Love and Life: The World of Religious Faith

It can be said that the human life is a path ofidpéost in life and death, bewildered by
vexations, and plagued by transgressions. Religiaysry arises when we become aware of
these problems and are greatly challenged by tAechwhen one becomes deeply aware of
the problems of death, suffering, and sin, and frates through them to be embraced by the
compassion of the Buddha and the love of God, tisarigious liberation and salvation.

In particular, religions of faith, such as Chrisitg and Pure Land Buddhism, start from
the awareness of sin and attempt to obtain salvétion it by entrusting it to the Absolute,
such as God or Buddha.

This paper describes the way all the beings areddeye by the work of the Absolute, the
fundamental life of the universe, in this placesalvation.

Love and Compassion

Religion is the awareness of being kept alive leyftmdamental life of the universe.
This awareness of being sustained and penetratdteldyndamental life of the universe is a
sentiment common to all religions. God and Buddiegp@rsonal symbols of the
fundamental life of the universe, and God's love Baddha's compassion are personal
expressions of the workings of the fundamentaldiféhe universe. The workings of the life
of the universe are emphasized as love and mespgcelly when religious feelings begin
with a sense of guilt. The consciousness of gsii#t consciousness of separation from the
primordial life of the universe, while the conceptforgiveness of sins or redemption from
sins is a consciousness of return to the primofiféabf the universe. Here, the root of the
universe is met directly in the form of God or BaddGod is the love that forgives the
sinful, and Buddha is the compassion that embrdmesrdinary man of sin, life, and death.

The Christian God is also above all the God of Jakee God who forgives sinful man.
From the moment man becomes independent as a hweiray he is a sinful being cut off
from the source of the universe and disobedie@dd, but God forgives this by love to all
extents. In this sense, God's love is to appea&sedhflict between God and man. God takes
upon himself the sins of the human world, forgitie=m, and redeems the human world
with love. It is love that forgives opposites. avé, the relative and absolute worlds are
appeased. At the same time, in love, the conftitthe relative world are soothed.

In "The Book of John...” (4.7-8) also, “Love is inoGod. Whoever loves is born of
God and knows God. He who does not love does mowKaod. God is love."
The book of Matthew (22.37, 22.39, 5.44-45) alstes, “Love the Lord your God
with all your heart, with all your soul, and with gour mind.”

“Love thy neighbor as thyself.”

“Pray for those who love their enemies and pergethgm. Then you may become
sons of your Father who is in heaven."

Thus says the Bible. In this way, in Christianttye God of wrath transformed into a
God of love, and Christianity made the leap toligign of love for humanity that preaches
love for God and love for one's neighbor. The uamgss of Christianity lies in its
transformation of a God of wrath into a God of fgemess and grace.

Paul, too, speaks of love, saying repeatedly tlegaarg members of the body of Christ.
Just as there are many limbs in one body, and thebe cooperate with each other in their
separate functions, so we, as part of the bodyhois€ are one with Christ and one with
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others. Paul sees the relationship between Godnamd and between man and man, through
the metaphor of the relationship between body anb,llimb and limb, and thereby
preaches love for God and love for neighbor unkdelddve of God. It is because Jesus'
teaching was received as such a teaching of lateithPaul, Christianity departed from its
old mother and became the religion of all.

Luther, too, in "The Freedom of the Christian" (30jote
“The Christian does not live in himself, but in @rand in his neighbor. He lives in Christ
through faith, and in his neighbor through love.fBih he passes over himself to God, and
from God he comes again to himself in love, alwalysling in God and in God's love. And
he always remains in God and in God's love. “

Here, too, in God's love, love for God and loverferghbor are united. It is faith that
makes this possible. From faith comes an unendwg of God and love of neighbor.

Kierkegaard, in his "Works of Love" (), also wrote
“As a quiet lake has a deep bottom in a hiddemgphat no one can see, so human love has
an even deeper bottom in the love of God.”

In Kierkegaard, too, it is in the love that is pediout from God into man that man has
faith in and love for God, and it is in this plamfeGod's love that love between man and man
is seen to be possible.

We live by the fundamental life of the universeeThndamental life of the universe
pervades us. In the place of the fundamental fitb@ universe, we can return to it and
become one with others. The workings of such praiabtife are expressed as Christian
love.

Mahayana Buddhism also teaches the Buddha's gregiassion and mercy. Originally,
Mahayana Buddhism is a religion that began withbbleef in the infinite workings of the
Buddha's compassion. Here, it is said that allieenbeings are saved by the Buddha's vast
compassion. Like the sun shining equally on thedgaad the bad, the Buddha's compassion
extends indiscriminately to all sentient beingscteng them from their suffering and
allowing them to be absorbed in his compassiorstaged in the "the vow to save all
sentient beings in this world from suffering andtiss” of the Four Vows, the Buddha's
boundless wish is to help all sentient beings. Bhddha embraces all sentient beings in his
great compassion, just as a mother embraces Hdr 8Hiliving beings are kept alive and
live in the primordial life field of the universin Buddhism, such fundamental life is
expressed as the Buddha's compassion. This bosratiegpassion is the ultimate in
religious love.

