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Self-Benefit and Benefit for Others
in the Pure Land Sutras*

XTAO Yue (Pi%)

Key words: self-benefit / benefit for others/ practice system / cultivation of the bodhisattva
path to perfection / the Da amituo jing / the Guan wuliangshou fo jing

Introduction

“Self-benefit and benefit for others” is a pair of concepts regarded as the ultimate
goal in Mahayana Buddhism.! Although the siitras regarding rebirth in Amitabha’s
Land are all attributed to the Mahayana canon, it is unlikely that the importance of
the doctrine of the “benefit for others” is highlighted as much as “self-benefit” in
the siitras regarding rebirth in Amitabha’s Land, particularly in the three Pure Land
sttras.? There have been some results of the researches undertaken based on the
doctrine of Shin Buddhism and the Japanese Jodo shil. Very little research regarding
this doctrine, however, is being undertaken, as far as I know, based on the transmission
of the texts found in the Pure Land sttras. The aim of this paper is to examine the
formation and the transmission of the characteristics concerning “self-benefit and
benefit for others” found in the Larger Sukhavativyiiha siitra and the Guan wuliangshou
fo jiing BIERFMAL (T. 12, No. 365, hereafter the Guan-jing, or siglum: BLE).
This question will be approached in the following ways: firstly, through the words
regarding “self-benefit and benefit for others” found in the Larger Sukhavativyitha
sitra; secondly, through the special characteristics of the Dharmakara narrative
found in the Da amituo jing (T. 12, No. 362, hereafter the Da amituo jing, or siglum:
KB); thirdly, through self-benefit and benefit for others in the three vows (the 5%,
6™, 7 in the Da amituo jing; fourthly, cultivation of self-benefit and benefit for
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others in this world as highlighted in the Da amituo jing will be discussed; finally,
benefit for others in terms of the prediction to lay Buddhists, along with the bodhisattva
Avalokitesvara (Ch. Guan-yin #13%, or JP. Kannon) in the Da amituo jing and the

Guan-jing will be discussed.

1. The words regarding “self-benefit and benefit for others”
found in the Larger Sukhavativyiiha siitra

Although there are no words referring exactly to the doctrine of “self-benefit and
benefit for others,” the doctrine of the cultivation of the bodhisattva path to perfection,
zuo pusadao YEETR#IE, has been highlighted in the Da amtiuo jing. An example

found in the Da amtiuo jing reads as follows.

CRFTADT BB - (1) “PUSm@ee RS pErs, 8478 T srhAm
i, AJUESE, ZUFE. K. —O. BEL ) BEEE S, ABEES KRR
ik FEEEBE, BEME. *%EU%*JEH%@?@% RED) R, g,
AHBER, BEGZ, AUHIM. 7 (T 12,p302b15-20)

(I) The Buddha said to Ananda: “When Amitabha Buddha was a bodhisattva,
he constantly pursued the Dharma of the twenty-four vows: cultivating charity,
abstaining from breaking the precepts, cultivating forbearance and diligence,
and cultivating meditation and wisdom. (II) His aspiration was constantly and
foremost diligent, and never deteriorated the Dharma. He constantly and inde-
fatigably sought his aspirations without any indolence. He was single-mindedly
focused on cultivation, and even gave up his kingdom and renounced the throne,
leaving behind wealth and sensuous pleasures. He sincerely and completely
pursued his aspirations without any emotional attachment, and unceasingly ac-
cumulated merits and virtues in the past immeasurable kalpas. He has attained

Buddhahood and fulfilled all of his aspirations without any regret for his efforts.
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The short paragraph above concerns Dharmakara’s cultivation of the six paramitdas
for self-benefit and benefit for others. As a matter of fact, the words above constitute
an integral part of the Dharmakara narrative along with Amitabha’s vows found
in the Da amituo jing, which are markedly different compared to other versions.
This short paragraph can be divided into two parts based on its meaning. The first
part explicitly indicates that the twenty-four vows are none other than the cultiva-
tion of the six paramitas, which are listed in detail. The second part concerns how
Dharmakara fulfilled his aspiration through the cultivation of the bodhisattva path
to perfection, which is regarded as a set practice system undertaken by him. Un-
doubtedly, the intention of the cultivation of the six paramitas is “self-benefit and
benefit for others,” thereby the cultivation of six paramitas is the practice system
of Dharmakara. That is to say, “self-benefit and benefit for others” is the ultimate
goal of the cultivation of the bodhisattva path to perfection. On the other hand, a set
practice system, cultivation of the six paramitas is the way to achieve his goal.> The
counterpart of this short passage above in the Foshuo Wuliangshou jing i R
R (T. 12, No. 360, hereafter the Wuliangshou jing, or siglum: #E&) is as follows.

R WDOT (OFTHE!D LR R B p AR B St B/ UGRRRZ
TR GAYE, EULEC, — SRR . Fre ph B B E K,
BRb, FESLEAR, MEAE. MEEE. (LD ST B IK HOK B R v A
7, AEmE. DR, FR, MESE. R FE, AEA. B F.
BRIk BITHGR, ARHAGE. DGR, MICEE, ZIRER, #
R AR R EE 20, BRI S BUKE, SRR S A, &
RiFHZE. DERREAE, T, AR, DOGERARRIT, £
sR DRSO . %S M. MERHZ VR, MEME. MR, Blikanfb. R
BE. AE. FHG BOULAF. gEEE B, MIA BEREH. =E
BE, @BEMO. AOANEE, BALT, BB RE, (T12
p 269¢06-20)
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(I) “Then, Ananda, after proclaiming and establishing those universal vows
in the presence of the Buddha Loke$vararaja before the multitude of beings,
including the eight kinds of superhuman beings, such as devas and drag-
on-spirits, and also Mara and Brahma, Bhiksu Dharmakara was solely intent
on producing a glorious and exquisite land. The Buddha-land which he sought
to establish was vast in extent, unsurpassed and supremely wonderful, always
present and subject neither to decay nor change. (II) During inconceivable and
innumerable kalpas, he cultivated the immeasurable meritorious practices of
the Bodhisattva path.

