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An Outline of the Commentary

The scripture itself is in five parts while Shandao’s commentary on it is in four sections:

A. Section 1 of the commentary, on the profound meaning between the lines (duirartha, % %):
Buddhist scriptural analyses usually begin with a section on the overarching theme of the
text, which includes where it fits in Buddhist teachings generally and an explanation of the
scripture’s title and how it encapsulates the meaning of the entire scripture. After fourteen
stanzas of verse generally praising the scripture, this section is in seven parts:

1. Introducing its overarching theme

2. Explaining the meaning of its title

3. Explaining its text in terms of the different methods and goals found on the greater and
lesser tracks of spiritual awakening

4. Distinguishing the different kinds of teachers

5. Distinguishing between the mental resolve (samadhi, /&) found in meditation and the
mental dispersion (viksepa, f{) found in the unafflicted actions of thought, word & deed

6. Reconciling the apparent contradictions in other commentaries about this scripture on
the different capacities for spiritual rebirth in the Pure Land, and answering questions
about this to eliminate any doubts about it

7. Explaining the benefits attained by Vaidehi upon hearing the main teaching of the
Buddha in this scripture

1. The Intr ry Part of the Scriptur
B. Section 2 of the commentary, on the scripture’s introductory narrative (nidana, /7):
This is Shanddo’s commentary on the introductory part of the scripture that precedes and
establishes the premise for the main teaching on the sixteen meditations. After a general
introduction (on faith and remembrance), the scripture relates the famous story about King
Bimbisara of Magadha being overthrown and imprisoned by his son Ajatasatru, and the
king’s consort Vaidehi then being imprisoned by her son after trying to help save her
husband’s life. The consort, having lost all hope, then earnestly prayed that the Buddha
show her a way to find a refuge from the evils of this world so that she could become pure
of affliction. In response, the Buddha imparted a transcendental vision of all the Pure Lands
of the ten directions so she could choose one as a refuge. After she chose the western
World of Pure Bliss (Sukhavati, fik%4tt 7), the site of the Enlightened Being of Infinite Life
(Amitayur Buddha, 58 FE#), she asked how she could be reborn into this land.
a. The general introduction: the faithful remembrance of the disciple Ananda
b. The specific introduction: the narrative that leads to the main teaching of this scripture
1. The setting above at Vulture’s Peak (Grdhra Kata):
on the time, the teacher, the place and the faithful assembly who listened
2. The setting below at the City of the Royal House (Rajagrha): on the imprisonment of
King Bimbisara by his son Ajatasatru and the evil influence of Devadatta

3 On the imprisonment of the mother Vaidehi

4. On Vaidehi lamenting the bitter conditions of suffering found in this world

5. On Vaidehi’s requesting and then delighting in the joyful conditions of pure bliss
found in the Pure Land generally and the Land of Pure Bliss specifically

6. The Buddha’s teaching about the virtues of mental dispersion found in pure conduct

7. The Buddha'’s teaching about the virtues of mental resolve found in meditation, and
Vaidehi’s subsequent question about how those of the future may attain this bliss of
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2. Th

contentment

in Teaching of th ripture in Two Parts - Th lici nsolici Teachin

C. Section 3 of the commentary, on the solici hing: the thirteen visualizations of the
virtues of mental resolve (samadhi, i) found in meditation

1. Meditation on the setting sun (stirya asta, [1i%)

2. Meditation on the waters (apas, 7K)

3. Meditation on the ground (bhtimi, )

4. Meditation on the bejeweled trees (ratnamaya vrksa,  8)

5. Meditation on the pools (hrada, J7K)

6. Meditation on the tall buildings (prasada, )

7. Meditation on the lotus seat (padma asana, J# {¢ Ji&)

8. Meditation on an image of the Buddha (buddha bimba, 1#4)

9. Meditation on the Enlightened Being of Infinite Life (Amitayur Buddha, Fi 58 )

10. Meditation on the Bodhisattva ‘Beholding the Cries (Prayers) of This World’
(Avalokite$vara, & tH % 1)

11. Meditation on the Bodhisattva ‘Endowing Sentient Beings With Great Spiritual Strength’
(Maha Sthama Prapta, K% %2 ¥ %)

12. Meditation on the shared characteristics in a universal visualization of the spiritual life

13. Meditation on the unique characteristics in different visualizations of the spiritual life

D. Section 4 of the commentary, on the unsolici hing: the three visualizations of the

virtues of mental dispersion (viksepa, ) found in unafflicted thoughts, words & deeds

14.

Meditation on spiritual rebirth for those with the higher capacity for faith
a. The higher level of spiritual rebirth for those with a higher capacity, including:
1. The three inner states of the faithful mind that are the means for this rebirth
a. Utter sincerity
b. Depth of conviction
1. On the weakness of one’s own power
2. On the greater power of the Buddha’s grace through the scripture’s words
On putting the words of the scripture into practice
Reliance on the scripture’s words
On faith eliminating all doubts
. On a practice that establishes this faith
1. The five primary practices
a. The act of true resolve
1. Calling on the Buddha by name
b. Auxiliary actions that support and complement this resolve
2. Reading and reciting the Pure Land scriptures
3. Meditation on the object of worship
4. Worship of the Buddha
5. Praising and making offerings to the Buddha
2. Disparate practices (different forms of practice)
c. A vow of dedication to be spiritually reborn in the Pure Land, and the parable
about the river in two parts and the white path across it

oo
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2. The three outer kinds of conduct (‘works’) performed to attain this rebirth
a. A heart of loving kindness that practices abstinence from the intentional
taking of life and is endowed with commitment to moral virtue.
b. Reading & reciting scriptures on the universal principles of the greater vehicle
c. Cultivating practice of the six kinds of mindful recollection
b. The intermediate level of spiritual rebirth for those with a higher capacity:
Those with different, incomplete expressions of this faith
c. The lower level of spiritual rebirth for those with a higher capacity:
Those with new-found expressions of this faith
15. Meditation on spiritual rebirth for those with the intermediate capacity for the making
of moral commitments
d. The higher level of spiritual rebirth for those with an intermediate capacity:
Those who can always keep transcendental moral commitments
e. The intermediate level of spiritual rebirth for those with an intermediate capacity:
Those who can keep transcendental moral commitments for a period of time
f.  The lower level of spiritual rebirth for those with an intermediate capacity:
Those who can keep worldly moral commitments
16. Meditation on spiritual rebirth for those with the lower capacity for wrestling with evil
through prayer
g. The higher level of rebirth for those with a lower capacity:
Those who have committed many unwholesome acts but have not seriously violated
the transcendental nature of life’s purpose
k. The intermediate level of rebirth for those with a lower capacity:
Those who have committed many unwholesome acts including serious ones that
have made them fall into hell (naraka, %) for a certain period of time
i. The lower level of rebirth for those with a lower capacity:
Those who have committed the most consequential acts of evil that have made them
fall into the endless hell of relentless sufferings (avici naraka, # i #15i) for countless
lifetimes and must summon the Buddha by name (“Namo Amitayur Buddhayah”,

A MEBTSRIRE ) ten times with perfect continuity in order to become freed from it

The conclusion of the scripture’s words, in thr rts:

3. On the attainment of the scripture’s spiritual benefits

4. On the propagation of the scripture

5. On the return to Vulture’s Peak (Grdhra Kata, & 111)

NOTE ON THE FOLLOWING TRANSLATION:

In the text of the English translation of Shanddo’s commentary that follows, the actual
content of the commentary is in the larger fonts while the text in smaller fonts consists

of the translator’s supplemental notations meant to clarify the commentary and, in some
cases, interpret it for the modern audience.
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A Commentary Explaining The Scripture on the Buddha’s Teaching About Meditation on
The Enlightened Being ‘Of Infinite Life’ (i fi & 35/ £&ii) in Four Sections
By Shandao (3 i)

Section One: On the Profound Meaning Between the Lines, Volume 1 (drartha, % %)

The Opening Verse of Dedication

Shanddo first offered fourteen stanzas of verse encouraging devotion to the Three Treasures.

“When either those of this world (the laity) or those on the path beyond it (the ordained)
Aspire to realize the ultimate enlightenment
They find it difficult to let go of attachments to the stream of life & death (samsara, 4 5t)
Or rejoice on fully awakening to the ultimate nature of its purpose (buddha dharma, f#7%).

They all need to inspire an adamantine conviction (vajra adhyasaya, 4[| &)*

That broadly transcends the four currents of self-centered existence (catvaro srota, VUiji).
Vowing to enter into the sphere of Infinite Life (Amitayus, Fi5#FE)

I take refuge and press my palms together in worship:

Blessed One, with all my heart

I devote my life everywhere in the ten directions

To the transcendental nature of life’s purpose (dharma bhiita tathata, i%£ 4 E. 41 that is like
an ocean,

And to the grace (sambhoga kaya, #:£) and the manifestations (nirmana kaya, {£. &) of
those enlightened to it (the Buddhas, #4{#).

The lives of each and all of those spiritually awakening sentient beings (bodhisattvas, & )

And their countless followers,

Adorn the ocean with these manifestations

Through three blessed (merit-producing) practices* and ten levels of grounding*” in this
transcendental nature.

Whether their lifetimes of cultivation” have been fulfilled or not,

Whether their knowledge and conduct has been perfected or not,

Whether their emotional disturbances (klesas, 1E1#)! have been eliminated or not,
Whether their attachments to habitual tendencies (vasanas, & %)% have subsided or not,

Whether they have attained merit (punya, ##) or not, and

Whether they have awakened to a transcendental knowledge of their true purpose
(adhigama avabodha, %) or not,

Through both the universal and the supreme kinds of enlightenment
(samyak sambodhi, %% & anuttara samyak sambodhi, Z%)*

There is a true penetration (samapatti, 1-%%) of adamantine resolve.*
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In each single moment of thought it corresponds with

All the fruits and virtues of spiritual freedom (nirvana, #2%).

I devote my life

To awakening (bodhi, ##2) to the blessed three-fold spiritual life (trayah kayah, = £f)%
of the Buddha.

With its unhindered power of spiritual penetration,
The invisible aid of the Buddha’s vow embraces and accepts

All of us who take refuge in it and devote our lives to it;
Those on the three tracks of spiritual awakening,* both the worthy and the noble.*”

Through training in the Buddha’s great heart of compassion,

For a long time without ever turning back (avinivartaniya, #£i&) and

Praying for its far-reaching aid in one’s preparation,

One sees all the Buddhas continuously in each and every moment of thought.

We who have led foolish and wayward lives,
Wandering in transmigration (samsara, Jii§%) for a countless number of lifetimes,

Now encounter the Buddha Sakyamuni, and
The relics of his life still found in this world after the demise of his true purpose

(saddharma vipralopa, &i%).

The original vow of the Buddha of Infinite Life (Amitayus, F5fFE)

Is the way to the pure bliss of contentment.

Through a dedication of both the mental resolve of one’s meditations and the mental
dispersion of one’s actions

There is a quick realization of the transcendental spiritual life that neither arises nor
perishes (anutpattika dharma kaya, fft4: £).

In depending on the basket of scripture for those who awaken sentient beings to it

(bodhisattva pitaka, ¥ i),
And its doctrine on suddenly awakening to the ocean-like nature of the universal vehicle,

There is a teaching about devotion to the Three Treasures (ratna traya, — %)
That corresponds with the Buddha'’s original intent.

The Buddhas of the ten directions are more numerous than the grains of sand along the
River Ganges.

Through six kinds of spiritual penetration (sad abhijiah, 7\i#)? they illuminate and know
our hearts.

Now, through the vehicle of the two Blessed Ones,
The door to the Pure Land is opened wide.

May its merits and virtues

Be equally bestowed upon all sentient beings
So that we can all similarly inspire the awakened mind (bodhi citta, ##2:)

The Land of Pure Bliss 81



And be reborn in this Nation That is Secure in Contentment (Sukhavati, %44 [&)).

We will first analyze this Meditation Scripture generally in seven parts. This includes:

1.

2.
3.

o1

7.

Introducing its overarching theme

Explaining the meaning of its title

Explaining its text in terms of the different methods and goals found on the greater and
lesser tracks of spiritual awakening

Distinguishing the different kinds of teachers

Distinguishing the differences between the mental resolve (of meditations) and the mental
dispersion (of the actions made in thoughts, words and deeds)

Reconciling the apparent contradictions in other commentaries about this scripture on the
different capacities for spiritual rebirth in this Pure Land, and answering questions to help
eliminate any feelings of doubt about it

Explaining the benefits attained by Vaidehi upon hearing the main teaching of the Buddha
in this scripture

At the end of this section on the profound meaning between the lines, there is Shandao’s personal testament about it.
After this first section on the profound meaning between the lines, there will be an analysis of
the literal words of the text itself to further explain the scripture’s meaning.

1.

On the scripture’s overarching theme:

*  The mystery of life’s transcendental nature (bhuta tathata, E ) is broad and great.
Those on any of the five tracks* capable of awakening to it cannot fully fathom its scope.
This nature of life’s purpose (dharmata, #%1%) is deep and lofty. Even through the ten
levels of grounding in it (dasa bhiimika, +5£)*, noble beings cannot fathom its infinite
bounds.

*  Qur different calculations about this transcendental nature (bhiita tathata, 5 41) do not
go beyond the vain wrigglings of our indolent minds.

The infinite bounds found in this nature of life’s purpose are based on that which is
fundamentally unchanging.

In the pristine sphere of life’s purpose (dharma dhatu, 7% 5%) that is beyond any affliction,
ordinary and noble beings are both equally perfect, just as they are. It follows that both the
depravities of this world and the ultimate principle of reality are both harbored within

the consciousness of sentient beings. Merits and virtues are as numerous as the grains of
sand along the River Ganges and their unexpressed functions are most profound. However,
sentient beings are deeply tainted by karmic obstacles and the pure existential nature of this
transcendental sphere is not clearly revealed. Because of this, the great compassionate one
was cloaked as an apparent manifestation of the spiritual life with transformative influence
(nirmana kaya, 1 £) in India. Lest sentient beings enter into the door of the burning
house,*® he sprinkled sweet dew to moisten the sprouts in his field of cultivation and shined
the torch of wisdom, bringing light to those blinded by the long night in the heavy darkness
of ignorance. He first prepared them through three kinds of generosity (tri danani, —1#)*
and drew them in through four all-embracing virtues (catuh samgraha vastu, VU 5).4
He then opened up and revealed the cause for their long lifetimes (kalpas, /1)’ of suffering
so that they could awaken to the transcendental nature of life’s purpose and enter into the
fruits that are found in the life of everlasting contentment. The confused natures of the
unthinking flock were separated from each other by their different desires. Although there
was not just a single capacity for grasping the transcendental nature, upon being applied to
any of the five tracks* that were capable of awakening to it, its cloud of mercy was spread
over the entire range of the three-fold sphere® of sentient existence. This was the Buddha’s
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raining down of the teachings about this transcendental nature through the greatness of
compassion. There are no sentient beings who are not immersed in the grit and the
struggles of this world. The Buddha’s rain of compassionate purpose draws out the seeds
of spiritual awakening (bodhi bijah, i# ##21% 7°) from their minds so they can all receive
meaningful benefits that have never been experienced before. The sprouts of this true
enlightenment grow ever stronger in each and every moment of its remembrance.

In beginning with a distinguished practice, there are pathways to another eighty-four
thousand kinds,” with teachings about gradual and sudden spiritual awakening’ being
called on as appropriate. In adapting to the conditions at hand, all may attain emancipation
from their suffering. However, the obstacles of sentient beings are heavy and those that
cling to their own understandings are difficult to enlighten. Although one may teach about
many different doors of awakening to the nature of life’s purpose (dharma paryaya, 7%["),
they are not all grasped completely because ordinary people are beset with different kinds
of emotional disturbances (klesa fH1§)'. In this scripture, Vaidehi’s encounter with the
Buddha caused her to convey the following request:
“I now wish to be reborn in the World of Pure Bliss, the land of the Enlightened Being of
Infinite Life ... T only pray that you teach me how to deliberate on it and penetrate it.”
Because of her request, the master of spiritual transformation (nirmatr, . 3) in this world
that we must all endure together (saha loka, % %51t 7) broadly opened up the essential
pathway into the Pure Land. Through this land that is secure in contentment, the Buddha
was able to reveal the special intent found in this universal vow of aspiration.
*  Through the unafflicted mental resolve (samadhi, i) of meditation, doubts and worries
are allayed and there is the stilling of the mind.
Through the unafflicted mental dispersion (viksepa, #{) of actions in thought, word &
deed, unwholesome motives are eliminated and there is the cultivation of virtue.
Through a vow to dedicate these two practices to a higher purpose that transcends one’s
own life, there is the seeking of spiritual rebirth in the Pure Land.

On the universal vow of aspiration (vipula pranidhana, 5.5H): The Longer Scripture on the
Enlightened Being of Infinite Life (Sukhavati Vytiha Stitra, {# 5 i & 5 4%) teaches that,
whether they are good or evil, ordinary people can ultimately attain rebirth in the Pure
Land and there are none that cannot avail themselves of the vehicle of Buddha Amitayus
with the karmic power of its great vows as the prevailing condition (adhipati pratyaya,

1 b#%) for this rebirth. The Buddha’s secret intent in teaching this was broad and deep and
the pathway to fully comprehending it is difficult to fathom. Even those endowed with the

three worthy (merit-producing) practices (traya bhadra carya, —#)*and ten levels of

grounding’® in the transcendental nature of life’s noble purpose (dasa arya bhami, 5 )
can barely get a glimpse of it. How much less can those of us with a feather-light faith

dare to feign knowledge of its true objective? The essential pathway (for the practice that
fulfills these vows) is the dual gateway of mental resolve and mental dispersion as taught in
this scripture. We can only hope that the Buddha Sakyamuni will inspire us to embark on
the quest and the Buddha Amitayus will welcome us into this nation. With one inspiring us
to go and the other beckoning us to come, how can we refuse? The only way to accomplish
this is to be diligent in reverently fulfilling the true purpose for our lives and, at the end of
them, renouncing this filthy world and realizing the everlasting contentment that is found in
the transcendental nature of life’s purpose (dharmata, 7). This is a brief introduction to
the scripture’s overall theme.
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2. An explanation of the scripture’s title:

Its name is “The Scripture on the Buddha’s Teaching About Meditation on the Enlightened
Being of Infinite Life (Buddha Bhasita Amitayur Dhyana Satra, {# 5t 5 Z #I£5) in a single
scroll’ (eka samksepa, —%).

The Enlightened Being (Buddha, ffii): ‘Buddha’ is the Sanskrit pronunciation from India.

In China the Buddha has also been called ‘The Enlightened Being’ (%%, Jué Zhé).

With one’s own awakening to the true nature of life’s purpose awakening others and

one’s own practice then being completely fulfilled, one attains perfect enlightenment.

One’s own awakening: This entails choosing a different path from that of ordinary people.
However, because the knowledge of students of the noble path (Sravakas, #[#) is by
nature narrow and small-minded, they are really only able to benefit themselves.
They are still deficient in the benefits that arise from greatness of compassion.

Awakening others: This entails choosing a different path from those on either of the two
tracks that only seek freedom from affliction on an individual basis, students of life’s
purpose (Sravakas, i) and self-enlightened beings (pratyeka buddhas, f¥ 3 #).
*  Because those awakening sentient beings to the true nature of life’s purpose

(bodhisattvas, ) are endowed with a transcendental knowledge (jiiana, %

of it, they are able to benefit themselves.

Because they have compassion (karuna, 3£) they are also able to benefit others.
In always being capable of both the knowledge and the compassion, their practice is
attached to neither the existence nor non-existence of this purpose.

One’s own practice being completely fulfilled: This entails choosing a different path from
that of the bodhisattvas. When the knowledge and conduct of enlightened beings
that have descended into this world (tathagatas, 15k) are completely fulfilled, they
rise beyond ordinary beings, students of life’s purpose, self-enlightened beings and
those that awaken others, and they are said to become ‘Buddhas’.

*

Teaching About (Bhasita, #): Because the mouths of the Buddhas invoke the true nature of
life’s purpose, they are said to teach about it. An enlightened being that has descended
into this world (tathagata, 1%k) has dealt with many different capacities in teaching
about it, adapting to the different opportunities at hand with doctrines that may be
gradual or sudden, hidden or revealed. For some, there have been teachings about the
six kinds of spiritual penetration?® while for others there have been teachings about
the (32) auspicious signs and the (80) excellent refinements of the Buddhas.” In being
mindful when adapting to the different conditions at hand, everyone realizes benefits.

The Infinite Life (Amitayus, FT98IFE): ‘Wit Lidng Shou’ (#5:3%) is the Chinese pronunciation
while ‘Namo Amitayur Buddhaya’ (7 #FT58FE ) is the proper Sanskrit pronunciation:

The following are transliterations in Wade-Giles Chinese, Pin-Yin Chinese, Vietnamese, Japanese, Korean &
Sanskrit, then the English meaning:

C WG PY Vv J K S English
* B Nan Nam-Nam Nam Nam Na (Devotion
* & Wu Wa Mo Mu Myu Mo Of One’s Life)
* A E A A A A Beyond
* g Mi Mi Di Mi Mi Mit-  Measure
%

f¢ Tuo Tu6 Da Da Ta Ayuh Life
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* fh Fo Fo Phat ButsuBul Buddha Enlightened Being

And so it is called “The Devotion of One’s Life to the Enlightened Being of Infinite Life’
(Namo Amitayur Buddha, Fg fEFi/5#HFE #). In pairing the Sanskrit and Chinese
pronunciations, the meaning is understood like this.

Now we say:

The Infinite Life (Amitayus, F5#FE) refers to the nature of purpose (dharma, 7%).

The Enlightened Being (Buddha, f#i) refers to the nature of humanity (manusya, \).

With the nature of humanity and its purpose being expressed together, there is said

to be ‘Amitayur Buddha”.

And in speaking about these two together, the nature of life’s purpose and the nature of

humanity, there is the object of meditation. There are two parts on this:

1. The consequences of grace that a Buddha relies on (parakarma phala, 1K)

2. The consequences of grace found in a Buddha’s actions (svakarma phala, 1E#R)

1. The consequences relied on (parakarma phala, {K¥R) is a reference to the environment
of grace. This is the bejeweled sphere of purpose (dharma dhatu, #%51), also called
the spiritual realm. There are three spheres of sentient existence found within it:

a. The adornments below the ground constitute its sphere of desire (kama dhatu, A 5t).
This includes all the pillars™ that radiate as intersecting signs of splendor, all
inspiring and illuminating the mind (with life and light).

b. The adornments on the ground constitute the objective reality that is its sphere of form
(ripa dhatu, t5 ). This includes all the (natural) grounds, pools and rising trees
as well as all the (mind-made) towers, palaces and buildings.

c. The adornments in the sky constitute its sphere of existential principles that is beyond
form (artipa dhatu, &4 5%). These include all of the magical palaces (in the sky),
the blossoms (raining down), the nets and the clouds as well as all the birds, the
breezes, the rays of light and the comforting voices that stir and inspire.

Although these three spheres are distinguished, they are all signs of the excellence of

non-affliction (anasrava, ftJ§) found in the pure nation of the Enlightened Being of

Infinite Life (Amitayus, F[5#F¥). This is a general conclusion about revealing the

adornments found in the environment of grace. This environment of grace is

described in the scripture, from the first visualization of the setting sun to the
seventh on the lotus seat. The meditations on it can be either general or specific:

a. The specific meditation on the environment of grace is the seventh, the one on the
lotus seat, the only one among these first seven that is specifically about the
Enlightened Being of Infinite Life.

b. The general meditations on the environment of grace consists of the first six,
which are about the ordinary and noble beings found in the sphere of life’s
purpose (dharma dhatu, ¥4 5"). These visualizations are accepted (through faith)
and employed (through practice) and they all similarly lead to a realization of
spiritual rebirth here. Because of this, they are called the ‘general meditations’.
And of these six meditations, some are on the transcendental nature of this
environment of grace while some are on its temporary mental constructs:

1. The temporary mental constructs found in the environment of grace include the
visualizations of the setting sun (in the first meditation) and the waters
that turn into mirror-like ice and beryl* (in the second). Through these
meditations, one sees the signs of an object that only resembles the
transcendental nature of this environment of grace.
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2. The transcendental nature found in the environment of grace involves four
meditations, from the visualization of the solid ground (the third) to the one
on the bejeweled towers (the sixth). Through these meditations one sees the
transcendental signs of the object found in this nation of the Pure Land that is
beyond any affliction.

2. The consequences of a Buddha’s very actions (svakarma phala, IE#) is a reference to

the person of grace. This is the life of purpose (dharma kaya, % £), also called the

spiritual life of the Buddha. There are two parts on this:

a. The adornments of the one worshipped (the teacher) is a reference to visualization of
the Enlightened Being of Infinite Life (Amitayur Buddha, Fi5#FE ).

b. The adornments of the noble host refers to visualization of those present before the
Buddha (those with faith who are taught) as well as all those beings who are
similarly reborn (sahaja, [f]4) in the ten directions of the spiritual realm.

And in the person of grace there are also meditations that are general and specific:

a. Th ific meditation is one on the Enlightened Being of Infinite Life. In this,
there are also visualizations of the transcendental nature of the Buddha’s grace
(sambhoga kaya, #£f) as well as mental constructs of it (nirmana kaya, 1t £).

1. The eighth visualization of a mental image of the Buddha is but a mental construct
(prajiiapti, f2) of this person of grace. Meditations on mental images of the
Bodhisattvas “’Beholding the Cries (Prayers) of This World” (Avalokitesvara,
Bitt %) and "Endowing Sentient Beings With Great Spiritual Strength’

(Maha Sthama Prapta, K4 %%) are also like this. Because sentient beings are
heavily tainted with obstacles of emotional disturbance (klesa avarana, #%[&)*
that are deeply ingrained, the Buddha understood that a sudden visualization
of his true countenance would not result in it being properly revealed. As a
consequence, he produced mentally constructed images of its transcendental
nature so that their minds could learn to abide in a visualization of it. Because
they beheld an object that only simulated the Buddha’s very spiritual life, it
was called a mental construct of this person of grace.

2. The ninth visualization of the Buddha’s spiritual life is on the transcendental nature
(bhata tathata, FLU1T) of this person of grace. Because they first visualize a mental
construct of the Buddha, they are able to gradually put to rest their disordered
speculations about the Buddha’s transcendental nature of grace. When the
mind’s eye first opens up, there is only a rough vision of this dual grace. In
clarifying the various adornments in the place where it is found, they are
able to gradually eliminate the darkness of confusion. Because the obstacles
creating this darkness are eliminated, they are ultimately able to see the true
signs of this sphere and its transcendental nature with clarity.

b. The general meditations on the person of grace includes those in the noble
assembly (arya samgha, 8 #%), particularly those on the Bodhisattvas ‘Beholding
the Cries of This World” & ‘Endowing Sentient Beings With Great Spiritual
Strength’ (this includes the 10th & 11th meditations, etc.).

In the foregoing explanation of these general and specific meditations, the person
and the environment of grace have both been analyzed in terms of their transcendental
nature and temporary mental constructs about them.
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Meditation (Dhyana, #3) is the illuminated observation of purpose. With a heart of pure
faith, one’s arms ever embrace the splendor found in knowledge and discernment of the
nature of life’s purpose, illuminating everything through the grace of the person and the

environment of the Enlightened Being of Infinite Life (Amitayur Buddha, Fi5@FE {#).