In Pure Land Buddhism, too, Amitabha Buddha is saidave taken a vow to save all
sentient beings out of his vast and boundless cesimpaand to have practiced it. Amitabha
Buddha's great compassion extends to all corndtseainiverse, preaching the unsurpassed
Dharma for all sentient beings and encompassinggalient beings. The light of Amitabha's
boundless compassion is indiscriminate, transcgngliod and evil, and illuminating all
sentient beings. There is no evil that can preusritom being ingested into Amitabha
Buddha's boundless compassion. Amitabha Buddhanaiiingest and discard any evil
person or sinner.

Amitabha Buddha is infinite light and infinite lifé@he awareness of being enveloped by
this infinite light and life means that one hasrb&ken into the infinite mercy of Amitabha
Buddha and is saved. Amitabha Buddha symbolizepriheordial life of the universe, and
his infinite compassion symbolizes its workingseTfandamental life of the universe is
everywhere in the universe and resides in evenygoai the universe. This is expressed in
the compassion of Amitabha Buddha, who freely wank$ie worlds of the ten directions to
help sentient beings. Everything that exists inuhierse is penetrated by the fundamental
life of the universe and is connected by one Titee Pure Land belief that all sentient beings
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can attain Buddhahood by being surrounded by g &nd life of Amitabha Buddha's
mercy is an expression of this.

The meaning of “Transfer of merit”

The Jodo Shinshu concept of the "The salvatiorl @eatient beings is provided by the
power of Amitabha Buddha's true wish” also expreske infinite workings of true life in
the universe and the boundless mercy of the Budskiaran believed that it is not by the
merit of our own good deeds that we, ordinary peoghn be sure of our own rebirth in the
Pure Land, and that we can never save ourselvearywn strength. Shinran's idea of
salvation by absolute faith was that the boundtesspassion of the Buddha would work on
such ordinary people, manifesting its mysteriousgroand saving us.

It was with this in mind that Shinran, in his Kyaphinsho (Shinnokan), included a
quotation from the “Muryouju-Nyorai-e,” anothermidation of the “Murgjukyo
(Sukravat-vyiiha),” and gave it a unique reading, thereby remgrfie meaning of the
concept of Ekou. If we read the quotation in thealisvay, it reads as follows.

“The sutra says, all sentient beings, if you hbarrtame of the Buddha and rejoice in
faith, or if you sincerely turn your practice tarhand wish to be born in the land of the
Buddha, you will be able to live forever and evdttiis is what it means.

However, Shinran boldly read the phrase "sincergly your practice to him” as
“Buddha sincerely turn his mind to us.” If we retheé phrase as "sincerely turn your practice
to him,” it means that we, sentient beings, shautd our practice to Amitabha Buddha, and
through his work, we will be reborn in the Pure daHowever, if we read it as Shinran's,
“Buddha sincerely turn his mind to us” then evem dlgtion is greatly transformed as we are
told that it is all the work of mercy directed tawais sentient beings from Amitabha
Buddha. In Shinran's view, the desire of sentiemdps to be born in the Pure Land by
hearing the Buddha's name, establishing faithreaiting the Nembutsu is all the work of
the Absolute's love. Herein lies Shinran's unigeenwthat he has renounced all self-reliance
and has devoted himself to absolute faith. Thighiere Shinran's entire experience of
deepening his belief in absolute otherness comesplay. The boldness of Shinran's
reading stems from the depth and thoroughnessaXgerience.

Therefore, Shinran also has his own interpretatfdine 18th wish of Amida Buddha,
which is found in the Mugjukyo (Suklavat-vytha) (Kanjou). The Eighteenth wish states
that three states of mind are necessary for reinirtiie Pure Land: Shishin, Shigyo, and
Yokushou. In other words, it is essential to haueesincerity, to believe rejoicingly and to
wish to be born in the Pure Land. In Shinran's yieawever, it is impossible for an
ordinary person with a high level of vexation towel®p such three states of mind.
Therefore, such states of mind are also thougbétcaused by the urging of the
compassionate mind of Amitabha Buddha.