He did not harbor any thoughts of greed, hatred or cruelty; nor did he
allow any ideas of greed, hatred or cruelty to arise. He was unattached to any
form, sound, smell, taste, touch or idea. Possessing of the power to perseverance,
he did not avoid undergoing various afflictions. Having little desire for his own
sake, he knew contentment. Without any impure thought, enmity or stupidity,
he dwelt continuously in tranquil samadhi. His wisdom was unobstructed, and
his mind free of falsehood and deceitfulness. With an expression of tenderness
in his face and with kindness in his speech, he spoke to others in consonance
with their inner thoughts. Courageous and diligent, strong willed and untiring,
he devoted himself solely to the pursuit of the pure Dharma, thereby benefiting
a multitude of beings. He revered the Three Treasures, respected his teachers
and elders, and thus adorned his practices with a great store of merits. By so
doing, he enabled sentient beings to partake of them.

He dwelt in the realization that all dharmas are empty, devoid of distinctive
features, and not to be sought after, and that they neither act nor arise; he thus
realized that all dharmas are like magical creations. He avoided all wrong
speech that would bring harm upon himself or others or both; he engaged in

right speech that would bring benefit to himself or others or both. He abandoned

his kingdom and renounced the throne, leaving behind wealth and sensuous
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pleasures. Practicing the six paramitas himself, he taught others to do the

same. During_innumerable kalpas, he accumulated merits and amassed

virtues (INaGAkI 1996, pp.19-20).

The paragraph above also consists of two parts. The first part is a general introduction
to Dharmakara's intention of producing a glorious and exquisite land, together with
the second part which concerns how Dharmakara cultivated the bodhisattva path
to perfection, the six paramitas. The intention of Dharmakara’s cultivation of the
bodhisattva path is “self-benefit and benefit for others.”® The counterpart in the
Sanskrit version, svaparobhaye hitasukhasamvartaka, quite corresponds with the
paragraph above, as found in the Wuliangshou jing. The words referring to the
doctrine of “self-benefit and benefit for others” above (W1) are unique in pointing
exactly to the aforementioned doctrine. They follow the text in verse, namely Juseige
HEH 18, appearing in the Wuliangshou jing. It is worth noting that there are no
words referring exactly to the doctrine of “self-benefit and benefit for others,” but
the importance of the cultivation of the bodhisattva path to perfection, regarded as
the practice system for those who aspire to be reborn to the Land of the Amitabha,
is highlighted in the Da amituo jing, even though this feature unexpectedly dis-

appeared in the Sanskrit version.

2. Self-benefit and benefit for others in the Dharmakara Narrative
in the Da amituo jing

As I pointed out in my recent research, there have been three difficulties in the
research of the Da amituo jing.” These are: (i) the Dharmakara narrative which is
markedly distinct from the ones in all other versions; (ii) a detailed analysis of the
formation of the twenty-four vows; and: (iii) the paragraphs on the five evils. These
three issues are closely related to each other. Although I have undertaken a philo-

logical study of the issues (i) and (iii), ® I would like to re-exam the Dharmakara
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narrative because of its importance, focusing on the perspective of “self-benefit and
benefit for others.” According to the results of my research, the characteristics of the

Darmakara narrative in the Da amituo jing can be summarized as follows.

1) There is no text in verse found in the Da amituo jing. This does not mean,
however, that we can conclude that there was no text in verse contained in
the original Indian text, because the translator of the Da amituo jing might
have quite possibly omitted it and reedited the Dharmakara narrative based
on his own ideas.’ The question is what the intention of the translator of the
Da amituo jing was, and who purposely compiled the Dharmakara narrative.

2) The Dharmakara narrative in the Da amituo jing has a corresponding
relationship with some vows. Accordingly, some of the vows of the Da am-
ituo jing hold two-fold corresponding relationships: a corresponding rela-
tionship to the fulfillment articles following the vows, and a corresponding
relationship with the text of the Darmakara narrative before the vows.!° In
other words, the Dharmakara narrative in the Da amituo jing is an integral
structural element along with the vows.!!

3) The most noteworthy characteristic is the phrase zuo pusa dao VEZETEIE
“Cultivation of the Bodhisattva Path to Perfection” which is a unique feature
playing an important role in the Da amituo jing. The counterpart of these
characters has been translated to fa pusa yi ¥ & “having awakened
aspiration for the highest, perfect Enlightenment” in the Pingdengjue jing.
A sentence following the Tanbutsu-ge, which reads: %% ZAkR f I 1F EGHE £ 1F
8 (T.12, p.280c15)'? suggests that ##E# & must have been purposely revised

based on the main idea of the original Indian text of the Pingdengjue jing.

Although we cannot re-discuss the formation of the Dharmakara narrative in detail
again, all of these three features above are traces indicating that the Dharmakara

narrative of the Da amituo jing was purposely revised by the translator based on
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the result of my recent research (see Xiao 2015). The key passage which consists of
129 special characters, contains some vows considered important by the translator

and reads as follows:

[RBTA2)] OFBCRGE RS WS, SBRIEGRE, 7B\T7. LR R
W, R BRI BHOIEH, PreiiEts; rEE L, ARt
TR L QAFARIERE, BagsaT, WH/\T7. LT ERsiE, %
AEMBEATE; FHRERERANR. FIRRIRE) AR, BEL
VR P AR S KA b . AL E BT A? (T 12, pp.300c-301a)

(1) T aspire to attain Buddhahood by cultivating the Bodhisattva path to
perfection. When I attain Buddhahood, among all Buddhas in the eight
quarters, as well as above and below, may I become foremost in sublime
wisdom and bravery, and may brilliance shine from my head as immeasurably
as the Buddhas’ light. May my land abound with seven natural jewels, be
extremely richness and excellent.

(2) When I attain Buddhahood, my name will be taught, and all beings, in
the measureless buddha lands of the eight quarters, as well as above and
below, will know my name. All beings in the measureless heavens and
all species that flit and wriggle who are reborn in my land will become
bodhisattvas and arhats. The bodhisattvas and arharts in my country are
measureless beyond that of other buddhas lands. How may I be able to

realize this aspiration?

These special 129 characters consist of some of important vows.'* The first part
regards self-benefit for Dharmakara himself. The second part regards benefit for
others, meaning all the sentient beings who have heard his name. The following
short paragraph describes how Dharmakara bodhisattva cultivated the bodhisattva

path in order to benefit for others.
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[RBT(A3)] AL U, MEfTY, HEBEHTERE. nE
S, JTRE AL R TR A, IR HE R B HAR
Eﬁ%ﬁ% TR Ok, B E AL, S BITERTE B
o TEMTEMBE, #I/\Jr. LRI AR, RIERIES) 2 M
%thﬁﬁmﬁﬁoan;pmmnam

He then made a resolution in his heart and resolved to make twenty-four vows.
During past measureless kalpas, he was diligent and courageous, strong-willed
and untiring, and he acknowledged measureless Buddhas as his masters and
made offerings to them. After that, Dharmakara himself attained Buddhahood
and was named 4Amituo (Amitabha) Buddha who is foremost in sublime wisdom
and measureless in brilliance. The land where he is living is possessed of the
utmost excellence. He manifests in the lands of other quarters teaching the
Dharma to humans and devas as well as all species that flit and wriggle in the
immeasurable Buddha-lands of the eight quarters, and in the realms above and

below, to lead them all to emancipation from anxieties and sufferings.

