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Abstract

The Awakening of Faith in Mahayana K (5 5 has generated over 300 commentaries, yet
research on its practice section, particularly nianfo practice & #1217, remains remarkably
limited. This study examines interpretive differences in the nianfo practice section across
major commentaries: Wonhyo's Kisillon so #{Z i, Fazang's %58 Dasheng qixinlun yiji
R LAEFRTERL, the Shi moheyan lun FEEEG T3, Tankuang’s ZM¥ Dasheng gixin lun guang-
shi KI5 iR ERE, and Zixuan's 73§ Qixin lun shu bixueji (5T EHIFC. Two key
discrepancies emerge: the scope of scriptural citations and interpretations of “those who
achieve rebirth.” Analysis reveals that while Fazang was influenced by Wonhyo, he devel-
oped independent interpretations. Later commentaries demonstrate selective reception
rather than uncritical acceptance of predecessors. Post-Bixueji commentaries divide into
two groups: the Qixinlun jieyao 15 iHE %, Dasheng qixinlun shulue XS ik, Qixin-
lun zhijie EAS 5 ELAR, and Qixinlun shuji huiyue #{5mBL s & B form one group, while the
Qixinlun zuanzhu A5 5% 5T and Qixinlun xushu #2153 im4E BT constitute another. This inves-
tigation illuminates doctrinal relationships among commentaries and confirms that later
commentators built upon earlier works while contributing original insights.

Keywords: nianfo practice ‘&f1&17; Dasheng qixinlun KIS 50 (Awakening of Faith in
Mahayana); pure land; Lenggie jing #1%¢ (Lankavatira Sitra); commentaries on the Awak-
ening of Faith in Mahayana; rebirth; doctrinal relationships

1. Introduction

The Awakening of Faith in Mahayana (Dasheng qixinlun KE#2(5 5, hereafter AFM)
stands as one of the most influential texts in East Asian Buddhism. This treatise has been the
subject of extensive scholarly investigation across vast geographical regions from approxi-
mately the sixth century when it is believed to have been composed to the present day.! This
sustained scholarly engagement has resulted in the composition of more than 300 commen-
taries on the AFM, including what is considered the earliest extant commentary, the Dasheng
gixinlun shu KIEHLAE FH housed in the Kyou Shooku 77 W # /& collection.”

This trend has continued into the modern and contemporary periods, leading to nu-
merous commentaries and research papers. However, an analysis of existing scholarship
reveals that research has predominantly focused on the Positing the Meaning Section (liyi
fen 3.2%47) and the Explanatory Section (jieshi fen f#¥24)) of AFM. Yet, as the title “Awak-
ening of Faith in Mahayana” K3 (5 5 itself indicates, the Practice and the Attitude of
Faith Section (xiuxing xinxin fen 1217{5.247), which deals with practices for generating
faith, constitutes another crucial dimension of the text. Nevertheless, research on the AFM
that explicitly features “practice” in its title or dedicates a specific chapter or section to

Religions 2026, 17, 137

https://doi.org/10.3390/rel17020137


https://crossmark.crossref.org/dialog?doi=10.3390/rel17020137&domain=pdf&date_stamp=2026-01-26
https://creativecommons.org/licenses/by/4.0/
https://creativecommons.org/licenses/by/4.0/
https://www.mdpi.com/journal/religions
https://www.mdpi.com
https://orcid.org/0009-0009-1121-8551
https://doi.org/10.3390/rel17020137

Religions 2026, 17, 137

2 of 20

the topic accounts for a mere 2% of the total body of scholarship.? Furthermore, within
this small subset, there is a striking paucity of studies that provide an in-depth, indepen-
dent investigation of all the nianfo practice as presented in the Practice and the Attitude of
Faith Section. Virtually no studies have conducted in-depth, independent examinations
of nianfo practice (nianfo xiuxing W #1247). Furthermore, nianfo practice occupies only a
small portion of the text-approximately 7.5% of the Practice and the Attitude of Faith Sec-
tion and merely 1.4% of the entire treatise.* This limited textual coverage requires broader
understanding through diverse interpretations by various commentators, no comparative
studies examining different commentaries on the AFM have been undertaken.

Accordingly, this study aims to analyze the interpretations of nianfo practice in the
AFM by examining five commentaries: Wonhyo's JtlE (617-86) Commentary on the AFM
(Kisillon so #21& #ibi) [hereafter Wonhyoso), Fazang’s 7258 (643-712) Doctrinal Record on the
AFM (Dasheng gixinlun yiji KIekL(5 i F%i0) [hereafter Fazangshu’], the Commentary on the
Treatise on Mahayana (Shi moheyan lun FEEEZUHT) [hereafter Shilun]°, Tankuang’s Z:i¥
(700-88) Extensive Explanation of the AEM (Dasheng gixinlun guangshi KIE#e (% i FE) [here-
after Guangshi]’, and Zixuan’s ¥ (965-1038) Record of Editorial Revisions to the Commen-
tary on the AFM (Qixinlun shu bixueji &2{Z 7w bt £ HI L) [hereafter Bixueji].