It is impossible for us ordinary people to make own aspiration, and this is due to the
mercy of Amitabha Buddha and his work. The worloof own aspiration is not our own
aspiration, but the aspiration of the Tathagats. diso impossible for the mind to desire to
be reborn in the Pure Land on its own, but onlguaigh the working of the Buddha's
compassionate heart. Furthermore, the practicembutsu, or the act of reciting the
Buddha's name, is also the work of the AmitabhadBadhrough us ordinary people. The
act of chanting Nam-Mu-Amida-Butsu is itself a warkAmitabha Buddha, and the ability
to recite the Nembutsu is also a result of the gdita's action, and is a result of his great
compassion.
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It is because of the working of Amitabha Buddhale power that we are able to hear
the name of the Buddha, and by hearing the nartfteedBuddha, we are able to rejoice in
our faith. Therefore, this faith is not somethihgitis generated by our own power, but is a
work of love from the side of the Absolute. Outtlfiais also a gift of the power of Amitabha
Buddha's true wish, which has been transferred eatient beings. Faith arises from the
wish of the Tathagata and is the manifestationtbmpassion. Shinran's idea of absolute
other power is that all things are the work of Aesolute, Amitabha Buddha.

The word "Ekou" originally means "to incline ondgelward" or "to turn to the side of,"
or "to turn toward and direct one's work in thatdtion. In Mahayana Buddhism, this
usually means that we should do some good deeddigaud our merits to others, so that all
living beings may attain right enlightenment.

In Shinran's view, however, it is impossible fodioary people, who are deeply sinful
and full of worldly desires, to do such good deétisvertheless, if we are to be saved, it
must be by the absolute working of Amitabha Budd@tanran calls such work of the
Absolute "Ekou.” There, the same work of Ekou isterpreted from self-motivated to
other-motivated. He says that all the Ekou fronserstient beings is also Ekou from the
Absolute, Amitabha Buddha. The source of all Ekothe working of the love of the
Absolute, Amitabha Buddha. Shinran's statemenisrikyogyoshinsho" (testimony
volume), "If you consider Shinshu's Kyogyoshinshdg the benefit from the redirection of
great mercy of Tathagata to us. The teaching gitventecitation of the Buddha's name, the
acquisition of faith, and the testimony one receiaee all the result not of one's own power,
but of the workings of the mercy of the Absolute.

It is with this in mind that the power of AmitabBaiddha's true wish is emphasized. We
sentient beings are saved from our sins, leavimgioukarma as it is, because of Amitabha
Buddha's great compassion and great mercy. Welivéves by the power of this true
wish. All that we do in our daily life is supportéeg this power. This wish power pervades
the entire universe and will continue to work fageut is, so to speak, the great life force of
the universe. Religion started from the primordgling of being made alive by this
primordial power.

In Shinran's view, the Ekou is the working of thedBha toward sentient beings, and the
influence rendered by the Absolute toward the ingdat
There are two types of workings: the outward amdrrephases. Ouso (outward phase)-
Ekou is the working of sentient beings to attaineHand of Buddha. The teaching, practice,
faith and testimony are all part of this Ouso-EKbhis is the direction from the relative
world to the absolute world.

Kansou (return phase)-Ekou is the working of semtieings who could attain the Pure
land to benefit other sentient beings by returrirogh the Pure land. This is the direction
from the absolute world to the relative world. Shims view is that both Ouso-Ekou and
Kansou-Ekou are the working of the wish of Amitalihaddha and the of love from the
Absolute. Since any kind of practice is impossiblea person with so many worldly
desires, there is no other way but to think of kbthOuso and the Kanso as the work of
love from the Absolute.

Moreover, it is said that such outward and returases are one. Indeed, the outward
phase is the direction to the Pure Land, and theni&g phase is the direction from the Pure
Land, which seem to point in the opposite direcbbeach other. However, from the
perspective of the absolute world, both directiaresidentical. In fact, the point of arrival of
the outward phase is also the starting point oféfwen phase. Shinran, in his "Shojo-
Matsuwasan" (hymns on the three periods), alsestat

Namu Amida Buddha’s work
is so benevolent, extensive and marvelous.
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Ouso (outward phase)-Ekou shall immediately
return as Kansou (return phase)-Ekou.

Thus he says. The benefits of salvation obtaingberdirection of the outward phase
from the relative world to the absolute world areriediately turned around in the direction
of the return phase from the absolute world torétative world, manifesting Amitabha
Buddha's vast and boundless compassionate worldiféation from the relative world to
the absolute world is at the same time the diradtiom the absolute world to the relative
world. The outgoing and returning phases are arcaihd infinitely continuous. Both the
outgoing and returning phases are the turningeosime Amitabha Buddha's true wish
power, the work of the Absolute.

In the same "Shojo-Maruwasan” (hymns on the thexegs), it is also said

From the great compassion of the Ouso (outwardg)Halkou,
we receive the great mercy of Kansou (return phage).

If there is no Ekou of Tatigata,

how can we attain Bodhi in the Pure land?

"The transformation from the relative world to #igsolute world is not possible by
one's own power. The transformation from the re¢atvorld to the absolute world is
impossible by one's own power, so it must be camsitias a work of the Absolute's love.
Both the outward and return phases are for thesalvof sentient beings and are the work
of the Buddha's great compassion and mercy.