LRBT(AG)] Bhamb s,  “Pragee oh &S pEne, H&Rre T uE, 2%
BE, (RFNE, R, BRBA, SRR, REGREEE. 7
g “fIAHpuEE? 7 (T 12, p.301a20-23)

The Buddha said to Ananda: ‘When Amitabha was a bodhisattva, he constantly
pursued these twenty-four vows. He attached the greatest importance to the
Dharma, which he cherished like a treasure. And he remained very respectful
and cautious towards the Dharma, which he was pursuing diligently. He was
extraordinary and outstanding and no one was able to reach his level of

attainment. The Buddha said, “What are the twenty-four vows?”
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In light of the content above, we can explicitly determine the following characteristics

of the Dharmakara narrative in the Da amituo jing.

(1) The Dharmakara narrative of the Da amituo jing focuses on how Dharmakara
cultivated the bodhisattva path to perfection, and fulfilled the twenty-four
vows. The intention of Dharmakara’s cultivation of the bodhisattva path to
perfection is none other than self-benefit and benefit for others.

(2) The key contents of the Dharmakara narrative are those 129 special char-
acters (A2), which consist of two parts. The first part mainly addresses
the self-benefit for Dharmakara himself while he fulfilled the twenty-four
vows. The second part concerns benefit for those who have heard his name,
and will be reborn in Amitabha’s land as a bodhisattva or an arhat. According
to Dharmakara’s vows, the intention to benefit all sentient beings, who
desire rebirth in Amitabha’s land, is realized through “hearing his Name™'®
and “visualizing his measureless light.”

(3) It is worth noting that the importance of the cultivation of the bodhisattva
path to perfection, fEE[#iH, is being highlighted in the Da amituo jing,
and it begins with the Darmakara narrative. Dharmakara attained Buddha-
hood (self-benefit) through cultivation of the bodhisattva practice, the six
paramitas. All beings will also become bodhisattvas or arhats and continue
the cultivation of the bodhisattva path to perfection for self-benefit and
benefit for others after being reborn in the Pure Land. Accordingly, the
cultivation of the bodhisattva path to perfection which is also known as a
set practice system, and self-benefit and benefit for others, are two sides
of the same coin. The highlighted importance of the bodhisattva path to
perfection is a unique characteristic appearing only in the Da amituo jing,

including the vows of this version.
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3. Self-benefit and benefit for others in the three grades of aspirants
in the Larger Sukhavafivyitha sutra

According to the discussion above, we can clearly determine that the vows of the
Da amituo jing are related to bodhisattva path to perfection, self-benefit and benefit
for others.!” Undoubtedly, the vows regarding the three-grade rebirth are the most
significant vows for those who aspire to be reborn in the land of the Amitabha. The
7" vow concerns the higher grade of aspirants, the 6™ vow regards the middle grade,
and the 5" vow concerns the lower grade. It is worth noting that these three vows
only appear in the Da amituo jing, but have unexpectedly disappeared in the later
versions.'® The three grades of aspirants depend on the degree of compliance with
the ascetic precepts, something highlighted in the Da amituo jing. In fact, abiding
by the ascetic precepts is one of the six paramitas regarded as a method of practice
for self-benefit. However, this characteristic is not derived from the original Indian
text of the Da amituo jing, but was rather purposely compiled by the translator of
the Da amituo jing."” The following table presents the three grades of aspirants
found in the vows of the Da amituo jing (the 7%, 6®, 5*) and their fulfillment in

comparison with the three grades of aspirants found in the Wuliangshou jing.

Table 1

Three Grades N R

T vow (1) HEH T % | e RERMHEDP, BERL
GABEERE BOEAWE | WY aERER, BENED
BEL; () BEDM, £ | fEiapE.

B, BBk, BORIR, | SOk BN,
_ DT, ST | RO R, R
Higher grade f. T.12,p301b27-c2) AL, (R, SR,
TR F B 3 pE. B B MIEELE? T. 12, p.272b16-21).
ST L, BT ;
O e e
Bif. T.12,p.301c01-03)
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The 6" vow: (1) FFRMEAE | M8 E BRI O,  MHEHAE
%.%, DA, 6 B | REM. 2 BE. BREER.

L) BOIEAREE. W) R | ESOER. RSV BERIE.
%ﬁ,@% VBB v | BRI A O
REEEME WA BORTS | HANERA, mEEAABHE
B, OaREE HAE | B EUIME, BmEs
M. T 12,p30162325) (2) A | BL 3k ok BBUE AR, BB AL 6
Middle grade R R, ORI, | AR H O AR, T2,
B EfE. T 12,p310a20-21) | p.272b26-c03)

HNAE A iR A IR 2 o
FRF, 3 R B0 AR 4 A
H B WP =,
26 A2 3k B 1 B A B A
T. 12, p.301b21-26)

The 5" vow: (1) Fij 1 /E &, ;?%EEL%]&EZAD I HETY
MakaT, MEREAHER, | 218, SEEHEMG, FEEHR.
FiEEE, EREM. T arﬁl{mﬁi@lﬁf% R,
12, p.30115-17) TR SR, LR
Fulﬁllment (2) EHEHE | AEE Y. b A& R,
Fﬁﬁ%‘% QPR O, | IVEREAE, DHEERER I ¥

Lower grade E,é?gé, T A T o #o T 12,p.272¢04-10)
(3) +3# > T. 12, pp.310c12-
311a20)

BALERE. G
E%a HIAEFRB . AR
A PTG ORE , AR AL,
HEENE . T.12, p.301b14-20)

In light of the comparison above, the crucial differences between the Da amituo
Jjing and the Wuliangshou jing regarding the three grades of aspirants are clarified.?
The three vows of the Da amituo jing (the 7%, 6®, 5") have been listed in the middle
column of the table above. Because there has not been the one matching the vows
of the 6™ and the 5" found in the Wuliangshou jing,* the contexts regarding the
three-grade aspirants found in the Wuliangshou jing has been listed in the right

column above.