The Scripture (Stitra, %) here is reference to the threads (of words and meanings that invoke
the true nature of life’s purpose). With these threads, the warp (depth) is able to hold
the woof (breadth), creating a fabric with a unique texture. Upon attaining a bolt of this
fabric (a scroll of scripture), it has many applications. Through the scripture, one is able
to embrace this nature of purpose through the associations between its principles and
its practices. The scripture adapts to the different capacities of sentient beings through
the mental resolve (samadhi, &) of meditation and mental dispersion (viksepa, #{) of
thoughts, words and deeds so that its meaning does not just stand bare like a tree
stripped of its leaves. Those able to cultivate their spiritual destiny directly rely on the
mutually dependent conditions of doctrine and practice. Through the vehicle of the
vow for rebirth in the Pure Land, the practitioner may also realize a contentment of
purpose that is unconditional. Upon being reborn in the nation of the Pure Land there
is nothing further to fear as one embarks on the practice that leads to the ultimate fruit
of awakening (anuttara samyak sambodhi, %3 #2), the spiritual life of enlightenment
(dharma kaya, 7% £) that forever abides like empty space. Because it summons such
benefits, it is called “the scripture’”.

In a single scroll (eka samksepa, —%5): Although this Meditation Scripture explains the
main teaching in two different assemblies,** it is all told in a single volume, and so it is
said to be ‘in a single scroll’.

And so it is called “The Scripture on the Buddha’s Teaching About Meditation on the
Buddha of Infinite Life in a single scroll’. This explains the meaning of the scripture’s title.

Explaining the text of the scripture in terms of the different methods and goals on the

greater and lesser tracks of spiritual awakening:

Some examples of different methodologies (siddhanta, 5%) used in scriptures include:

*  The Scripture on the Instructions of the Layman ‘Of Spotless Reputation” (Vimalakirti
Nirdesa Stitra, 4B 5 Frat £5) uses ‘the inconceivable nature of emancipation’ as its
methodology.

*  The Long Version of the Scripture on the Deliverance of the Great Discernment (Maha
Prajiia Paramita Sttra, K i i % 48 % 2 £5) uses ‘transcendental discernment through
understanding the nature of emptiness’ as its methodology.

*  Now this Meditation Scripture uses ‘a meditation that visualizes the enlightened being’
as its methodology. It is also called “attaining resolve through keeping the enlightened
being in mind” (buddha anusmrti samadhi, & # —HkK). Its essential nature is a
wholehearted vow for rebirth in the Pure Land and a dedication of one’s life to it.

In speaking of the doctrines being greater or smaller:

Question: In which of the two baskets of scripture is this one included and to which of the
two doctrines does it belong?

Answer: This Meditation Scripture is included in the baskets of scripture on the bodhisattvas
(the greater vehicle) and it belongs to the teachings about sudden spiritual awakening

The Land of Pure Bliss 87



(as opposed to those about gradual awakening).’

4. Distinguishing the different kinds of teachers: In all, there are five kinds of teachers
found in the scriptures:
a. Enlightened beings (Buddhas, &)
b. Noble disciples (arya Saiksya, 2 1)
c.  Divine sages (rsis, Aflll) among the gods in the heavens of meditation®
d. Spiritual forces of nature (bhﬁta, HaAH)
e. Apparitions (nirmanika, #1t) of the mind and its imagination
This Meditation Scripture is the Buddha’s own teaching.
Question: Where did the Buddha teach it and to whom was is taught?
Answer: The Buddha was in the royal house (Rajagrha) when he taught it to Vaidehi.

5. Distinguishing between the mental resolve (samadhi, &) in meditation and the mental

dispersion (viksepa, #{) in the unafflicted actions of thought, word & deed:

This is in six parts:

a. The one who requested the teaching was the consort Vaidehi.

b. The one who was requested to teach of it was the Blessed One (Bhagavan, t 2f).

c. The one capable of teaching it is an enlightened being that has descended into this world
(tathagata, W12g).

d. That which was taught were the two virtues of mental resolve (samadhi, &) and mental
dispersion (viksepa, ) and the sixteen gateways of meditation.

e. The teacher was The One That Has Descended Into This World (Tathagata, {1%g),
the Buddha Sakyamuni.

f.  The one taught was Vaidehi.

Question: Who requested the teachings on the virtues of mental resolve and mental
dispersion?

Answer: Vaidehi requested the teaching on mental resolve. The one on mental dispersion
was an unsolicited teaching from the Buddha.

Questions: Having not yet examined the virtues of mental resolve and mental dispersion,
in what words of the text do they first appear? And now, with this doctrine said to be
without any falsehood, what capacity is needed to be able to accept it?

Answers: There are two questions here:

1. The capacity needed to accept this doctrine on mental resolve & mental dispersion:

a. Those without the capacity refers to those without faith who malign, ridicule or
make light of the transcendental nature of life’s purpose, those who are not
human and those who are in one of eight conditions™ that make it difficult to
hear about it. In these situations, there are people who do not have the capacity
to accept it. In such times of rotten forests and stubborn stones, it is impossible
for sentient beings to accept the enrichment found in rebirth in a Pure Land and
the spiritual restoration it brings.

b. Those with the capacity: Except for those cited above, people with a wholehearted
faith who aspire to this spiritual rebirth through the power that comes from
the vehicle of the Buddha’s vow of dedication have this capacity. The ablest of
these aspire for an entire lifetime while the least able do so during at least ten
recollections of the Buddha’s name.® There is not one who cannot get there.
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This answers the above question about those who have the capacity to accept it.
The first referen h hin he vir f mental resolve and mental

dispersion in the text are both general and specific.

a. They first appear generally in three different parts of the scripture.
1. The first was where Vaidehi spoke to the Buddha saying: “I pray that you

teach me of a place where there is no sorrow or distress”; This was her
general request for the place to seek mental resolve (samadhi, 5€), which is the sphere
of purpose, also called the spiritual realm (dharma dhatu, ¥ 5%)

2. The second was where she said “I pray that the sun-like Buddha teach me
how to meditate on a refuge from this suffering in such a way that all my
actions will be pure of affliction”. This was her general request on how to put this
mental resolve into practice, which is through the practice of meditation (dhyana, #4).

3. The third place is where the scripture says “The Blessed One emitted a golden
ray of light from the middle of his brow that illuminated all the innumerable
worlds of the ten directions. Upon returning (back inward), the ray remained
on the crown of the Buddha's head where it was transformed into a golden
beacon that looked like Mount Sumeru.” All the Buddhas in the sublimely
pure nations and lands of the ten directions were revealed through it.”

These are words answering the general request to teach about the mental dispersion
(viksepa, #{) found in the cultivation of thoughts, words and deeds.

Although there are these three different parts, they are all on the general capacity

to accept this teaching.

b. Their first ific appearance is found in two parts:

1. From where Vaidehi spoke to the Buddha, saying: "I now wish to be reborn in
the World of Pure Bliss (Sukhavati, 441t 71), the site of the Enlightened Being
of Infinite Life (Amitayur Buddha, Fi58FE )", there was her selection of a
specific transcendental knowledge of purpose to seek, which is that of observing the
nature of life’s greater purpose with sublimely compassionate discernment
(pratyaveksana jiana, 2 81 4<4H).

2. From where she said “Blessed One, I pray that you teach me how to deliberate
on it and how to penetrate it” there was her request on how to cultivate a specific
practice, which is the resolve of meditation that ever keeps the Buddha in mind
(buddha anusmrti samadhi, & f# = Bk).

Although there are these two different parts (the first on the wish or vow for

spiritual rebirth and the second on the way to put it into practice), they are both

about the specific capacity to accept this teaching.
This is the point in the scripture at which the Buddha began to explain the nature of
mental resolve and mental dispersion.

Question: Which of these meditations are about the virtues of mental resolve and which are
about the virtues of mental dispersion?

Answer: The part from the first meditation on the setting sun through the thirteenth on the
different visualizations of the spiritual life is about the virtues of mental resolve. The
last three meditations on the three blessings of virtue and the nine grades of spiritual
capacity are about the virtues of mental dispersion.
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a. On the distinguishing between the mental resolve found in meditation and the mental
dispersion found in the actions of thoughts, words and deeds:

Question: What are the differences between mental resolve and mental dispersion and
where do they appear in the text?

Answer: The Scripture says “teach me how to deliberate on it and how to penetrate it”.
These are the words where they first appear in the text. In distinguishing between
the meanings of deliberation and penetration:

1. Deliberation (cintana, & 1ff) is the preliminary means of preparing for
meditation. On visualizing the Pure Land, one generally distinguishes between
the dual signs of its grace:

a. The consequences that the Buddha depends on (parakarma phala, #k#K) refers to the grace of
the Buddha’s environment - the spiritual realm, or sphere of purpose (dharma dhatu, i£5%)

b. The consequences of the Buddha'’s actions (svakarma phala, IE#K) refers to the grace of the
person - the spiritual life, or life of purpose (dharma kaya, i% ).

The subject of deliberation appears in the words about the meditation on the

ground that speak of “rough visions of the ground in the Land of Ultimate

Bliss” and the words of Vaidehi in the introduction that says “teach me how to

deliberate on it”.

2. Penetration (samapatti, iE%Z): When the visualizing mind is entirely still and
the conditions of worry and doubt have subsided, there is an association with the
resolve of meditation (samadhi, —#£) that is called ‘penetration’. The subject of
penetration appears in the words about the meditation on the ground that say
“when one attains meditation on (the waters) with perfect mental resolve one
will see the ground in this land so clearly that it will be impossible to express it
all in detail” and the words of Vaidehi in the introduction that says “teach me ...
how to penetrate it”.

b. On the inseparability of mental resolve and mental dispersion:

Although mental resolve and mental dispersion have these two different meanings and

this generally answers the questions above, in further dealing with it, the understanding

about the enlightened being that descended into this world (tathagata, %1%K) here is
different from that of many other teachers. These other teachers® concluded that:

*  Deliberation (cintana, £ 1fE) is used for both the three blessings (tri guna, —#) of
unafflicted conduct and the nine grades of capacity (nava prakara, /L&) for spiritual
rebirth through the virtues of mental dispersion (viksepa, #i%) (in the cultivated
actions of one’s thoughts, words and deeds).

*  Penetration (samapatti, 1£52) is used for entering into the sixteen meditations
through the virtues of mental resolve (samadhi, i& ).

This understanding is not entirely correct. Why is this so? As it is said in The Scripture

on the Great Garland of Universal Enlightenment (Maha Vaipulya Buddha Avatamsaka

Stitra, K75 3 fl £ i A5):

“Deliberation and penetration are only different names for the resolve of meditation
(samadhi, —BR)”.

This passage is similar to one found in this scripture about the (third) meditation on the

ground that says:

“These reflections of the waters ... are called rough visions of the ground in the Land
of Pure Bliss. When one attains a meditation on them with perfect mental resolve,

The Land of Pure Bliss 90



one will see the waters in this land so clearly that ...”

Question: Where in the text is there a request on how to penetrate both mental resolve
and mental dispersion?
Answer: At first Vaidehi’s request only said:
“Teach me how to meditate on a refuge from suffering in such a way that my actions
will be pure of affliction.”
Then later she also requested:
“Teach me how to deliberate on it and how to penetrate it.”
Although there were these two requests, they were both about the virtues of mental
resolve. Nowhere in the text is a teaching about the virtues of mental dispersion
requested. It was only the Buddha himself who brought it up, without solicitation.
Later, on the reason for the virtue of mental dispersion being brought up, the
scripture says:
“So that ordinary beings in the future will aspire to cultivate the pure actions that
will enable them to attain rebirth in the western Land of Pure Bliss.”

6. Reconciling the apparent contradictions in other commentaries about this scripture
on the different capacities for spiritual rebirth in the Pure Land, and answering questions
about this to eliminate any doubts about it:
Concerning this, there are six parts:

a.

oo

Explanations of the nine grades of capacity for spiritual rebirth cited in this scripture by
other teachers®

A critique of this understanding

Another critique of this understanding about the nine grades of capacity

Literary evidence in the text that this scripture was really about the capacities for
spiritual rebirth of ordinary people, not beings already on the noble path
Understanding general and specific ideas of time (about rebirth being innate and
pre-existing as opposed to being something that is acquired through cultivation)
Understanding that this spiritual rebirth in the Pure Land is not acquired through the
lesser track of attaining freedom from affliction on an individual level

Explanations of the nine grades of capacity for spiritual rebirth cited in this scripture
by other teachers:>

1. First they brought up three levels of spiritual rebirth for those with a higher capacity:
a. The higher level of spiritual rebirth for those with a higher grade of capacity was said to

refer to bodhisattvas who realize from the fourth to seventh level of grounding*”
(bhaimi, #i) in the transcendental nature of life’s purpose. They understood
it this way because the Meditation Stitra says here they have acquired an
enduring meditation on this nature of purpose that neither arises nor perishes
and transcends their lives in this world (anutpattika dharma ksanti, #4:7%2).
b. The intermedi ritual rebi r ] ] 7 ity was
said to refer to bodhisattvas who realize the first to fourth level of grounding*”
in this transcendental nature. Why did they understand it this way? Because
the stitra says that they would attain an enduring meditation on this nature of
purpose that neither arises nor perishes and transcends their lives in this world
within a single lifetime (eka kalpa, —%).”
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c.  The lower level of spiritual rebirth for those with a higher grade of capacity was said
to refer to any of those from the lineage (gotrabha, f#{£)* of the bodhisattvas,
from those who first show a potential for it up to those who attain the first
level of grounding in the transcendental knowledge of life’s purpose. Why did
they understand it this way? Because this stitra says that they would attain this
first level of grounding in joyfulness (pramudita bhimi, & l1)*® within three
lifetimes (tri kalpa, =#)).7

These three grades of capacity for such rebirth were therefore said to include those

noble beings who are already on the greater track (mahayana, K¢) of spiritual

awakening.

2. Next there are the three levels of rebirth for those with intermediate capacities.

On them, these teachers said:

a. The higher level of spiritual rebirth for those with an intermediate grade of capacity
was said to refer to those who attain any of the first three fruits on the lesser
track of attaining freedom from affliction on the individual level - this includes
stream-enterers (srotapanna, i), once-returners (sakrdagamin, —2g) and
never-returners (anagamin, £ i&).> Why did they understand it this way?
Because it says they would soon become truly worthy beings (arhats, &%)

b. The intermediate level iritual rebirth for th ith an intermediate gra acit
was said to refer to ordinary beings who have still not yet undergone an inner
spiritual transformation. Why did they understand it this way? Because it
says they would soon become stream-enterers (srotapanna, ZH[¥iH).>

c.  The lower level of spiritual rebirth for those with an intermediate grade of capacity
was said to refer to ordinary people with wholesome worldly virtues who loathe
suffering and seek rebirth. Why did they understand it this way? Because it says
that they would attain the fruit of becoming truly worthy beings (arhats, fi &3 )3
within a single lifetime.”

These three intermediate grades of capacity for such rebirth were said to only

include those noble people who are on the lesser track (hinayana, /7€) of attaining

spiritual freedom from affliction on the individual level.

3. Spiritual rebirth for those with a lower grade of capacity was said to refer to ordinary
people who were just beginning to train in the greater vehicle practice. There were
said to be three grades according to whether their moral transgressions were light or
heavy, but they were all put together into the same single rank. Whether they would
eventually attain such rebirth in the Pure Land was not at all certain however.

b. A critique of the understanding of these teachers about the nine capacities for spiritual
rebirth as described in this Meditation Scripture:
The bodhisattvas at the higher and intermediate levels of spiritual rebirth for those with
a higher capacity were said to refer to those who have attained anywhere from the first
up to the seventh level of grounding®” in the transcendental nature of life’s purpose.
As it is said in The Scripture on the Great Garland of Universal Enlightenment (Maha
Vaipulya Buddha Avatamsaka Stitra, K77 J# f#f 3 i £5):

“From the first to the seventh level of grounding, they realize the transcendental
nature of life’s purpose while still living in this world.”

These are ones who already do not suffer from the fragmentary nature (of life & death).
They are said to have already applied their merit to delivering sentient beings for two
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great cycles of countless lifetimes (dvava asamkyeya kalpas, — K f###])” and
comprehend the dual emptiness of personality and purpose in pairing the blessings
of spiritual cultivation (bhavana, 1&) with transcendental knowledge (jiiana, &) of

the nature of life’s purpose. Their minds are said to have already entered into the
inconceivable sphere of purpose (dharma dhatu, ¥%:71), transforming it into an infinite
number of manifestations through the power of spiritual penetration (abhijfia, #f1if)?.
Living in the land that is the spiritual reward of grace, they always hear the teachings
about the transcendental nature of life’s purpose through the grace of the Buddha'’s
spiritual life (sambhoga kaya, # £f) and, in each and every moment of thought
(ksana, ZH#), their manifestations of compassion everywhere fill the ten directions.
The rebuttal: If this is so, why should they further worry about relying on Vaidehi’s
request to the Buddha on how to seek rebirth in the Land that is Secure in Contentment
(since they have already attained it)? In citing this literary evidence, are not the
explanations of these teachers proven to really be mistaken? This is in response to
their explanations that the higher and intermediate levels of rebirth for those of
higher capacity are only reserved for those at such a level of spiritual development.

The lower level of spiritual rebirth for those with a higher grade of capacity: This was said
to only refer to those in the lineage (gotra, ff )7 of the bodhisattvas, from those who

i
RV

have just inspired their minds (bodhi cittotpada, 953 4&(») for the very first time to those
who have entered into the first level of grounding in joyfulness (pramudita bhimi, 1)
about the transcendental sphere of life’s purpose (dharma dhatu, 5 7). Like it is said in
The Scripture on the Great Garland of Universal Enlightenment:

“These bodhisattvas are said to never turn back. Although their lives still dwell in
the stream of life and death, they are never tainted by it, just as geese and ducks live
in the water but it is never able to make them wet (so that they will sink).”

And like The Long Version of the Scripture on the Deliverance of the Great Discernment
(Maha Prajiia Paramita Satra, K it 5 % 4 % 2 45) says:

“Bodhisattvas in this rank never turn back because they have acquired two kinds of
truly virtuous acquaintances (kalyana mitra, 3 #%1) who protect and defend them.
Who are these good acquaintances? They are:

1. The Buddhas of the ten directions
2. The bodhisattvas of the ten directions
Because their outer thoughts, words & deeds are ever aided by the skillful guidance
of these acquaintances, they never lose their way and they are said to be among the
ranks of those who never turn back (avinivartaniya, f£i&).”
These bodhisattvas are also capable of attaining the eight signs of becoming a Buddha.*®
In discussing the merits of their practice, they have already applied the blessings of

spiritual cultivation (bhavana, 1£) and transcendental knowledge (jiana, ) equally
for one great cycle of countless lifetimes (eka maha asamkyeya kalpa, — K f# 4K #]).”
The rebuttal: Already endowed with these excellent virtues, why should they further
worry about relying on Vaidehi’s question on how to seek rebirth in the Pure Land?
In citing this literary evidence, one recognizes that these teachers are again mistaken.
This is a correction of their analysis of this lower level of spiritual rebirth being only
attained by those with such a high grade of capacity.
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Next, we disprove other misunderstandings about the three levels of spiritual rebirth for

those with an intermediate grade of capacity: These other teachers said the higher level of
spiritualrebirth for those with an intermediate grade of capacity referred to those who have

ined the first three of the four fruits on the nobl h: th f the stream-enterer,

(srotapanna, Tiit), the once-returner (sakrdagamin, —7K) and the never-returner
(anagamin, Hig).3
The rebuttal: In fact, those who have forever cut off the three roads of evil are no longer
reborn into the four lower destinies of hell, hunger, brutality & egotism. Although they
may commit immoral acts, in being endowed with the certainty that comes from the
resolve of meditation they do not incur any karmic consequences. Like the Buddha said:

“Those who attain the four fruits sit on the mat of spiritual emancipation just as I do.”
Already having the power realized from acquiring this merit, why would they worry
further about how to seek the road of rebirth into the Pure Land like Vaidehi? In fact,
the great compassion of the Buddhas is for those that suffer most. The hearts of the
Buddhas sympathize with and are mindful of sentient beings who are forever drowning
(in the stream of life & death) and, because of this, they encourage their devotion to
attaining rebirth in the Pure Land that is beyond affliction. There is a great urgency to
rescue those drowning in the water, but what need is there to save those who are already
standing on the other shore (of spiritual freedom)? By citing such literary evidence, one
recognizes that the analysis of these teachers makes the same mistake as before.

One may (also) recognize these teachers’ errors in (their analysis of) those with lower
spiritual capacities (one will recognize this in the explanations that follow.).

c. Another critique of this understanding about the nine grades of capacity for spiritual
rebirth:

1. A further critique of their explanation about the higher level of spiritual rebirth for those
with a higher grade of capacity: There are many teachers who speak of this referring to
bodhisattvas at the fourth to seventh levels of grounding (bhtimi, #1)*°. If this is so,
why does this scripture say (paraphrasing the text):

“There are three kinds of sentient beings who will attain this rebirth:
a. Those who are able to embrace precepts of moral commitment and cultivate a
heart of loving kindness
b. Those who are unable to embrace precepts of moral commitment or cultivate
a heart of loving kindness but are able to read and recite the scriptures on the
greater track of spiritual awakening
c. Those unable to embrace the precepts or read the scriptures but at least are
able to call on the names for the Three Treasures and keep them in mind
Each of these three kinds of people focus the energy of their minds outwardly
through their thoughts, words and deeds, continuously dedicating these actions
without rest through a vow for rebirth in the Land of Pure Bliss for from one to
seven days and nights. When their lives come to an end, the Enlightened Being
of Infinite Life (Buddha Amitayus, Fi5§FE ) will appear to welcome them with a
great host of manifested Buddhas and bodhisattvas, all emitting a radiant splendor
and extending their arms. In the time it takes for them snap their fingers, they will
be reborn in this nation of the Pure Land.”
In citing this quotation from The Meditation Siitra, there is the teaching about the
greater track for ordinary people with the very highest virtue and capacity who
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live after the Buddha has left this world. Although their days in this world are
numbered, with their actions (karmas) being fierce and passionate, how can they be
analyzed as being the same as those who are most noble? In fact, the efficacy of the
bodhisattvas from the fourth to seventh levels of grounding are inconceivably great.
Why would they rely on only one to seven days of virtue to be welcomed into this
rebirth by the extended arms of a Buddha seated on a blossom’s pedestal? This also
corrects the mistaken analysis of this scripture’s words by others about who is being

referred to in ‘the higher level of spiritual rebirth for those with a higher capacity’.

2. Next, there is a further correction of the understanding about the intermediate level of
spiritual rebirth for those with a higher grade of capacity: There are teachers who speak

of this being about the bodhisattvas who attain from the first to the fourth level of
grounding.*” If this is so, why does The Meditation Sttra say:

“They do not necessarily receive, embrace, read and recite the scriptures about the ...
greater track of spiritual awakening.”

Why does it say not necessarily? It says not necessarily because some read these
scriptures while others do not. This scripture only says that these people skillfully
understand the meaning of the scriptures but it does not yet discuss their conduct.
And it also says (again paraphrased):

“With deep faith in the cause & effect of actions (karma, 3#) and their consequences
(vipaka, k), they do not malign, ridicule or make light of the doctrine about the
greater track of spiritual awakening (mahayana, X€). Through their vows they
dedicate the merits and virtues that they have acquired to the Nation of Pure
Bliss (Sukhavati, fi4%) and aspire to be reborn there. When the lives of these
practitioners come to an end, they will see the Buddha of Infinite Life ... and
a great host of Buddhas and bodhisattvas ... who will extend their arms and
welcome them into this nation.”

In citing this quotation from The Meditation Siitra, it also refers to the teaching of
this greater track to ordinary people after the Buddha has left this world. Their
karma is somewhat weaker than those with the highest level of spiritual rebirth,
causing there to be some difference in their welcome into the Land of Ultimate
Bliss at the end of their lives. In fact, the efficacy of the bodhisattvas from the first to
the fourth level of grounding is said to be inconceivable, as taught in The Scripture
on the Great Garland of Universal Enlightenment (Maha Vaipulya Buddha
Avatamsaka Stitra, K77 J#& i # #£5). Why would they need to rely on Vaideht's
request for a way to attain rebirth in the Pure Land? Again, this is a correction of
these other teachers” understanding, this time about who is being referred to in the
intermediate level of spiritual rebirth for those with a higher grade of capacity.

3. Next, we correct these teachers” understanding about the lower level of spiritual rebirth for
those with a higher grade of capacity: There are teachers who speak of this referring to

the lineage (gotrabhua, #1%)% of bodhisattvas before and up to attaining the first level
of grounding in joyfulness (pramudita bhtimi, #)* about the transcendental
nature of life’s purpose. If this were so, why would The Meditation Sttra say:

“They also believe in the cause and effect of karma and retribution.”
Why does it say they also believe in it? Because some believe in it while others do
not, here it says that they also do. Further on this, The Meditation Stitra says:

“They ... do not malign, ridicule or make light of this greater track, only aspiring to

awaken to the nature of life’s supreme purpose.”
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With only one kind of proper action (samyak karmanta, 1 3¢) being mentioned and

no other kind being expressed, they are said to be dedicated to a single practice in

their aspiration to dedicate any merit they have attained to rebirth in the Land of

Pure Bliss (Sukhavati, #&%%). This scripture also says (paraphrasing):

“When the lives of these practitioners come to an end, the Enlightened Being of

Infinite Life (Amitayur Buddha, Fi58FE {#) will come to greet and welcome them
.. with ... apparent manifestations of the spiritual life with a transformative
influence (nirmana kaya, {,£f) that all simultaneously extend their arms ... When
they see this ... they will attain this spiritual rebirth.”

This passage from the text only refers to ordinary sentient beings who aspire to this

greater track of spiritual awakening after the Buddha has left this world. Because

their karma is not as strong, when they leave this world, the speed at which they are
welcomed into this Land of Pure Bliss is different. When discussing the spiritual
strength of bodhisattvas (prior to and upon attaining the first level of grounding),
they are said to be capable of being reborn in any of the Pure Lands in the ten
directions that they wish. Why would they need to rely on Vaidehi’s request to

the Buddha for advice on how to be reborn in the Nation of Pure Bliss in the west?

This is therefore another correction of these other teachers” analysis, this time about

who is being referred to in ‘the lowest level of spiritual rebirth for those with a

higher grade of capacity’ in this scripture. And in this scripture, the speed at which

these ordinary people with higher grades of capacity attain the three levels of such
rebirth are said to be different. How are they different?

*  When there is the higher level of spiritual rebirth for those with a higher capacity,
the Buddha extends his arms and welcomes them simultaneously through
countless manifestations (nirmana buddhas, f£1#).

*  When there is the intermediate level of spiritual rebirth for those with a higher
capacity, the Buddha extends his arms and welcomes them simultaneously
through a thousand manifestations.

*  When there is the lower level of spiritual rebirth for those with a higher capacity,
the Buddha extends his arms and welcomes them simultaneously through only
five hundred manifestations.

It is because of the strength or weakness of their karma that there are these different

distinctions in how many manifestations of the Buddha'’s spiritual life appear!