The reasons for limiting the scope of this study are as follows. First, as mentioned
above, there are more than 300 commentaries on the AFM, making it difficult to exam-
ine all of them. Second, regarding commentaries prior to Fazangshu, the Kyou Shooku
Collection manuscript of the Commentary on the AFM and Tanyan’s &E (516-88) Doc-
trinal Commentary on the AFM (Dasheng gixinlun yishu KIEHASimFEEL), written in the
sixth century, do not contain extant sections corresponding to the scope of this study
(T32n01666: 583a12-21). Furthermore, Huiyuan’s 2% (523-92) Doctrinal Commentary on
the AFM (Dasheng qixinlun yihsu RIE(FimZEH) [hereafter Huiyuanshu] only presents
the textual organization for the relevant section without detailed explanation. Addition-
ally, Wonhyo's other commentary on the AFM, the Separate Records on the AFM (Kisinon
pyogi #EAE imAIEL), is excluded because the corresponding section does not survive. Third,
among commentaries after the Fazangshu, Zongmi’s 5% % (780-841) Commentary on the AFM
(Qixinlun shu FE{ZFMEL) contains the relevant section, but comparison with the Fazangshu
reveals that it merely divides the text of the AFM according to the outline classification es-
tablished by Fazang and adds sentences from the Fazangshu without presenting Zongmi’s
own distinctive arguments. Moreover, Tankuang composed the Brief Commentary on the
AFM (Dasheng gixinlun yueshu KIEH(FimI&iR) as an abridgement of the Guangshi, but
comparison show that it does not reveal distinctive characteristics of its own, and thus it
is excluded. Fourth, most commentaries from the eleventh century onward develop their
interpretations based on understandings from the Fazangshu and the Bixueji, so they will
be mentioned separately only, when necessary, rather than addressing each commentary’s
interpretation in its entirety.

There are two noteworthy findings from the examination of AFM commentaries. First,
the commentaries differ in how they define the scope of the “siitra” cited in the AFM as
scriptural authority of nianfo practice. This discrepancy stems from the original author’s
failure to explicitly identify the cited passages. Second, there are significant variations in
the interpretations that follow these citations. Not only do the commentaries differ in their
understanding of “those who are reborn in the Pure Land,” but textual variations are also
evident in the citations form the Lankavatara Siitra (Lenggie jing #{%%) found in most AFM
commentaries following the Wonhyoso.

Accordingly, this study first focuses on these conflicting interpretations regarding the
scope of the cited siitra. By drawing on the textual organization (kewen £} 3() of the commen-
taries, the internal context of the AFM, and the identification of the original siitra sources,
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I aim to clearly delineate the boundaries of the citations within the text. Subsequently, I
will conduct a comparative analysis of the commentators’ interpretations and the specific
versions of the Lankdvatira Siitra passages they employ. Through this, I intend to high-
light the similarities and differences in the commentator’s perspectives and, by extension,
clarify their ideological relationships.

By examining these commentaries, this study offers a deeper understanding of the
concise sections of the AFM and provides an opportunity to identify the historical and
philosophical lineages among the texts. Furthermore, it will serve as a foundation for
future research investigating the mutual influences between the AFM’s interpretation of
nianfo practice and later literature in the Pure Land and Chan traditions.

2. The “Sitra” 2% & Cited in the AFM
2.1. Textual Organization F43C in the Commentaries and Scriptural Boundaries

Each commentary on the AFM approaches the text from a different perspective, and
several differences are evident even in the section on nianfo practice.

[AFM] As the siitra says: “If a person whole-heartedly contemplates Amitabha
Buddha of the Western Pure Land, dedicating the good roots that has culti-
vated and vowing to seek rebirth in that world, one immediately achieves re-
birth and, always seeing the Buddha, one will never retrogress. If one contem-
plates that Buddha’s Dharma-body of Suchness, constantly practices it diligently,
one will finally achieve rebirth and abide among being who are determined to
attain enlightenment.

Unfs 2 HEsh A N B T T ARG T T AT SRIRE i P 1 e AR Al i SR A % SR BASAT AR
L A AR . A B Sk B B R R IEE . (T32n01666,
583a17-21)

One such difference concerns the scope of the “siitra” (xiuduoluo 1§ % &) cited in the
AFM. The Huiyuan’s &i# (523-92) Doctrinal Commentary on the AFM (Dasheng qixinlun
yishu KIS 5w BR) [hereafter Huiyuanshu] divides the content of AFM into sectional di-
visions but simply labels the relevant passage as “citing siitra as proof” (yin jing zheng cheng
514838 %) without further subdivision.” However, later commentaries- the Wonhyoso and
the Fazangshu-distinguish between the “siitra” and its interpretation, though it is notewor-
thy that they define the scope of the “siitra” differently from each other.

This difference stems from their contrasting interpretations of the passage “Always
seeing the Buddha, one will never retrogress” (chang jian fogu zhong wu you tui i 5 {3 & %
HiB). The Wonhyoso treats this as “separately presenting the sitra teaching” [bie chu xi-
uduoluo shuo J3| & % 4 5], while the Fazangshu classifies it as “interpreting the siitra pas-
sages” [shi jingwen FE&E3L].” To determine the boundaries of the “sitra,” this study will
first examine the textual organization the textual organization of the commentaries on
the AFM.”

An analysis of Table 1 reveals that the Wonhyoso divides sections ® and @ as “sepa-
rately presenting the siitra teaching” and section ® and following as “interpreting the inten-
tion expounded in the siitra” [shi jing suo shuo yiqu B4 Frafi =], However, the Fazangshu
classifies section @ as “citing siitra” [yin jing 514%] and section @ and following as “inter-
preting the siitra passages”.
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Table 1. Textual Organization of Commentaries on the AFM.

Huiyuanshu Wonhyoso Fazangshu Shilun Guangshi Bixueji
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Table 1. Cont.

Huiyuanshu Wonhyoso

b= $E0TH

TolBEH

Fazangshu

R

Shilun
B

Guangshi
JRE

Bixueji

FHIRC

BR5432E As the siitra
says: “If a person
whole-heartedly
contemplates
Amitabha Buddha of
the Western Pure
Land, dedicating the
good roots that has
cultivated and
vowing to seek
rebirth in that world,
one immediately
achieves rebirth,

@ RN A AT IR
and always seeing
the Buddha, one will
never retrogress.