— 228 —



(14)

In the Da amituo jing, the cultivation of the bodhisattva path to perfection,?’
zuopusa dao VEEEIE, is deliberately highlighted in diverse forms in the three
vows.”® The intention of highlighting the cultivation of the bodhisattva path is
self-benefit and benefit for others. It is worth noting that there has not been a term
matching the character(s) #. #. J13E. T3 etc.-found in the Sanskrit version.
Instead, the aspirants’ rebirth, the most significant benefit for the aspirants, is based
on the three ways without classification. According to the results of my recent
research, ? the three-grade rebirth system found in the Da amtiuo jing is the work
of the Chinese translator based on his own ideas, and the original form of the three-
grade rebirth system is quite probably similar in meaning to the those of the Sanskrit
Version. The reason why the translator of the Da amituo jing purposely revised the

three kinds of aspirants to three grades of aspirants is to produce benefit for all

beings who desire to receive birth in Amitabha’s land, ranging from the monks
to lay Buddhists, and to those who committed evil karma in their previous lives.

Firstly, in terms of religious studies, the three grades of aspirants found in the
Da amituo jing do not exclude anyone from rebirth in Amitabha’s Land. This system
is able to produce benefit for all people, ranging from (i) the higher grade regarding
the Buddhist monks together with the lay Buddhists who are willing to cultivate
the six paramitas, to (ii) the middle grade for the lay Buddhists who are able to
cultivate somewhat good merits such as making the kinds of offerings listed in
the 6™ vow and its fulfillment, even to (iii) the lower grade concerning those who
committed evils in their lives. The cultivation of the bodhisattva path to perfection,
which is a practice system for producing self-benefit and benefit for others, is the
key element which has been highlighted in these three vows and their fulfillment
in the Da amtiuo jing. Although some items of the cultivation of the bodhisattva
path to perfection® also appear in the middle-grade of rebirth in the Wuliangshou
Jjing, those words are derived, in part, from those of the counterpart in the Da
amtiuo jing regarded as the creation of the translator,’! whose intention is to stress

the importance of the cultivation of the bodhisattva path to perfection for those
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who pursue rebirth in the land of Amitabha: a practice system of self-benefit and
benefit for others.

Secondly, the three-grade rebirth system which was originally compiled by the
translator of the Da amituo jing, truly stressed the importance of abiding by the
ascetic precepts, zaijie 5~ jingjie #7, which is an important item in the six
paramitas practice system. The origin of the doctrine of chijie nianfo wangsheng
K &AL “rebirth by observing the precepts along with chanting the name
of Amitabha,” which is a pivotal doctrine in Chinese Pure Land Buddhism, was
derived from those passages highlighting the three-grade rebirth system, originally
found in the Da amituo jing.

Thirdly, the three-grade rebirth system deeply influenced the nine-grade rebirth
system found in the Guan-jing, which particularly shaped the Japanese Jodo shii
founded by Honen #%:#&. On the other hand, the doctrine that people who committed
evils in their previous lives are also able to be reborn through the cultivation of
good deeds, along with observing the precepts found in the 5% vow, is an important
characteristic found in the Da amituo jing, which also influenced the nine-grade
rebirth system in the Guan-jing.*

Moreover, the most beneficial aspiration in the Pure Land Buddhism is to
pursue rebirth in the land of Amitabha, but the practice methods between the Da
amituo jing and the later version present marked differences. In the Da amituo
Jjing, the practice system is the cultivation of the bodhisattva path to perfection.
By contrast, in the Wuliangshou jing, the words fa wushang putixin (354 L&
#2.0) “awaken aspiration for the highest enlightenment” which correspond to
the Sanskrit “anuttarayam samyaksambodhau cittam utpadayami” are purposely
highlighted, although some words regarding benefit for others also appear in the
middle grade in the Wuliangshou jing.
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4. Cultivation of self-benefit and benefit for others in this world

The main purpose of the Pure Land siitras is to inspire aspirants to seek rebirth in
Amitabha Land.’* As discussed above, the aspirants fulfill this goal through the
cultivation of the bodhisattva path to perfection, the six paramitas, regarded as a
set practice system purposely compiled by the translator of the Da amituo jing. This
characteristic begins with the Darmakara narrative, and developed to the whole
stitra, including the three vows listed in the table above and their fulfillment in this
version. It is noteworthy that there has been a short passage stressing the importance
of the cultivation of the bodhisattva path to perfection for those who desire to be
reborn in Amitabha’s Land (self-benefit and benefit for others) in the later part of
the Da amituo jing, but the subject becomes the aspirants. This short passage reads

as follows.

[RBT(AS) ] HE AR fEeE e, MBGEHE. ALESD. 2% W
i O B, REEAR R B R, BoH—, R
F—H—E, B EpT g # B F 5. (T, 12, p315c14-18)

“If you cultivate virtuous roots of virtue, are benevolent, give generously, ab-
stain from breaking the percepts, are patient and diligent, practise meditation
along with wisdom, teach and encourage people to do virtuous deeds, strictly
observe the precepts of abstinence with benevolent and concentrated minded,
even for a day and a night, the merit acquired will surpass that of cultivating

good in Amitabha’s land for a hundred years.”

This short passage above only appears in the Da amituo jing and the Pingdengjue
Jjing,” and there is no counterpart found in any of the remaining versions of the
Larger Sukhavativyitha sitra.

The key content of the short passage above (A5) expounds: (i) the importance
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of the cultivation of good deeds for others through the term zuoshan 13 appearing
three times; (ii) cultivation of the good deeds is none other than the cultivation of
the six paramitas, a practice system producing self-benefit and benefit for others
in the Da amituo jing; (iii) the benefit of cultivating good deeds in this world. The
term zuoshan means “cultivation of something good for oneself or others”, which
holds twofold characteristics, self-benefit and benefit for others. For example, a line
in the Da amituo jing reads: IMEVE#ETF3Y7 “not believe in attaining good results
(self-benefit) through the cultivation of good deeds for others” (for self-benefit and
benefit for others). Among the six paramitas listed above, observing the precepts
is specially mentioned because of its important role in the Da amituo jing. If one
is able to observe precepts for a day and a night in this sasa world during the evil
period of the five defilements, his/her merit acquired will surpass that of cultivating

good in Amitabha’s land for a hundred years (self-benefit).