Next, we further correct their explanations about the intermediate grades of capacity:

4. On the higher level of spiritual rebirth for those with an intermediate grade of capacity:
There are teachers who say this refers to those who have attained any of the first
three fruits of the lesser vehicle, the stream-enterer (srotapanna, JHit), the once-
returner (sakrdagamin, —2K) and the never-returner (anagamin, £ i&).> If this is so,
why does this Meditation Scripture say:

“These are sentient beings who have accepted and embraced the five precepts of
the laity, the eight precepts of austerity or cultivate the full precepts of an ascetic*
and do not commit any of the five most consequential acts of evil or other such
immoral acts®™® ... They dedicate the merits they have earned to the western Land
of Pure Bliss (Sukhavati, %% 1) and their aspiration to be reborn there ... When
the lives of these practitioners come to an end, the Enlightened Being of Infinite
Life (Amitayur Buddha, Fi5#FE ) will appear before them surrounded by a
following of many monks. Emitting a golden radiance, the Buddha will teach
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about the true nature of life’s purpose ... Before raising their heads, they will

attain spiritual rebirth in this World of Pure Bliss.”
This passage is about this rebirth in the Pure Land by ordinary people who have
embraced precepts of moral commitment on the lesser track of attaining freedom
from affliction on the individual level after the Buddha has left this world. How
could it be just referring to those who are endowed with these lesser levels of nobility
found through attaining the first three fruits® on the lesser track of freedom from
affliction on the individual level?

5.  On the intermediate level of spiritual rebirth for those with an intermediate grade of capacity:
There are teachers who say that this refers to ordinary people who have attained a
vision of the noble path (dar§ana marga, i) through cultivating the three blessed
(merit-producing) practices (traya bhadra carya, = #)* on the individual level.

If this is so, why does this scripture say:

“These are sentient beings who have embraced precepts of moral commitment ...
for a single day and night ... and dedicate the merits and virtues they attain ...
When the lives of these practitioners come to an end, they will see the Enlightened
Being of Infinite Life before them ... and they will be reborn in the World of Pure
Bliss to the west.”

How can this passage refer to ordinary people who have attained these three worthy
(merit-producing) practices? It only refers to ordinary people who have been
without virtue after the Buddha has left this world. If during their life, for one full
day and night, they should encounter a situation in which these lesser precepts of
moral commitment should be bestowed on them, they should dedicate any virtues
they attain from these practices to attaining spiritual rebirth in this Pure Land. Itis
only through the power of grace from the Buddha’s vow that there is this rebirth.
Although there is no harm in discussing these lesser noble purposes, the Buddha
taught this Meditation Scripture for ordinary people, not just for those who are

cultivated worldly blessings of virtue (laukika bhavana marga, f{i&), prior to
their next step on the path in which they will seek freedom from affliction through
cultivating the three worthy (merit-producing) practices* found on the lesser track
of attaining freedom from affliction on the individual level. If this is so, why does
The Meditation Stitra say:

“These are virtuous sons and daughters who have fulfilled their filial duty
through supporting their fathers and mothers and practiced benevolence and
righteousness in this world. As the end of their lives approach, they meet good
spiritual acquaintances who teach them about the contentment found in the
nation of the Enlightened Being of Infinite Life and the forty-eight great vows
(see Appendix A) ... Having heard of these things ... they will be reborn in the
World of Pure Bliss to the west.”

This passage only refers to people who have not yet heard about enlightenment

to the ultimate nature of life’s purpose (buddha dharma, ##7%). Although they have
offered filial duty and support to their parents, they have not yet inspired a mind
that seeks freedom from the afflictions found in this world. As they approach

the end of their lives, they meet virtuous acquaintances who encourage them

to attain spiritual rebirth in the Land of Pure Bliss. Because these acquaintances
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encourage them to dedicate their hearts to it, they will attain rebirth there. And,
because these people have spontaneously practiced filial piety but have not yet freed
themselves from this world and its afflictions, they are just said to be on the path of
those who have fulfilled their filial obligations.

Next, we deal with incorrect understandings about the thr rebir

for people with a lower grade of capacity. There are teachers who say that this refers to

ordinary people who are just beginning to train in the practice on the greater track of

spiritual awakening and that their three grades of capacity are in accordance with the
seriousness of their moral transgressions. Because they are not yet firmly on the noble
path, they have difficulty in distinguishing its steps and so easily fall off of it. Now we
say that this explanation is not correct. So what are these three grades of lower capacity?

It refers to people who only know how to create evil and are without the two kinds of

virtuous roots, those that are worldly and those that establish the transcendental nature

of life’s purpose (buddha dharma, ##7%). How can these people possibly be expected to
understand rebirth in the Land of Pure Bliss?

7. The higher level of spiritual rebirth for those with a lower grade of capacity: As the text
of the scripture says, although they do not commit the five most consequential acts
of evil® or commit blasphemy by maligning or making light of the true nature of
life’s purpose, they commit many other kinds of unwholesome acts and are without
any shame or humility about it. In a single moment at the end of their lives they
meet a virtuous acquaintance who teaches them about the greater track of spiritual
awakening and how to call on the Buddha through a single utterance of their voices.
The Enlightened Being of Infinite Life will then send forth manifestations of the
Buddhas and bodhisattvas to come and welcome them, and they will attain spiritual
rebirth in the Land of Pure Bliss. However, evil people like this only believe what
they see before them. If they encounter favorable conditions, they will attain this
rebirth. If they do not, they will remain stuck on the three roads of evil (hell, hunger
& brutality) and will not escape from them.

8. The intermediate level of spiritual rebirth for those with a lower grade of capacity:

This includes people who violate the precepts of moral commitment and cannot
keep them, whether they have been formally received or not. And in stealing the
community property of the faithful (samghikam dravyam, f %), robbing its
individual members or teaching others about unclean purposes, they do not have a
moment of shame or humility. When the end of their lives approach, all the fierce
fires of hell reach them at the same time and are manifested before them. When they
see these fires, they meet good spiritual acquaintances (kalyana mitra, 3#%#1) who
teach them of the merits and virtues found in the nation and land of this Buddha
and encourage them to attain rebirth there. Having heard them, these people

have the means to see the Buddha, attain this rebirth and be spiritually transformed.
*  Before they met such good acquaintances, the fires of hell came to greet them.

After they encounter them, the manifestations of the Buddha come to greet them.
Such is the power of grace arising from the vow from the Enlightened Being of
Infinite Life (Amitayur Buddha, B3 FE#).

9. The lower level of spiritual rebirth for those with a lower grade of capacity: This refers to
sentient beings who commit the very worst kinds of karma such as the five most
consequential acts of evil®® and the ten most unwholesome acts. Because of these evil
actions, these people are certain to fall into hell for an countless number of lifetimes

*
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(asamkhyeya kalpa, B4 4X5)]). When their lives come to an end, they meet virtuous

spiritual acquaintances who teach them how to call on the name of the Buddha

Amitayus and encourage them to attain rebirth in the Land of Pure Bliss. Those

who depend on these instructions on how to call on the Buddha’s name will be

reborn here through the vehicle of recalling this name and keeping it in mind.

*  Those who do not meet such a good spiritual acquaintance are certain to sink
into hell.

*  Those who do meet such an acquaintance at the end of their lives will be greeted
by the seven treasures.

And so the ideas about the virtues of mental resolve and the three different grades of

capacity in this Meditation Scripture all refer to ordinary people who are mired in the

five kinds of corruption® that ultimately prevail after the Buddha has left this world. It

is only through the different circumstances of spiritual rebirth they experience that these

nine different grades of capacity are distinguished. And what are these circumstances?

*  Three levels of spiritual rebirth are experienced by ordinary people with a greater
capacity for virtue (through faith).

*  Three levels of spiritual rebirth are experienced by ordinary people with an
intermediate capacity for virtue (through the making of moral commitments).

*  Three levels of spiritual rebirth are experienced by ordinary people with a lesser
capacity for virtue, only attaining it through wrestling with evil through prayer.
Because of the evil actions (akusala karma, #3£) they have committed, as the end of
their lives approach, they must rely on encountering virtuous spiritual acquaintances
(kalyana mitra, ¥#i%1) and the power of grace that arises from the Buddha’s vow
to attain spiritual rebirth in the Land of Pure Bliss. Upon acquiring the blossom of
spiritual rebirth, it opens up and they begin to inspire their minds.

Question: Why did these other teachers speak of those with lower spiritual capacities
being people who were just beginning to study and train in the doctrine of the
greater vehicle?

Answer: In harboring beliefs that were mistaken and harmful to others, the damage they
created was serious. Now, the text reveals evidence that those with each of these
levels of capacity can all be redeemed. We now see that the Buddha desired to make
all ordinary people receive the benefits of spiritual rebirth in the Pure Land, whether
they are virtuous or evil and at any of the nine grades of capacity. In bearing faith
and being without any doubt in the power of grace that comes from the Buddha’s
vow, they can all attain this rebirth in the Land of Pure Bliss.

d. Evidence in the text about this scripture really being for ordinary people:
Two Questions:

1. In correcting the mistaken interpretations above, how does one know that the
meditations in this scripture from the Blessed One are for common, ordinary
people and not just for those that are noble of purpose?

2. Because ordinary people cannot properly ascertain this just through their
personal feelings, is there also literary evidence to be found in this scripture?

Answer: Ordinary sentient beings are heavily corrupted by afflictions and their
knowledge and discernment is shallow and short-sighted, while the deliberations of
noble beings is broad and deep. With this being the case, how can ordinary beings
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know or discern this by themselves? We will now offer evidence through ten
citations of the scripture’s very words.
1. The Meditation Stitra says:

“The Buddha addressed Vaidehi, saying: I will now teach you about this with
metaphors so that ordinary beings in the future will aspire to cultivate the
pure, unafflicted actions that will enable them to attain rebirth in the western
Land of Pure Bliss.”

This is its first proof.
2. And it says:

“The One That Has Descended Into This World (Tathagata, 12k) will now
teach about actions that are pure of affliction for all sentient beings of the
future who will be subject to the damages that are inflicted by emotional
disturbances, the enemies of their true purpose (klesa satru, JE§H).”

This is second proof.
3. And it says:

“The One That Has Descended Into This World will now teach Vaidehi and all
sentient beings of future generations how to meditate on the World of Pure
Bliss in the west.”

This is its third proof
4. And it says:

“Vaidehi said: Blessed One, those who are like me can now see this nation and
land through the power of the Buddha’s grace. However, after the Buddha’s
passing how will sentient beings who are tormented by the five kinds of
suffering that come from corruption, evil and lack of virtue be able to see
the Enlightened Being of Infinite Life and this World of Pure Bliss?”

This is fourth proof.
5. Asitsays in the part on visualization of the setting sun:

“You and all those like you should first focus your minds on a point to the west,
directing all of your thoughts towards this single place. How does one go
about doing this? All sentient beings except those who are born blind should
begin by looking towards the setting sun and inspiring mindful thoughts.”

This is its fifth proof.
6. Asitsays in the part on visualization of the ground:

“The Buddha addressed Ananda: You should keep the Buddha’s words in mind
and teach of this visualization of the ground for all those of future generations
who aspire to become free from suffering.”

This is its sixth proof
7. As it says in the part on visualization of the lotus seat:

“Vaidehi said: Blessed One, now, because of the power of your grace, I have
seen the Enlightened Being of Infinite Life and these two great Bodhisattvas.
How will ordinary sentient beings in the future be able to see them through
this power of the Buddha’s grace after you are gone?”

This is its seventh proof.
8. Later in his answer about visualization of the lotus seat, the Buddha says:

“The Buddha addressed Vaidehi: (You and ordinary sentient beings of the
future) who desire to see this Buddha should mindfully visualize ...”

This is its eighth proof.
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9. Asitsays in the part on visualization of an image of the Buddha:
“The spiritual life (dharma kaya, ¥%: £f) of the Buddhas that descend into
this world enters into the hearts and minds of all sentient beings from the
transcendental sphere of purpose (dharma dhatu, A7) ...”
This is its ninth proof.
10. As it says in each of the visualizations of the nine grades of capacity:
“These are sentient beings who ...”
This is its tenth proof.
Although there are ten quotes cited above that are not the same, they all similarly
clarify that the enlightened being that descended into this world (tathagata, {12R)
only taught these sixteen meditations for those sentient beings who have forever
been drowning in suffering. It is not concerned about those who are endowed with
noble purposes, whether these purposes are great or small. With all these literary
proofs being provided, how can there be any more confusion about this?

e. Understanding general & specific ideas of time (on spiritual rebirth being innate and
pre-existing or something that is acquired through cultivation): This is in two parts:
1. On spiritual rebirth in the Pure Land being innate and pre-existing: On this, Asanga’s

Summary of the Greater Vehicle Doctrine (Mahayana Samgraha, fi# K3e) says:

“It is just as how those who call on the name of the Enlightened Being of Abundant
Treasures (Bahuratna Buddha, £ 1 ff)®° are predestined to realize the path of
supreme spiritual awakening (sambodhi, # [-##2), never turning back
or falling from it.”

Question: Generally speaking, awakening to the nature of life’s purpose (bodhi, = #2)
is called the fruit of enlightenment (buddha phala, f#£). It is also said to be a
direct consequence of the Buddha's spiritual life (svakarma phala, IE#), the
principle of the noble path (marga yukti, & #) that begins with arousing the
resolve to attain enlightenment (bodhi cittotpada, ¥ #2.(»). Many different
practices are employed to prepare for its perfect realization. Isn’t it impossible
to hope to realize it merely from the practice of calling on the Buddha’s name
(buddha anusmrti, % f#)? How can it be realized from this one practice among
SO many?

Answer: As the final chapter in The Scripture on the Great Garland of Universal
Enlightenment (Maha Vaipulya Buddha Avatamsaka Stitra, K77 i 1 32 @ £5)
‘On Entering Into the Inconceivable Sphere That is the Arena of Life’s Purpose’
(Ganda Vytiha, A% 1) says (paraphrasing):

“The Bhiksu ‘Cloud of Virtue’ (Megha Sri, Z{#Z [t Ft.) spoke to the young
prince ‘Of Sublime Wealth’ (Sudhana Kumara, 314 # 1), saying:
‘In the ocean of the Buddha’s countless practices of meditation, I have
only mastered a single one, the resolve of meditation attained through
calling on the Buddha (buddha anusmrti samadhi, & =ix).”
(See Appendix C for a full reading of this.)
In citing this passage of literary evidence was there not reference but to a single
practice? Although there was just this single practice, from arising out of the
stream of life & death (samsara, “£4F) to reach spiritual freedom (nirvana, 7£48),
he never turned back or sank back down, and so in the scripture it is said that he
never fell from the noble path.
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Question: Chapter two in The Scripture on the Lotus Blossom of Sublime Purpose
(Saddharma Pundarika Saitra, 2058 #4) ‘On Skillfulness in Ways & Means’,
(Upaya Kausalya, J7 1) says:

“Anyone calling out ‘Namo Buddha” even once is already on the path to
attaining enlightenment.”
Is there any difference between this and the citation from Asanga’s Summary of
the Greater Vehicle?

Answer: In the citation from The Summary of the Greater Vehicle Doctrine, calling
on the Buddha only referred to one’s own aspiration to realize the fruit of
enlightenment. In the scripture cited here, calling on the Buddha’s name is
brought up to contrast it with a distracted mind that is still choosing among
any one of ninety-five different ways of cultivating the noble path that are really
external to the principle of attaining its true resolve (samadhi, 5&). In fact, none
of these external paths are just about calling on a Buddha’s name. One really
only needs to call on the Buddha’s name once to be on the path of enlightenment,
and s0 the scrlpture speaks of already bemg on it.

Asanga’s Summary of the Greater Vehlcle Doctrme also says

“People will only be spiritually reborn in the Land that is Secure in Contentment

because they have made a vow to do so.”

In the future many will try to penetrate the meaning of this teaching in Asanga’s
discourse’s but will not understand its true intent and will mistakenly interpret the
passage in The Meditation Stitra about those at the lower level of spiritual rebirth
for those with a lower grade of capacity attaining rebirth in the Pure Land after only
ten invocations of the Buddha’s name.® In imitating this practice, they will find that
after ten such invocations they have still not really attained this spiritual rebirth.
This can be likened to one who saves a single golden coin with the objective of
acquiring a thousand of them. It will take many days to attain that many coins, and
one will not earn a thousand of them just through a single day of effort. The idea of
attaining spiritual rebirth through ten recitations® of the Buddha’s name is like this.
One is only making a cause towards this rebirth in the distant future and one will
never really attain it merely through calling on the Buddha ten times. Although
the path to enlightenment is ultimately about the spiritual rebirth of ordinary people,
the scripture also has them call on a Buddha’s name in their aspiration to renounce
evil. In deceptively speaking about them attaining spiritual rebirth on the noble path
when they have not yet actually done so, there is the device called ‘distinguishing
the Buddha’s true intent but still having to deal with the different levels of maturity
found in people’s spiritual capacities’ (kalantara abhipraya, !/l &).

3. On the continuity of the vow:

Question: Why does the Shorter Scripture on the Buddha of Infinite Life (Amitayus
Sutra, F5RIFEAS) say:

“The Buddha addressed Sariputra, saying: If there are virtuous sons or daughters
who hear about the Enlightened Being of Infinite Life and wholeheartedly
embrace this blessed one’s name (Amitayur Buddha, FiT58FE ) with an
undistracted mind for from one ... to seven days, when their lives end, this
Buddha will appear standing before them with the whole assembly of noble
beings (welcoming them to this spiritual rebirth in the Pure Land).”

But then later say:
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“Like this, there are as many enlightened beings (Buddhas, i#ffi) as there are
grains of sand along the River Ganges. With each in their own nation, they extend
their long, broad tongues that cover all of the billion-fold spiritual realm and
express these heartfelt words to sentient beings: ‘All of you should faithfully
accept this Scripture on the Grace of the Buddhas” Remembrance ...””

The grace of remembrance (parigraha, ## ) here is a reference to the continuity of

calling on the Buddha’s name for from one to seven days.

4. On practice - the practical application of the vow:

Up to now, the holy teachings (of the scriptures and discourses) have been used to

cite literary evidence. We have not yet examined all of those practicing now who

do not really understand the practice’s true intent. In discussing those whose minds

are common and ordinary (limited to the six realms of affliction between heaven and

hell) or small (limited to the lesser track of only seeking freedom from affliction on
an individual level), there is only a taking of the scripture’s words on faith. However,
many of the Buddhas’ sincere words can be twisted into falsehoods by those who
misinterpret them. How can one stand seeing these words turned into falsehoods
like this? But since this does happen, one can really only rely on the attainment of
good spiritual acquaintances and the grace descending from the Buddha’s vows in
all of one’s aspirations for rebirth in the Land of Pure Bliss, and one should consider
the nature of these vows well in one’s own inner deliberations. So as to not harm
those in this world with a mistaken understanding about the Buddha’s words, one
must not just hold onto (for example) the Bodhisattva Asanga’s Summary of the

Greater Vehicle Doctrine (Mahayana Samgraha, i K3f¢5fr) as the one authoritative

guidebook on this. If one does so, one’s own mistakes could end up harming others.

Question: Why is it that one can begin their practice and yet be said to have not
attained this spiritual rebirth?

Answer: If one aspires to attain spiritual rebirth, one needs to perfect both a vow to
attain it and a practice that will fulfill this vow. This discourse by Asanga only
speaks of inspiring a vow and does not actually discuss any specific practice.

Question: Why doesn’t it do so?

Answer: It has not yet been considered at all and so it has not been discussed.

Question: What are the distinctions between a vow and its practice?

Answer: As it is said in the holy teachings:

“In only having a technique of practice, there is no goal to reach.
In only having a vow of dedication, one’s attempt to reach it will be in vain.
One needs the vow and practice to support each other for there to be success.”
Because Asanga’s discourse simply spoke about inspiring a vow but did not
yet discuss how to apply it to a specific practice, there was not yet a complete
teaching about the attainment of spiritual rebirth in the Pure Land. It only
discussed the making of a cause for such a rebirth that was still very far away.
This is the meaning of this.

Question: How can one speak of there being the vow’s intent but there not being
spiritual rebirth?

Answer: Having heard others speak about the western Land of Pure Bliss being
inconceivable, one makes a vow of dedication, saying ‘I too vow to attain
spiritual rebirth there’. In being guided by these words but without any
continuity in the maintaining of this vow, there is just said to only be a vow
(a promise). Now, through the continuity expressed in this Meditation Scripture
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through the metaphor of ‘the ten invocations of the Buddha’s name’®, there is a

fulfillment of the vow through:

a. The ten practices fulfilling the Buddha’s transcendental vows (dasa carya
pranidhana, 117k#) from the Bodhisattva “Wholly Blessed in Grace’
(Samantabhadra, ¥ & )76 (See Appendix D for a full reading on this) &

b. The ten distinguished practices that deliver transcendental discernment of
purpose (dasa paramita, |17) from the Bodhisattva ‘Bestowing Sublimity of
Discernment’ (Mafijusri, SCERATIF)17A

These practices are found in the final chapter of The Scripture on the Great Garland of Universal

Enlightenment (Maha Vaipulya Buddha Avatamsaka Stitra, K7 J# {f 4 # %) called ‘On Entering

Into the Transcendental Sphere That is the Arena of Life’s Purpose’ (Ganda Vytiha, A% 51).

Question: How are these vows perfected through practice in the scripture at hand?

Answer:

* In saying ‘Namo’ there is the devotion of one’s life. This is also called
‘inspiring the vow of dedication’.

* In saying ‘Amitayur Buddha’ there is putting this vow into a specific practice.

Through combining these two there is the direct attainment of spiritual rebirth.

5. On the inseparability of one’s own actions and the greater power of grace one depends on:

*  And when Asanga’s Summary of the Greater Vehicle Doctrine speaks of calling
on the Enlightened Being of Abundant Treasures (Bahu Ratna Buddha, £ # fi),®
it referred to one seeking the fruit of enlightenment through the consequence of
one’s own actions (svakarma phala, 1E#R).

* Later, in only arousing the vow to seek rebirth in the Pure Land, it referred to the
consequences in the environment that one depends on (parakarma phala, fK#).

One is the consequences of one’s own actions while the other is the consequences

one depends on. Are they not similar to one another? In fact, seeking enlightenment

through the consequences of one’s own actions is the more difficult path. If one’s
skill in one’s practice is insufficient, it is easier to rely on the grace of the Buddha'’s
transcendental vows, the fruits attained from another, higher power. However,
through reliance only on these vows, the mind is not yet able to penetrate it - it must
also be put into practice in one’s own life. This is comparable to how committing
oneself to spiritual transformation is easy but actual mastery of it is more difficult.

There are those who make a vow to attain spiritual rebirth in the Pure Land and at

the same time commit themselves to the transformation of all sentient beings in this

world. This is a lot easier said than done! However, whether one is able to exert
oneself for a whole lifetime or for just ten continuous recollections of the Buddha'’s
name without interruption,® ultimately no one can fail to attain this spiritual rebirth
through relying on the power of grace descending from the Buddha’s transcendental
vows. And so it is said to be the easier path. This is ultimately impossible to put into
words but, when those who have faith harbor doubts about it, the holy teachings

(of the scriptures) are cited to help clarify its meaning. This way, those who wish to

hear about it have a way to quickly put their confusions to rest.

f.  Why there is no spiritual rebirth in the Pure Land through the lineage (gotra, f1%) of
the lesser vehicle of attaining freedom from affliction at the individual level:

1. On the Enlightened Being of Infinite Life (Amitayur Buddha, Fi[53FE i) as the reward of
grace that descends from the Buddha's spiritual life (sambhoga kaya, ¥ £):

Question: Is the pure nation of the Buddha of Infinite Life (Amitayus, [i5#FE) the
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reward of grace from the Buddha'’s spiritual life (sambhoga kaya, ¥ £f) or an
apparent manifestation of the Buddha’s spiritual life that has a transformative
influence (nirmana kaya, 1t £)?

Answer: It is the reward of the Buddha'’s grace, not just an apparent manifestation
of it. How do we know this? Like The Scripture of the Universal Nature of the
Greater Vehicle (Mahayana Sama Svabhava Stitra, K3 [F]144%) teaches:

“The Buddha of Infinite Life (Amitayus, F5# ¥ ) and the western Land Secure
in Contentment (Sukhavati, 75 /7 % %) constitute the reward of grace from an
enlightened being and the land where this Buddha resides.”

And The Longer Scripture on the Enlightened Being of Infinite Life (Sukhavati
Vyttha Stitra, ffiii i 5 5 45) says (paraphrasing):

“During the time of the Buddha ‘Lord of This World’s Abundance” (Loke$vara
Raja, tHE&E T ), the monk ‘Treasury of Purpose’ (Dharmakara, 7%:j#) practiced
the bodhisattva path after the arousing of forty-eight vows.”

One of these vows (the eighteenth) was:

“If, when I become a Buddha, the sentient beings of the ten directions call on
my name and title up to ten times® continuously without interruption in a
vow to attain rebirth in my nation but they are not reborn here, I will not
retain this enlightenment.” (See Appendix A for all forty-eight such vows)

Having attained enlightenment, the spiritual life of this monk “Treasury of
Purpose” has now become a reward of grace descending from these causes that
were made (when he was in this world). Furthermore, this Meditation Scripture
says that when those with a higher grade of capacity for spiritual rebirth
approach the end of their lives, the Buddha of Infinite Life will come to welcome
them with apparent manifestations of the Buddha’s spiritual life that have
transformative influence (nirmana kaya, {£.#i), with this reward of grace
descending from the Buddha’s spiritual life (sambhoga kaya, #£) being said to
be simultaneous with all these manifestations extending their arms. Because of
this, the scripture says that the Buddha of Infinite Life is with these apparent
manifestations. Through this testimony from the scripture, one understands that
the Buddha of Infinite Life is really a reference to this reward of grace. In fact,
this reward of grace and the response (of these apparent manifestations in this
world) are just different names for the eyes of the Buddha. These aspects of the
Buddha’s spiritual life were first described in Asanga’s Summary of the Greater
Vehicle Doctrine (Mahayana Samgraha, ## K 3€qf) as ‘the reward of grace that
creates a response in this world’, but later described as ‘the response in this world
that creates the reward of grace’. Generally speaking, this reward of grace refers
to the practice of a cause that is not in vain but rather is destined to summon

a fruit in the future (after the Buddha’s life in this world) while the response
itself is the fruit of enlightenment that is called its ‘(final) reward of grace)”.

The cultivation of a myriad practices by the Buddha over a three-fold cycle of
countless lifetimes (tri asamkhyeya kalpa, = K {4 #%#)])” was certain to lead to
an awakening to the transcendental nature of life’s purpose and so now, after the
path of enlightenment has been realized, there is the response of the Buddha’s
spiritual life in this world (nirmana kaya, fE£r). Through the revelations of

the Buddhas of the past and the present, the essential nature of this three-fold
spiritual life (trayah kayah, —£f) has been distinguished. There is really nothing
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else to be distinguished outside of this existential nature, which is beyond any

differentiations of it. Even though the eight signs of attaining enlightenment

in this world®® have endless variations and the names of the Buddhas are as

numerous as the particles of dust and grains of sand in the universe, beyond

discussing their essential nature, they are all just apparent manifestations of the

Buddha’s spiritual life (nirmana kaya, i ). And so here the Enlightened Being

of Infinite Life (Amitayur Buddha, FiT5#FE##) has been revealed to be the reward

of grace that descends from the spiritual life (sambhoga kaya, #£).

n the ultimate spiritual m (parinirvana, fi{%58) and the permanence or

impermanence of this reward of grace:

Question: The reward of grace from the Buddha'’s spiritual life (sambhoga kaya, ¥ £)
is said to remain forever without arising or perishing. So why does The Scripture
on the Prophecy About the Bodhisattva ‘Beholding the Cries of This World’
(Avalokitesvara Bodhisattva Vyakarana Sutra, il &% #%FLAS) teach of a time
when the Buddha of Infinite Life (Amitayus, fi/5#FE) will also enter the ultimate
spiritual freedom (parinirvana, £ 4£)? How is this explained?