The outward and return phases are circularly caeded he direction towards the Pure
Land is, at the same time, the direction of tharreto the defiled land. The flow of true life
in the universe is circular. Within this endlessaflof true life in the universe, there is a flow
to the absolute world and a flow from the absolteld. Riding this flow toward the
absolute world is what is called faith, and ridthgs flow down from the absolute world to
the relative world is the work of benefiting senti®eings. These two streams are, by
nature, one indivisible flow. The religious mindtlarises in our hearts is also part of this
flow of true life in the universe. Shinran's viewat the outward and return phases are one
and the same as the workings of Amitabha Buddhaspgower is based on his absolute
trust in the great life of the universe, which iways in circulation. This is the essence of
religion.

Faith as a Gift of God

In Christianity, too, our faith itself is a work &od's love and grace. Before we ask, we
have already been caught by God. Faith is a chbideye are chosen before we choose.

The work of God's love is manifested as revelatibmanifests itself as the Word, and
as Jesus Christ, the incarnation of the Word.thésgrace of God and the act of God. Only
through this work of God's love can one enter fatth. Faith itself is already illuminated by
the light of divine revelation and is in the hamd$o0d's salvation. Faith is a work from the
relative to the absolute, but it is itself possithiugh the work of the Absolute toward the
relative. In this respect, Christianity and Purad@uddhism have much in common.

In fact, Paul pursued a position of faith along, fou him, even this faith was not
something that came from his own strength, butgwaesn to him by God. Paul entered the
path of faith alone because he knew that any efiotis part to reach the path of faith was
futile. For him, then, faith had to be a work ofdzand a benefit from God before it was a
work of the self.

This is well expressed when Paul says in "Roma®i€0], "The creature has not
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submitted to emptiness because of his own will dagiause of the One to whom he has
been subjected. In deep faith, the self becomdsmpbefore God, but this too is not by its
own power, but by the power of God's love.

Paul also says in the "Preface to Corinthians") (@&t the faith of man is "not by the
wisdom of men, but by the power of God. This is wkaul said in his letter to the
Corinthian believers when they were about to falh ipartisan envy and strife. Paul was
trying to teach that faith is a gift of God's lov@t something given by Paul or acquired by
them.

Paul's view is similar to that of Shinran in thenfisho (the sixth section). Belief is a gift
from Tathagata, and it is not something to be s@lfiencouraged, or to argue with others
about who is one's disciple and who is anothehgr&n believed that he could not have
even one disciple. For Shinran and Paul, who hadweced all self-reliance, faith in the
Absolute itself was a work of love from the Abs@uand they received it as a gift.

Even in Augustine, faith is regarded as a passiv@r@mpted by the call of God's love,
and it is emphasized that faith is also a gift ofiGAccording to Augustine, the human heart
is so invaded by original sin that it cannot com&bd on its own or even take direction
toward God. The human heart can dispel the darkofemsginal sin only by being given the
path to God by God. The way to God is given asaagyfrom God, not as a reward for man's
good deeds. The will to believe itself is also akvaf God's love, a divine favor, raised up
in man. Augustine's "Confessions" is, in a sensgtempt to speak of this. The whole of
the Confessions is unified by the idea that his ewtny into the path of faith was due to the
unilateral love, patience, and grace of God.

Luther also says that faith is a gift given to nbgrGod, itself is by the will of God, and
that man can enter the path of faith at the pramgpoif this will of God. For Luther, faith is
the work of God at work in us. Man is a sinful liegoverned by original sin, and any good
deed or achievement on his part, insofar as ftesstork of man, bears sin. Therefore, it is
only through the work of God that such a humandpeen enter the path of faith. Moreover,
this work of God is expressed as the miracles sis€hrist. Man can enter the path of faith
through the miracles of Jesus Christ. Through €Hasd suffered for mankind and opened
the path of faith for mankind.

Luther started from a deep sense of sin and cam@usition of faith alone, and yet he
also attributed his faith to the grace of God'sldw this respect, Luther is similar to
Shinran. Shinran, like Luther, started from a deepse of sin and came to a position of faith
alone, and he also attributed this faith to theajiinercy that originated from the wish of
Tathagata. In this, we can see the common religgeniment of both of these religious
figures, who trusted in the power of the Absolutbe€ and were committed to the power of
the Other. Both Luther and Shinran entrusted ekergtto the great life of the universe, and
found the path of faith in the place where theyeyggnetrated by it.

Religious Decisions

Faith, in each case, has the character of a dacBid this religious decision itself is
also a work of the love of the Absolute. The adbelieving is certainly an act of the self.
However, if there is a place where one asks fotsamen strength, it has not yet become
true faith. The true religious decision is to abamdelf and throw oneself into the vast
workings of the Absolute. There, by all means, onest be able to be worked upon by the
Absolute. My work of faith is at the same time therk of Buddha's mercy and God's love.
My believing is also the call of God and Buddha.
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As stated in the second section of the Tannishbisitater years, Shinran told his
deciples who came all the way from the Kanto regitvhether you believe in the
Nenbutsu or not, it is your decision to do so. Heavethat decision must be one that is
supported by the power of the Amitabha Buddha&s wish. Shinran himself, after
abandoning his training at Eizan and after a lozgopl of hesitation, threw himself onto the
path of faith in the power of Absolute Other thrbdgs encounter with Honen. It must be
said that Shinran's decision was not based onvnsfieee will, but on the power of the
Buddha's mercy that supported and guided him.