5. The relationship between the Da amituo jing and the Guan-jing on
the basis of self-benefit and benefit for others

Regarding the connections of the Da amituo jing and the Guan-jing, I undertook
a preliminary study focusing on the relationships between the three-grade rebirth
system found in the Da amituo jing and the nine-grade rebirth system of the Guan-
Jjing™® highlighting eight aspects. These are: (1) the relationship between the three
grades in the Da amituo jing and the nine grades in the Guan-jing; (2) the three acts
of virtue for attaining rebirth and the Da amituo jing; (3) the highest level of the
highest grade; (4) the middle grade of rebirth; (5) the lowest grade of rebirth (peo-
ple who committed evils); (6) Guan-yin in the Guan-jing; (7) chanting Amituo'’s
name; and: (8) the prediction of Vaidehi and her five hundred female attendants.
Additionally, I also discussed (9) the doctrine of “hearing the names of the Bud-
dha and the bodhisattvas” in the Da amituo jing and the Guan-jing in this year.

While reviewing these nine points, I realize that all of them are closely related to
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the topic of this paper, self-benefit and benefit for others. However, owing to space
constrains, I would like to summarize presenting the following two issues: one
concerns the prediction to the typical lay women and laymen; the other regards the

bodhisattva Guan-yin in the two siitras.

5.1. The Prediction to Lay Buddhists who committed evils

It is of interest that there has been a passage containing a prediction with similarities
in structure both in the Da amituo jing and the Guan-jing, both concerning producing
benefit for lay Buddhists, although their subjects are different. In the Da amituo
Jjing, it regards Prince Ajatasatru and the sons of the five-hundred venerable lay

Buddhists (Kapilavastu).*

LRBT (AT Hh by S RE Oh 2, SRR =T PUBEIRE, BRI £k
T, BEHEHNREWR T SR SEE, HBU, wrRIEEM, DB
FHE, BESHEE, WL, B —-mWEL. FMEtERT, R
HEATF, M@ THEE, SABREmE, OhHET: SRE%
FEOBIRE, & IBTsRE . (T 12, p.303b11)

The Buddha said: Amitabha continously pursued and fulfilled these twenty-four
vows while being a bodhisattva. At that time, Prince Ajatasatru, along with the
sons of the five-hundred venerable lay Buddhists, respectively held a golden
canopy and in the presence of the Buddha, knelt down in homage, their head at
the Buddha’s feet. After having offered to the Buddha their golden canopies,
they all returned to the side of the Buddha and heard the Dharma. When Prince
Ajatasatru along with the sons of five-hundred venerable lay Buddhists heard
Amitabha’s twenty-four vows, they rejoiced so greatly that they started dancing
and took the vow in their heart, so that they may also achieve the greatness of

Amitabha upon attaining Buddhahood.
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The passage above expounds that Prince Ajatasatru and the sons of the five-hundred
venerable lay Buddhists who heard the twenty-four vows of Amitabha awakened as-
piration for attaining Buddhahood akin to Amitabha (continuing the cultivation of the
bodhisattva path to perfection for benefit for all beings). By contrast, in the Guan-jing,
it concerns Queen Vaidehi and her five hundred female attendants who are all lay wom-
en. This passage in the Guan-jing follows the last three contemplations comprising the

nine-grade rebirth system.

DAY wamy, HEsUesnny, ERARIIE L, MO, MR R
PRERZM, 73005 R 0. R, BoREa, #RAE, HaEE
Zo AEMFLEMELSRE =S =ER0, AN, HERD, BEfs, £
BRI, MEHMBIR = SRR, 28 LEO. (T 12,p346a27-b04)

As the Buddha delivered these words, Vaidehi and her five hundred female
attendants listened to his teaching. Having envisioned the boundless features of
the Land of Utmost Bliss, the Buddha of [Amitayus], and the two bodhisattvas,
Vaidehi rejoiced in her heart. Wonder-struck at this revelation, she attained great
awakening with clarity of mind and insight into the non-arising of all dharmas.
Her five hundred female attendants awakened aspiration for the highest, perfect
enlightenment and desired to be born in that land. The World-honored One gave
them all assurances that they would be born there and that they would then gain
the samadhi of being in the presence of all the buddhas. Innumerable devas also

awakened aspiration for the highest Enlightenment (INaGak1 1995, pp. 85-86).

The Guan-jing begins with the story of King Bimbisara and his son, Ajatasatru.
The passage above is the prediction to King Bimbisara’s wife, Vaidehi and her
five-hundred attendants, benefiting them through the teaching of rebirth in Land
of Amitayus and attaining Buddhahood through the cultivation of the bodhisattva
path to perfection.

— 222 —



(20)

5.2. Benefit for those desiring rebirth in the Pure Land through Guan-yin
(Kan-non)

The name of the bodhisattva Avalokitesvara (Guan-yin), namely Gailouxuan &
HEH appears three times in the Da amituo jing. These three short passages appear
markedly different compared to those found in the other versions of the Larger
Sukhavativyitha. Some terms (underlined below) related to this bodhisattva and
found in the first paragraph, also appear in those special 129 characters in the

Dharmakara narrative of the Da amituo jing which we discussed above (A2).

[RBT A7) H—EEAEEE, H—EEAREmRk. X, BE5E
—,  THAPOUHA A RE A 7 T2 L I v R o R T P e I %
TRER, #HAREEPOE, SRtt. (T 12,p.308b15-19)

One of the bodhisattvas is called Avalokite$vara; the other is called
Mahasthamaprapta. Both of them are foremost in sublime light and wisdom.
Each of them illuminates brilliance from his head lighting up the Buddha
Lands of the other quarters as many as Mount Sumeru, where an effulgence of
light constantly fills these Lands. The light from the head of each bodhisattva
illuminates ten million kotis of Li. The brilliance shining from the head of

each Arhat illuminates seven zhangs.

The short passage below regarding Guan-yin follows A7. This short passage addresses

an object of refuge for ordinary people. The passage is as follows.

[RETA)] #h5: HHAR, HEBT. BLA, HHSAMEEH
%, HEEGEEEEEE. BTN, EAEMRE. (T.12,p.
308b19-22)
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The Buddha said, “If the people of this world, good men or good women, find
themselves in trouble and are frightened in dealings with local officials, they
should simply take refuge in this bodhisattva Avalokasvara and in the bodhi-
sattva Mahasthamaprapta, and they will all be saved (NaTTIER 2007, p.198).