Answer: Whether or not the Buddhas ever enter into the ultimate spiritual freedom is
only a matter known in the sphere of enlightenment and not something that can
be pried into through the shallow knowledge of those on the three vehicles,*
much less understood by ordinary people (of the six paths between heaven and
hell). Although this is so, for those determined to know something about it, I
dare to cite a scripture to show testimony about it. The Chapter on the Ultimate
Spiritual Freedom Being Beyond Any Illusion (Nirvana Anirmita, {2 2£3E4k) in
the Longer Version of the Scripture on the Deliverance of the Great Discernment
(Maha Prajia Paramita Stitra, K 5 £ I 4 % 2 £5) has the following dialogue:
Subhiiti was known for his grasp of the nature of emptiness ($tinyata, %) and was a protagonist in
the Scriptures on the Deliverance of Transcendental Discernment’ (Prajia Paramita Stitras).

“The Buddha addressed the disciple Subhdti:
“If a magician creates the apparition of a human being, do you think that this
apparition has a real substance that is without emptiness, or not?”
Subhtiti said:
“Tt does not, Blessed One!”
The Buddha then said:

“With there being form (objective reality) so there are illusions. With there
being consciousness as well as its emotional feelings, mental associations and
other motive forces, there are also illusions, and even in all the different kinds
of transcendental knowledge (sarvakara jiiata, —1VJ#i %) there are illusions.”

Subhiti again spoke to the Buddha:

“Blessed One! If worldly purposes are illusions, are the purposes beyond
this world also illusions? These include mindfulness of the four subjective
spheres,®* the four proper exertions,"® the four magical feet,*“ the five
spiritual capacities,”®" the five spiritual powers, the seven limbs of
awakening,*f the eight-fold noble path,“ the three doors of emancipation®
as well as the Buddha’s ten powers,** four kinds of fearlessness,*® four
unhindered kinds of interpretation® and eighteen unique kinds of purpose®t
as well as all the other fruits of awakening to the transcendental nature of
life’s purpose. It also includes all virtuous and noble people such as the
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stream-enterers (srotapanna, JHiii), the once-returners (sakrdagamin, JHiit),
the never-returners (anagamin, 4\i&), the truly worthy beings (arhats, 2RV
the self-enlightened (pratyeka buddhas, 3 f#),% the great beings awakening
others to the true nature of life’s purpose (bodhisattva mahasattvas, /B i i),
the perfectly enlightened beings in this world (Buddhas, ##)** and the Most
Blessed Ones (Bhagavans, %) beyond it that are worshipped*® - are all of
these lives and their purposes also illusions or are they not?”

The Buddha answered Subhiiti, saying:

“All purposes found everywhere are endowed with illusions. These include:

*All all the apparent manifestations of students of the noble path,
self-enlightened beings, those awakening others to the nature of life’s
true purpose, perfectly enlightened beings and the most Blessed Ones.
All the apparent manifestations of emotional disturbance (klesa, H1§)
as well as all their cycles of cause and effect, that is, actions (karma, 3€)
and their consequences (vipaka, #K).

And so Subhiiti, there are illusions found everywhere in the conditions that

cause the arising of consciousness.”
Subhiti then spoke to the Buddha again, saying:

“Blessed One! In severing these emotional disturbances, there are the fruits of
the stream-enterers, the once-returners, the never-returners, the truly worthy
and the self-enlightened. And so, in the elimination of all these disturbances
and their habitual tendencies (vasanas, %), are all of these apparent
manifestations of spiritual transformation endowed with illusions or not?

The Buddha answered, saying;:
“Whenever purposes have the complementary aspects of arising and
perishing, there are the illusions that arise from apparent manifestations.”
Subhuti said:
“What purpose is there that is without the illusions of arising and perishing?”
To this, the Buddha said:

“Only in the (unconditional) aspect of spiritual freedom (nirvana, {£2g) that is

beyond any falsehood is there a purpose that is without any illusions.”
Subhiiti said:

“Blessed One! Like the Buddha himself has taught, all purposes are universal
and not created by students of the noble path, the self-enlightened, those
awakening sentient beings to the nature of life’s purpose or those who are
perfectly enlightened. With or without a Buddha enlightened to it, the
transcendental nature of life’s purpose is always endowed with the nature
of emptiness, and only through this nature there is found the ultimate
spiritual freedom (nirvana, ¥#4%). But how is this freedom unlike illusion?”

The Buddha then addressed Subhiiti and said:

“So itis, so it is! The complete equanimity found in the nature of all purposes
(sarva dharma samata, #%F-4%) is not produced by students of the noble
path and the nature of emptiness is even found in the ultimate spiritual
freedom. However, if newly inspired bodhisattvas hear that the nature
of all purposes everywhere is ultimately empty and that even spiritual
freedom is endowed with illusions, their minds will become alarmed and
worried. Because of this, for these newly inspired bodhisattvas, should not

*
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I distinguish between these purposes by saying that those that arise and
perish are like illusions, and those that neither arise nor perish are not like
illusions?”
From this holy teaching of the scriptures, we have examined this and determined
that the Enlightened Being of Infinite Life (Amitayur Buddha, FiT5#FE#) is
the reward of grace that descends from the Buddha’s spiritual life (sambhoga
kaya, #£). Even so, this reward of grace can still enter into the ultimate
spiritual freedom. Those with knowledge (jiiana, ) of the transcendental
nature of life’s purpose will understand the meaning of this.

On the lineages of capacity (gotra, f %) that enter into this reward of grace and those that

do not:

Question: Having spoken of the reward of grace from the Pure Land and the
Buddha’s spiritual life being both lofty and sublime, how can those of small
nobility (on the lesser track of seeking freedom from affliction on the individual
level) who take on the hardships of austerity and ordinary people (of the six
paths) who are tainted with obstacles of emotional disturbance attain entry into
the ultimate spiritual freedom through this state of grace?

Answer: In discussing sentient beings who are tainted with spiritual obstacles (on
the six paths) and those (on the lesser track) who have real hardship in attaining
a destiny of contentment, it is only through the powerful conditions created by
taking refuge in the Buddha’s vow of dedication that those on the five vehicles*
capable of transcendental knowledge are able to enter into it.

Question: When speaking about ordinary people (of the six paths) and those of small
nobility (on the lesser track) attaining spiritual rebirth, why does Vasubandhu'’s
Commentary on the Scripture About Infinite Life (Amitayus Sttra Upadesa,

i 7 PR HE 4 or Sukhavati Vyuha Sutra UpadesSa, ¥ -1:5) say:

”No one is spiritually reborn who is effeminate,* of diminished capacity or on
the lesser track of only seeking their own deliverance.”

In this Meditation Scripture, those of the lesser track have been revealed to
be spiritually reborn in this nation. How can we dispel our doubts about this
and clear up our misunderstandings?

Answer: You have recited the words of the text but not yet penetrated the principle
beyond the words. Instead of comprehending it you have just added to the
confusion. Now we will cite the Buddha's teaching to clarify proof and allay
your feelings of doubt. And what is this proof? There are three levels of rebirth
in the Pure Land for those with a lower capacity described in this Meditation
Scripture. How should they be understood? On the higher level of spiritual
rebirth for those with lower capacity, the scripture says (paraphrasing):

“These foolish people manifest many unwholesome purposes and have been
without any shame or humility. When the end of lives their lives approach,
they meet good spiritual acquaintances (kalyana mitra, ¥i#/) who teach
them of this greater track and ... how to call on the Buddha’s name. Because
they call on the Buddha’s name ... the Buddhas and bodhisattvas are revealed
before them. Through the vehicle of a bejeweled lotus blossom, they will be
reborn in this land. When the blossom opens up, the Bodhisattva ‘Beholding
the Cries of This World” will teach them about this greater track of spiritual
awakening. Upon hearing about it with faith and understanding it, they will
awaken to the supreme nature of life’s purpose (sambodhi, i 1&.(»).”
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Question: What is the difference between the mind (citta, /(») and a seed-nature, or
lineage (gotra, i {£)7 of spiritual capacity?

Answer: It is only a matter of semantics, as the meaning is really no different. With
the opening up of the blossom, the vessel of a person’s spiritual life is cleansed
and one first properly hears about the transcendental nature of life’s purpose
without analyzing it into differences between it being either greater or smaller.
Only upon hearing about this is there the means to bear faith in it. And so
the Bodhisattva ‘Beholding the Cries of This World” does not teach about the
lesser track of (on attaining enlightenment on the individual level) per se. This
bodhisattva only teaches of the greater track (of the universal enlightenment)
from the very beginning. And upon hearing about it and greatly rejoicing in it,
there is inspiration of the supreme path of enlightenment. This is called the
lineage of rebirth into the greater track of spiritual awakening. It is also called
spiritual rebirth into its state of mind.

* The rebirth of those from the lesser track: And when the blossoms of those on the
lesser track open up and the Bodhisattva ‘Beholding the Cries of This World”
teaches them about the transcendental nature of life’s purpose, they hear
about this greater track and bear faith in it. This is called ‘the spiritual rebirth
of those from the lineage of the lesser track’. It is also a reference to the rebirth
of their state of mind. This is so for those at all three levels in this intermediate
grade of capacity because they can all inspire this state of mind. Because they
hear about this greater track of spiritual awakening, they are reborn into its
lineage. Because they do not hear about the lesser track, they are no longer
reborn back into its lineage of becoming merely students of the noble path
or self-enlightened beings. Generally speaking, the lineage of their capacity
refers to their state of mind. From this, one understands that there is no longer
any rebirth back into this lineage of the lesser track.

* The rebirth of those who are effeminate* or of diminished capacity: This refers to
those who, through the power of their own efforts, are without any lineage
(agotraka, :4%)> for transcendental knowledge of purpose or lines of capacity
to produce the virtues of spiritual freedom (nirvana, ¥£4%) from affliction.
This should be properly understood.

And so, when sentient beings of the ten directions who have cultivated moral

commitments on the lesser track to only attaining freedom from affliction on the

individual level then make a vow to attain spiritual rebirth and are without any
obstacles to doing so, they will attain it. Only upon reaching out to those who have
already realized the smaller fruits (found on this lesser track) will they be converted

(and become dedicated to) those fruits that are great. Each one who is so converted

then becomes dedicated to that which is great and never returns back to the mindset

of the lesser track. Because of this, it is said that there is no rebirth back into a lesser
lineage.

* At first the spiritual life is understood in terms of its different lineages
(gotra, fE )7 of capacity not being defined (aniyata, 4~ /€) as greater or smaller.

*  Afterwards it is understood in terms of ending (any aspiration for) the lesser
fruits (of only attaining freedom from affliction on the individual level).

This should be properly understood.
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7. Explaining the benefits attained by Vaidehi upon hearing the main teaching of the

Buddha in this scripture:

Question: Vaidehi spoke of attaining an enduring meditation on the transcendental n

f pur hat neither arises nor perishes an nd her life in thi rl
(anutpattika dharma ksanti, 4 Z0). You have not yet explained when she attained it.
Where does this appear in the text?

Answer: Vaidehi’s attainment of an enduring meditation on this nature of life’s purpose that
transcends life in this world and neither arises nor perishes appears at the beginning of
the seventh meditation (on the lotus seat). Here the scripture says:

“The Buddha addressed (Ananda and) Vaidehi: “Listen carefully, deliberate on and
remember the following well. I will now teach of a specific method to eliminate
suffering and distress ... When these words were spoken, the Enlightened Being
of Infinite Life (Amitayur Buddha, fi5#FE1) appeared standing in the emptiness
of space with the two great Bodhisattvas ‘Beholding the Cries of This World’
(Avalokitesvara, it % ¥ %) & ‘Endowing Sentient Beings With Great Spiritual
Strength’ (Maha Sthama Prapta, K% % & #), attending the Buddha to the left and
right respectively... When Vaidehi saw the Buddha of Infinite Life she worshiped at
Sakyamuni'’s feet.”

Upon rejoicing and praising this vision, she realized an enduring meditation on the
transcendental nature of purpose that neither arose nor perished and went beyond her
life in this world. We know this because later, in the part near the end of the scripture on
the attainment of benefits, it says (paraphrasing):

“Vaidehi ... then saw the broad and far-reaching signs found in this Land of Ultimate
Bliss and the spiritual lives of the Buddha and the two bodhisattvas. With her heart
rejoicing, she praised that which that she had never before seen. In a single moment,
she attained a great spiritual awakening endowed with an enduring meditation on
the transcendental nature of life’s purpose that neither arose nor perished and went
beyond her own life in this world.

She did not attain this meditation when just seeing all the pure nations and lands in the
radiance of the lotus pedestal itself (in the introductory part of the scripture).

Question: The above words say that, when Vaidehi saw these things in this Nation and
Land of the Ultimately Sublime Bliss (Sukhavati, i&#b%%[# 1), her heart rejoiced and
she praised that which that she had never before seen. In a single moment, she attained
a great spiritual awakening, an enduring meditation on the transcendental nature
of purpose that neither arises nor perishes and went beyond her life in this world.

How do you explain the meaning of this?

Answer: This was on the Blessed One’s fulfillment of Vaidehi’s first specific request, about
providing the skillful ways and means (upaya kausalya, /5 {#) needed to encourage
the cultivation of this meditation through signs of the benefits to be attained. How do
we know this? Because right afterwards the Buddha said to her:

“The enlightened beings that have descended into this world (tathagatas, 1) have
different skillful ways and means to make you attain this vision.”

Following this, there were the visualizations of the setting sun, the waters, the ground
and the others up to the thirteenth meditation (on the different visualizations of the
spiritual life). All of these meditations constitute different skillful means to help
encourage attainment of the resolve of meditation (samadhi, 5€). The Buddha desired
to make sentient beings realize each one of these meditations and see these sublime
phenomena so that their minds would rejoice and they would attain an enduring

The Land of Pure Bliss 110



meditation on the transcendental nature of purpose that neither arises nor perishes and
goes beyond their lives in this world. Such was the mercy and compassion of the

enlightened being who descended into this world (tathagata, #17K) for those of later
generations. These benefits were revealed in order to encourage their cultivation and
make them progress in their training without ever losing the mysterious aid that comes
from the noble power of grace descending from the Buddha’s spiritual life.

Shandao’s Personal Testament

I personally attest to all the above by declaring the following: With my hands faithfully holding
all the different strands of the scripture’s words, I have tied them together into thirteen parts in

this first section on the profound meaning between the lines of the text (darartha, X ).
These thirteen parts are enumerated as follows: The main explanation of the profound meaning was first broken
down into seven parts. The sixth part (on reconciling the contradictions arising from different teachings about the
capacities for rebirth) was then further broken down into six parts, turning the seven parts into a total of twelve parts.
1. Introducing its overarching theme
2. Explaining the meaning of its title
3. Explaining its text in terms of the different methods and goals found on the greater and lesser tracks of spiritual
awakening
4. Distinguishing the different kinds of teachers
5. Distinguishing the differences between the mental resolve (found in meditations) and the mental dispersion
(found in the actions made through thoughts, words and deeds)
6. Reconciling the apparent contradictions in other commentaries about this scripture on the different capacities for
spiritual rebirth in this Pure Land, and answering questions to help eliminate any feelings of doubt about it:
Explanations of the nine grades of capacity for spiritual rebirth cited in this scripture by other teachers
A critique of this understanding
Another critique of this understanding about these nine grades of capacity
Literary evidence in the text that this scripture was really about the capacities for spiritual rebirth of
ordinary people, not beings already on the noble path
e. Understanding general and specific ideas of time (about rebirth being innate and pre-existing as opposed
to being something that is acquired through cultivation)
f.  Understanding that this spiritual rebirth in the Pure Land is not acquired through the lesser track of
attaining freedom from affliction on an individual level
7. Explaining the benefits attained by Vaidehi upon hearing the main teaching of the Buddha in this scripture
With the introductory verse added at the beginning, there are a total of thirteen parts.

an o

These thirteen parts all conform with the ultimate principle of the noble path, the profound
gateway into the secret intent of the two Blessed Ones, the Buddha who appeared in this world
(Sakyamuni, #£i1 42 & ) and the Buddha of Infinite Life (Amitayus, F58FE i) who has entered
into the grace endowed with the ultimate spiritual freedom (nirvana, {£2%). I first fully realized
the profound meaning of this during three nights of revelation. Although there are the seven
main parts on this profound meaning that are not the same, together they generally explain

the meaning of the scripture before going into the analysis of each passage of its text (found

in volumes two through four that follow). My desire in this first volume has been to make the
faithful eliminate their doubts so they can first seek the profound meaning of the scripture
without getting bogged down (in the details of the text). This should be properly understood.

End of Volume One, The Section on the Profound Meaning (diirartha, % %)
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Shandido’s Commentary Explaining The Scripture About Meditation on the Enlightened
Being ‘Of Infinite Life’ (¥ /i i 5 & i
Volume 2

Here begins a line-by-line analysis of the words of the scripture’s text

We will now summarize the scripture’s text in five parts to clarify its meaning. In the first four,
the Buddha appeared at an assembly® in the City of the Royal House (Rajagrha, £ #3§) where
the main teaching about the methodology (siddhanta, I-5%) was made:

1.

From “Like this I have heard ...” to “Vaidehi then spoke to the Buddha, saying ... "how will
sentient beings who are tormented by the five spiritual destinies of suffering that arise from
corruption, evil and lack of virtue be able to see the Enlightened Being of Infinite Life

and this World of Pure Bliss?"” there is the introductory narrative (nidana, J¥).

From the first sentence in the part on visualization of the setting sun saying “The Buddha
addressed Vaidehi: You and all those like you should visualize ...” to the sixteenth and final
visualization on the lowest level of spiritual rebirth for those with the lowest capacity, there
is the part on the main teaching of the methodology (siddhanta, I-5%).

From “As the Blessed One spoke, Vaidehi and her five hundred female attendants heard ...”
to “... Countless divine beings also aspired to attain the supreme spiritual awakening”
there is the part on the attainment of the scripture’s benefits, or reward (hitartha, f515).

From “Ananda then arose from his seat and spoke before the Buddha ...” to “... the
venerable Maudgalyayana, the venerable Ananda and Vaidehi had all heard the teaching

of the Buddha’s and greatly rejoiced” there is a part on the propagation of the scripture

(pravrtta, JiLif).

In the fifth and final part of the scripture, there is a short second assembly® at Vulture’s Peak.
Here:
5. Beginning with “Ananda later told the great assembly about these events”, the narrative is

only in three parts (as there is no part on the attainment of a reward):

a. From “The Blessed One then walked though the emptiness of space and returned to
Vulture’s Peak”, there is the introduction.

b. From “Ananda later told the great assembly about these events ...” there is a part on
the main teaching of the methodology.

c. From “Countless people ... and other supernatural beings then also heard the Buddha'’s
teaching. They all rejoiced, worshiped the Buddha and then departed” there is a part on
the propagation of the scripture.

Because there is a need to establish a setting, there is first the introduction. With the

introduction having been made, there is next the main teaching of the methodology. Having

finished teaching of it, finally there is then a desire to communicate about it to those of later
generations who will embrace it. Because of this, lastly there is praise of its excellent virtues
and encouragement of its study. This last part is on its propagation.

Although in the scripture as a whole there are five different parts delineated, in the second
assembly there is a further division into three parts - an introduction, a main teaching and a
part on its propagation.

Although there are the five different parts described in the first assembly, it can also be
summarized as just having three these parts.
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On the Scripture’s Introduction (nidana, J7):

In beginning the scripture, the introduction is divided into two parts:

a. The single phrase “Like this I have heard” is called the testament of faith.

b. From “At one time ... “ to the end of the introduction where it says “... after the
Buddha’s passing how will sentient beings ... be able to see the Buddha of Infinite Life
and the World of Pure Bliss?” there is the introductory narrative.

The Testament of Faith:
The Scripture first says:
“Like this I have heard.”

IR .

In these first words that are a testament of faith, there are two parts:

1. Like this (evam, #W;2) is a general reference to the teaching that was heard.

2. Ihave heard (maya srutam, $f#]) specifically refers to Ananda, the person who was able to
hear it, remember it and recall (recite) it (with faith).

Because of this, the scripture says “Like this I have heard”. Together, these two parts explain

the testament of faith.

Like this (evam, W1/&): For this scripture, this is a reference to the two-fold doctrine on the
mental resolve of meditation (samadhi, i&) & mental dispersion of conduct (viksepa, #}).

This is a reference to the mental resolve of meditation, which directly benefits the mental
dispersion of conduct. It is what the Enlightened Being That Descended Into This World
(Tathagata, W) taught about here. In saying that this doctrine is without mistake, it is
said to be “like this”.

Like is also a reference to the doctrine being in accordance with the aspirations of sentient
beings. With it being in accord with their aspirations, the Buddha was able to deliver
them from affliction.

This is also a reference to the correspondence between the doctrine and the capacities of
sentient beings.

And so the scripture says they are “like this”.

Like this is also a reference to it being the teaching of The One That Has Descended Into

This World. (With the words ‘is” or “are” being substituted for the word “this” here to

properly convey the meaning of this passage):

Teaching of the gradual (doctrine) just like gradual (cultivation of the noble path) is &

teaching of the sudden (doctrine) just like sudden (vision of the noble path) is.

Teaching of the characteristics (of purpose) just like the nature of these characteristics are

& teaching of the emptiness (of purpose) just like the nature of emptiness is.

Teaching of human purposes just like the nature of human purpose is & teaching of

divine purpose just like the nature of divine purpose is.

Teaching of lesser (purposes) just like the lesser (track of attaining freedom from

affliction on an individual level) is & teaching of greater (purposes) just like the greater

(track of spiritually awakening all sentient beings) is.

Teaching of ordinary purposes just like the self-centered nature of ordinary existence is

& teaching of noble purposes just like the selfless nature of nobility is.
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*  Teaching of causes just like the nature of karma is & teaching of effects just like the
nature of consequences is.

*  Teaching of suffering just like the nature of suffering is & teaching of happiness just like
the nature of contentment is.

*  Teaching of that which is distant just like the distance (of the past and future) are &
teaching of that which is immediate like the immediacy of (the here and now) is.

*  Teaching of similarities just like the similarities (of universal categories) are & teaching
of distinctions just like the distinctions (of uniqueness) are.

*  Teaching of purity just like the purity (of non-affliction) is & teaching of corruption just
like the corruption (of emotional disturbance) is.

* In teaching of all these characteristics of purpose and their thousands of different
distinctions, The One That Descended Into this World (Tathagata, %13k) observed and
thoroughly understood each and every one of them.

* In adapting to all the different minds of sentient beings, the Buddha established all of
the different spiritual practices for them, with each of them bringing about benefits that
were not the same.

*  With the laws of karma and retribution being the spontaneous nature of life’s purpose
(dharmata, 7%4R), these teachings are without mistake and do no harm, and so they are
what is referred to as “this”.

And it is for this reason that the scriptures customarily begin with the words “like this”.

I have heard (maya srutam, F[#): These were the words of Ananda, who was the Buddha’s
cousin and personal attendant. Having always followed the Buddha, he became his
well-known associate. Having always been seated beside him, he was able to listen to
the Buddha’s teachings first hand and remember their intent. This is also why he was
later able to express and communicate their meaning to others without mistake. And it
is because of this that the scriptures customarily begin with the words “I have heard”.

Faithful testimony: This is a reference to Ananda’s acceptance of the duty to carry on
the Buddhist tradition of embracing, keeping and transmitting the doctrine for later
generations. In facing sentient beings, he said that there was a meditation on the true
nature of life’s purpose “like this” that “I have heard” from the Buddha. He attested
to it so that others with a sincere heart could believe in it. And so this is called the
part of the introduction on the faithful testament. This explains the scripture in terms
of Ananda’s understanding of it.
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b.

The introductory narrative

The introductory narrative is in seven parts:

Establishing the setting

The imprisonment of the father

The imprisonment of the mother

Loathing the bitter conditions of suffering

Delight in the joyful conditions of pure bliss

The virtues of mental dispersion found in the conditions of unafflicted conduct
The virtues of mental resolve found in the conditions of unafflicted meditation

NG LN

1. From “At one time the Buddha was dwelling on Vulture’s Peak by the City of the Royal
House” to “Mafijuéri, a prince of life’s true purpose, was the head of the assembly”,
there is the establishment of the setting.

2. From “At this time, in the great City of the Royal House, there was a crown prince
named Ajatadatru” to “the former king showed in his countenance that he was content
and at peace” there begins the telling of the introduction with a part on the circumstances

1 .

3. From “After these three weeks had passed, Ajatasatru asked the chief guard of the
dungeon if his father was still alive” to “he ordered his guards to confine (his mother)
to a chamber deep in the castle and never allow her to leave it again” there is a part on
the circumstances surrounding the imprisonment of the mother.

4. From “When Vaidehi was locked up in confinement, she became pale and ashen with
worry and despair” to “She said: Blessed One! What immoral act in the past did I
commit to bear this evil child? Blessed One! Why have you had such a (familial and
spiritual) affiliation with Devadatta?” there is a part on loathing the bitter conditions of
suffering.

5. From “Blessed One! I pray that you teach me of a place where there is no sorrow
or distress, a refuge where I may go to be reborn” to “I now wish to be reborn in the
World of Pure Bliss, the site of the Enlightened Being of Infinite Life. Blessed One,

I pray that you teach me how to properly deliberate on it and penetrate it”, there is
a part on delighting in the joyful conditions of pure bliss.

6. From “The Blessed One then gently smiled upon her, with a radiance of five colors
being projected from his mouth” to “The Buddha then further said to Vaidehi:

‘Do you not now understand that these three kinds of conduct are the primary cause
for the Buddhas’ actions through the past, present and future?’”, there is a part on
the virtues of mental dispersion found in the conditions of unafflicted conduct.

7. From “The Buddha then addressed both Ananda and Vaideht: ‘Listen carefully and
consider well what you hear!"” to “Vaidehi then spoke to the Buddha, saying: ‘Blessed
One, those who are like me can now see this nation and its land through the power of
the Buddha’s grace. However, after the Buddha’s passing, how will sentient beings who
are tormented by the five spiritual destinies of suffering that arise from corruption, evil
and lack of virtue be able to see the Enlightened Being of Infinite Life and this World
of Pure Bliss?’”, the introductory narrative concludes with a part on the virtues of mental
resolve found in the conditions of unafflicted meditation.

Although there are seven distinct parts described above that are not the same, together they

constitute a general analysis of the introduction.
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The scripture begins the introductory narrative by establishing the setting:

The scripture begins by saying:

“At one time the Buddha was dwelling on Vulture’s Peak by the City of the Royal House,
with a large assembly consisting of one thousand two hundred fifty monks and
thirty-two thousand bodhisattvas. Mafijusri, a prince of life’s true purpose, was the
head of the assembly.”

—IR e EAcERE L. R ER T —H b MR FRE=E T SCBRATRE £ T
o MALE.

Shandido’s commentary says:

On the establishment of the setting, there are four parts:
The time

The enlightened being

The place that was spiritually transformed

The assembled community of faith

an o

a. Atone time (ekasmim samaye, —/Kf): This brings up the time® in the establishment
of the setting. From here, the Buddha taught about the transcendental nature of life’s
purpose, so the scripture first needed to establish the time and place. Only by relying
on the causes and conditions (at hand, here and now) can sentient beings open up and
awaken to this transcendental nature. In approaching those with the capacity to accept
it, the Buddha, the master of spiritual transformation (nirmatr, 1t 5), had to deal with
the necessities of time (now) and place (here).