Furthermore, in order for such a religious decisiorbe made in the form of throwing
oneself into the bosom of the Absolute, the proklefdeath, suffering, and sin must be borne
by the individual in his or her religious existerazhis or her own, irreplaceable, and sincere
problems. When the anguish of guilt, life, and taatdriven to the extreme in one's religious
existence as one's own problem of life and deaib,at the very tip that one encounters the
vast power of salvation that transcends the self.

Shinran's comment in "Tannisho" (Gojo), "If we cioles carefully the five kalpa
thoughts of the Amitabha Buddha, it is for the sak8hinran alone", is an expression of his
religious beliefs at the very limit of his existené-urthermore, if we pay attention to the
following words, "I am grateful to Amitabha Buddfta wanting to save me, a being with
that much karma, and for his true wish to save mve.tan see that behind Shinran's
conviction, "his true wish for me alone," it is dent that there was a religious existence of a
single person who bears the burden of guilt, &fej death. The burden of sin, life, and
death must be borne by each and every religioggesperson. Only then can there be an
encounter with the Absolute, and it is possibleésaved in the place of the true power of
the Amitabha Buddha’s wish. From the Absolute's sile vast work of love of the
Absolute is received through each and every ralggingle person. The tip of the Religious
Independent is the point where the Absolute andRéflative meet. Each religious
Independent Person is the center of the vast amddbess circle of the Absolute's great
compassion and mercy.

Kierkegaard also states that from the ethical ¢oréligious stage, human existence is pl
aced in a place of decision. To exist is to tripégome one's self. And this is ultimately poss
ible by being grounded by God through the religidasision of faith. For this to happen, ea
ch person has no choice but to stand before Gadsagyle person, bearing his or her own si
ns. What truly exists is not the masses, but tbevidual alone standing before God. The rel
ationship between God and man is established anbygh this single person. In Kierkegaar
d, as in Shinran, the work of the Absolute's la/eeiceived through each sin-bearing single
person.

We are all alive and living in the fundamental filedd of the universe. The workings of
this primordial life are received as the love ofd@md the compassion of Buddha. Each of
us is a center of this vast and limitless circléooe and compassion. Cosmic life works
through these myriad centers.

Eternal life

Religion is an emotion of return to the true lifettee universe, a demand to gain eternal
life by entering into the true life of the univergeligions based on faith in the Absolute,
such as Christianity and Pure Land Buddhism, olitageternal life by establishing faith.
Through faith, one converts from finite life, lostlife and death, to eternal life. This
conversion to eternal life is captured by the difeeling of "being born again. It is the birth

p.7



of a new self, a new birth, a rebirth. In the tlites of the universe, the true self is found,
penetrated by it. There, the death of the seladife of the self, and each moment of life is
eternity.

Such faith in eternal life is found in the beliafthe resurrection of Jesus Christ
established in primitive Christianity. By believitigat in God's love Jesus died and rose
again, we, too, are expected to die and rise agai@hristianity, death is associated with
sin, but by believing in the death and resurrectibdesus, our sins are forgiven and we can
be resurrected to eternal life. Through Jesushdsad resurrection, we die to sin and live to
love. We die to self and live to God.

In the Book of John (11.25-26), he also says

“l am the resurrection and the life. He who beleweme, though he may die, he
shall live. And whoever lives and believes in mé never die.”

It is said. Here it is said that those who beligvthe resurrection of Jesus, the Son of
God, will have eternal life. In John, God is etéilife, and His Son Jesus is also eternal life.
One can encounter God through this Jesus andiatdezternal life. Here is a profound
thought of life.

In the same "Book of John" (12.24-25)

'If a grain of wheat does not fall to the ground die, it remains only a grain. But
if it dies, it will bear fruit in abundance. He whaves his life will lose it, and he
who hates his life in this world will keep it and tp eternal life."

The well-known words of Jesus, also speak to tha tlat one can attain eternal life by
dying to self and living to God. Here, life is deand death is life. In God's love, life and
death are one. Life is eternal.

The same thought is also found in the Book of L{ike33), expressed as the words of
Jesus, such as, "He that would save his life $bed! it, and he that shall lose it shall keep
it."

The idea of the "Gospel of John" was that by balign the resurrection of Jesus, the
Son of God, we can have eternal life. In facthie Book of John (5.24-25), he also says

“He who hears My words and believes in Him who ddathas eternal life and will
not be judged, but has passed from death to life.”
John's thought was that if one had faith, he cbeldaved by God's love and have eternal
life at the present time. Therefore, the idea effthal judgment is ignored here. Rather, it is
said that one is already judged at the time ofstablishment of faith.