@ U L UnE B
If one contemplates
that Buddha's
Dharma-body of
Suchness,

WEMEE RTERE
constantly practices
it diligently, one will
finally achieve
rebirth

1€ # and abide
among being who
are determined to
attain enlightenment.

SRR K

IR
i)

separately
presenting
the siitra
teaching

citing siitra

as proof

TR
inter-
preting the

intention
ex-
pounded
in the sitra

GIETE LS
citing
stitra for
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evidence

glE8
citing
sutra

kS EEAE|
P
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section
that cites
sutra to
prove
what one
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'
inter-
preting
the siitra
passages

5] 4%
citing
stitra for
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evidence

B
manifesting
the
achievement
of rebirth

BUEIES
manifesting
abiding in
right
mindfulness

PEace
the
passage
[opening
with]
rebirth,
etc.

5148 citing sitra

B4 the passage [opening with]
contemplate and unravel, etc.

(®, @, ® are arbitrarily assigned by the author for explanatory convenience.)
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Ui Hakuju F /1% followed the Fazangshu’s divisions when translating the AFM
into modern Japanese, treating only section @ as scriptural text.” However, he noted that
section @ could also be viewed as scripture, leaving the boundary problem unresolved.
A review of various modern commentaries reveals that this problem remains unsolved.
Scholars such as Ui Hakuju and Takasaki Jikido i ELiE'?, Yoshizu Yoshihide #i# B 5!,
Mochizuki Shinkd 22 {5 %2, and Ikeda Rosan i FH £ 2 1% accept the view of the Fazang-
shu. Others, including Otake Susumu'?, Ven. T'anhed % i '°, Ven. Kaksong % 1£'°, and
Koga Hidehiko % %17 follow the perspective of the Wonhyoso. Let us then examine
how earlier commentators understood this issue.

Looking at Table 1, the Shilun was influenced by both the Wonhyoso and the Fazang-
shu,'® but it demonstrates a distinctive approach to understanding the nianfo practice sec-
tion. This is because it divides the nianfo practice section of the AFM into seven parts,
structuring them in parallel. It classifies section @ and following as “the section that cites
siitra to prove what one has explained” [Yin jing zheng zi suo shuo men 514875 H Frai ).
However, unlike other commentaries that provide detailed explanations of this section,
the Shilun omits its explanation, stating that there is no need to interpret section ® and
following redundantly.'”

Next, examining the Guangshi, this text is also linked to the Wonhyoso and the Fazang-
shu.”’ However, looking at the textual organization related to siitra citation, it divides sec-
tion ® and @ as “manifesting the achievement of rebirth” [xian de wangsheng BifH{1 4]
and section ® and following as “manifesting abiding in right mindfulness” [xian zhu zheng-
nan ¥ 1E4]. This is identical to the position of the Wonhyoso. Yet the Guangshi follows
the Fazangshu in most of its sectional classifications and titles, such as calling the passage
from “one should know that the Tathagata” (dangzhi rulai & 51%W13) and following “meth-
ods for preventing retrogression” (fang tui fangfa BiiE J77%)*! and the passage from “as
the siitra” (ru xiuduoluo WME % &) and following “methods for preventing retrogression” [
fang tui zhi fa PR 2 %], Tt is noteworthy that while clearly demonstrating the influence
of the Fazangshu, the Guangshi offers a different interpretation regarding the boundaries
of the cited siitra. However, even though the Guangshi defines the scope of the cited sii-
tra identically to the Wonhyoso, it differs from Wonhyo's approach of dividing sections
based on scripture in that Tankuang categorizes them according to content as “rebirth”
and “right mindfulness.”

Finally, the Bixueji distinguishes content by words such as “the passage [beginning
with] ‘encouragement to rebirth,” etc.” (quan sheng deng zhe B4 555) without separate
textual organization, and explains the material not in the order of the AFM but in a mixed
sequence.”” Zixuan clarifies at the beginning of this text that the Bixueji is a commentary
on the Fazangshu. This character of the Bixueji is also evident in the nianfo practice sec-
tion through its method of presenting keywords used in the Fazangshu, such as “those
[corresponding to] the “three stages’ in the [Fazang]shu” (shu sanwei zhe i =174, “those
[passages] recorded in the Buddha’s teachings, etc.” (foji deng #i7C5%), and “those [corre-
sponding to] the latter three stages” (hou sanwei zhe 1% =1/ #). However, by distinguishing
section @ and @ as “the passage [opening with] rebirth, etc.” (wangsheng deng 11 425%) and
section @ and following as “the passage [opening with] contemplate and unravel, etc.”
(quanjie deng Bif#5%), it can be confirmed that regarding the scope of the cited siitra, the
Bixueji is closer to the Wonhyoso than to the Fazangshu.