The short passage above (A8) expounds that good men or good women who
pursue rebirth in Amitabha’s land and cultivate the bodhisattva path to perfection
are able to take refuge in two great bodhisattvas. It is of interest that the passages
A5 and A8 appear to somehow match each other in meaning. On the one hand, A5
highlights the importance of the cultivation of the six paramitds in this saha world.
Meanwhile, A8 explains people who are pursuing rebirth (good men or women)
and take refuge in Guan-yin bodhisattva.

In the Guan-jing, the bodhisattva Guan-yin is almost as important as Buddha
Amituo. In this sttra, the bodhisattva Guan-yin appears 25 times, and even ap-

pears in its formal title.*

(Bl HES T RERA, HEE4A. P4, RER IR,
! waohd, WAL ANRARIEFE, B . K$%=E
ERERHW R, HAEY, EREBER. (T 12, p346b10-14)

If good men or women simply hear the Name of this buddha or the names of
those two bodhisattvas, the evil karma that would bind them to birth and death
for innumerable kalpas will be extinguished. And, so, how much more merit
will they acquire if they concentrate on them! You should know that all who
are mindful of that Buddha are like white lotus flowers among humankind;
Bodhisattvas Avalokitesvara and Bodhisattvas Mahasthamaprapta become
their good friends. They will sit in the seat of enlightenment to be born into

the family of the buddhas (INaGaki 1995, pp.117—-118).
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The passage above indicates that two benefits can be obtained through hearing
the name of the Buddha and two great bodhisattvas, extinguishing the evil karma
which aspirants have committed during innumerable kalpas of samsara; to become

the good friends of the Buddha and the two great bodhisattvas.

Conclusion

In light of the discussion above, we can explicitly determine the following conclusions.

Although there have been very few texts referring exactly to the doctrine of
“self-benefit and benefit for other” in the all versions of the Larger Sukhavativyiiha,
it has been expounded in diverse forms. In the Da amituo jing, it has been repeatedly

addressed through the cultivation of the bodhisattva path to perfection, also known as

a set practice system, in order to highlight the importance of the cultivation self-benefit

and benefit for others for those aspirants who pursue rebirth in Amitabha’s land. Be-
cause there is no set practice system found in the extant sanskrit version of the Larger
& Smaller Sukhavativyuha sitras, it is hard to believe that this set practice system was
derived from the original Indian text of the Da amituo jing. With the translation of the
Da amituo jing, a set practice system, focusing on the cultivation of self-benefit and
benefit for others appears. It can be summarized in the following points.

Firstly, the Dharmakara narrative in the Da amituo jing was purposely compiled
by the translator of the Da amituo jing and the bodhisattva Dharmakara’s cultiva-
tion of the six paramitas has been highlighted by the words, zuo pusadao YEF5TE
if. The key contents of the Dharmakara narrative are those 129 special characters
(A2), which consist of two parts. The first part mainly addresses the self-benefit for
Dharmakara himself while fulfilling his twenty-four vows. The second part concerns
benefit for those who have heard his name, and will be reborn in Amitabha’s land
as bodhisattvas or arhats. According to Dharmakara’s vows, the intention to benefit
all sentient beings who desire rebirth in Amitabha’s land will be realized through

2244

“hearing his Name”* along with “visualizing his measureless light.”
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Secondly, the doctrine of the cultivation of the bodhisattva path to perfection (a
set practice system found in the Da amituo jing) extends to all aspirants who pursue
rebirth in the land of Amitabha. This feature also appears in the vows of the Da
amituo jing. The three vows regarding the three-grade rebirth and their fulfillment
discussed in section two have been purposely composed so that a set of practice
system appears in the Da amituo jing. Although the cultivation of the bodhisattva
path to perfection also appears in the middle-grade rebirth in the Wuliangshou jing,
those words are derived from those of the counterpart in the Da amituo jing,
considered to be the creation of the translator of the Da amituo jing, with the intention
to stress the importance of the cultivation of the bodhisattva path to perfection for
one who pursues to be reborn in the land of Amitabha, following a practice system
of self-benefit and benefit for others. Because the translator of the Wuliangshou jing
must refer to the Da amituo jing, these three vows (the 5%, 6™ and 7" vows) and their
fulfillment had great influence on the later versions of the Larger Sukhavativyiiha
(such as the Pingdengjue jing and the Wuliangshou jing), and the Guan-jing.
Additionally, the three-grade rebirth system which was originally compiled by the
translator of the Da amituo jing, truly stressed the importance of abiding by the ascetic
precepts, zaijie, jingjie, an important item in the six paramitds practice system.
The origin of the doctrine of chanting Amitabha’s name along with abiding by the
precepts, which is a pivotal doctrine in Chinese Pure Land Buddhism, is originally
found in the three-grade rebirth system found the Da amituo jing.

Thirdly, passage A5 expounds that if good men or good women are able to cultivate
good deeds for him/herself for a day and a night in this saha world, his/her benefit acquired
will surpass that of practising in Amitabha’s land for a hundred years (self-benefit).

Fourthly, there have been at least nine points related to self-benefit and benefit
for others in the Da amituo jing and the Guan-jing. Although I only discussed two
points, one regarding prediction, the other regarding the benefit from Guan-yin, the
doctrine of self-benefit and benefit for others presents a kind of connection between

the Da amituo jing and the Guan-jing.
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Owing to space constrains, the characteristics of “good men or good women”

found in the Da amtiuo jing cannot be considered here in detail, even though I hope

to do so in a subsequent paper.

*

The draft of this paper was presented at the 18™ International Association of Shin Buddhist
Studies held between 30 June-1 July, 2017 at the Musashino University. I would like to
acknowledge that this research is partially supported by Yokohama Zenko-ji. I have a special
debt of gratitude to Mr. Petros Theodorides for the editorial assistance. Remaining errors

are, of course, my responsibility.

For instance, a line found in the Shizhu piposha lun +{EER V3w (T. 26, No. 1502),
attributed to Nagarjuna (HE18}) and translated by Kumarasiva. The line reads: 17 PUfE
Ao FBHF & R =& SR W CRIERL. R SRIE. REITE
AREESR M. & B (T. 26, p.20b26-28). “There have been four kinds of humans in
the world. The first tends to cultivate self-benefit; the second tends to cultivate benefit for
others; the third is engaged in benefit for both; the peoples of the fourth classification benefit
neither themselves nor others. Someone of a benevolent mind and able to benefit both
himself/herself and others is called a holy person.