The Christian God is also a symbol of the fundamidiie of the universe. We can attain
eternal life by returning to this primordial lifé the universe.

Paul also emphasizes that we can obtain etereahlibugh faith in Jesus' death on the

cross and resurrection. In "Romans” (6.23), too.
"For the gift of God is eternal life in Chrisus our Lord."

In Paul's view, God's love to save mankind is nestéd in a decisive way in Christ's
death and resurrection on the cross, and by esitafuj faith in it, we can be born again
from sinful life and attain eternal life. In theddoof Galatians (2.19-20), we are also
told:

"I am with Christ on the cross. | have been credifivith Christ. It is no longer |
who live, but Christ lives in me. But | live now the flesh through faith in the Son
of God, who loved me and gave Himself for me."

For Paul, in faith in Jesus Christ, to die with 8hrto live with Christ, and to leave
everything to Christ, was to truly live. In faith Christ, the old man, burdened with sin and
death in himself, passes away, and the new mansom&he self is made new, and all
things become new. Man dies to Adam and lives tos€C his is possible by entrusting
everything to Jesus Christ. This is what it mearis/e by faith. This is the essence of

p.8



religion. To renounce all ego, to be reborn unterAbsolute, and to attain eternal life
through Him is the essence of religion. The biftla mew self under the Absolute, the new
birth, is the unique emotion of religion.

Kierkegaard also says that when we break off framrldly things and give up this
infinitely, a new life is given to us. True faith o die to worldly things and to be given an
entirely new life by a great spiritual power. Assitsaid that he who seeks loses this and he
who loses these gains this, when one renouncegiaesl up everything and surrenders
oneself to the Absolute, life is restored and omtimate relationship with God is restored.
Kierkegaard captured this in the concept of "rejoet"

As described in "Fear and Trembling,” when God camded Abraham to offer his son
Isaac as a sacrifice, Abraham abandoned his egréngnt-child ethic, absolutely obeyed
God's request, and offered his son as a sacrBigkethen God brings Isaac back to life, and
Abraham gets his child back. What is gained in éxisrcise of faith, this repetition, is not
merely the original earthly life, but a new religslife, a life in which all is left to God.

Kierkegaard sees a similar religious truth of <teje®> in the Book of Job, in
"Repetition” (Part II). When deprived by God's atfes of worldly things, such as his
possessions, his flesh and blood, and his hehkirjghteous Job was plunged into a serious
state of despair, leading him to rebel against Godl when Job repented and took refuge in
God's absolute power, God gave him back what hédsadmultiplied by the amount of
what he had lost. Again, what he gained througheRercise of faith was not a mere earthly
life, but a new religious life in which he entrusteverything to God. The way of life has
deepened. The fact that God returned to Job hikhlwealtiplied is symbolic of this
deepening. Religious life means dying to the fitifeeof this world and being reborn into
eternal life.

Pure Land Buddhism also teaches eternal life. Tiebern in the Pure Land, as taught
by Pure Land Buddhism, means to attain eternalAéeording to the Pure Land scriptures,
if one renounces worldly cares and continues tg fahe name of Amitabha Buddha, one
is sure to be born in the Pure Land, bathed inrtfi@te light of Amitabha Buddha and the
infinite life of Amitabha Buddha, and gain an immeeable life. Amitabha Buddha, the
Absolute who is the essence of Pure Land Buddhgthe symbol of the great life of the
universe that envelops and pervades all livinggim the universe. We can attain eternal
life by being made alive and enveloped by this glita This is what it means to live in the
Pure Land. Pure Land Buddhism teaches that thinatkfe can be attained through
absolute faith in the salvation of Amitabha BuddRarough this faith, we can be reborn
from the finite life of this world to eternal lif&.herein lies our absolute trust in the great life
of the universe.

Shinran also teaches that one can attain rebittieifPure Land immediately upon
attaining faith. In the Gubakusho (the first volyieis written "Belief in and acceptance of
the true wish of Amitabha Buddha means immediatershent to the Pure land. In other
words, by believing in the Amitabha Buddha's trushyjone's own self-reliant self dies and
new self entrusted to the absolute shall be boewalhen one has faith, one can realize
that one's self dies and is reborn anew, and tiea¢ternal life of the Buddha pervades one's
self. In a single thought of faith, death is tramsfed into life. The nembutsu (the
continuous chanting practice of Amitabha Buddha&mnha) practitioner, in that moment of
nembutsu, dies to self and attains eternal lifehisirespect, it is in common with the faith
of Paul, who said, "It is no longer | who live, I€hrist lives in me.