One time:*®®* Sometimes this is a reference to the twelve hours of a day or night, a month,
a season, a year or some other period of time. The One That Descended Into This World
(Tathagata, 1) was able to respond to the capacities of sentient beings through all of
these different time periods and influence them accordingly.

The place: In adapting to the circumstances at hand, The One That Descended Into This
World taught about the transcendental nature of life’s purpose.

*  Sometimes it was on a mountain or in a forest.

* Sometimes it was in a royal house (a castle), a village or a town.

*  Sometimes it was in the wilderness or among burial mounds.

*  Sometimes it was among people, be they many or few.

*  Sometimes it was among the places where the gods dwell among the heavens.”
Sometimes it was among students of life’s purpose (Sravakas, % [H).

Sometimes it was among those awakening others to it (bodhisattvas, ¥ ).
Sometimes it was among the eight groups of supernatural beings (astau nikayah,
J\i),% the kings of heaven (catur maha devaraja, /i X F) or all the other gods found
in the heavenly host.”

Sometimes it was among ordinary beings, whether they were at one, two or many
different places.

Sometimes it was among noble beings, whether they were at one, two or many
different places.

*

*

*
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In adapting to the time and place, The One That Descended Into This World observed

and recognized the circumstances without adding anything to them or subtracting

anything from them, adapting to the conditions at hand in order to convey the true

nature of life’s purpose in such a way that each person could benefit from it.

*  Although a great bell resounds, one must first strike it to hear its knell.

*  The great noble one (the Buddha) always bestowed mercy, but one needed make a
request (a prayer) in order to hear him teach.

Because of this, the scripture says “at one time”.

At one time (ekasmim samaye, —kf):

Question: When Ajatasatru rose up and rebelled against his father the king, where was
the Buddha?

Answer:

*  In terms of the timeless moment® above being aware of the transient conditions below:
At this one time, The One That Descended Into This World (Tathagata, 417k) was
privately with two audiences upon Vulture’s Peak, the students of life’s purpose
($ravakas, " [#) and those awakening sentient beings to it (bodhisattvas, ¥ [i).
At the same time, those down below appeared before those above. Because of
this, the scripture says it was all “at one time”.

*  In terms of the transient conditions below being aware of the timeless moment above:
Also, at this one time, while the Buddha was with these two audiences up at
Vulture’s Peak, those at the castle learned about the true reason for Ajatasatru’s
act of betrayal. This is a reference to those up above appearing to (and teaching)
those down below.

And with these two occurring simultaneously, the scripture says “at one time”.

b. The Enlightened Being (Buddha, ffi): This is a reference to the master of spiritual
transformation (nirmatr, f£.3:). In distinguishing the Buddha Sakyamuni from all
of the other Buddhas, there was his appearance in this scripture.

c.  On Vulture’s Peak (Grdha Kata, & U 111) by the City of the Royal House (Rajagrha,
F+#I): This refers to the timeless place of spiritual transformation and the setting
where The One That Has Descended Into This World was to travel. It is in two parts:

1. He came to the City of the Royal House (Rajagrha, T #3)* and other villages to
spiritually transform worldly people (the laity).

2. He came to Vulture’s Peak (Grdrha Kata, & li)* and other places to spiritually
transform those who had left home (the ordained).

1. Those who were householders (grhastha, 14 \) greedily sought permanence in the
objects of the five sensory desires. Even when they sought to inspire a mind pure of
affliction, trying to teach them about the true nature of life’s purpose still seemed
tutile, like trying to write on water. However, by adapting to the conditions at hand,
the Buddha was always able to benefit sentient beings everywhere, never flagging in
his greatness of compassion. The structures of lay and ordained lives may differ,
but not the place where they dwell. This was called ‘abiding in the objective reality
(the sphere of form) that was immediately before them”.

2. Those who left home (pravrajita, H1 %X \) sacrificed their personal lives and abandoned
their livelihoods for a higher calling. In forsaking their personal desires, they
became devoted to the principle of truth. When their minds became adamantine,*
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they were like perfect mirrors. In their reflections they sought the grounding in
perfect enlightenment (buddha bhtimi, f# )" that would broadly benefit both
themselves and others. If they did not detach themselves from the drama and
clamor of this world, this virtue would have been impossible for them to realize.
This was called “abiding in the place where they took refuge’ (nisraya, fK 1EAT).

d. From with a large assembly of ... monks (bhiksus, tt[T) ... to Mafjuéri, a prince of life’s

true purpose, was the head of the assembly, there was the host of the Buddha’s disciples.
In terms of this audience, there were two parts:

1. The students of the noble path

2. The host of those awakening sentient beings to the transcendental nature of life’s
purpose

1. Interms of the students of life’s purpose (Sravakas, #l#]), there are nine parts:
a. “With” here refers to the fact that they lived in the same time and place as the

Buddha in this world.

Generally on that which is great

The characteristics that were great

The audience that was great

The elders that were great

The number of people that was great

Those honored beings from the past who were great

The real inner virtues that were great

The fruits of realization that were great

I

Question: Virtually all the Buddhist scriptures (siitras, %) start out by listing the
students of the noble path ($ravakas, f#]) who were in attendance. Why is this?

Answer: This has a specific intent. Most of these students of life’s purpose still had
beliefs that were external to the noble path. Like The Scripture on the Virtuous
and the Foolish (Damamiika Nidana Saitra, & #4%) says:

“Uruvilva Kasyapa® led 500 disciples whose cultivation was based on false
beliefs. Gaya Kasyapa® and Nada Kasyapa® each led 250 disciples whose
cultivation was also based on false beliefs. All 1,000 of these people accepted
the Buddha’s influence and eventually became worthy beings (arhats, & 3).
There were another 250 disciples led by Sariputra and Maudgalyayana who
were originally followers of the skeptic philosopher Safijaya Vairatiputra.®®
Their spiritual cultivation was also based on false beliefs. They also accepted
the Buddha’s influence and eventually attained the fruits of the noble path.
With these four groups all being assembled together in a single place
(following the Buddha), there were said to be 1,250 people in all.”

Question: Among this audience there were also some whose beliefs were not external
to the noble path. Why does it refer to all of them together?

Answer: As it says in the scriptures, there were always some who followed the
Blessed One who held beliefs which were external to the noble path. These were
beliefs that lacked the qualities of equanimity and non-attachment. In fact, all
schools of different beliefs only emphasize certain external aspects of virtue
and so tend to accumulate attachments. Because of this, those with different
schools of belief are given different names. And those with beliefs that are
external to the noble path are many while those without them are few.
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Question: How did all these people who had not yet fully examined their beliefs that
are external to the noble path end up following the Buddha?

Answer: There are two explanations:
1. In terms of Buddha’s understanding
2. Interms of the understanding of those with beliefs external to the noble path

1. In terms of Buddha's understanding: All of these beliefs that are external to the

noble path are like changing winds that are forever blowing about but are not
really about the transcendental nature of life’s purpose as a whole. Although
the Buddha penetrated the true dialectical principle, in guiding people there
were still their innate habitual tendencies to contend with. Because The One
That Descended Into This World knew how to spiritually awaken sentient
beings, he did not just transform them on the outside. Lest he damage them,
he properly observed the sprouting of their spiritual capacities and did not let

any of their unwholesome actions (akusala karma, 43 3£) later bear fruit in
this world. For this reason, he helped them make their own approaches to
understanding this transcendental nature and he did not pay undue attention
to the external characteristics of their benefits. This explains it in terms of the
Buddha’s understanding.

2. In terms of the understanding of those whose beliefs were external to the noble path:
This refers to those like the Kasyapa brothers® who had been drowning along
the stream of life and death for a countless number of lifetimes, again and
again returning to the six paths of ordinary existence with all its inexpressible
sufferings. With foolish and harmful views, they were buffeted about by the
changing winds and long drifted in the ocean of suffering without having
a chance to meet an enlightened teacher. It was only through their past
encounter with an enlightened being that they came to understand the mercy
of the Blessed One. Because he selflessly favored them with his teaching about
the transcendental nature of life’s purpose, we are now the recipients of the
benefits. In seeking and reflecting on the virtues of the Buddha’s grace, we
may at first be disconcerted upon seeing that there only seem to be the relics
that remain from his ultimate demise. However, the transcendental nature of
the Buddha’s purpose is realized upon attaining a familiarity with the sacred
rites that are ever unchanging over the generations, not through ever changing
reinterpretations of them that really just reflect our own beliefs. This explains
it in terms of the understanding of those with beliefs that are external to the
noble path.

Question: Why were those honored and worshiped from the past said to still be

among the host of good spiritual acquaintances (kalyana mitra, 3% %1)?

Answer: In having had lofty virtue, they were said to be ‘honored and worshiped’
and, in having seniority in years, they were said to be ‘from the past’. Because
both those that were ordinary and those that were noble recognized the inner
virtues of these people of the past and were aware of their distinctly different
outer characteristics, they were still said to be among the host of ‘good spiritual
acquaintances’.

Although there are nine parts described above that are not the same, together they

generally explain the host of students of life’s purpose (Sravakas, ).
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2. Those awakening sentient beings to the transcendental nature of life’s purpose
(bodhisattvas, ).
There are seven parts on this:
Their characteristics
Their numbers
Their ranks
Their fruits
Their virtues
Distinguishing the lofty standing of the Bodhisattva Mafijusri (SC#kAfiF]) 74
The general conclusion
These Bodhisattvas are endowed with countless practices that fulfill the Buddha'’s
transcendental vows. Securely abiding in the merits and virtues from their greater
sense of purpose, they travel throughout the ten directions to put them into practice
with skillful ways and means. Upon entering into the treasury found within this
true purpose of the Buddha, they will ultimately reach the other shore of spiritual
freedom. Spiritually transforming countless worlds, they will ultimately attain
perfect universal enlightenment (samyak sambodhi, 555%). In revealing its radiance
and splendor that everywhere illuminates the ten directions, the countless lands of
the Buddha shake and tremble in six different ways.” Adapting to the conditions at
hand, they open up, reveal and then turn the wheel of life’s purpose.®® In beating the
drum of purpose, holding the sword of purpose, shaking the thunder of purpose
and then pouring down the rain of purpose, they generously proclaim it and ever
awaken the world to it through its sound. Rending the networks of evil, they
disperse their many false beliefs, eliminate the struggles and woes of this world and
break through the moats of selfish desire. Upon revealing that which is pure and
clear, their radiance merges with a perfect awakening to the supreme nature of life’s
purpose (buddha dharma, 1#i%), propagating it with compassion to spiritually
restore damaged sentient beings. In being without any vanity or greed, they
accomplish all of this with equanimity of mind while perfecting countless hundreds
and thousands of kinds of meditative resolve (samadhis, —#R). In each and every
moment, they shoulder the burden of supporting all sentient beings everywhere,
loving them like they were their own children. Through their own virtue, they
deliver them all to the other shore of spiritual freedom. In realizing the countless
merits and virtues of enlightened beings, they open up and reveal a transcendental
knowledge and discernment that is inconceivable.

moap o
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And so in conclusion:

*  Although the seven parts described above are not the same, together they generally
describe the host of bodhisattvas.

*  Although there are the two audiences described above that are not the same, together
they generally describe the audience at the beginning of the introduction.

The Land of Pure Bliss 120



2. The circumstances surrounding the imprisonment of the father:

On this, the scripture says:

At this time, in the great City of The Royal House, there was a crown prince named

Ajatasatru who, following the evil counsel of his friend Devadatta, forcibly arrested and

detained his father, the King Bimbisara. He confined the king to a dungeon in the castle

with walls that were made of stone seven layers thick and proclaimed to the court that no
one could visit him. However, Bimbisara’s chief courtesan Vaidehi revered the great king.

After bathing and grooming herself, she would smear her body with a paste of honey and

flour and conceal a grape beverage in her necklaces so that she could secretly nourish him

during conjugal visits in the dungeon. After eating the pastry and drinking the grape juice,
the former king sought water to rinse out his mouth. Having done so, he joined his palms
together with reverence, faced towards Vulture’s Peak, worshiped the Blessed One from afar
and then spoke these words of prayer:

“Your disciple Maha Maudgalyayana has been my intimate friend. May you have mercy
and compassion on me, and send him to confer upon me the eight precepts of commitment
to an austere life.”

On hearing this, the Blessed One dispatched Maha Maudgalyayana, who flew as quick as

a falcon to be with the former king. Upon visiting him, he bestowed the eight precepts of
commitment to austerity on him each and every day. The Blessed One also dispatched the
venerable monk Pirna to teach him about the true nature of life’s purpose. This went on for
a period of three weeks. Having had a chance to eat the honey paste and hear about this
nature of life’s purpose, the former king showed in his countenance that he was content and
at peace.
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2. Shandao’s commentary says:

On the circumstances surrounding the imprisonment of the father, there are seven parts:

a. The site where there was a manifestation of the Buddha’s spiritual influence

b. The son’s mistake: associating with and faithfully accepting the counsel of an evil
person

c. The son betrayed the father - King Bimbasara was imprisoned by his son Ajatasatru

d. The courtesan secretly gave food and drink to the king

e. Because of his imprisonment, the father sought to learn about the transcendental nature
of life’s purpose

f.  Because he requested it (prayed for it), the father acquired a nobility of purpose

g. Because the former king was nourished through food and hearing about the true nature
of life’s purpose, his life was sustained for many days
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a. The site where there was a manifestation of the Buddha's influence:
On this, the scripture says:
At this time, in the great City of the Royal House.
The City of the Royal House (Rajagrha, F4§): This describes the site of the spiritual
transformation. In ancient times, ordinary people who built their houses within the
city walls suffered having them burnt by fires from heaven (bolts of lightning) and other
natural disasters, but these fires never seemed to damage the royal house (made of
stone). After some time, the people’s representatives presented a petition to the king:
“Many of your subjects who have built houses have seen them burned by these fires.
Only the royal house has not been damaged by them. Do you not know why this is?”
The king addressed his subjects, saying:
“From now on, when houses are built for my subjects, they will be built by the royal
house (with its superior specifications).”
The subjects who obeyed the king’s order in the building of their houses did not suffer
these fires any more. Because of this tradition, this city became known as the City of
the Royal House.
The great city (maha janapada, K3i): This city was very large, said to have ninety thousand
inhabitants. Because of this, it was called ‘the great city”.

The site where there was a manifestation of the Buddha's spiritual influence: This is

explained in two parts:

1. Ajatasatru was the instigator of evil, imprisoning both his father and his mother.
Because they were imprisoned, they came to loathe this world we must all endure
(saha loka, %2 %t 7). The mother prayed for refuge in a world that is without
SOITOW.

2. The One That Descended Into This World (Tathagata, %12) responded to her
request with a supernatural ritual in which a beam of light was transformed into
a beacon that illuminated all of the Pure Lands. Seeing this, the courtesan then
sought rebirth in the Land That is Secure in Contentment (Sukhavati, %%%1:).
Praying with all of her heart for a teaching on how to practice meditation on it, the
Buddha first taught her how to cultivate the three blessings of virtuous conduct.
Then, after teaching her how to properly observe this land, he opened up the door
to meditative resolve (samadhi, 5€) and revealed the benefits acquired by sentient
beings on nine different levels.

For this reason, it was called a site where there was a manifestation of the Buddha’s

spiritual influence.

b. The son’s mistake - Ajatasatru’s association with and faithful acceptance of counsel from
an evil person:
Shanddo’s detailed commentary on the history of Ajatasatru and his association with Devadatta comes primarily
from the account found in The Scripture on the Ultimately Great Freedom (Maha Parinirvana Stitra, KMV SRES).
His teacher Daochuo (i&#%i) was a renowned master of this scripture.
On this, the scripture says:
There was a crown prince named Ajatasatru who, following the evil counsel of his friend
Devadatta, ...
Crown Prince is a reference to his social rank.
Ajatasatru was his given name. And while Ajatasatru (f [1H) is its Sanskrit pronunciation,
it can be translated as ‘The Potential Enemy’ (A&4:42). He was also known as the Crown

Prince ‘With a Withered Finger’ (Kunika, #71§).
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Question: Why was he called “The Potential Enemy’?

Answer: He was given this name because of something that happened before he was born.
We will now tell the story of his birth (nidana, [K#%). Originally the king Bimbisara did
not have any offspring who could serve as an heir. Although he sought to attain a son
by trying to employ the various different spiritual forces of nature, he was without any
success. Suddenly, a soothsayer appeared among the king’s subjects who told him:

“I see that there is a hermit living up in the mountains whose life will end before too
long. When his life ends, he will be reborn as a child to the king.”

When the king heard, this he rejoiced and asked:

“When will this person’s life end?

The soothsayer answered the king by saying:

“He is due to die in three years.”

The king then said:

“I am already very old and the nation is without an heir. Why must we wait another
three years?”

The king then dispatched an envoy to go into the mountains and appeal to this hermit
by saying;:

“The great king is without a child, a successor who will carry on his line. He has
sought here and there among the spiritual forces of nature for a way to have a son,
but has been hard-pressed by his lack of success. However, now a soothsayer has
seen you, a great hermit whose life will not last very long, and he has prophesized
that when you die you will be reborn as a child of the king. We request that you do
us a favor and attend to this immediately (by dying now).”

Upon receiving these instructions, the envoy went into the mountains, approached the
hermit and told him of the king’s request. The hermit answered the envoy by saying:

“I have another three years before my life will end. Despite the king’s order, it is not
possible for me to consider dying now.”

The envoy respected the hermit’s answer and returned to inform the great king. Upon
being told of the hermit’s feelings, the king said:

“I am the lord of the whole nation, and all that the people own ultimately belongs to
me. In not undertaking my wishes, this hermit is violating my divine right.”

The king then gave a further order to the envoy:

“Go back and make another request to him, and this time if it is not obeyed, kill him.
With his life coming to an end, will he not then provide me with my child?”

The envoy received this order and again approached the hermit, informing him of the
king intentions. Upon hearing the envoy’s words, the hermit still refused. The envoy
told the hermit he had no choice but obey his order and kill him. The hermit then said:

“You should tell the king that, since my life is not yet due to end, he is in effect
murdering me. Through the actions (karmas, ii#>€) of his thoughts and words, the
king has dispatched you to kill me in actual deed. If I end up providing the king
with a child, through my thoughts and words as that child I will in turn dispatch
people to kill the king.”

Upon uttering these words, the hermit was killed. And having died, he was conceived
in the royal house according to the prophecy. Later, upon hearing that his wife was with
child, the king rejoiced. Before the birth, a soothsayer was summoned to examine the
courtesan and tell if it was to be a boy or a girl. Having examined her, the soothsayer
told the king:

“This child will not be a girl, but he will do great harm to the king.”
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The king then said:
“My nation and land will all be given to him and belong to him, so even if he would
harm me, I am not afraid.”
However, upon reflecting more on the soothsayer’s words, the king started to have
mixed feelings of joy and sorrow in his heart. In speaking to his courtesan, he said:
“We must secretly plan on how to deal with this coming child that the soothsayer says
will do harm to us. You should wait until the day of his birth and then enter the
lofty tower of the castle and give birth there. You must not let anyone be there
with you to receive the baby so that we can arrange that he just falls down into the
grounds of the courtyard below. How could you help that the baby died? I will
really be without any sorrow, but my voice will not betray my true feelings.”
His wife agreed to the king’s scheme and, when the child was born, she followed these
instructions. However, when the child was dropped to the ground, his life was not
successfully aborted and he only damaged the little finger on one of his hands. Because
of this injury, he also became known as the Crown Prince “With a Withered Finger’
(Kunika, #T$5)".

This episode will now be further explained in five parts:

1.

AN

The encounter with an evil influence: Devadatta brought out the potential evil of
Ajatasatru (‘The Potential Enemy”).

Devadatta sought to learn magical arts rather than focus on proper introspection.
Devadatta used magic tricks to curry favor with and manipulate the crown prince.
Devadatta’s ambition and conceit led to his humiliation and disgrace.

Devadatta then plotted his revenge.

Encounter with an evil influence; Devadatta brought out the potential evil of Ajatasatru
(‘The Potential Enemy”):

The meaning of his name ‘Potential Enemy”’ came to fruition because of the jealous mind
of the evil monk Devadatta (literally “The Fever of Heaven’). Through the crown prince’s
encounter with this monk, the evil circumstances of his birth were revealed and the
prophecy of the king’s demise came true. We will now tell the story of how the jealousy
of this monk make these evil circumstances come to pass. The evil nature in the heart

of Devadatta was fiercely inflamed. Although he left home (to be ordained as a monk),
he was always jealous of the reputation, the privileges and the support that was afforded
to his cousin, the Buddha Sakyamuni. In fact, Ajatasatru’s father, King Bimbisara, was a
major lay patron (danapati, /&) of the Buddha, who at one time made many offerings
to The One That Had Descended Into This World (Tathagata, 417K), among them
hundreds of carts with gold, silver and the rest of the seven treasures™ as well as fine
raiments, delicious fruits and other foods, fragrant blossoms of every color, and
musicians playing beautiful music. Audiences in the hundreds and thousands came

to the Buddha’s assemblies, surrounding, praising and making many offerings to the
Buddha and the community of faith (Samgha, %) that followed him.

Devadatta sought to learn magical arts rather than focus on proper introspection
(vipasyana, #i): When Devadatta saw all of this, his jealous mind only became further

inflamed. When he met the Buddha'’s disciple Sariputra (%] 35), he sought training
from him in the supernatural powers (siddhis, &) of penetrating through objects
(rddhi visaya jiiana saksat kriya abhijfia, 5 #17i#). The venerable Sariputra told him:
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“Virtuous one, you should further train in mindfulness of the subjective four spheres
(catvari smrty upasthanani, P47 #).** There is no need to train in the supernatural
powers of penetration.”

With his request not being answered to his liking, he approached other venerable ones
of the ordained community, seeking training in these supernatural powers. None of
the five hundred other disciples he asked would instruct him in this, and all of them
suggested he train in mindfulness of the four subjective spheres instead. With all his
requests being denied, he finally approached his colleague (and brother) Ananda
(who could perfectly recite the words of the Buddha but was still at that point without
a perfect understanding of their meaning). Speaking to Devadatta, he said:

“You are my brother. I wish to learn and train in the supernational power of spiritual

penetration. Please instruct me in the step-by-step methodology of how to master it.”
In fact, although Ananda had attain the first fruit of a stream-enterer (srotapanna, THi),
he had not yet realized how to penetrate the minds of others and did not recognize his
elder brother’s ulterior motives in studying these supernatural powers and plotting evil
schemes against the Buddha. Ananda tried to satisfy his brother Devadatta’s request by
instructing him in the step-by-step methodology of acquiring these powers:
*  He first taught him how to sit erect with the legs in the locked (lotus) position and
imagine the mind elevating the body off the ground. At first one imagines it leaving
the ground by just a fraction of an inch, then an inch, then a foot, then ten feet and
eventually one imagines it dwelling up in the emptiness of space without any
barriers. One then imagines the body returning back to its original location, seated
on the ground.
Next, one imagines the body elevating the mind. First it leaves the ground by only a
fraction of an inch, then an inch, and so forth just as before. With the body elevating
the mind just as the mind elevated the body, it again reaches up into the emptiness
of space. Having done so, it then again returns the mind back into the body in its
original seated position.
Next, one imagines the body and mind both being elevated, then returning together.
Like before, first by a fraction of an inch, then by an inch and finally entirely.
Next, one imagines the body and the mind penetrating through the barriers of every
kind of substance found in the objective sphere (of form) so that nothing any longer
presents any kind of barrier.
Eventually one imagines even penetrating through great mountains and the very
ground (of the earth itself). With one’s body being able to penetrating form like this,
it is without any barriers as if it were in the emptiness of space, seeing clear through
all the different characteristics of form.
Finally, one imagines one’s own body being great enough to everywhere fill all of
empty space, and it being able sit or lie down anywhere in it at will. With one’s
hands, one can reach out and stir the sun, moon and stars in the sky. Other times
one imagines one’s body being small enough to enter inside the most minute
particle. All of this is imagined without any problems at all.
Like this, Ananda taught Devadatta the step-by-step methodology. After Devadatta
received these instructions and completely understood this technique of meditation in
detail, he single-mindedly focused on its practice for seven days and seven nights until
he fully mastered the supernatural power (siddhi, &) of penetrating through objects

(rddhi visaya jiiana saksat kriya abhijia, £ W1 i#).
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rry favor with and manipulate the crown prin

Having been endowed with these powers, Devadatta encountered the crown prince
Ajatasatru in the hall of the royal house. Here, he magically transformed himself by
rising up into the sky. Fire rose above his body and water shot out from below it.
He then made fire shoot out from his right side and water shoot out from his left.
Sometimes he revealed himself to be of great size and other times he revealed himself
to be very small. Sometimes he was seated in the midst of the sky and other times he
laid down in it. All of this was done at will. The crown prince saw all of this going on
and then asked those around him who this person was. Those about him answered the
crown prince, saying;:

“This is the venerable Devadatta.”
Upon hearing this, the heart of the crown prince rejoiced. He raised up his arms and
called out to him, saying:

“Venerable one, why not come down here below and meet with me?”
Seeing the crown prince call him out, Devadatta then transformed himself into a child
with an innocent face, only as tall as the crown prince’s knee. When the crown prince
picked him up, Devadatta embraced him, cooing softly and toying with crown prince’s
mouth. Putting the crown prince’s spittle in his mouth, the infant then swallowed it.
Then, in an instant, he returned himself back into his original size. Having witnessed
Devadatta making all these various kinds of magical transformations, the crown prince
marveled, developing a great reverence and esteem for him. Seeing he had endeared
himself to the crown prince, Devadatta then told him about all the offerings that had
been made to the Buddha and his followers by his father, the king Bimbisara. Having
heard about this, the crown prince then spoke to the venerable Devadatta, saying:

“As your disciple I am also able to furnish five hundred carts of material things.

May I not also offer them up as gifts to you and your followers like this?”

Devadatta replied to him, saying:

“Crown prince, that idea is a very virtuous one indeed.”
After Devadatta acquired many great offerings from the crown prince, his mind became
arrogant and overbearing. It was comparable to how sprinkling bile on the nose of a
vicious dog (or striking it with a rod) only makes the dog more fiercely evil. In this case,
the bile was the crown prince’s support and the dog’s nose was the greedy mind of
Devadatta. The crown prince’s support only made Devadatta more fiercely evil.
Because of this, he then tried to create a schism within the Buddha’s community of
faith (Samgha, fi%), altering the teachings by making more difficult precepts of moral

commitment ($ila, 7&) for his followers to obey.

4. Devadatta’s ambition and conceit ultimately led to his humiliation and disgrace:
One time, while the Buddha was teaching a great assembly of both ordinary and noble

beings, Devadatta approached the Buddha and asked the following of him:

“Because your many responsibilities have tired you, you should now hand over your
leadership of this community to me. Blessed One, you have now reached an old age
and you have become burdened by your years. You deserve to just dwell in inner
peace for the rest of your life.”