Examining commentaries after the Bixueji, the Ming dynasty commentator Zhenjie’s
Bt Compiled Commentaries on the AEM (Qixinlun zuanzhu #2{% iR % 5¥) [hereafter Zuanzhu]
distinguishes between “ Wi % & (ru xiuduoluo) and “##l” (ruoguan). The Ming commen-
taries on AFM—Zhengyuan'’s IE3% Essential Points of the AFM (Qixinlun jieyao £215 smtE2L)
[hereafter Jieyao], Deqing’s 1 (1546-1623) Abbreviated Commentary on the AFM (Dasheng
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gixinlun shulue K (E M EIHE) [hereafter Shulue] and Direct Explanation of the AFM (Qixin-
lun zhijie #{E M ELfi#) [hereafter Zhijie], and Tongrun’s @i (1565-1624) (Qixinlun xushu
(5 FmAE ) [hereafter Xushu]—are identical to the Wonhyoso. The Qing dynasty work
Collected Reading of Commentary Records on the AFM (Qixinlun shuji huiyue F2{5 st ac & F4)
[hereafter Huiyue] by Xufa #§i% (1641-1728) presents the content of the Fazangshu, but with
differences from the original description in the Fazangshu.”®

2.2. The Purpose and Identity of the Cited “Siitra”

Another basis for clarifying the boundaries of the “siitra” cited in the AFM can be
found in the purpose of citing the siitra and the identity of the cited sitra. First, examining

7

the purpose of presenting the “siitra,” the AFM cites siitra to demonstrate the efficacy of ni-
anfo practice for those who are inclined to regress, showing that they can be reborn in other
Buddha-lands of other quarters through nianfo practice. When the AFM’s expositions are

compared with the content of the siitra cited in the AFM, the correspondence is as follows:
[The exposition of the AFM]

Namely, through the causes and conditions of whole-hearted nianfo practice, @
one achieves rebirth in Buddha-lands of other quarters according to one’s vows,
always seeing the Buddha and eternally departing from evil destinies.

AR SMEG/AEREL Mot/ E R KEEEIE.  (T32no.1666:
583a15-17)

[The siitra cited in the AFM]

[A] As the siitra says: “@If a person whole-heartedly contemplates Amitabha
Buddha of the Western Pure Land, dedicating the good roots that has cultivated
and vowing to seek rebirth in that world, one immediately achieves rebirth and,
@ always seeing the Buddha, one will never retrogress.”

[B] As the siitra says: “® If a person whole-heartedly contemplates Amitabha
Buddha of the Western Pure Land, dedicating the good roots that has cultivated
and vowing to seek rebirth in that world, one immediately achieves rebirth.”
@ Always seeing the Buddha, one will never retrogress.

O B2 BNEE VEITRRGE S RSl RE M/ AT E AR A ) BESR AR A
BIfS (R4 @ Uik 84488 . (T32n0.1666: 583a17-19)

The distinction between [A] and [B] centers on whether “Always seeing the Buddha,
one will never regress” constitutes part of the siitra passage or not. When considering the
purpose of providing scriptural evidence, the AFM describes how, through the karmic
connection of nianfo practice, one is reborn in a buddha-land and “always seeing the Bud-
dha and eternally departing from evil destinies.” Following this exposition, the siitra is
cited and the corresponding passage state “Always seeing the Buddha, one will never ret-
rogress.” Therefore, “Always seeing the Buddha, one will never regress” should be con-
sidered part of the siitra passage.

Second, examining the identity of the cited siitra, the AFM merely states “as the siitra
says” without specifying which siitra it is. The Wonhyoso, the Fazangshu, the Shilun, and the
Guangshi provide no particular description regarding the source of the “siitra.” However,
the Bixueji stated that “The ‘siitra’ and others in the [AFM] refer to the Amitabha Siitra (Ami-
tuo jing FIAFEAS), the Sutra of Immeasurable life (Wuliangshou jing & 5545), the Sitra of
Auspicious Aspect (Xixiang Jing ¥iAH#%), and the Sitra on the Meditation on Infinite Life (Guan
wuliangshou jing B4 7 F45), among others.”?* The Xushu, when explaining this section,
quotes the Sitra on the Meditation on Infinite Life.”>
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Modern research on the AFM also proposes various siitra s,”° and among these, there
is a view that identifies this siitra as the Siitra of Immeasurable life. In particular, Otake
Susumu K17 compared passages from the two texts as shown below and demonstrated
the similarity between the siitra passage cited in the AFM and the Siitra of Immeasurable
life.”” Following Otake Susumu’s view that the siitra cited in the AFM is the Siitra of Immea-
surable life.”

[AFM] g 2 2 e, 5 N8 VU7 mgg i 5 Baiie i, © Prgsm, sk
SR @ B, H RS, @ AR,

As the siitra says: “If a person whole-heartedly contemplates Amitabha Buddha
of the Western Pure Land, dedicating the good roots that has cultivated and vow-
ing to seek rebirth in that world, one immediately achieves rebirth and, always
seeing the Buddha, one will never retrogress.

[Sitra of Immeasurable life] ##A RAFMA R ELEE, © HE—F, oM
R, @ BIf3AEA® EARE. (T12n0.360:272b11-13)

All sentient beings who, having heard the Name, rejoice with a faithful heart
even for a single moment of thought, and sincerely transfer their merit with a
desire to be born in that land, shall immediately achieve rebirth and dwell in the
stage of non-retrogression.

As we have seen thus far, regarding the different perspectives of Wonhyo and Fazang,
itis impossible to clearly define the extent of the cited siitra passage because the AFM does
not specify this. However, first, when organizing the textual organization of commentaries
on the AFM, we find that the Guangshi, the Bixueji, the Zuanzhu, the Jieyao, the Shulue, the
Zhijie, and the Xushu—all influenced by the Fazangshu—task a different position from the
Fazangshu and identify sections @ and @ as passages from the “siitra.” Second, based on
the purpose of providing scriptural evidence and the high probability that the cited siitra
is the Wuliangshou jing, “Always seeing the Buddha, one will never regress” should be
included in the siitra passage. In light of these considerations, the findings suggest that the
majority of AFM commentaries adhere to the scope of the “siitra” delineated in Wonhyo's
interpretation (® and @).