Our life in this world is the life of an ordinarggson of sin, life, and death, but when we
realize in faith in the Absolute that our finitéelitself is already encompassed by the
infinite and eternal, the life of sin, life, andadle becomes eternal life as it is. In faith, life
becomes death and death becomes life. In the lifeeaf the universe, life and death are
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one. Such absolute trust in the great life of thieerse is the faith of Pure Land Buddhism.

Compared to the vastness of the universe, eachidiodi human being is infinitesimally
small. However, it is within each of us, this infesimally small being, that the great life
force of the universe is at work, and it is thie fiorce that sustains us and keeps us alive. In
trusting in such a great cosmic power, when wedalmur small self and give ourselves over
to the great life of the universe, our finite lifehich is close to the infinitesimally small,
becomes at the same time an eternal life. This imube eternal life of the universe is the
faith of religion and salvation.

Life and Light

The great life of the universe, from which we aoerband die, is referred to in Buddhism
as the Dharma or Dharma-body. The Dharma bodyeibdialy of the Buddha, the
fundamental life of the universe. It is the pla¢etrnal life. But this Dharma-body is the
very workings of the universe, which cannot be seen can it appear in form or shape. As
Shinran wrote in his “Yuishin Shou”

“The Buddha nature is the Dharma nature, and theda nature is the Dharma
body. The Dharma body has neither color nor forhrer&fore, it is beyond our
mind and transcends words.”
In this sense, the Dharma body, which is the tatane of the Buddha, represents the
invisible and fundamental unifying power inheranthe universe.

In Buddhism, the Dharma-body, which should be dalee workings of cosmic life, is
absolute nothingness without color or form, andefae, it is also thought to appear in all
forms. Shinran, in his Kyogyoshinsho (Shoukan) akates

"The formless universally pervading Dharma-bodthes body of Dharma nature.
Because the Dharma nature is ultimate tranquility,Dharma-body is formless.
Because of its formlessness, it can be in any form.
As its true nature is the enlightenment of the BiagdDharma-body transcends any form.
Since it is beyond any form, it can take any fohmPure Land Buddhism, the Dharma-body
was divided into two kinds, Dharma-body as Dharmtre and the Dharma-body as
salvation means. It is in order to recognize thwsible side of the workings of the
fundamental life of the universe and the side thie¢s visible form and works.

Amitabha Buddha, as taught in the Pure Land seeptuvas also the Dharma- Body of
salvation means, symbolizing in visible form therkings of the great life of the universe.
Amitabha Buddha, as the Dharma-body of salvatioamagmanifests itself as immeasurable
life and immeasurable light. That is why AmitabhadBha is also called Amitayus
(Immeasurable life-span) Tathagata besides Amit@lom@easurable light) Tathagata.
Amitabha (Amitayus) Buddha is the immeasurabledif¢he universe and the Buddha who
symbolizes the fundamental truth of the universaitAbha Buddha is thought to have
attained enlightenment in the eternal past, tepdsahgo, and to be presently preaching the
Dharma with his immeasurable life. The light of Wisdom is boundless and unobstructed
by anything. That is why the light of Amitabha Binddis called "immeasurable light,"
“Infinite light," or "unhindered light," illuminatig the entire universe and saving all sentient
beings equally. This light of Amitabha Buddha iscatalled "wonder light" because it
works in mysterious ways that ordinary people caicomprehend.

Shinran, in his "Ichinen Tanen" wrote

“This Tathagata is light, and light is wisdom. Wosdl is the form of light. As
wisdom has no form, it is called the Buddha of resisus light.”
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Amitabha Buddha symbolizes the great life of thvewse that sustains us, the living
beings, from the very foundation.

In the Amitayurdhyana Sutra, too, Amitabha Buddppears as a vast and boundless
form, radiating light to illuminate the world indtten directions, and embracing sentient
beings in the nembutsu practice and never abangidngm. Shinran praises this in several
verses in the "Jodo Wasan" as follows.

Since Amitabha Buddha attained Buddhahood,

ten kalpas have passed.

The halos emanating from the Dharma-body

have been illuminating each and every corner.

The light of wisdom is infinite and shines througlerything.
Return to the light of truth.

The halos of salvation are infinite and

all things that receive it shall be liberated from

the perception of being or not being.

Return to the awareness of ultimate equality.

The infinite light of Amitabha Buddha, which sebmgs equally, illuminates the phase
of finite discrimination and reveals the truth gueality and oneness. The light of absolute
freedom of Amitabha Buddha is the light of infiniight, and those who come into contact
with this light leave behind the evil perceptionbafing or not being, and attain the
knowledge of absolute equality. The light of Amitats salvation shines down from the
absolute world to the relative world, even to tlepttis of hell, embracing all living beings.

Brilliance of Being

Under the infinite light of the Absolute, all thisign the universe are interconnected,
continuous, and equally saved. Shinran, in his Hii&m" (the seventh section), says,
"Nenbutsu is the path of the unhindered one," enlg that Nenbutsu is the path that leads
to all things without hindrance. He further contsuas following.