The phrase ¥ =#R%% was first found in the Senchaku hongan nenbutsushii FER A FE
1A% (also abbreviated as Senchakushii B4R #) by Honen #:48 (1133-1212) , who is
the founder of Japanese Jodo shii #+  5%. The passages in the Senchakushii read: #J1ERH
AW ZHEF, HER mRt. 2% BEER;, . BEESEE; =
FToRPEREM.  wd  RBEEMEN. SERRE850 =Zifgd. (b)) &
WMAFMERIRFEZEE, MG ZFEM. REHE, 2% ER&EH. (T.83,
pp-2a03-07). The first, — “those teachings that directly expound Rebirth in the Pure Land”
—is set forth in the so-called “three sutras and one sastra.” The first of these is the Sutra of
Immeasurable Life, the second is the Meditation Sutra, and the third is the Amida Sutra. The
“one Sdastra” is the Treatise on Rebirth in the Pure Land by Vasubandhu. The “three sutras”
are also called the “Threefold Sutra of the Pure Land.” See Morris & Konpo 1997, p.11.
Regarding jing % in the early Chinese translations, see Karasrmva 1999, p.139 (note 19). In
addition to making a general reference the Dharma as suggested by KarasHMa, this character
found in the Da amituo jing is also a general reference to the “stitras.” An example found
in the Da amituo jing reads: PHTERE S A . W E. ﬁﬁ‘“% 1 ""2“‘% ﬁﬁ
.ﬁé%~ SE. RiEH. J:@ DF BITH (T.12, p.305¢23-25). Accordingly, the
character jing found in the Da amituo jing holds two meanings, one makes sense of Dharma,

the other refers to “siitras” in general.
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[Dimo ##:] : the attitude for people or something in accordance with their emotional
inclination, see X1a0 2017a, p.26 (note 58). For Japanese notes, see KarasHiMA 1999, p.150
(note 108).

It is worth noting that although the counterpart of this line in the Wuliang gingjing ping-
dengjue jing HERTH PR (T. 12, No.361, hereafter the Pingdengjue jing) is exactly
equivalent with the one in the Da amituo jing, it does not mean that those lines are a genuine
translation from the original text of the Pingdengjue jing, but rather just a copy of the Da
amituo jing (T.12, p. 281¢22-27) . For the formation of the Dharmakara narrative, see Xia0
2015. For an annotated English translation of the two versions of the twenty-four vows in
the Larger Sukhavativyiiha sitra, see Xiao (forthcoming b).

See the words with underlines above.

See X1a0 2015, p.63.

For the formation of the issue (i), see X140 2015; for the formation of the issue (iii), see X1a0 2012.
Fuita 2007, p.84. Although I agree with Fujita’s suggestion in general, I would like to point
out that the translator of the Da amituo jing might not have only omitted the verse(s), but
might have even purposely summarized the verse(s) in the lines both before and after the
vows. For the formation of the Dharmakara narrative in the Da amituo jing, see Xiao 2015.
There are at least the following corresponding relationships between the Dharmakara narrative
and the vows of the Da amituo jing, Nos.2 (in part), 20, 3, 7, 24, 18, 22, 23 (X140 2015, p.20).
See X140 2014, pp.59-62.

It is equivalent with the Sanskrit “anuttarayam samyaksambodhau cittam utpadayami.”
The English translation of the term #57RIFH, cf. Harrison 1998,

The terms or phrases underlined are exactly corresponding with those found in the first
passage mentioning the bodhisattva Guan-yin, JP. Kannon, which read: F5% . #EL.
S TEAOEMS AR, HEREOEH SRS, S REES R (T12,
p.308b15-19). All of these terms and phrases do not hold an equivalent in the Sanskrit version,
thus, it is hard to believe that the passages containing these terms or phrases were derived from
the original Indian text of the Da amituo jing. It is of interest that it appears that these terms or
phrases are related to the topic of this paper, self-benefit and benefit for others.

Regarding the bodhisattva Guan-yin in the Da amtiuo jing, see Xia0 2016. A comprehensive
study on this bodhisattva in the Pure Land siitras is in preparation.

For the corresponding relationship between these lines and the vows, see X140 (forthcoming b).
For the doctrine of hearing the name of Amitabha, see Xiao (forthcoming a).

For an annotated English translation of the two versions of the twenty-four vows in the
Larger Sukhavativyitha sttra, see Xiao (forthcoming b).

For instance, the 6™ vow regarding the middle grade of rebirth has not a counterpart in any
other versions of the Larger Sukhavativyiiha sutra.

For the formation of the three-grade Regarding the three grades of aspirants, see Xiao 2017a.
An English translation, see INAGAKI 1996. There is a vow equivalent with the higher grade
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21

22

23

24

25

26

in the Sanskrit version, whose the context regards the first class of aspirants desiring re-
birth in the Pure Land and reads: ye cananda kecit sattvas tam tathagatam punah punar
akarato manasikarisyanti bahv aparimitam ca kusalamiilam avaropayisyanti bodhaya cittam
parinamya tatra ca lokadhatav upapattaye pranidhasyanti tesam so ‘mitabhas tathagato ‘rhan
samyaksambuddho maranakalasamaye pratyupasthite ‘nekabhiksuganaparivrtah puraskrtah
sthasyati| tatas te tam bhagavantam drstva prasannacittah santi tatraiva sukhavatyam
lokadhatav upapadynate| ya anandakamkseta, kulaputro va kuladuhita va kim ity aham drsta
eva dharme tam amitabham tathagatam paSyeyam iti tenanuttarayam_samyaksambodhau
cittam utpadyadhyasayapatitaya samtatya tasmin buddhaksetre cittam sampresyopapattaye
ku$alamiilani ca parinamayitavyani ||(Funta 2011, p. 48). An English translation of the
respective paragraph see GOMEz 1996, pp.92-93.

FA] ME# 3L Sk. avivartika or avivartya, see Funta 2015, pp.221. This term is translated as
FB#4 in the versions of the Later Recension, and appears in the 47" vow of the Wuliangshou
jing and the Wuliangshou rulai hui fERFWREG (T. 11, No. 310.5); and the 46® vow of
the Sanskrit version. The term i ME#%X appears 14 times both in the Da amituo jing and
the Pingdengjue jing and deserves to be studied more.

An equivalent passage in the Sanskrit version cf. Fuirta 2011, pp. 48-49. An English translation
of the respective paragraph see GOMEZ 1996, pp.92-93.