3. The Relationship Among Commentaries Based on Interpretations of
the “Sittra”

3.1. Commentary Interpretations of “#i ¥ 5 $ 5513/ ” (Ruoguan Fashen Bijing Desheng)

Another section where differences are found in commentary interpretations is the
passage from “##i” (ruoguan) onward, which interprets the teaching of the “sitra.”
After citing the “siitra,” the AFM states: “If one contemplates that Buddha’s Dharma-
body of Suchness, constantly practices it diligently, one will finally achieve rebirth and
abide among being who are determined to attain enlightenment.” (ruoguan bifo zhenr-
ufashen changqin xiuxi bijing desheng zhu zhengding gu #5 Bl FLAVE S HEIMEE H50154,
EIEER, [RKFEl(E5m] T32n0.1666: 583a20-21).

The Wonhyoso abbreviates this AFM passaged “#5 1% 9 FL i & & #1158 a3 4k
as "B B TR/ E” and creates a textual organization titled “interpreting the intention
expounded in the siitra”. Notably, among all sections explaining nianfo practice in the AFM,
Woénhyo provides detailed exposition only for his particular section.

The Fazangshu also presents the AFM passage using the abbreviated form “#; #ii% &
HE134" as provided in the Wonhyoso. Regarding nianfo practice in the AFM, Fazang
briefly explains “48{X LA " (fuci yixia) by referring to “those who are liable to retrogress”
(ketuizhi ren FJiBZ N). However, he provides detailed explanation when he includes
“F B 5 #5013 E” within the textual organization of “interpreting the siitra passages.”
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Comparing these two texts reveals that both the Wonhyoso and Fazangshu focus on
the section that interprets the cited sitra within the nianfo practice portion of the AFM.
Both commentaries’ use of the abbreviated form “#5#{i% &5 13/E” demonstrates the
Fazangshu’s dependence on the Wonhyoso. However, when examining the content of
their interpretations in detail, the two commentaries diverge in their interpretation of
“H B B 55 19E” become apparent.

[Wonhyoso] “If one contemplates that the Dharma-body one will finally achieve
rebirth” (ruo guan fashen bijing de sheng #7#ii% 5 #:513/E) means to clarify that
bodhisattvas of the ten stages of propensity (shijie f#) and above, by attaining
a partial vision of the Dharma-body of Suchness, one certainly achieves ultimate
rebirth. ... Moreover, because bodhisattvas of the first ground (chudi #JH#i) and
above attain and see the Dharma-body of Suchness of that Buddha, it says ‘finally
achieving rebirth.” ... Among these, the meaning of the AFM is to clarify certain
rebirth by citing people of the superior grade (shangbei |- #), not to say that those
who have not yet seen the Dharma-body cannot attain rebirth.

AW RTREE . YRR, 500 REUNES . 2ihesH it

oL ARYIE EEE. SRR WA S . DZMEETR A, L
ifl U%L SRS . AEREAR LA S AR RS, (TG T44no. 1844:
225¢9-16)

[Fazangshu] Regarding the statement “contemplating the Dharma-body and fi-
nally achieving rebirth” and so forth, those who achieve rebirth roughly consist
of three stages (sanwei —fi). First, like when the lotus has not yet bloomed, faith
and practice are not yet complete, so [one is] not yet called “non-retrogression.”
However, because one dwells where there are no conditions for retrogression, [it
is] called “non-retrogression.” Second, after the [ten] stages of faith (shixin +15)
are fulfilled, the lotus blooms and [one] sees the Buddha, enters the ten abodes
(shizhu +1F), attaining a partial vision of the Dharma-body, and abiding in the
stage of those determined to attain enlightenment (zhengdingweill € fi7). Third,
when the stages of the three kinds of worthies (sanxianwei —Efr) are fulfilled
and [one] enters the first ground and beyond, [one] realizes the all-pervading
Dharma-body and is born in the limitless Buddha-land. ... Among this [passage],
“finally” and so forth refers to these latter two stages.

5 A BVESRTAESEE . AAAEZ NOA =6, —iEFRFRET RN, K

AR, HLLR RS AIR. —EMRE 2. M. N A, 150

SRBE . FEEM. =% ZBALN. AW O %, EERES. EEEkt.
LA, R TAIW. (TRIEEGREAC] T44n0.1846: 286¢15-23)

The above description from the Wonhyoso reveals one reason why Wénhyo abbrevi-
ated the AFM passage “# #i {5k HUni%k & HEMEE R TEHE" (ruoguan bifo zhenrufashen
changqin xiuxi bijing desheng) to “# %5 £ 5E434" (ruoguan fashen bijing desheng). The
Wonhyoso’s exposition identifies only two categories-those at the ten stages of propensity,
namely the ten abodes and above, and those at the first stage and above-emphasizing that
they “finally” achieve rebirth because they no longer retrogress. In other words, Wonhyo
focuses on “finally achieve rebirth” (bijing desheng $%513/F), and it can be inferred that
this focus led him to omit “constantly practices it diligently” (changqin xiuxi & #i&H).

Although the Wonhyoso states that only superior grade —those at the ten abodes and
above and those at the first ground and above-“finally” achieve rebirth, this does not con-
tradict the AFM’s assertion that beings of indeterminate class (budingju A 1E%E) can also
achieve rebirth through nianfo practice. This is because the Wonhyoso subsequently ex-
plains the AFM’s “abide among beings who are determined to attain enlightenment” (zhu
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zhengding {¥1F5€), stating: “Third, all nine grades of rebirth are called determined en-
lightenment because they attain non-retrogression through relying on the power of su-
perior conditions.” (sanzhe jiupin wangsheng jie ming zhengding yi shengyuanli de butui gu
SHEREERAIEE. KBS OEARR. [&EMT] T44no.1844: 225¢19-20). This
clarifies that beings of indeterminate class also avoid regression and can achieve rebirth
while abiding in determined enlightenment. This explanation in the Wonhyoso appears
to be intended to distinguish between those who “finally” achieve rebirth and those who
achieve rebirth through superior karmic connections.