“Shinran, in order to support my parents' filia¢{yi, has never yet performed the
Nembutsu, even for a single repetition. Because]iwiag beings, are all related as
parents and siblings in this world, and we shollldecome Buddhas in our next
life, in order to save them all. If it were onlyrdlugh the goodness of one's own
efforts, one might think of saving one's parentglhgnting nembutsu. However, if
we simply abandon our own efforts and quickly atemlightenment, we should
first use our divine power to help those who atateel to us, no matter what
karmic suffering they may be under during theirrflwes in the six realms.”

Since all living beings are the parents and silsliaball beings of the world, if we become
Buddhas in the next life, we want to help themByl.abandoning our own efforts if we could
quickly attain enlightenment, we would want to sall¢hose who are related with us, no matter
what their circumstances are or what karmic sufteihey are undergoing, by means that
transcend divine power.

There is a cosmological resonance here, that mfjpare connected by the same life
and that existence is continuous. Even merits nradee corner of the universe spread
throughout the entire universe to help all thingsie to be. In this world, because all things
are interconnected in the place of fundamental ¢ifee act will always affect other people
and other things. Moreover, this is possible oylybing illuminated by the unhindered
light of Amitabha Buddha and being embraced byhiat unhindered light is the life that
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reveals all things through all things, the lifettharvades and sustains all existence. In this
respect, the world that opens to salvation leadsdavorld that opens to enlightenment.

In Christianity, for example, St. Francis of Asssssaid to have called water, wind, sun,
moon, fire, and all things his brothers and sisterdave cut the cross and blessed them, and
to have preached to birds and beasts without digtim This too must be rooted in the
belief that all things in the universe are connédttye the same life as God's creation, and
that all existence is continuous in God's love lggitt. The workings of the great cosmic life
that pervade not only human beings but also aligshiliving and non-living, is the love and
mercy that religions can feel.

In the Munyjukyo (Sukltavati-vyaha)(Kan-jyou), it is also explained that in the @ur
Land, in response to Amitabha Buddha's 17th wishnttess Buddhas and Tathagatas
throughout the universe all praise the great pakémitayus Buddha and the wonders of
his merits. But this Pure Land is not a world famag from this world; it is what is
happening in this world. All of nature is the caflithe Buddha, as well as the voice of the
praises of the Buddhas. All of nature is both thgression of cosmic life and the voice of
praise for it. Here, too, Nenbutsu-mon (Salvatigrchbanting Amitabha Buddha's name) and
Shoudou-mon (Salvation by our own efforts) ultinhatarive at the same worldview.

In such a world of life and light, everything tleadists in the world shines in its life and
light, as it is, each in its own way. Such a waypeing is said to be Houni or Jinen-Houni.
The way of being in which all things, whether hunoammaterial, exist as they are in
accordance with the Dharma (Truth), is called Harnlinen-Houni. There is no room for
man's wise judgment, and all things are affirmethay are, naturally.

Honen also refers to the principle of the doctohélouni in "Honen Shonin Gyo Ezu
(Picture of the Conduct of Honen Shonin)" (No. 21).

“There is such a thing as the principle of the Holihe flames rise in the sky, and
the water flows downwards. Among sweets there anessand sweets. All of these
are the principle of Houni. Amitabha Buddha's twigh is to guide all sentient
beings with their sins by chanting its name, antléfsay nothing but nembutsu, the
coming and going of the Buddha will be in accoragawith the principles Houni.”

Flames rise above, water flows below, there areetsrtbat are sour and sweets that are
sweet. All of this is in accordance with the Dharimethe same way, welcoming by
Amitabha Buddha is a natural principle. Here, tbe,idea that the manifestation of truth is
the manifestation of all things as they are.

Shinran, in the "Jinen-Houni Chapter” of thatdushou (Fifth Letter), explains Jinen-
Houni and says the following.

“The word “Ji” means of one's own accord, and ishhothe work of a practitioner,
but is naturally bring about the result. The wokgh" also means naturally bring
about the result, and is not by the action of afgraner, but is by the wish of
Tathagata. The word "Houni" is by the power of theghagata, so naturally
brought about is said to be “Houni.”

It is said to be “Jinen-Houni” to abandon the gatfgment or discretion of the nembutsu
practitioner and to entrust oneself to the wiskthef Amitabha Tathagata. At this time, all
things, as they are, manifest the Dharma virtuge@fAmitabha Buddha's true wich. This is
a recollection from Shinran's final days, at the af86, when he was deeply committed to
the deepening of his sins and the satisfactionso¥éxations. When all things, human and
otherwise, are left to themselves as they ardnegseémanate from the true life of the
universe, the truth is present.

(Source: "Kobayashi Michinori [Philosophy of Lif€pllection,” 4 Minera Shobo, 2016 Kyoto.)
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