All in the great host was startled to hear Devadatta say this, and they stared at each
other in wonder. The Blessed One then corrected Devadatta in front of them, saying:

“I would not even hand over responsibility for teaching about the transcendental
nature of life’s purpose to eminent monks such as Sariputra and Maudgalyayana.
Why would I do so to a foolish lickspittle such as you?”
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5. Devadatta then plotted his revenge:

When Devadatta heard the Buddha’s words of admonishment, he felt disgraced and
humiliated. It was as if a poisonous arrow had entered into his heart, and it only served
to further inflame his foolish and violent intentions. Because of this, he decided to meet
with the crown prince and hatch an evil scheme with him. When the crown prince saw
Devadatta approach, he made the following observation with good intentions:

“Venerable one, today your complexion is pale and ashen, not the same as in the

past.”
Devadatta answered him by saying:
“I am indeed pale and ashen, but it is only out of my concern for you, crown prince.”
The Crown Prince then reverently asked:
“Venerable one, what do you mean when you say you are this way on my account?”
Devadatta answered him, saying:

“Does the crown prince recognize it or not? The Blessed One (the Buddha) is many
years old and he can no longer fully take on his responsibilities. He should retire
and make me the Buddha. Likewise, your father the king is very old. He too should
retire, and the crown prince should sit on the throne. Wouldn't it be better if there
were a new king and a new Buddha in command?”

Upon hearing this, the crown prince stared at him with great anger and admonished
him, saying;:

“You must not utter such words!”

Devadatta then told the crown prince:

“The crown prince must not be angry. Your father the king has not really been good
to you at all. At the time of your birth, your father’s first desire was to send his wife
into the hundred-foot tall tower with the hope that you should be dropped down
into the courtyard below and die. You were truly blessed that your life was not
aborted right then and there and that you only injured your small finger. If you
do not believe this, just look at your withered finger, as this should be enough to
convince you that what I say is true.”

Having heard these words, the crown prince further examined the matter and then said:

“Did this really occur, or not?”

Devadatta answered him, saying:

“If this not be true, may I be accused of speaking recklessly.”

Because of these words, the crown prince became convinced that he was indeed telling
the truth. Upon believing in and being manipulated by Devadatta’s words, he followed
and obeyed his evil friend’s suggestions.

The son betrayed the father - Bimbasara was imprisoned by his son Ajatasatru:

On this, the scripture says:

(Ajatasatru) forcibly arrested and detained his father, the King Bimbisara. He confined
the king to a dungeon in the castle with walls that were made of stone seven layers thick
and proclaimed to the court that no one could visit him.

This is about Ajatasatru being taken in by the evil scheme of Devadatta and suddenly
abandoning the feelings that naturally exist between a father and his son. Not only did he
lose the ultimate grace of this relationship but his act of betrayal resulted in a complete
change in the course of his life and its destiny.
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*  In taking the king by surprise, it is said that he arrested him.

* Innot letting him go after he had taken him, it said that he detained him.

Because of this, the scripture says he arr n ined his father.

Father: This is a distinction of their most intimate personal relationship.

King was a reference to his rank.

Bimbisara was his given name.

He imprisoned the kin ngeon in th le with walls th. re m f ston n
layers thick: With the walls being this thick, it was no trivial matter to get through them.
It is not possible to imprison people within thin walls and without guards. With there
only being a single door in the jail of the royal palace, people on the outside could easily
be restricted and kept out and access was allowed only to those officials who followed
the new king’s orders. If this access was not strictly regulated, those with sympathetic
feelings for the prisoner would be able to get through it. Therefore, to shut off all
relationships between those on the outside and the inside, the former king was confined
in the castle’s jail, a dungeon with walls that were made of stone seven layers thick.

The courtesan secretly nourished the king with food and drink:

On this, the scripture says:

However, Bimbisara’s chief courtesan Vaidehi revered the great king. After bathing and

grooming herself, she would smear her body with a paste of honey and flour and conceal

a grape beverage in her necklaces so that she could secretly nourish him during conjugal

visits in the dungeon.

Chief courtesan is a reference to the prominence of her rank.

Courtesan is a reference to her social rank while Vaidehi was her given name.

Revered the great king: This is about the courtesan seeing the door where king was being
imprisoned, becoming very troubled because she could not get a message through to
him and fearing that he might lose his life. Bathing with fragrant herbs, she made her
body fresh and clean. Preparing a paste of honey and flour, she smeared it on her body
and then applied a paste of dried corn-flour over the honey. She then put on clean
clothes to cover this honey paste and wore necklaces. She looked like she customarily
did so that she would not arouse any outsiders’ suspicions. The beads on the necklaces
were tubes with holes on each end. With one end stopped up with wax, they were
filled with a grape beverage (draksa rasa, #i%j%¢) and then stopped up on the other
end as well. All the tubes on her necklaces were filled like this. Being all dressed up,
she showed up unexpectedly and slowly walked into the castle’s jail to see (and have
conjugal visits with) the former king.

Question: The new king’s subjects followed orders that did not permit others to see his
father. However, they did not examine the courtesan at the cell door and did not restrict
her from entering the cell. Why was this?

Answer: These subjects were not involved (in the rivalry between the old king and his son).
They were tasked with preventing those with sympathy for the former king from getting
through and, in retrospect, they should have revised the regulations to make them
stricter. To the jailors, the courtesan was just his woman, and they did not fully
recognize that her motives were no different from those of the king. Her past karmic
relationship with the king was very strong, being endowed with the intimacy inherent in
the relationship between a husband and his wife. They were of essentially of the same
mind but, because she was just his woman, the jailors were not concerned about her.
This is why she was able to attain entry and see the former king.
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Because of his imprisonment, the father king sought to learn about the transcendental

nature of life’s purpose:

On this, the scripture says:

After eating the pastry and drinking the grape juice, the former king sought water to

rinse out his mouth. Having done so, he joined his palms together with reverence, faced

towards Vulture’s Peak, worshiped the Blessed One from afar and then spoke these
words of prayer:

“Your disciple Maha Maudgalyayana has been my intimate friend. May you have
mercy and compassion on me, and send him to confer upon me the eight precepts of
commitment to an austere life.”

Once the courtesan saw the king, she pared the flour paste off of her body, rolled it into balls

and gave it to him to eat. After he ate it, the courtesan sought to acquire some clean water

from the castle for the king to rinse out his mouth and, upon providing it to him, he did so.

Without this food for his body in the morning, his mind would have had nothing to sustain

it through the day. As an act of homage and respect, he then pressed his palms together

and faced towards Vulture’s Peak (Grdhra Kuta, & ), worshipping The One That Had

Descended Into This World (Tathagata, #12€) and praying for his aid and protection.

*  This homage was an act of the body as well as an act of the mind.

Furthermore, in uttering the words that followed, there was a prayer that was an act of

the mouth as well as an act of the mind.

*

Maha Maudgalyayana has been my intimate friend: This has two meanings:
*  Only in terms of the secular (lay) world was Maudgalyayana distinguished as being an

intimate of the king.

Being in jail and facing death, the king no longer had a home life. Maudgalyayana then
became his preceptor, teaching him the principles of spiritual practice.

Being able to fly through empty space, Maudgalyayana did not have the problem of needing
to enter and exit through the door of the castle’s jail. And because he was an intimate of the
king in the secular world as well as his good spiritual friend (kalyana mitra, F##/1), when
he left this world, he was called an ‘intimate friend”.

*

May you have mercy and compassion on me, and send him to confer upon me the eight

precepts of moral commitment to a life of austerity: This is on the father of the king in the
past having deep feelings of reverence for the Buddha’s teachings on the true nature of

life’s purpose and esteeming Maudgalyayana personally. If it were not for the hardships he
now encountered in being imprisoned, he would not have reverently requested him as a
member of the Buddha’s community (Samgha, ). Now, in meeting with the prisoner,
Maudgalyayana did not need to bow and submit to his secular authority. The former king
was only a prisoner requesting Maudgalyayana as a preceptor, accepting the eight precepts
of austerity® from him.
Question: In venerating him from afar, Bimbisara first worshiped the Blessed One. But why
did he request Maudgalyayana instead of the Buddha to receive these precepts?
Answer: The Buddha was without any fault and the most honored one among all sentient
beings, whether common or noble. In wholeheartedly making his prayer, first there
was worship of the great teacher. The precepts themselves were just a secondary
consideration, and so only Maudgalyayana was requested as the person to come and
bestow them. In fact, the king’s main intent was to cherish and keep these precepts of
moral commitment and this is why he first troubled to worship the Blessed One.
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Question: The precepts of moral commitment to virtue ($ila, /i) taught by the enlightened
beings that have descended into this world are countless, but the king’s father only
requested the eight precepts® of moral commitment to a life of austerity and no others.
Why is this?

Answer: Other precepts may be somewhat more lenient but the time it takes for them to
work is longer. These eight are used by those who fear they will lose their mindfulness
of the stream of life & death (samsara, 4%t). As taught in other Buddhist scriptures,
in these eight precepts householders (those of the laity) embrace the precepts of moral
commitment observed by those who have left home (the ordained). In embracing them,
their minds need to be very earnest and strictly observant. Because of this, the practice
is more intense and the time it takes for them to work is shorter. When their observance
is only limited to one day and one night, one observes them and then just lets them go
(gives them up).

Question: How can one in this case recognize these precepts in detail and then apply the
mind to earnestly embracing them?

Answer: This is revealed in the words of the Traditional Rules of Conduct (Pratimoksa, 7 )
that say:

“Child of the Buddha, from this dawn to the next, for one day and one night, like the
Buddhas, one should observe #1 the first precept of not taking the life of any sentient
being. Are you able to embrace this precept of moral commitment or not?”

One answers:

“Yes, I am able to embrace it.”

In explaining the rest of them it says:

“Child of the Buddha, from this dawn to the next, for one day one night, like the
Buddhas, one should:

#2 Not steal (take things that are not given)

#3 Not lie (speak falsely)

#4 Not indulge in sexual acts (selfish physical gratification)

#5 Not indulge in intoxicants (alcohol, etc.)

#6 Not indulge in vanities (cosmetics, personal adornments, etc.)

#7 Not indulge in amusements (dancing, music, etc.)

#8 Not indulge in luxuries (relaxing in comfortable beds, chairs, etc.)

These are the eight precepts of austerity that go beyond just fasting (upavasa, %%).
In just not eating improperly (not eating proscribed food and having only one meal each
day, before noon), there is the one precept of fasting that goes before other precepts. All
of these precepts of moral commitment to virtue are cited as being realizations (siddhi,
Ji% or Z ) of the Buddhas. This is because their true purpose is only properly learned
and fathomed among them. Because all those except the Buddhas eventually return
back to their bad habits, they are not cited as being their realizations. One acquires
understanding of these precepts through applying one’s mind and approaching one’s
practice of them with earnestness and strict observation. And the Buddhas have taught
that the observation of these precepts of austerity are eight excellent kinds of purpose.
When people embrace them for one day and one night without any violations, there
is the attainment of merits and virtues that transcend those attained in the objective
spheres of humanity, heaven and the lesser track of only seeking freedom from affliction
on the individual level. Because the precepts of moral commitment to austerity have
benefits such as these, Bimbisara accepted them day after day as the end of his life
approached.

4
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f. Because he requested it, the father acquired this nobility of purpose:
On this, the scripture says:
On hearing this, the Blessed One dispatched Maha Maudgalyayana, who flew as quick
as a falcon to be with the former king and, day after day, bestowed the eight precepts of
commitment to austerity on him. The Blessed One also dispatched the venerable monk
Pirna to teach him each day about the true nature of life’s purpose.
Because Maudgalyayana had attained the power to understand the hearts and minds of
others (para citta jianam, fif..0»if),% he recognized the prayer of the king’s father from afar.
Through the power of spiritual penetration through which one can travel anywhere at will
in the spiritual realm (rddhi vidhi jianam, £ 41 %3#),% he reached the king in the time it
took for him to snap his fingers. The illustration of being as quick as a falcon is cited here
for those who are unaware of the signs of this spiritual penetration. In fact, through the
power of penetration, Maudgalyayana could orbit the four quarters under heaven a hundred
thousand times in a single moment. How can the speed of a falcon possibly be compared to
this? A host of comparisons like this are made to illustrate the speed of spiritual penetration
in The Scripture on the Virtuous and the Foolish (Damamiika Nidana Satra, & F45).

Day after day, (he) bestowed the eight precepts of austerity on him: This is about the life of

Bimbisara being sustained as a result of receiving these precepts of moral commitment
to austerity from Maudgalyayana.

Question: The eight precepts of commitment to the austere life*” are said to have most
excellent virtues. Receiving them just once should be enough. Why did he need to
keep receiving them day after day?

Answer: There is no mountain too steep, no ocean too deep, no sword too sharp, no sun too
bright, no person too good, no evil too slight, no virtue too blessed and no Buddha too
noble. After becoming imprisoned, the king’s wish was to not be imprisoned any longer,
yet in thought after thought, he feared someone would be called on to kill him. During
these days and nights, he wholeheartedly looked up to and relied on the eight precepts
of austerity, hoping to attain a nobility of virtue and secure the asset of good karma for a
future spiritual rebirth.

The Blessed One also dispatched the venerable monk Pirna to teach him each day about th
true nature of life’s purpose (Dharma, ¥%): This is on the seriousness of the Blessed
One’s mercy and compassion. He was mindful that the king was suddenly faced with
the hardship of being imprisoned for the rest of his short life and that he was burdened
by the sadness of depression and the distress of worry.

Parna (& #7): Of the noble disciples, he was the most capable of eloquently expressing the
true nature of life’s purpose and being skillful in the ways and means of opening up and
inspiring people’s hearts and minds. For this reason, The One That Had Descended Into
This World (Tathagata, #12K) dispatched him to teach the king about the sublime nature
of this purpose and so eliminate his depression and worry.

g. Because the former king was given nourishment and heard about the transcendental nature

of life’s purpose, he was sustained for many days:
On this, the scripture says:
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This went on for a period of three weeks. Having had a chance to eat the honey paste and

hear about this nature of life’s purpose, the former king showed in his countenance that

he was content and at peace.

This is about two things:

1. The elimination of hunger and thirst through the daily servings of food and drink from
his courtesan Vaidehi

2. The skillful opening of the king’s mind through inner resources - the precepts of moral
commitment to an austere life and the teachings about the true nature of life’s purpose
from the two noble beings Maudgalyayana and Ptrna.

Food was able to sustain his body while the precepts of moral commitment and teachings

about the nature of life’s purpose were able to sustain his spirit. Upon eliminating his

suffering and depression, his countenance showed that he was happy and truly had inner

peace, that is, he had found contentment.

Although there are the seven parts described above that are not the same, collectively they
explain the circumstances surrounding the father’s imprisonment.
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3. The circumstances surrounding the imprisonment of the mother

On this, the scripture says:
After these three weeks had passed, Ajatasatru asked the chief guard of the dungeon if his
father was still alive. The guard answered him by saying:

“Great king, the chief courtesan of your father has been secretly smearing a paste of
honey and flour on her body and wearing necklaces containing a grape beverage. She has
been providing this nourishment to the king during her conjugal visits, and the ascetics
Maha Maudgalyayana and Ptirna have been descending from the sky to teach the king
about the nature of life’s purpose. It has been impossible for us to control them.”

When Ajatadatru heard these words he became furious, saying:

“My mother is a traitor because she has become an accomplice working for my enemy.
These ascetics are evil people, using artful magical spells to delude the former king.
Together, they have prevented this evil king from dying for these many days.”

He then brandished his sharp sword, intending to slay his mother. At this point, two
ministers approached the new king. One was Candraprabha, who was quick, brilliant and
endowed with much wisdom. The other was Jivaka, a famous physician. After saluting the
new king, Candraprabha spoke up first, saying:

“Great king, we have learned from the holy scriptures, the great discourses and the ancient
wisdom of the Vedas that, from the earliest times, there have been as many as eighteen
thousand kings who have killed their own fathers out of greed for the thrones of their
nations. However, we have never heard of any of them killing their own mother this way:.
Should the king now dare to commit such a grave offense, it will bring disgrace upon the
lineage of our ruling class. As your subjects we cannot bear to witness this. It would be
the act of an outcast, and we will not stay here with you if you do this.”

Having spoken, the two great subjects withdrew, stepping backwards with their hands on
their swords. Surprised and alarmed, Ajatasatru then turned to Jivaka and asked him:

“Are you not on my side?”

Jivaka answered him, saying:

“Great king, be careful, do not harm your mother.”

On hearing this, the new king relented and sought their forgiveness. Laying down his
sword, he did not harm his mother. Instead, he ordered his guards to confine her to a
chamber deep within the castle and never allow her to leave it again.
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3. Shandao’s commentary says:
On the circumstances surrounding the imprisonment of the mother, there are eight parts:
Ajatasatru asked for news about his father.
The guard answered him.
The anger and rage of King Ajatasatru
Two ministers admonished him and did not acquiesce to his actions.
King Ajatasatru became fearful.
The two ministers further admonished him.
He accepted their admonishment and spared his mother’s life.
He imprisoned his mother because of his lingering resentment.

S P oD T

a. Ajatasatru asked for news about his father:

On this, the scripture says:

After these three weeks had passed, Ajatasatru asked the chief guard of the dungeon if

his father was still alive.

When the new king Ajatasatru imprisoned his father, he handed him over to people who

were ordered to cut off his access to food and water for many days. He figured that his

father would only live for a couple of weeks at most. Three weeks after handing him over,
he made the following inquiry to the guard: “Is my father still alive?”

Question: If one is restricted from having a single meal for seven days one will likely die.
After three weeks, Ajatasatru must have figured that his father would be dead for sure.
Why then did he need to ask the guard if his father was dead yet? How could there have
been any doubt that required him to ask if he was still living?

Answer: Ajatasatru’s wished to find out about this in a confidential manner. Although he
had many resources at his disposal, it would have been very inappropriate for him to
bring up this matter publicly. Because of the natural feelings that exist between a parent
and his child, it was unbearable for him to ask outright about whether or not his father
had died yet, and he feared that he would be subject to ridicule if he was wrong about
his father being dead. By discreetly signaling his interest in this matter (to the guard)
instead of publicly inquiring about it, he desired to prevent talk about his betrayal of his
family.

b. The guard answered him:

On this, the scripture says:

The guard answered him by saying:

“Great king, the chief courtesan of your father has been secretly smearing a paste of
honey and flour on her body and wearing necklaces containing a grape beverage. She
has been providing this nourishment to the king during her conjugal visits, and the
ascetics Maha Maudgalyayana and Piirna have been descending from the sky to teach
the king about the nature of life’s purpose. It has been impossible for us to control
them.”

Here Ajatasatru asked about his father and the guard answered him. He told the new king

about how the chief courtesan was secretly providing food and drink to his father, and how

this was able to prolong his life. However, he said the fact that the king’s father was able to
survive so long was a result of the courtesan’s doing and it was not their fault.

Question: The courtesan provided food to the king by smearing paste on her body and
concealing it under her clothes as she entered and left the cell on her conjugal visits.
She did this so that no one could see it. How did the guards find out that the courtesan
was serving him food this way?
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Answer: Personal secrets are virtually impossible to hide forever. Even though she skillfully
concealed this from the jailors, eventually her actions were uncovered. With the king’s
father being in the castle’s dungeon and the courtesan visiting him day after day, the
secret was bound to come out. If she wasn’t surreptitiously bringing him the paste to
eat, the king wouldn’t have had the means to survive for so long.

Secretly: The king of course expected the guards to tell him about the courtesan’s intentions.
The courtesan mistakenly reasoned that people outside of her confidence would never
know her secret and the guards would never catch on to it. But the truth inevitably came
out and the new king was told.

The ascetics (Sramanas, ¥>['1) Maudgalyayana and Parna: These two noble beings came and
went by flying through empty space, not because of any door or road. Day after day,
they came and went, teaching the king about the true nature of life’s purpose so that
he could understand it. In taking him meals to eat, the courtesan was the first to disobey
the new king’s instructions. The guards did not dare to intercept and restrict her. And,
because the two noble beings traveled though the emptiness of space, there was no way
that they could be controlled by a mere door.

The anger and rage of King Ajatasatru:

On this, the scripture says:

When Ajatasatru heard these words he became furious, saying:

“My mother is a traitor because she has become an accomplice working for my enemy.
These ascetics are evil people, using artful magical spells to delude the former king.
Together, they have prevented this evil king from dying for these many days.”

He then brandished his sharp sword, intending to slay his mother.

Having heard the guard’s account, Ajatasatru developed a mind of hatred and anger

towards his mother, Bimbisara’s courtesan, with his mouth uttering ugly epithets about her.

And through the arising of his thoughts, words and deeds against her, there were the three

kinds of evil acts (akusala karma, #3£).

1. In denouncing his own father and mother as traitors, his mouth was committing a verbal
act of evil. In maligning the ascetics, his mouth was committing another verbal act of
evil.

2. Inbrandishing a sword to kill his mother, his body was committing a physical act of evil.

3. Indirecting the body and the mouth, his mind was committing mental acts of evil.

And while at first only his means were evil, later his entire conduct was consumed in this

treachery.

My mother is a traitor: This is on his mouth uttering ugly epithets. Why did he denounce
his mother as a traitor and an accomplice working for his enemy? King Ajatasatru’s
primarily blamed his father but his resentment for her would not soon end. His mother
had provided nourishment to his father so he would not die. Because of this, he
denounced her, saying “My mother is a traitor and an accomplice working for my
enemy.”

The ascetics are evil people: While Ajatasatru hated his mother for taking food to his father,
he also heard about the ascetics Maha Maudgalyayana and Ptirna visiting the king. This
caused even more hatred and rage. Because of this, he thought to himself “what artful
spells have they conjured up so that this evil king would not die for these many days?”

He then brandished his sharp sword: This expresses the fearsomeness of King Ajatasatru’s
rage towards his mother. What inner pain he must have suffered in the moment he
intended to cut off his own mother’s head off with his sword! With his mother begging

The Land of Pure Bliss 135



for mercy, she pressed her palms together and knelt down, with her head bowed and her
life in her child’s hands. Warm sweat streamed everywhere from her body and her spirit
was utterly devastated, thinking to herself “Alas, all is lost! All of a sudden there is so
much suffering and hardship”.

d. Two ministers admonished him and did not acquiesce to his actions:

On this, the scripture says:

At this point, two ministers approached the new king. One was Candraprabha, who

was quick, brilliant and endowed with much wisdom. The other was Jivaka, a renowned

physician. After saluting the new king, Candraprabha spoke up first, saying:

“Great king, we have learned from the holy scriptures, the great discourses and the
Vedas that, from the earliest times, there have been as many as eighteen thousand
kings who have killed their own fathers out of greed for the thrones of their nations.
However, we have never heard of any of them killing their own mother this way.
Should the king now dare to commit such a grave offense, it will bring disgrace upon
the lineage of our ruling class. As your subjects we cannot bear to witness this. It
would be the act of an outcast, and we will not stay here with you if you do this.”

This is on the two subjects admonishing the king and not obeying his orders. These two

subjects were among the nation’s chief ministers, guiding the government’s policies and

hoping to promote the nation’s good reputation everywhere throughout the eight points of
the compass. Suddenly, they had witnessed King Ajatasatru rising up in rebellion and
brandishing his sword, desiring to kill his own mother. Unable to stand seeing such an evil
turn of events, Candraprabha and Jivaka rebuked their king and warned him.

At this point: This refers to the moment King Ajatasatru desired to kill his own mother.

Two ministers: This is a reference to their rank.

Candraprabha (J 4, literally ‘Moonlight’): This is one of their given names.

Quick, brilliant and endowed with much wisdom: This is a reference to his virtues.

The other was Jivaka (& %£): Jivaka (a renowned physician) was also a son of the new king’s
father (Bimbisara, #H#2% 4% 1), a child of the courtesan Amradarika (also known as
Amrapali, £2%). Upon suddenly seeing his elder brother betray his own mother, he
joined Candraprabha in warning Ajatasatru.

After saluting the new king: Whenever one desires to advise or admonish a great leader,
one needs to first make a physical gesture of respect. Now these two subjects did so,
first making a gesture of respect to awaken and stir the king’s heart by folding their
hands before their hearts and then bowing before speaking their minds.

Candraprabha spoke, saying: This is on the real intent of Candraprabha, explaining his
disapproval and hoping to make King Ajatasatru open up his heart, listen and grasp
the gravity of the situation. For this reason, he felt the need to first speak about their
understanding from the teachings of the ancient wisdom of the Vedas (F£f¥) and other
scriptures that extensively offer accounts about the history of the kings from the past.
The ancients spoke of never forsaking the canon of scripture, the conscience of our
ancestors who were endowed with nobility of character. He warned the king that killing
his mother was not a trivial matter. How could these be empty or false words?

From the earliest ages: This is a reference to the length of time.

There have been many kings: This indicates that, generally speaking, they were not a cruel
and savage people.
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for the thrones of their nations: This is on the king’s greed for usurping his
father’s throne.

Kill or harm their fathers: Since it was clear he had already rebelled against his father, it was
going to be impossible to detain him forever and it was inevitable that he would kill him.

Eighteen thousand: With this king killing his father he was now the same as many who had
done so in the past.

However, we have never heard of any of them killing their own mother this way: This is
about how, from ancient times to the present, there have been many stories about sons
killing their fathers to usurp their thrones out of greed, but no accounts of them killing
their mothers in their efforts to do so. Based on historical records, this would be the
first time that a king had not only killed his father but also showed no mercy for his own
mother. Ajatasatru was killing his father out of lust for the throne, as had happened
many times in the past, but his mother did not have any rank for him to seek. In
violently assaulting her like this, it was very different from the past.

If the king should now dare to commit such a grave offense, it will bring disgrace upon the
lineage of our ruling class: The ruling class (ksatriya, A|#]) was the lineage of warriors
and kings, and it was considered by them to be the highest of the four castes. Its noble
heritage and reputation had been established over many generations and it would be
completely discredited if this were done!

As your subjects we cannot bear to witness this: In seeing this evil conduct from the new
king, there would be disgrace and dishonor put on their family and their ancestors, and
there would be the ruining of their good name. Their sense of shame would never allow
for this.

Outcast (candala, #F£4E): This is a reference to the dregs of society who dwell beneath the
four castes and are without any benevolence or righteousness in their hearts. Although
they wear the skins of human beings, their conduct is the same as that of wild beasts.
The king is supposed to reside above these castes to protect those of all walks of life,
overseeing them all with the myriad resources at his command. When those who are
graced with this privilege adopt this evil conduct, how are they any different from
society’s outcasts?

We w111 not stay here with you: This has two meanings:

The king was now committing evil acts and no longer maintaining any propriety.
How could the state sustain such an outcast as its lord? Because of this, they
intended to leave the castle.

2. Because the king was destroying the reputation of their family and their ancestors in
their own country, it would be preferable to be exiled to another place far away, to be
forever banished to a land where they were not known. Because of this, they said
“we will not stay here with you”.

Having spoken, the two great subjects withdrew, stepping backwards: This is on the two
subjects directly warning the king with very blunt words, citing ancient and modern
precedents in the hope they could open up the king’s heart and awaken his mind.

With their hands on their swords: The subjects kept their hands on their own swords
(in case they needed to also defend themselves from the new king’s revenge).