While the Fazangshu uses the same phrase “# #7255 S 501942 (ruoguan fashen bijing
desheng) as the Wonhyoso, it focuses on “achieve rebirth” (desheng 134) rather than “finally”
(bijing ¥£3%). The Fazangshu establishes three stages by adding “faith and practice are not
yet complete” to the Wonhyso’s two categories of practitioners. This addition appears to
account for beings of indeterminate class, who are the intended audience for nianfo prac-
tice in the AFM. Unlike the Wonhyoso, the Fazangshu does not provide a separate expla-
nation of “abide as beings who are determined to attain enlightenment” (zhu zhengding
f£IE5E), possibly because it had already included beings of indeterminate class among
“those who achieve rebirth” when explaining “##{% & #7545342.” While the Fazangshu
thus demonstrates differentiation from the Wonhyoso, its concluding statement that “’fi-
nally’ and so forth refers to these latter two stages” clarifies that the second stage of “after
the [ten] stages of faith are fulfilled” and the third stage of “when the stages of the three
kinds of worthies are fulfilled and [one] enters the first ground and beyond” correspond
to “finally.” This reveals that ultimately, the Fazangshu maintains the same position as
Wonhyo's understanding.

Another distinctive feature of the Fazangshu is its comparison of those who achieve
rebirth to the blooming of lotus flowers. However, the Bixueji connects this lotus metaphor
to the significance of lotus flowers in Pure Land thought. Consequently, the Bixueji inter-
prets his section of the Fazangshu as referring to these who have already achieved rebirth
and explains “there are no conditions for retrogression” (wutui yuan #iB#%) with the Pure
Land as given premise.”” The Fazangshu, however, describes the third category of practi-
tioners being reborn in Buddha-lands only after entering the first ground. This suggests
that the lotus metaphor was intended simply to illustrate the question of rebirth through
the blooming of lotus flowers.

The Bixueji explains the scriptural citation and commentary sections of the AFM using
terms such as “rebirth” (wangsheng 114), “contemplate and unravel” (guanjie Bif%), and
“encouragement to rebirth” (quansheng #4). The Bixueji provides detailed explanations of
Fazangshu's three stages (sanwei —Ai.) of rebirth and correlates them with the nine grades
(jiupin JLiw) of rebirth.

[Bixueji] The “three stages” cited in the [Fazang]shu now are spoken of based only
on the first six grades among the nine grades [excluding the lower three grades].
The first position refers to those people of the middle three grades. The second
position refers to those people of the upper-lower grade. The third position refers
to the people of the upper-middle and upper-upper grades. Because this distin-
guishes the meaning of non-retrogression, it is divided in this way. ... “these
latter two stages” are precisely the people who have completed the ten stages of
faith and those of the three kinds of worthies. This is because they contemplate
the Dharma-body of Suchness and practice diligently. If they vow to be reborn
in that land, they are precisely the people of the upper three types of position
among the nine grades.

S BAI =R o AHHULA RIS fER . AELRIE = At BB T ALRIAR BT
No SE=ARIBE Erp B Ed AR DURRHRAB 2 Hutki. R,
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Bl Em e =80 N DB B S B s 8 . BEA . B2 L B =0
Ao ( [RFLERETERIGC] T44n0.1848: 407b8-c6)

The Bixueji mentions the nine grades of rebirth from the Siitra on the Meditation on In-
finite Life while commenting on Fazangshu’s “those who achieve rebirth roughly consist of
three stages.” According to the Bixueji, those who achieve rebirth in the Fazangshu corre-
spond to the middle three grades and upper three grades among the nine grades, based
on the criterion of “non-retrogression.” Furthermore, the Bixueji quotes the Amitabha Sii-
tra to demonstrate that all nine grades are free from retrogression, which corresponds to
what the Wonhyoso stated about the nine grades of rebirth when explaining “abide as be-
ings who are determined to attain enlightenment.” The Bixueji then defines the “latter two
stages” that “finally” achieve rebirth, as mentioned in the Fazangshu, as those who have
fulfilled the ten faith stages and those at the stages of the three kinds of worthies (sanxian
wei —'BfI). Synthesizing these two descriptions, the Bixueji interprets that those who gave
fulfilled the ten faith stages and those at the three worthy stages “finally” achieve rebirth
as the upper three grades. The interpretations of Wonhyo, Fazang, and Zixuan concerning
the AFM passage “# B ANE S, HEMEE /54" as analyzed up to this point,
are summarized in Table 2 below.

Table 2. Comparative Analysis of Interpretations of “Those Who Achieve Rebirth.”

Bixueji

EdEIEW

Wonhyoso
TuBEGT

Fazangshu
e

Person

Bodhisattvas of

3. Completion of the Stages of
the Three Kinds of Worthies

People of the

tak;%F;{)sotvCe;round are fulfilled and enters the gggg_gg}iﬁegargges
; o first ground and beyond }
i £ s .
Fina PIBEERE  Cwfim ook Ltk BiA
Bodhisattvas of .

. 2. Completion of the Ten . Non-
R’?&“h gl.eo Tgﬁs?tt ag;lsdof Stages of Faith are fulfilled geopelf_gg&fr rade Nlr:'e grades retrogression
= ab 05 e Y and enters the Ten Abodes Lp%’ A & Ui 3B

e (R JEI e YN, R E DA o
1. Incomplete Faith and People of the Middle
Practice three grades
fEAT AR h=mA
People of the Lower three
grades
T=RA

As evidenced by Table 2, the categorization of “those who achieve rebirth” became
increasingly granular, and the scope of explanation broadened significantly through the
progression from the Wonhyoso to the Bixueji.