The ten good deeds, which are also labelled as “ten precepts” are highlighted in the Da
amituo jing as one of the prerequisites for those who pursue rebirth in the land of Amitabha.
In fact, twenty good deeds are listed, these are: (1) Do not kill ; (2) Do not steal ; (3) Do not
commit adultery ; (4) Do not deceive ; (5) Do not drink ; (6) Do not be duplicitous ; (7) Do
not slander ; (8) Do not tell a lie ; (9) Do not be jealous ; (10) Do not be covetous ; (11) Do
not be stingy ; (12) Do not be angry ; (13) Do not be ignorant ; (14) Do not have a covetous
mind ; (15) Do not show remorse along the way ; (16) Do not doubt ; (17) Obey one’s elders ;
(18) Be sincere and faithful ; (19) Believe the Buddha’s teaching ; (20) Believe deeply that
you will obtain happiness after death if you practice the virtuous acts. Also cf. Yamapa

(Ryukoku University translation center) 1984, p.124—125. Undoubtedly, these good deeds

regard the complementary method for the cultivation of the bodhisattva path to perfection,
mainly holding double-fold characteristics, which produce self-benefit and benefit for other.

The counterpart part in the Sanskrit version cf. Funta 2011, p.49. An English translation of
the respective paragraph see GOMEz 1996, p.93. Accordingly, there have not a word related
to the cultivation of the bodhisattva path to perfection, self-benefit and benefit for other.
Owing to space constrains, the three kinds of aspirants found in the Sanskrit version cannot
be discussed here in detail, but this does not mean that it is not important to understand the
doctrine of self-benefit and benefit for others. For the three grades of aspirants in the Larger
Sukhavativyiha sttra, see Xiao 2017a.

It is worth noting that the 7" vow of the Da amituo jing is regarded as matching the 18" vow
in the Pingdengjue jing, and the 19" vow in the Wuliangshou jing as well as the 18" vow
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in the Sanskrit version in Ota’s table (2014, pp.54-55), and for convenience, I have been
following his idea in my recent research. However, the 7" vow in the Da amituo jing does
not corresponds to the 18" vow in the Wuliangshou jing as regarded by scholars (for an idea
by Kagawa which is slightly different with that of Ota, see Kacawa 1984, pp.120-121). The
differences between the 7" vow in the Da amituo jing and that of the counterpart in the later
versions reflect the doctrine of self-benefit and benefit for others in different versions of the
Larger Sukhavativyiha sitra. For an annotated English translation of the twenty-four vows
in the Da amituo jing, see Xiao (forthcoming b).

It was addressed in diverse forms, such as: fE#, EEREIE, BT AMAELR etc..

For example, the six kinds of donations are listed in detail in the 6™ vow.

Undoubtedly, this system has been inherited by the translator of the Pingdengjue jing and
the Wuliangshou jing, and developed into the nine-grade rebirth found in the Guan-jing (for
a preliminary study on the relationship between the three-grade rebirth system in the Da am-
ituo jing and the nine-grade rebirth system in the Guan-jing, see Xiao 2017c¢). In fact, both
the three-grade rebirth system in the Da amituo jing and the nine-grade rebirth system in the
Guan-jing are key contents in the two siitras, which is just the topic of this paper, self-benefit
and benefit for others. For the formation of the three grades of aspirants found in the Larger
Sukhavativyiha sttra, see Xia0 2017a.

Such as the words: Z/M&#. BRI LR AT BERE. Ik
7¥. Undoubtedly, these phrases or terms follow the ones in the Da amituo jing, rather than
the translation from the Indian text in that these words had not appeared in any Indian text
of the Larger Sukhavativyiha siitra (see Xiao 2017a).

See X140 2017 a.

For a preliminary study of the connections between the Da amituo jing and the Guan-jing,
see X140 2017c. A comprehensive study on the formation of the Guan-jing is in preparation.
The English translation of the phrase Z¥4E_ 3422 /0, see Inacakr 1995.

An example is found in the Smaller Sukhavatiyiha siitra, it reads: & H3 A NCHE
FE. ABERE. CEEHE, AAEPTRE MR RS, BACRERITES B=5
SR, BB ATE BASA. HEE. RS #EAT. BLAEE
5%, MERBSEEAIYE  (T.12.p.348a) (An English translation by INaGaki reads: Sariputra,
those who have already aspired, now aspire, or in the future will aspire to be born in the land
of Amitayus Buddha all dwell in the stage of non-retrogression for realizing the highest,
perfect Enlightenment. They have already been born, are now being born, or will be born in
that land. Hence, Sariputra, good men and women of faith should aspire to birth there
(INaGAk1 1995, p. 95). The counterpart found in the Sanskrit version cf. Funrta 2011, p.93. For
an English translation by GomEz, see GOMEZ 1996, p.21). Accordingly, the passages above
in the three versions of the Smaller Sukhavativyiiha sitra quite correspond to each other.
In the case of the Da amituo jing, a set practice system is presented in it. That is to produce
self-benefit and benefit for others, for those aspirants who pursue rebirth in the Pure Land.
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Instead of the genuine translation from the original Indian text of the Pingdengjue jing,
undoubtedly, the passage found in the Pingdengjue jing (T.12, p.361, p.297¢19-23) is the
copy from its counterpart in the Da amituo jing.

This term is one of the special terms appearing 42 times in the Da amituo jing, and almost
all of them do not have a counterpart in the Sanskrit version.

37 These words appear in the passage about the fifth of the Five Evils (T.12, p.312b12) regarded
as a creation of the Chinese translator (for the formation of the Five Evils, see Xiao 2012).
In addition, these words have been followed in the Pingdengjue jing (T.12, p.297a09) and
the Wuliangshou jing (T.12, p.275a03).

See X140 2017 c. A comprehensive study of the formation of the Guan-jing is in preparation.
See X140 (forthcoming a).

According to Fuita, it is hard to imagine that the passage regarding the prediction to
Ajatasatru and the sons of five-hundred venerable lay Buddhists the elders was derived from
the original Indian text of the Larger Sukhavativyiha sitra. See Funta 1970, p.173; also see
Kagawa 1997, and Xia0 2015, p.24.

4 See KarasHima 2000.

4 Cf. note 14 of this paper.

# Itreads: WLASH «BIMRGEE TS ORI E R RE RS EEBEY (T. 12, p.346b07-08).

4 For the doctrine of hearing name of Amitabha, see Xiao (forthcoming a).
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