Question: In warning him to desist from this coarse act of evil, they did not avoid offending
the king. With the moral obligation that exists between a ruler and his ministers already
having been compromised, why didn’t they just turn around to leave instead of stepping
backwards (as if out of respect)?
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Answer: Although they opposed the king with blunt words, they still hoped to prevent
any harm to his mother. Also, the poison of Ajatasatru’s hate and anger was not yet
eliminated and they were prepared with their swords in case there was any danger to
themselves. This is why they did not just turn around to leave, but instead stepped
backwards.

e. King Ajatasatru became fearful:
On this, the scripture says:
Having spoken, the two great subjects withdrew, stepping backwards with their hands
on their swords. Surprised and alarmed, Ajatasatru then turned to Jivaka and asked him:
“Are you not on my side?”
When Ajatasatru saw his two subjects bluntly warn him and offer to resign, and then saw
them keep their hands on their swords as they withdrew, he was alarmed that they would
turn their backs on him in favor of his father. He then had to recalculate his position.
Because this resulted in feelings of insecurity, he suddenly became fearful. With them
having abandoned him, he no longer recognized who they were. With his mind full of
doubts and uncertainties, he asked Jivaka “Are you not on my side?”.
[ivaka was the new king’s (half) brother.
The ancients said: “When a family is facing disaster, not even one’s closest relatives
will save one.” Here, in effect, Ajatasatru was saying: “Jivaka, you have been my brother,
just like Candraprabha”.

f. The two ministers further admonished him:
On this, the scripture says:
Jivaka answered him, saying:
“Great king, be careful, do not harm your mother.”
This was Jivaka’s honest answer to the new king. He was in effect saying “If you desire to
keep us as ministers, you must not harm your mother.” This was a direct warning.

8. King Ajatasatru accepted the adimonishment and spared his mother’s life:
On this, the scripture says:
On hearing this, the new king relented and sought their forgiveness. Laying down his
sword, he did not harm his mother.
Having accepted Jivaka’s warning, Ajatasatru mind bore remorse and contrition. Being
ashamed of his actions, he faced his two subjects, seeking their sympathy and begging for
their forgiveness. Because of this, he spared his mother from the danger of being killed and
returned his sword to its sheath.

h. King Ajatasatru imprisoned his mother because of his lingering resentment:
On this, the scripture says:
Instead, he ordered his guards to confine her to a chamber deep within the castle and not
allow her to leave it again.
Although King Ajatasatru accepted his subjects” warnings to spare his mother, he still had
lingering resentment and did not allow her to travel freely within the castle. He ordered his
guards to confine her to a chamber deep inside it, and he did not allow her to ever leave this
place or visit his father, the former king.

Although the eight parts described above are not the same, they generally explain the
circumstances surrounding the mother’s imprisonment.
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4. Loathing the bitter conditions of suffering:

On this, the scripture says:

When Vaidehi was locked up in confinement, she became pale and ashen with worry and

despair. Facing towards Vulture’s Peak, she worshipped the Buddha from afar and spoke

these words:

“Blessed One, One That Has Descended Into This World - before, you used to send Ananda
to come and console me. Now, I am worried and in utter despair. The Blessed One is
majestic and exalted, but I no longer have any way to see you. I pray that you send your
disciples Maha Maudgalyayana and Ananda to come visit me.”

Having spoken these words, she grieved and wept a shower of tears. Bowing down towards

the Buddha and worshiping him from afar, she did not raise her head back up for even a

moment. Although the Blessed One was on Vulture’s Peak at this time, he knew what

weighed on Vaideht’s mind. He dispatched Maha Maudgalyayana and Ananda to come
down to her through the emptiness of space. The Buddha himself also vanished from

Vulture’s Peak and reappeared in her chamber deep in the royal house. When Vaidehi

finally raised her head, she suddenly saw the Blessed One, the Buddha Sakyamuni before

her. His body was a burnished golden color and he was seated on a lotus blossom
composed of hundreds of jewels. Maudgalyayana attended him on his left while Ananda
attended him on his right. The Lord Almighty of Heaven, the Creator of the Universe,

the Guardians of the World and a host of other heavenly beings were also seen surrounding

the Buddha in the emptiness of space, showering down the divine blossoms they held

as offerings to him. When Vaidehi saw the Blessed One, she took off her necklaces and

prostrated herself on the ground. Weeping and sobbing before the Buddha, she said:

“Blessed One! What immoral act in the past did I commit to bear this evil child?

Blessed One! Why have you had such a (familial & spiritual) affiliation with Devadatta?”
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4. Shandao’s commentary says:

On loathing the bitter conditions of suffering, there are four parts:
The courtesan was imprisoned by her child.
Because of this imprisonment, the courtesan sought the Buddha to express her wishes.
The Blessed One came and visited her, as requested.
The courtesan raised her head and saw the Buddha. She then lamented, expressing her
deepest feelings.

an o

a. The courtesan was locked up in confinement by her child:
On this, the scripture says:
When Vaidehi was locked up in confinement, she became pale and ashen with worry and
despair.
Although she has been spared from being killed, the courtesan was confined to a chamber
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deep within the castle. The guards were extremely strong and there was no way for her to
escape. With only thoughts of sorrow in her bosom, she was naturally pale and ashen.
Lamenting, she said:
“Alas, for today I suffer. In facing the summons of King Ajatasatru, a sharp blade has
severed our bond and I have been confined to this chamber deep within the castle.”

Question: With the courtesan being spared from death and being confined in the castle, she
should have been relieved and happy. Why was she even more worried and depressed
instead?

Answer: There were three different reasons for this:

1. With the courtesan being confined, there would no longer be anyone to provide food
to the former king. When he heard that she was also locked up, he would be even
more worried and depressed. Now, in being without any food and being even more
depressed, he would surely not survive much longer.

2. Inbeing imprisoned, when would the courtesan ever again see the face of The One
That Has Descended Into This World or those of his disciples?

3. With the courtesan imprisoned deep within the castle, the guards could prevent her
from getting even a drop of water to the king, and from dawn to dusk her only worry
was his impending death.

For these three reasons, her body and mind were depressed and her countenance was

pale and ashen.

Because of her imprisonment, the courtesan sought the Buddha to express her wishes:

On this, the scripture says:

Facing towards Vulture’s Peak, she worshipped the Buddha from afar, and spoke these

words:

“Blessed One, One That Has Descended Into This World, before you used to send
Ananda to come and console me. Now, I am worried and in despair. The Blessed One is
majestic and exalted, but I no longer have any way to see you. I pray that you send your
disciples Maha Maudgalyayana and Ananda to come visit me.”

Having spoken these words, she grieved and wept a shower of tears. Bowing down

towards the Buddha and worshiping him from afar, she did not raise her head back up

for even a moment.

With the courtesan in confinement, she was unable to be at the Buddha’s side. Facing

towards Vulture’s Peak and wholeheartedly worshiping the Blessed One from far away,

she prayed for his mercy and compassion, and a chance to express her worry and grief

to his disciples.

Blessed One (Bhagavan, %), One That Has Descended Into This World (Tathagata, Wi%g),

before you used to send Ananda to come and console me. Now, I am worried and in utter

despair: This has two meanings:

1. Before the former king was imprisoned, sometimes he and his wife were able to be
close to the Buddha and sometimes The One That Has Descended Into This World
and his disciples accepted the king’s invitations to be with them. Now, with both of
them being confined, this was no longer possible.

2. With the former king in prison, she asked the Blessed One to dispatch Ananda to
come and console her. And why did the Buddha have him come now? Because he
saw that the former king was imprisoned, the Buddha sent Ananda to ask about her
out of concern for her grief and distress.
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The Blessed One is majestic and exalted, but I no longer have any way to see you: This is on

the courtesan’s humble devotion to the Buddha’s disciples. Because of her tainted character

and effeminate nature, she knew she was weak and her blessings of virtue were few. The

Buddha’s virtue was majestic and lofty, and there was no reason for her to expect him to

contact her directly, so she requested that he dispatch Maudgalyayana as well as Ananda to

see her.

Question: The One That Has Descended Into This World (Tathagata, #1%g) is the Lord of
Spiritual Transformation (nirmatr, 1t ) who does not miss any time or opportunity to
deliver sentient beings. Why didn’t the courtesan extend her request to all three who
ended up coming to see her (the Buddha, Maudgalyayana and Ananda)?

Answer: She did not dare to presume by requesting that the Buddha in all his majesty deal
directly with her humble circumstances. However, in requesting to see Ananda, she
desired that he speak to the Blessed One on her behalf. Because the Buddha understood
our wishes, he caused Ananda to transmit the Buddha’s very own words in the scripture
to us. This explains why she requested to see Ananda instead of asking to see all three.

Having spoken these words: This is a reference to that just explained.
She grieved and wept a shower of tears: Because her own moral transgressions were heavy,

the courtesan requested the Buddha'’s aid. She had feelings of reverence for the Buddha
and deep grief about her own suffering, and she had tears welling up in her eyes. In the
sacred ritual of worshiping the Buddha from a distance with reverent yearning, her
head was bowed, she was prostrated before the Buddha with bare feet, and she did not
raise her head back up for even a moment.

The Blessed One came and visited her as requested:

On this, the scripture says:

Although the Blessed One was on Vulture’s Peak at this time, he knew what weighed on
Vaidehi’s mind. He dispatched Maha Maudgalyayana and Ananda to come down to her
through the emptiness of space. The Buddha himself also vanished from Vulture’s Peak
and reappeared in her chamber deep in the royal house. When Vaidehi finally raised
her head, she suddenly saw the Blessed One, the Buddha Sakyamuni before her. His
body was a burnished golden color and he was seated on a lotus blossom composed of
hundreds of jewels. Maudgalyayana attended him on his left while Ananda attended
him on his right. The Lord Almighty of Heaven, the Creator of the Universe, the
Guardians of the World and a host of other heavenly beings were also seen surrounding
the Buddha in the emptiness of space, showering down the divine blossoms they held as
offerings to him.

Although the Blessed One was at Vulture’s Peak, he already recognized what was in the
courtesan’s heart and mind.

He dispatched Maha-Maudgalyayana and Ananda to come to her through the emptiness of
space: This was the Buddha'’s response to the courtesan’s prayer.

The Buddha himself also vanished from Vulture’s Peak (Grdhra Kata, & 1L): Visiting the
courtesan within the confines of the castle was very difficult. If the Buddha were to
be seen coming to visit her and Ajatasatru found out about it, there would have been
trouble. Because of this, he needed to vanish and then reappear there.

When Vaidehi raised her head: This was the time when the courtesan paid her respects to
the Buddha.

She saw the Blessed One, the Buddha Sakyamuni before her: The Blessed One’s appearance

in her chamber within the castle caused the courtesan to raise her head and see him.
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The Buddha Sakyamuni was distinguished here from among the other Buddhas. In only
discussing the Buddhas generally, the signs of their lives are without any difference. But
here it was determined beyond any doubt that it was indeed the Buddha Sakyamuni.

His body was a burnished golden color: This was determined to be one of his signs.
He was seated on a lotus blossom consisting of a hundred jewels: This was his uniquely

chosen seat.
him on his left while Anan nded him on his right: There
were only these two members of the order (Samgha, ff) that accompanied him.

The Lord Almighty of Heaven, the Creator of the Universe, the Guardians of the World:
This is on the divine kings and all those in the heavenly host>® who saw the Blessed One
vanish and then be revealed in the royal house to teach about the transcendental nature
of life’s purpose that is uniquely rare to hear. Because of Vaidehi, we who are among
humanity and heaven have heard about spiritual benefits that were previously unknown
to us. With each of these beings having a vehicle for their own recollection, they all
approached from far away in empty space and rained down blossoms as offerings for
the upcoming meal for their divine ears.

The Lord Almighty of Heaven (Sakra Devendra, 77 %), the almighty divine lord over
sentient beings in the sphere of desire (kama dhatu, Ak 7).

The Creator of the Universe (Brahma Raja, 7£ 1+),% the lord over sentient existence, the
higher spheres of creation:

*  Tts objective reality (the sphere of form - rtipa dhatu, {4 5}).
Its existential principles (the sphere beyond form - artipa dhatu, fli t45})

The Guardians of the World (Lokapalas, ##H):* These are the four divine kings of heaven
(catur deva rajah, /4K +) in the worldly sphere of desire who protect humanity and its
four social classes from evil.

The heavenly h. f other heavenly beings (Devas, 7 K):* This is the heavenly host found
in the three-fold sphere of sentient existence (of its desires, the objective reality of its
form and its existential principles that are beyond form).* Having seen these four divine
kings arrive to be at the Buddha’s side, all the gods of the heavenly host also heard him
teach about this true nature of life’s purpose and made offerings to him.

*

Upon raising her head, the courtesan saw the Buddha. She then lamented, expressing her
deepest feelings:
On this, the scripture says:
When Vaidehi saw the Blessed One, she took off her necklaces and prostrated herself on
the ground. Weeping and sobbing before the Buddha, she said:
“Blessed One! What immoral act in the past did I commit to bear this evil child?
Blessed One! Why have you had such a (familial & spiritual) affiliation with
Devadatta?”
Took off her necklaces: These necklaces represented the courtesan’s bodily adornments,
the objects of her craving for vanities and earthly desires which she had not yet given up.
Suddenly, upon seeing The One That Had Descended Into This World, she was ashamed
and took them off.
Question: Why did she take off her necklaces?
Answer: For the courtesan, these necklaces were her most prized possessions and she
wore them everywhere, whether she was walking, standing, seated or lying down.
Many people had offered her gifts of fine clothes and adornments which she used to
show herself off. Now, having seen the Buddha, her feelings of humility and shame
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were deep and she no longer felt comfortable wearing them, so she suddenly took
them off. This is why the scripture says that she took them off.

Prostrated herself on the ground: With the inner heart of the courtesan feeling bound to
her suffering, she bemoaned the hardship she had to endure. Because of this, she got
up from her seated position and stood. Then, from her standing position, she again
prostrated herself on the ground. Her feelings of remorse and repentance were deep
and she did not need to undertake any further ritual of worship.

Crying and sobbing before the Buddha: With her sadness and grief turning into crying

and sobbing, the courtesan’s mind was sweet and docile towards the Buddha.

id: “Bl ne! What immoral act in th id I commi r this evil child?”:
The courtesan’s tears eventually made her sweet and agreeable and she calmed down.
Pressing her palms together with her spine having a straight and upright deportment,
she spoke to the Buddha, saying “In my whole life I have never created any great sin,
but what cause did I make in the past to give me the misfortune of having this child?”
The courtesan was unaware of the depth the past spiritual obstacles caused by her past

actions (karma avarana, [#%) and did not know what caused her to bear a child that
would wreak such havoc on her life. She prayed that the Buddha would have mercy
and compassion on her and show her the right path.

“Blessed One! Why have you had such a (familial and spiritual) affiliation with Devadatta?”:
This is on the courtesan facing the Buddha and asserting that she was just a common
sinner laden with confusions who could not fathom why she had received such an evil
retribution as this, and that she was resigned to her fate. On the other hand, the Blessed

One had walked the noble path for countless lifetimes (asamkhyeya kalpas, ##(%)),”
vanquishing all emotional disturbances (klesa, 1F-f§7) and their habitual tendencies

(vasana, ). Being illuminated by the perfect fruits of transcendental knowledge, he
was called the Buddha. Why had he not yet examined why he had such an affiliation
with Devadatta? This idea is in two parts:

1. The courtesan had blamed her son, who had suddenly rebelled violently against his
father and mother.

2. She also hated Devadatta for inciting her son Ajatasatru and teaching him how to
hatch such an evil scheme. If not for Devadatta, her child would never had wished
for this. This is why she asked such a question. In the courtesan asking the Buddha
about his affiliations with Devadatta, there are two parts:

He had family affiliations: The Buddha’s father was one of four brothers.
Each of them had two sons:

1. Siddhartha (Sakyamuni) & Nanda were the sons of Suddhodana (F47%T.)

2. Devadatta & Ananda were the sons of Sukhlodana (FH & F)

3. Mahanama & Anuruddha were the sons of Dronodana (fiil 8k )

4. Tisya & Bhadrika were the sons of Amrtodana (H &8k T)

These were called the outer affiliations of the Buddha’s family.

b. He had affiliations among those who had left home: With Buddha making Devadatta

a disciple, there was also an inner affiliation.

h

Although there are four parts described above that are not the same, they generally explain
her loathing of the bitter conditions of suffering.
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5. Delight in the joyful conditions of pure bliss

On this, the scripture says:
(Vaidehi continued):

£

Blessed One! I pray that you tell me of a place where there is no sorrow or distress, a
refuge where I may go to be spiritually reborn. Ino longer take pleasure in the jungle

we live in and the depravities of its evil world. This place is corrupted, filled with hells,
demons of hunger and brutal beasts. So much evil has accumulated here! May I never
again hear these evil voices or see these evil people. I now face the Blessed One, prostrate
myself on the ground, seek mercy and confess my moral transgressions. I only pray that
the sun-like Buddha teach me how to meditate on a refuge from this suffering in such a
way that all my actions will be pure of affliction.”

The Blessed One then emitted a golden ray of light from the middle of his brow that
illuminated all the innumerable worlds of the ten directions. Upon turning inward,

the ray remained on the crown of the Buddha's head and was transformed into a golden
beacon that looked like Mount Sumeru. All the other Buddhas in the sublimely pure
nations and lands of the ten directions were revealed through it:

*

*

*

Some of these lands were composed of the seven treasures.
Some simply consisted of lotus blossoms.

Some were like the palace of the great lord that rules over all the heavens in the sphere of
desire.

Some were like mirrors of crystal in which the light of all these innumerable nations and
lands of the Buddhas in the ten directions were reflected.

All of these beautiful visions were made for Vaidehi to see and to choose from. She then
spoke to Buddha again, saying:

g

Blessed One, although all these nations of the Buddhas are pure and radiant with

light and splendor, I now wish to be reborn in the World of Pure Bliss, the site of the
Enlightened Being of Infinite Life. Blessed One, I pray that you teach me how to properly
deliberate on it and penetrate it.”
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handao’s commentary says:

On delight in the joyful conditions of pure bliss, there are eight parts:

a.
b.
C.

d.

The courtesan generally requested a place pure of affliction to seek refuge.

She brought up escaping the loathsome sphere (of affliction).

She generally sought a Pure Land, a sublime place where evil is not produced:

The transcendental sphere of life’s purpose (dharma dhatu, %57).

She generally asked about the kind of practice that would enable her to enter into a Pure
Land: meditation with stillness of mind (dhyana, ##).

The Blessed One revealed a general visualization of the Pure Lands in response to her
request.
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a.

f. The courtesan was moved by these general revelations of the Buddha’s state of grace

g. Among these Pure Lands, the courtesan selected a specific one to seek - the Land of
Pure Bliss (Sukhavati, k4%t 5L).

h. The courtesan requested the specific practice of meditation by which she could enter into
this land: The resolve of meditation attained through recalling the Enlightened Being
(buddha anusmrti samadhi, &1 —IK) ‘Of Infinite Life & Light'.

The courtesan generally requested a place pure of affliction to seek refuge:

On this, the scripture says:

“Blessed One! I pray that you tell me of a place where there is no sorrow or distress, a
refuge where I may go to be spiritually reborn. I no longer take pleasure in the jungle
we live in and the depravities of its evil world.”

The jungle we live in (Jambtdvipa, [E¥#$2)*" is a specific reference to the realm of human

suffering. It was upon encountering this suffering in her own life that the courtesan

awakened to the impermanence of this world. The six spiritual paths that span from heaven
to hell are similarly without the grounding that comes from attaining a secure peace of
mind. Upon hearing the Buddha teach that the Pure Land is beyond that which arises and
perishes (anutpada, f/£), she wished to renounce life in this defiled world and realize the
contentment that is unconditional.

She brought up escaping this loathsome sphere:

On this, the scripture says:

“This place is corrupted, filled with hells, demons of hunger and brutal beasts. So much
evil has accumulated here! May I never again hear these evil voices or see these evil
people.”

This is generally about the evils found in the jungle we live in (Jambadvipa, [7F#2).7P

There is not a single thing here one should thirst for. However, because of their illusions,

foolish people are confused into forever swallowing its pains.

This corrupt place: This is the sphere of suffering (duhkha dhatu, ¥ #). Itis also seen as
being a vessel, an environment that contains our lives. And so it is also a reference to the
consequences upon which we depend (parakarma phala, #K#R).

Hells, demons of hunger and brutal beasts:** These are the three levels found in the gravest
fruits of evil.

Filled with: The accumulation of these three kinds of suffering does not just indicate the
jungle we live in (Jambudvipa, [&¥F##2). Itis also the world that we must all endure
together (saha loka, 22 %4 51) and it exists everywhere. Because of this, it said to be
“filled with” these evil fruits.

So much evil has accumulated here: This is about all the different distinctions of the mind
found on the six paths' and the three-fold sphere of sentient existence® that are as
numerous as the grains of sand along the River Ganges. The scriptures say that all our
actions (karma, 3¢) are able to adorn our consciousness (vijiiana, k). In all the various
places in our world we adapt to the conditions at hand and so receive the fruits and
rewards of our spiritual destiny (gati, ). When we are all opposed to one another, we
do not even recognize each other.

In the future, may I not hear evil voices nor see evil people: This is about the courtesan
penetrating all of this with a heart that was genuinely sincere. In loathing the sufferings
of this world we must all endure together (saha loka, %% ) and delighting in the
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contentment that is unconditional, she became forever devoted to realizing eternal bliss.
However, it is not possible to easily enter into this unconditional sphere in degrees. One
does not suddenly attain freedom from the suffering and distress of this world we must
all endure together without inspiring the adamantine resolve* that forever cuts off the
very source of life & death (samsara, 42%t). If one is not intimate with the mercy of the
Blessed One, how can one summon such a long and sustained effort?

In the future, may I never again hear these evil voices or see these evil people: This is on
not wishing to hear evil voices or see evil people like King Ajatasatru, people who would
kill their own fathers and damage or destroy the community of faith (Samgha, ).

The King Ajatasatru was a son who nurtured a murderous intent towards his very
own parents. Is it not even easier for those who have impersonal relationships to harm
one other? Because of this, the courtesan could not distinguish between close and
distant relationships in suddenly renouncing all attachments to this world.

She generally sought a Pure Land, a sublime place where evil is not produced:

The transcendental sphere of life’s purpose (dharma dhatu, ¥%5%)

On this, the scripture says:

“I now face the Blessed One, prostrate myself on the ground, seek mercy and confess my
moral transgressions.”

Lest she have other moral transgressions and spiritual obstacles that she could not let go of,

she sought mercy and needed to confess.

She generally asked about what kind of practice would enable her to enter into a Pure

Land: Meditation with stillness of mind (dhyana, ##)

On this, the scripture says:

“I pray that the sun-like Buddha teach me how to meditate on a refuge from this

suffering in such a way that all my actions will be pure of affliction.”

This is on the courtesan generally praying for a practice that will lead to spiritual rebirth in a

Pure Land.

The sun-like Buddha: This pairs the nature of the Buddha’s purpose with an illustration.
Just as a sunrise eliminates darkness, the sun that is the radiant splendor of the Buddha’s
transcendental knowledge of purpose brings light to the long night of ignorance.

Teach me how to meditate on a refuge from this suffering in such a way that all my actions
will be pure of affliction: Already able to loath corruption and delight in purity, when
she focused her thoughts with peace of mind and secure in contentment, there would be
the attainment of spiritual rebirth in this pure refuge.

The Blessed One revealed a general visualization of the Pure Lands in response to her

request: On this, the scripture says:

The Blessed One then emitted a golden ray of light from the middle of his brow that

illuminated all the innumerable worlds of the ten directions. Upon turning inward,

the ray remained on the crown of the Buddha's head and was transformed into a golden

beacon that looked like Mount Sumeru. All the other Buddhas in the sublimely pure

nations and lands of the ten directions were revealed through it:

* Some of these lands were composed of the seven treasures.

*  Some simply consisted of lotus blossoms.

* Some were like the palace of the great lord that rules over all the heavens in the
sphere of desire.
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* Some were like mirrors of crystal in which the light of all these innumerable nations
and lands of the Buddhas in the ten directions were reflected.

All of these beautiful visions were made for Vaidehi to see and to choose from.

When the Blessed One saw that the courtesan generally sought rebirth in the Pure Land,

The One That Had Descended Into This World (Tathagata, f1%k) emitted a ray of light from

between his brows that illuminated the ten directions of the Pure Land and included all

the nations found there. This radiance then turned inward towards the crown of his head

and was transformed into a golden beacon that was like Mount Sumeru.” In resembling

Mount Sumeru, its waist was slender and its top was broad. Through it, all the nations of

the Buddhas were revealed at the same time. With the various nations of the Pure Land not

being the same, they were adorned with different glories.®” Through the spiritual power of
the Buddha, they were all illuminated in detail so that Vaidehi could see them all.

Question: Above, Vaidehi requested that the Buddha generally teach her about a place that is
without sorrow. Why didn’t the Buddha then elaborate on all of these different nations
of the Pure Land, and what was the idea of revealing them all through a golden beacon?

Answer: There was a secret intent behind this revelation of The One That Had Descended
Into This World (Tathagata, #12K). When Vaidehi uttered the words that conveyed her
request, the Buddha generally opened up the door to all the Pure Lands. If he had then
specifically elaborated on each of them,*” she would not have really seen any of them
and she would have still been confused. Thus, by revealing all of them together and just
placing them before her eyes, she could believe in them as she needed and she could
choose among them for herself according to her own wishes.

The courtesan was moved by these general revelations of the Buddha’s state of grace:

On this, the scripture says:

She then spoke to Buddha again, saying:

“Blessed One, although all these nations of the Buddhas are pure and radiant with light

and splendor, ...”

This is on the courtesan generally seeing the quintessential nature of all the different nations

of the Buddhas in the ten directions simultaneously. In preferring the glories that adorn

the Land of Pure Bliss (Sukhavati, fi:8%{H 51) to those of the others, she said “I now wish to

be reborn in this Nation Secure in Contentment” (The World of Pure Bliss).

Question: The Buddhas of the ten directions all similarly eliminate the confusions of
emotional disturbance, and the perfect fruits realized from their various cultivations of
practice are also without any difference. What are the merits and drawbacks in each of
the different kinds of Pure Lands?

Answer: The Buddha is the lord of the true nature of life’s purpose and the master of
spiritual penetration. He is without any confusion with regards to the suitability and
unsuitability of its different paths. Some is concealed and some is revealed when
adapting to the different spiritual capacities of sentient beings and looking to sustain the
benefits of spiritual transformation. Some of those that are suitable may therefore be
concealed when only revealing the one in the western direction as the best choice.

Among these Pure Lands, the courtesan selected a specific place (kind of transcendental

knowledge) to seek - the Land of Pure Bliss (Sukhavati, #&4%{H 51):

On this, the scripture says:

“I now wish to be reborn in the World of Pure Bliss, the site of the Enlightened Being of
Infinite Life.”
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The World of Pure Bliss (Sukhavati, i %41t 5) refers to the nation of The Enlightened Being

of Infinite Life (Amitayur, Fi[5#F¢) and his forty-eight vows (found in Appendix A). All

these vows arouse the most distinguished cause (of faith).

*  Upon relying on this cause, there arises a most distinguished practice.

Upon relying on this practice, there is attainment of a most distinguished fruit.

Upon relying on this fruit, there is attainment of a most distinguished reward of grace.

Upon relying on this reward of, there is attainment of pure bliss.

Upon relying on this pure bliss, there is penetration of the compassion that spiritually

transforms.

*  Upon relying on this compassion that spiritually transforms, there is the opening up of
the door that leads to transcendental knowledge and discernment of purpose.

And with the heart of compassion being inexhaustible, the transcendental knowledge of

purpose is also without bounds. In being endowed with a practice with both compassion

(karuna, %) and transcendental knowledge (jfiana, ), the sweet dew (amrta, H %) of

spiritual freedom (nirvana, ¥%2%) is opened up wide. In causing the transcendental nature

of life’s purpose to be nourished, everywhere flocks of sentient beings are led to spiritual

rebirth here. Many other scriptures in the Buddhist canon encourage the seeking of this

place of refuge, and a host of noble beings have been of one mind in praising it. For this

reason, The One That Had Descended Into This World (Tathagata, %1%k) secretly led the

courtesan to make this specific choice.