Among commentaries on the AFM after the Bixueji, those that mention the Fazangshu’s
“three stages” include the Jieyao (X45n0.763, 400a19-24), the Shulue (X45n0.765, 482b12-17),
the Zhijie (X45n0.766, 515a3-7), and the Huiyue (X45n0.768, 726c; 728c). In contrast, the
Zuanzhu and the Xushu do not mention this content. Thus, the Fazangshu’s “three stages”
serves as evidence for understanding the influence among commentaries on the AFM.

3.2. The La

nkavatara Sitra Quoted in the Commentaries and Its Interpretation

In the process of commenting on nianfo practice in the AFM, the Wonhyoso is the first
among extant AFM commentaries to quote the Larnkavatara Siitra. This passage, which is
no mentioned in the AFM itself, contains the content that Nagarjuna will be reborn in the
Pure Land because he has attained the ground of joy. Later commentaries on the AFM
after the Wonhyoso—the Fazangshu, the Guangshi, the Bixueji, and the Xushu —also mention
this content from the Larnkavatara Siitra. The Passages from the Lankavatara Siitra and the
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Lankavatara Siitra passages quoted in the commentaries on the AFM are organized in Table 3
below.?

Table 3. Comparison of Larnkdvatara Siitra Passages.

Title Sentence

In a great country to the south, there is a Great Virtuous Bhiksu named
Bodhisattva Nagarjuna. He shall shatter the views of existence and
Ru lenggie jing non-existence, and preach my Dharma to the people—the supreme
A Dharma of the Great Vehicle. Attaining the ground of joy, he will be
) reborn in the Paradise.
JRF R A RRELE Fr 44 WEAS 3 i RESCA S 2 ARRERTE e ik
SEASICE L 1R % (T16n0.671:569a24-27)

Within the country of south India, there is a Bhiksu of great renown and
virtue, whose name is Nagarjuna. He shall the doctrines of existence and
Dash i i i non-existence, and manifest my supreme Great Vehicle Dharma within
j(u%ili‘g{ui?ng Jme the world. Attaining the first ground of joy, he will be reborn in the
" Paradise.
B R R KA L b R SR AR eI SR T[] R MR BRI
PN b AR 2 58] (T16n0.672:627¢19-22)

This is because the Larnkavatara Siitra praises Bodhisattva Nagarjuna,
stating that he attains the ground of joy, thereby being reborn in the

Wonhyoso :
TEBE R Paradise. e e e e L L s
e IR IMAR BRI B o SR A3 e G
(T44n0.1844:225c14-15)
As recorded in the Buddha’s teachings regarding Bodhisattva Nagarjuna
Fazangshu and others, [they] reside in the first ground and attain birth in the Pure
s Land. . B
R s I e EE
(T44n0.1846:286c21-22)
Based on this meaning, the siitra states that Bodhisattva Nagarjuna attains
Guangshi the first ground of joy, thereby being reborn in the Paradise.
[ REMR L FRRR . e v A A A A 2 B
(T85n0.2814:1172c26-27)
Regarding the phrase ‘recorded in the Buddha's teachings’ and so forth:
o theLankavatara Siitra states that the Bhiksu Nagarjuna resides in the first
lewi]l ground of joy, shatters the views of existence and non-existence, and is
FHIGC reborn in the Land of Paradise. o
WhRLAEH . A5, WML AR RIRCE . R ML (EAE B
(T44n0.1848:407b28-29)
As the Ru lenggie jing says, Mahamati, you should know that after the
parinirvana of the Sugata, within the country of south India, there is a
Bhiksu of great renown and virtue, whose name is Nagarjuna. He shall
Xushut the doctrines of existence and non-existence, and manifest my supreme

i Great Vehicle Dharma within the world. Attaining the first ground of
' joy, he will be reborn in the Paradise.
W NBFINAS 25 JRRIE i S8 9 R KA B LL Fr B ARt

REME A A% HH ] o BE AR A F KSR 1500 1, 14 22 A
(X45r10 764:441b6-9)

The above Table 3 allows for analysis from two perspectives. First is the formal aspect,
namely textual similarity. In the sentence describing Nagarjuna, the Ru lenggie jing N5 &S
and the Dasheng ru lenggie jing KIFe ANFHMAL differ in expression between “F153” (zhengde)
and “#34%]” (dechu). Based on this, since the passage quoted in the Wonhyoso uses “#&43”
(dechu), it can be concluded that Wonhyo quoted from the Ru lenggie jing.

The Fazangshu, while referencing the Wonhyoso in many parts as previous scholarship
has been shown, demonstrates differentiation from the Wonhyoso in this section. Instead
of naming the siitra, the Fazangshu uses the expression “as recorded in the Buddha’s teach-
ings” (rufoji WFkiEC), and replaces Lankavatara Sitra’s “BXEH” (huanxi di) and 22 445"
(anleguo) with “HJHb” (chudi) and “i§t L (jingtu). Through this method, it presents only the
content of this sitra rather than citing the Lankavatara Siitra in a formal quotation format.