¥ % X ¥

h. The courtesan requested a specific practice:

On this, the scripture says:

“Blessed One, I pray that you teach me how to properly deliberate on it and penetrate it.”

With Vaidehi having selected a place to attain this rebirth, she then asked for advice on how

to cultivate its specific practice, keep her mind focused on it and directly attain its benefits.

Teach me how to deliberate on it: This is on the preliminary ways and means (samantaka
upaya, Hij /7 {#) that lead to meditative resolve (samadhi, 7). With deliberation (cintana,
JE48) one keeps the Nation of Pure Bliss in mind with its two kinds of grace:

1. The environment of grace, the consequences the Buddha depends on (parakarma phala,
fc#) also called the spiritual realm or ‘sphere of purpose’ (dharma dhatu, %5%)

2. The person of grace, the consequences of the Buddha’s own actions (svakarma phala,
1E#R), also called the spiritual life or ‘life of purpose’ (dharma kaya, % £)

There are four kinds of adornment found in deliberating on this state of grace:

1. Being motionless yet penetrating it (/)i %)

2. Reaching it anywhere in a single moment (— &k %)

3. Making offerings invisibly (with anonymity & without prejudice) (fit% #4H)

4. Revealing the true nature of life’s purpose, just as the Buddha does (7~ 1)

Teach me how to penetrate it: Upon deliberating on it, it gradually becomes more subtle
and refined. When the awakening (of the subject) and the visualization (of the object)
are both transcended and there is a perfect union between the resolve of the mind and its
object, there is ‘penetration” (samapatti, 1) (of meditative resolve).

Having outlined this analysis, the (sixteen) gateways of meditation that follow will further

distinguish it. This should be understood.

Although there are eight parts described above that are not the same, collectively they explain
the delight found in the conditions of pure bliss (and its freedom from affliction).
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6. On the virtues of mental dispersion found in the conditions of unafflicted conduct
On this, the scripture says:
The Blessed One then gently smiled upon her, with the radiance of five colors being
projected from his mouth. Each of these rays of light became illuminated on the crown

of King Bimbisara’s head. Although the great king was still imprisoned in the dungeon,

his mind’s eye became unobstructed and he was able to see the Blessed One from afar.
Worshiping him by bowing his head with his face down, he then spontaneously attained
the fruit of one who will never again need to return to this world. The Blessed One then
spoke to Vaidehi, saying:

“Did you not know that the Enlightened Being of Infinite Life is not very far from here?
You should focus your mind and carefully meditate on the pure, unafflicted actions of
those in this nation. I will now teach you about this with metaphors so that ordinary
beings in the future will aspire to cultivate actions that are pure of affliction, enabling them
to attain rebirth in this western Land of Pure Bliss. Those who desire to be reborn in this
nation should undertake cultivation of the three blessings of unafflicted conduct:

1. First, they should offer filial duty and support to their fathers and mothers, serve
and respect their teachers and elders, have a kind heart that abstains from the
intentional taking of life and cultivate the ten kinds of virtuous acts.

2. Second, they should accept and embrace the Three Treasures and all the precepts of
moral commitment to virtuous and noble purposes, never being in violation of them
through the dignity of their conduct.

3. Third, they should inspire the minds of sentient beings to awaken them to the
transcendental nature of life’s purpose, deeply believe in cause and effect of karma
and retribution, read and recite the scriptures about the greater track of the noble
path and encourage others to diligently cultivate this practice.

These three kinds of conduct are said to be the actions that are pure of affliction.”

The Buddha then further said to Vaidehi:

“Do you not now understand that these three kinds of conduct are the primary cause for the
Buddhas’ actions through the past, present and future?”
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6. Shandao’s commentary says:

On the virtues of mental dispersion (viksepa, ) as demonstrated in cultivating conditions

of unafflicted conduct, there are five parts:

a. The radiance of the Buddha’s grace benefited the former king.

b. The Buddha answered the courtesan’s questions about the specific practice she had
chosen.

c. To elevate her capacity, the Buddha encouraged the cultivation of her conduct through
revealing the benefits to be attained.

d. The Buddha encouraged Vaidehi and Ananda to cultivate practice of the three blessings
of unafflicted conduct.

e. The Buddha encouraged a noble effort from an ordinary being.
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a. The radiance of the Buddha’s grace benefited the former king:

On this, the scripture says:

The Blessed One then gently smiled upon her, with the radiance of five colors being

projected from his mouth. Each of these rays of light became illuminated on the crown

of King Bimbisara’s head. Although the great king was still imprisoned in the dungeon,
his mind’s eye became unobstructed and he was able to see the Blessed One from afar.

Worshiping him by bowing his head with his face down, he then spontaneously attained

the fruit of one who will never again need to return to this world.

This is on The One That Had Descended Into This World (Tathagata, f1%K) seeing the

courtesan request to:

#1 Bereborn in the Land of Pure Bliss, and

#2  Cultivate a practice that would enable her to enter into this spiritual rebirth

These are also called #1 ‘entering into the Buddha’s own mind” & #2 ‘revealing the

transcendental vow of the Enlightened Being of Infinite Life’ (Amitayur Buddha, Fi5# FE ).

It is because of these two requests that the door of the Pure Land was broadly opened up.

Not only did Vaidehi enter into it, but all those who hear of it and come to know of it will

attain its benefits. Because of this, there was the gentle smile (susmita, {#%¢) of The One

That Descended Into This World.

With the radiance of five colors being projected from his mouth: The minds and the mouths
of the Buddhas are always endowed with a majestic and awesome purpose like this, and
the light of these five colors™ they issue forth certainly has these benefits.

Each of these rays illuminated the crown of the King Bimbisara: This light was issued from
the Buddha’s mouth.” It did not come from any other place and it only illuminated the
crown of the king’s head. In fact, the radiance from all the places on the Buddha’s body
bestow benefits.

*  The light issued from below the Buddha'’s feet illuminates the benefits for those on
the path that leads to a destiny in hell (naraka gati, H1i).

*  When the light is issued from his knees, it illuminates the benefits for those on the
path that leads to a destiny of brutality among the beasts (tiragyoni gati, 7 4= #R).

*  When the light is issued from his genitals, it illuminates the benefits for those on the
path that leads to a destiny among the demons of hunger (preta gati, & 7).

*  When the light is issued from his guts, it illuminates the benefits for those on the
path that leads to a destiny among the giants of ego (asura gati, [ 2 & #5).

*  When the light is issued from his heart, it illuminates the benefits for those on the
path that leads to a destiny among human beings (manusya gati, A\#&).

*  When the light is issued from his throat, it illuminates the benefits for those on the
path that leads to a destiny among the divine beings of heaven (deva gati, K#).

*  When the light is issued from his mouth, it illuminates the benefits for those on the
lesser track of attaining freedom from affliction on an individual level.

*  When the light is issued from his brow, it illuminates the benefits for those on the
greater track of awakening sentient beings to the true nature of life’s purpose.

Now this light was issued from the Buddha’s mouth and it directly illuminated the

king’s crown. This was the bestowing of the lesser fruit of enlightenment upon him.

If the light had been issued from the Buddha’s brow and entered the king’s crown it

would have bestowed the prophecy of becoming a bodhisattva upon him. The meaning

of these things is measurelessly broad and deep and impossible to completely convey

here.”

The Land of Pure Bliss 150



Although the great king was still imprisoned in the dungeon ... : This is about the former

king receiving this radiance that illuminated the crown of his head. His mind’s eye
opened up and, although he was saddled with many obstacles (avarana, ) as a
consequence of his past actions (karma, 3) and his emotional disturbances (klesa, J&1),
he was able to spontaneously see the auspicious signs of the Buddha. It was because of
the light of this grace that he was able to see the Buddha, not because he aspired to do so
or he willed it. In paying homage to and taking refuge in the Buddha, he transcended
this world and realized the third fruit of the never-returner (anagamin, [ )5

b. The Buddha answered the courtesan’s question about the specific practice she had chosen:

On this, the scripture says:

The Blessed One then spoke to Vaidehi, saying:

“Did you not know that the Enlightened Being of Infinite Life is not very far from here?
You should focus your mind and carefully meditate on the actions of those in this
nation that are pure of affliction. I will now teach you about this with metaphors ...”

From the disappearance of The One That Had Descended Into This World (Tathagata, f1%g)

from Vulture’s Peak (Grdhra Kata, & [) to the reappearance of the Blessed One in the

confines of the royal house, the Buddha had remained seated in silence, not yet uttering a

word. During this time, the courtesan had confessed, prayed and asked questions, and there
had been the issuing of the light, the revelation of the Pure Lands, etc. It is only because
Ananda saw these events with the Buddha in the royal house and later spoke of them to

the great host upon returning to Vulture’s Peak that we have a firsthand account of it. But it
was not without a time in which the Buddha did in fact speak. This should be understood.
At this time the Blessed One spoke to Vaidehi: This is the Buddha addressing her about

the upcoming teaching.

f Infinite Life is not very far from here: This is a reference to the object of
meditation. There are three points that should be kept in mind about this:

1. Although the nation of the Enlightened Being of Infinite Life (Amitayur Buddha,
FA[5@FE ) is more than a hundred million worlds (ksetra, A]) away, it is said to be
‘not far from here’.

2. Although the noble path seems very long and the goal very far away, it can be
reached in but a single moment of thought (eka ksana. —&).

3. When Vaidehi and sentient beings in the future focus their minds on it, meditate on
it and keep it in mind, and there is perfect correspondence between their mental
resolve and this object of meditation, they will always be able to see it spontaneously.

For these three reasons this Buddha was said to be ‘not far from here’.

You should focus your mind and carefully meditate on the actions of those in this nation
that are pure of affliction (Suddha karman, ¥#3¢): The minds of ordinary people
are deeply obstructed by confusions that agitate and distract them. If they do not
immediately let go of these conditions, there will be no way for them to reveal this
sphere that is pure of affliction. Here there will be a proper instruction on how to
securely abide in meditation with peace of mind. If one depends on these instructions,
one’s actions will become pure of affliction.

I will now teach you about this with metaphors (upama, %): With her capacity not
yet being sufficient, it was impossible to just teach her directly about the resolve of

meditation. Having observed her capacity, the Buddha began by teaching her about
practicing the three kinds of unafflicted conduct.

B
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C.

Elevating her capacity, encouraging the cultivation of her conduct through the benefits to be

attained:

On this, the scripture says:

“ ... so that ordinary beings in the future will aspire to cultivate acts that are pure of
affliction, enabling them to attain rebirth in this western Land of Pure Bliss.”

The courtesan wished to attain the benefits from a keen capacity for spiritual rebirth that

becomes ever-more deep, and for sentient beings of the future who dedicate themselves to

reaching the Pure Land to also be able to do so.

Encouraging Vaideht and Ananda to cultivate practice of the three blessings of unafflicted

conduct:

On this, the scripture says:

“Those who desire to be reborn in this nation should undertake cultivation of the three
blessings of unafflicted conduct:

1. First, they should offer filial duty and support to their fathers and mothers, serve
and respect their teachers and elders, have a kind heart that abstains from the
intentional taking of life and cultivate the ten kinds of virtuous acts.

2. Second, they should accept and embrace the Three Treasures and all the precepts
of moral commitment to virtuous and noble purposes, never being in violation of
them through the dignity of their conduct.

3. Third, they should inspire the minds of sentient beings to awaken to the
transcendental nature of life’s purpose, deeply believe in cause and effect (karma
and retribution), read and recite the scriptures about the greater track of the noble
path and encourage others to diligently cultivate this practice.

These three kinds of conduct are said to be the actions that are pure of affliction.”

This is about the spiritual capacity of sentient beings, which is essentially of two kinds:

1. The mental resolve (samadhi, 5&) found in singleness of mind; This is a reference to the
unafflicted resolve of meditation.

2. The mental dispersion (viksepa, f{) found in the cultivation (bhavana, 1£) of conduct,
the creation of causes that have consequences (karma, ); This is a reference to the
unafflicted thoughts, words and deeds that arise from the discursive mind.

If the teaching of the Buddha only depended on the practice of mental resolve, they would
not be accessible to all sentient beings. Because of this, The One That Had Descended Into
This World (Tathagata, %12K) used the skillful ways and means (upaya, 77 {#) of teaching
about the three ways of cultivating unafflicted conduct for those whose spiritual capacities
were agitated and subject to mental dispersion.

Those who desire to be reborn in this nation: This nation refers to the place of refuge.
Should undertake cultivation (bhavana, &) of the three blessings of unafflicted conduct:

This generally refers to the avenues or gateways of conduct that lead to the earning of

merit, or spiritual blessings (punya, #%). What are these three called?

1. Worldly blessings;

This is reference to the triumph of virtue over evil.

2. Accepting the Three Treasures with faith and keeping them in mind;
This is reference to a commitment to purposes that are both virtuous and noble.

3. Inspiring all sentient beings to awaken to the transcendental nature of life’s purpose;
This is reference to faith in a higher calling of purpose.
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1. Worldly Blessings: This is in four parts:

Fulfilling one’s filial obligations and offering support to one’s parents
Serving and respecting one’s teachers and elders

Having a kind heart that abstains from the intentional taking of life
Cultivating the ten kinds of virtuous acts

a. Fulfilling one’s filial obligations and offering support to one’s parents: All ordinary beings

everywhere depend on conditions to be reborn. What are these conditions?

*  Some beings are reborn through moisture (asexually).

*  Some are reborn through an egg.

*  Some are reborn through a womb.

*  Some are reborn through spiritual transformation.

In the case of rebirth through a womb, there is only birth because there is both a

father and a mother. There is great favor in being blessed with a father and mother.

* If there was no father, the initial cause for rebirth would be lacking.

* If there was no mother, the conditions for rebirth could not be fulfilled.

* If these two people did not get together, there would be no basis for them to be
entrusted with this new life.

It is therefore necessary to have both a father & mother for there to be the conditions

to conceive a life with sentient feelings. Already desiring to conceive such a life:

*  Through their own conscious actions there is the inner cause.

*  Through mixing of the semen, the egg and the blood (DNA) of the father and
mother there are the outer conditions.

With the cause and conditions being blended together, a life is produced. Because of

this, the favor of having a father and mother is absolutely essential. After this, the

mother harbors the new life in her womb for ten lunar months, enduring constant

suffering and distress whether she is walking, standing, seated or lying down.

She also has to worry about the risk of dying at the time that she gives birth. After

children are born, there are another three years during which they constantly need

food, sleep, and cleaning after lying in their own defecation and urine or soiling their

bedding and clothing. When children grow up they will love their own spouses and

children and may even turn against their own fathers and mothers, possibly even

bearing hatred and resentment against them. In not fulfilling their filial obligations,

their behavior is no different from that of animals. One’s parents are the ultimate

tield of blessings in this world, just as the Buddha is the ultimate field of blessings

beyond it.

aooe

At one time when the Buddha was in this world, there was widespread hunger and
need. People everywhere were starving. Bones and abandoned corpses were found
throughout the length and breadth of the country. Monks and many others begged
for food that was difficult to attain. During this time, the Blessed One waited for the
other monks (bhiksus, ii# Ll 1) to go out before he entered the city to beg for food by
himself. From dawn to noon, he would go from door to door asking for food, only to
find that people were without and he would return with an empty alms bowl. Day
after day, he would go out and, more often than not, he would return empty-handed.
One day, he chanced upon a monk on the road. Upon meeting the Buddha, this
monk saw that the Buddha’s complexion has changed and that he had a hungry
appearance. Questioning the Buddha, he said:

“Blessed One, have you eaten?”
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The Buddha answered, saying;:

“Bhiksu, for three days I have begged for food but have not acquired a spoonful.
I can share with you that I am now hungry and with little strength.”

Hearing the Buddha speak, the monk was sad he could not help, thinking to himself:

“The Buddha is the supreme field of blessings that looks over and protects sentient
beings. Now is the right time for me to sell the three articles of my monk’s uniform
to buy a bowl of food for him.”

Having made this thought, he sold his uniform and acquired a bowl of food,

bringing it to the Buddha. When the Buddha saw this, he asked the monk:

“Bhiksu, at this time of the year when people everywhere are starving to death, how
were you able to come up with this bowl of fresh food?”

When the monk explained what he had done, the Blessed One further said:

“Bhiksu, these three articles of clothing are a symbol the Buddhas’ livelihood in this
world that endures through the past, the present and the future. They are one of
the reasons why they are honored, esteemed and favored. I appreciate your good
intentions in exchanging them to acquire this meal for me, but I do not deserve it.”

The monk answered the Buddha, saying:

“The Buddha is the field of blessings for the three-fold realm of sentient existence,”
the most noble of the noble, yet you say you do not deserve it. Who could deserve
it more than you?”

The Buddha said:

“Bhiksu, do you still have a father and mother?”

He answered, saying:

“Yes, I do.”

The Buddha said:

“You should then go and offer it to them.”

The monk said:

“The Buddha may say he does not deserve it, but how could my father and mother
possibly deserve it more than you?”

The Buddha said:

“Why do they deserve it? Your very existence is due to them and they are the most
important blessing in your life. For this reason, they deserve it most of all.”

The Buddha also asked the monk:

“Do your father and mother have faith in what the Buddha has taught, or not?”

The monk answered, saying:

“They do not believe entirely”

The Buddha then said:

“You now have a faithful heart, and to see you offering me this meal brings me great
joy. Through this, you have attested to your faith. But even before you teach your
parents to take refuge in the Three Treasures, they deserve to have this food.”

When the monk accepted the Buddha’s advice, he left feeling greater compassion

and respect for his parents. And so there is the great need for fulfilling one’s filial

obligations and supporting one’s father and mother. Mahamaya (7 £ H) died
seven days after she gave birth to the Buddha and was then reborn in the heaven

of the thirty-three gods (trayastrimsa devaloka, 1/J#]X).* Some years after he had

attained enlightenment, on the fifteenth day of the fourth month (the beginning of

the rainy season), the Buddha entered this heaven to teach his mother about the true
nature of life’s purpose and to reward her for the ten lunar months that she had
harbored him in her womb. With even the Buddha having a filial obligation to
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support his parents like this, how much more so do ordinary people? And so one
should appreciate the ultimately deep favor that is owed to one’s own father and
mother.

b. Serving and respecting one’s teachers and elders: This is on the teaching of propriety and
etiquette, and applying oneself to the study, learning and attainment of virtue. If
one’s conduct is flawless, even to the point of becoming a Buddha, it is really just a
result of the strength of one’s good relationship with one’s teachers. It is absolutely
essential to revere and honor this great favor that one has been blessed with from
them. In reality, one’s attitude towards one’s father and mother, one’s teachers and
one’s elders is all about one’s respect for a higher authority.

c. Having a heart of loving kindness that abstains from the intentional taking of life: This is
on a fundamental respect for the lives of all sentient beings everywhere. When one
sees evil conditions, there is an instinct to fear it and to run and hide to avoid it, and
only to protect one’s own life. The Scripture on the Unfettered Being ‘Greatness of
Truth’ (Maha Satya Nirgrantha Sttra, KFE il Jé 5 1 Irait4%) says:

“There are no sentient beings without a love of life. One must never kill them or
treat them with cruelty. One should forgive all as one would forgive oneself.”
This is an illustration that proves this point.

d. Cultivating the ten kinds of virtuous acts:”" Among the ten unwholesome acts, the
intentional taking of life is the worst, and because of this, it is listed first. Among the
ten virtuous acts, the prolonging of life is the most important and, because of this,
the taking of life and prolonging of life are considered counterparts of each other.
All the other nine unwholesome acts (stealing, adultery, lying, a divisive tongue, hateful
speech, dissembling speech, jealousy, anger & attachment to false beliefs) and the other
nine virtuous acts (abstaining from these evils) reach down into all nine grades of
capacity for spiritual rebirth. This will be elaborated on later. These nine are all
about worldly virtue and are all said to be the lesser (humbler) practices found in
the heart of loving kindness.

2. Accepting the Three Treasures with faith and keeping them in mind: Worldly blessings
are relatively inconsequential in that the results they produce are not comprehensive
and enduring. Precepts of moral commitment ($ila, 7),%? on the other hand, are more
significant in that they lead to the fruit of spiritual awakening (bodhi, #%7#2). Only when
sentient beings are devoted does their faith turn from shallow to deep. After accepting
the three-fold refuge of putting their trust in an enlightened being (Buddha, ff), the true
nature of life’s purpose (Dharma, %) and the community of faith (Samgha, ), they are
taught the rest of the precepts of moral commitment.

Keeping all the pr f moral commitmen r hat ar h vir n
noble (upasampada, H £7K): In fact, there are many different categories of precepts.
For some there are just the precepts of moral commitment to the threefold refuge
(trusting in the Buddha, Dharma & Samgha). For others there are the many
different kinds of moral commitment®* made on the noble path in accordance with
one’s capacity. For those awakening sentient beings to the nature of life’s purpose
(bodhisattvas, i) there are three categories of precepts (tri vidhani $ilani, —%§):32
*  The formally divided numbers of precepts (5, 8, 10, 250, 500, etc. )

*  Whatever works best for people’s welfare

*  Whatever delivers sentient beings from suffering to spiritual freedom
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For some there are the ten most serious precepts for a monk or the full slate of
precepts.*> And in each of these different precepts there are also lesser, greater
and complete degrees of intensity in their observation.

ing in violation of them through the dignity of their con : This is on
the thoughts, words and deeds of the mind, mouth & body. Whether walking,
standing, seated or lying down, one can skillfully observe all these precepts of moral
commitment with a dignified demeanor. Whether (these rules are) easy or difficult,
obvious or subtle, one is able to embrace and keep them all. When there is genuine
confession with remorse (ksamapatti pratidesana 1#1f), their violation does not
lead to loss of dignity in one’s demeanor. This is about ‘the virtues of moral
commitment’.

3. Inspiring the minds of sentient beings to awaken to the transcendental nature of life’s
purpose (bodhi cittotpada, ¥ #2.0»): All those sentient beings who rejoice and take
interest in the greater (vehicle) must not get bogged down in that which is shallow or
short-sighted. If they do not inspire a broad mind, how can they awaken to that which
is great? In inspiring the mind in thoughts, words and deeds:

*  May my body be at one with the nature of emptiness that contains the whole of
the space/time continuum.
*  May my mind ever be at one with the transcendental sphere of life’s purpose
(dharma dhatu, #%:5t) that contains all sentient beings everywhere.
* By my deeds may I reverently make offerings to and worship (the Buddha), and may
the Buddha accompany me everywhere I go in the deliverance of all sentient beings.
* By my words may I praise the teachings about the true nature of life’s purpose, may I
accept these words that lead to my own spiritual restoration and may I then speak of
these teachings to all those who seek the path of enlightenment.

By my thoughts may I enter into meditation on all the individual lives found in

the transcendental sphere of life’s purpose, and may I respond to their different

capacities and the conditions at hand in delivering them, with no one ever being

left behind.

*  And in inspiring these vows:

*  May I transmit them everywhere throughout the boundless sphere of empty
space so that there is no place that they do not reach,

*  May I perform my work in their propagation to the ultimate limit of my ability &

*  May my body never be fatigued and my mind never be satisfied.

To awaken sentient beings to the transcendental nature of life’s purpose (bodhi, ##2):
This is a reference to the fruit of enlightenment (buddha phala, ff£).

Inspiring their minds (cittotpada, #(»): This refers to inspiring the minds of all sentient
beings who are able to seek it. Because of this, the scripture speaks of ‘inspiring the
minds of sentient beings to awaken to the transcendental nature of life’s purpose’.

Deeply believe in cause & effect (karma & retribution): This is in two parts.

In the worldly cause and effect of suffering and contentment:
*  When one causes contentment, there is the effect of feeling contentment.

When one causes suffering, there is the effect of feeling suffering.

The cause and effect of karma and retribution beyond this world can be likened to

someone who uses a seal to make an impression on wax. Even if the seal is broken,

the impression from the past will still be there and remain without any doubt.

*

*
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hicle: These teachings of the scriptures
can be likened to a mirror. In reading them and researching them often, one opens
up and awakens to a knowledge and discernment of the transcendental nature of
life’s purpose. When the eyes of knowledge and discernment are opened up, one can
loathe suffering and delight in the contentment of spiritual freedom (nirvana, {£4%).
And encourage others to diligently cultivate this practice: Suffering is like a poison
while evil purposes are like knives. These two proliferate throughout the three-fold
realm of sentient existence,” harming sentient beings. Being committed to virtuous
conduct is like cleaning a mirror while transcendental knowledge and discernment
of the transcendental nature of life’s purpose is like a nectar of sweet dew.
*  With the mirror there is illumination of the noble path by taking refuge in its
dialectical principle.
With the nectar of sweet dew there is the endless pouring of a rain that is ever
teaching about this true nature of life’s purpose.
In cherishing it and holding it sacred, one receives its nourishment and continuously
comprehends the flow of this transcendental nature. For this reason, it is necessary
for practitioners to ever encourage one another.

*

These three kinds of conduct are called ‘the actions that are pure of affliction’ (Suddha
karman, 7$3£): Thisisa general conclusion about the three blessings of unafflicted

conduct described above.

e. Encouraging a noble effort from an ordinary being:
On this, the scripture says:
The Buddha then further said to Vaidehi:
“Do you not now understand that these three kinds of conduct are the primary cause for
the Buddhas’ actions through the past, present and future?”
When those endowed with this conduct focus their minds with the resolve of meditation,
they will attain spiritual rebirth in the Land of Pure Bliss without a doubt.

Although there are five parts described above that are not the same, collectively they explain the
virtues of mental dispersion as demonstrated in the conditions of one’s unafflicted conduct.
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7. The virtues of mental resolve found in the conditions of unafflicted meditation:

On this, the scripture says:
The Buddha then addressed both Ananda and Vaideht:

“Listen carefully and consider well what you hear! The One That Has Descended Into
This World has now taught about making actions that are pure of affliction for all the
sentient beings of the future who will be subject to the damages that are inflicted by
emotional disturbances, the enemies of mental resolve.

* You have done well, Vaidehi, because your questions about this have been most
appropriate!
* Ananda, you should accept and keep in mind the Buddha’s words and teach of them
to as many different audiences as possible.
The One That Has Descended Into This World will now teach Vaidehi and all sentient
beings of future generations how to meditate on this western Land of Pure Bliss. Through
the power of the Buddha’s grace there is the ability to see this pure unafflicted nation and
land as if one was holding up a clear mirror and looking at an image of one’s own face.
When seeing all the things in this Nation and Land of Sublime Contentment, one’s mind
will rejoice and one will attain an enduring meditation on the true nature of life’s purpose
that neither arises nor perishes and transcends one’s own life in this world.”

The Buddha then spoke just to Vaidehi, saying;:

“You are an ordinary person with a weak mind and confused thoughts. You have not yet
attained the divine eye of meditation and so you cannot observe that which is far away.
However, the enlightened beings that have descended into this world have different
skillful ways and means to make you acquire this vision.”

Vaidehi then spoke to the Buddha, saying:

“Blessed One, those who are like me can now see this nation and its land through the power
of the Buddha’s grace. However, after the Buddha’s passing, how will sentient beings who
are tormented by the five kinds of suffering that arise from corruption, evil and lack of
virtue be able to see the Enlightened Being of Infinite Life and this World of Pure Bliss?”
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7. Shandao’s commentary says:
On the virtues of mental resolve as demonstrated in the conditions of unafflicted meditation,
there are seven parts:
a. Ordering Vaidehi and Ananda to listen to the impending teaching
b. The courtesan’s questions were proper an