The Bixueji provides a detailed explanation of this section using “recorded in the Bud-
dha'’s teachings” (foji ##iiC), the keyword employed by the Fazangshu. However, the Bix-
ueji explicitly identifies the siitra name as the “Lankavatara Siitra,” which the Fazangshu had
omitted, following the same approach as the Wonhyoso. It also restores words such as
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“EE” (huanxi) and “%Z 448" (anleguo) that had been altered in the Fazangshu. Addition-
ally, it includes the phrase “Hefi A # 5" (nengpo youwujian) from the Ru lenggie jing, which
was not mentioned in either the Wonhyoso or the Fazangshu. Through this, it is possible to
suggest that Zixuan directly consulted the Ru lenggie jing and revised the text accordingly.
However, the Bixueji omits certain portions of the Ru lenggie jing text, and this form bears a
high degree of similarity to Zongmi’s Great Commentary on the Siitra of Perfect Enlightenment
(Yuanjuejing dashu [E1% 48 Ki#7).>! Based on this fact, it appears more likely that Zixuan con-
sulted other texts that quote the Ru lenggie jing, such as the Great Commentary on the Siitra
of Perfect Enlightenment, rather than directly consulting the Ru lenggie jing while modifying
the quoted passages to differ from the original.

The Guangshi simply refers to “#¢” (jing) without specifying the sitra name like the
Fazangshu, but the quoted passage shows high similarity to the Lantkavatira Siitra text. How-
ever, the use of “F#]” (zhengchu) raises several questions. Did Tanguang consult the
Lankavatara Siitra directly? If so, did he use the Ru lenggie jing or the Dasheng ru lenggie
jing ? Or did he simply add characters while referencing the Wonhyoso? these questions
remain unclear. Based on textual similarity, it is closer to the Wonhyoso than to the Fazang-
shu. However, since there would be no particular need to change “Lankavatara Siitra” to
simply “siitra” while referencing the Wonhyoso, the likelihood of influence from the Won-
hyoso appears unlikely as well.

Examining commentaries after the Bixueji, the Zuanzhu, the [ieyao, the Shulue, and
the Zhijie do not quote the above Lantkavatara Siitra passage. In the case of the Xushu, it
identifies the source as “as the Ru lenggie jing says” (ru ru lengqgie jing yun WAL =),
but the quoted passage is identical to the Dasheng ru lenggie jing.

The second aspect is the content-related, concerning the sections where each commen-
tary cites the Lantkavatara Siitra. The Wonhyoso, in “interpreting the intention expounded in
the siitra”, explains the second category among those who necessarily achieve rebirth—
the first ground (chudi ¥J#h) and above—and presents Bodhisattva Nagarjuna from the
Lankavatara Siitra as evidence for this. The Fazangshu, in “interpreting the siitra passages”,
describes the third of three stages of rebirth—the first ground and above —while mention-
ing Bodhisattva Nagarjuna.*

Unlike the Wonhyoso and Fazangshu, the Guangshi quotes the Larnkavatara Stitra not in
the section that explicates the cited siitra, but in the cited siitra section itself —“manifesting
the achievement of rebirth”. The Guangshi presents two types of power for achieving re-
birth: self-power (zili F /J) and other-power (tali fi./]), and us Nagarjuna as described in
the Larnikavatara Siitra as an example of “self-power.” The interpretation utilizing self-power
and other-power in this section is a distinctive interpretation unique to the Guangshi.

The Xushu quotes the Lanikavatara Siitra in its commentary on the AFM passage “one
will finally achieve rebirth and abide among beings who are determined to attain enlight-
enment” (bijing desheng zhu zhengding gu 331344 IE 7€ i) to emphasize the importance
of nianfo practice. It then quotes the Ten Doubts about the Pure Land (Jingtu shi yi lun
Fb5ERm), the Madhyamaka-Sastra (Zhonglun &), the Vimalakirti-nirdesa-siitra (Weimo-
jing #EFEAS), and the Questions about the Pure Land (Jingtu huo wen ¥ 1.8¢[#) to discuss the
relationship between emptiness (kong %¥) and the Pure Land.

The tendency of quoting the Larnkavatara Siitra in commentaries on the AFM examined
thus far provides another clue for understanding the influence among the commentaries.
While the Fazangshu demonstrates differentiation from the Wonhyoso in both the expres-
sion of Lankavatara Siitra passages and their positioning, both commentaries share an iden-
tical goal. They both seek to clarify rebirth at the “first ground,” namely the ground of joy,
through the Lankavatara Siitra. The Bixueji, while commenting on the Fazangshu, attempts to
restore the Larnkavatara Siitra quotations to their original form, and in this process appears
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to have been influenced by other texts rather than the Wonhyoso. The Guangshi differs from
both the Wonhyoso and Fazangshu in the section where it explains by quoting the Lantkdavatira
Siitra and in the form of its quotation. However, since the intention to demonstrate rebirth
at the first ground and above through quoting the Lanikdvatara Siitra is identical, it reveals
the originality unique to the Guangshi while being influenced by both texts or one of them.
Meanwhile, while these four commentaries are primarily close in form to the Ru lenggie jing,
the Xushu, written during the Ming dynasty, quotes the Dasheng ru lenggie jing, revealing a
formal difference. Moreover, the purpose of quoting the Lantkavatira Siitra in the Xushu dif-
fers from them, aiming to clarify the importance of nianfo practice. Furthermore, it can be
confirmed that in the subsequent content, it develops into a discussion of the relationship
between emptiness and the Pure Land by quoting other siitra s and treatise together.

4. Conclusions

This study focused primarily on nianfo practice, which appears as the final method
among the various practices presented in the Practice and the Attitude of Faith Section of
the AFM. The investigation centered on the AFM itself along with its major commentaries:
the Wonhyoso, the Fazangshu, the Shilun, the Guangshi, and the Bixueji. When necessary, ad-
ditional interpretations from the Huiyuanshu, the Zuanzhu, the [ieyao, the Shulue, the Zhijie,
the Xushu, and the Huiyue were also examined. Through this comprehensive analysis, the
study explored interpretive differences found in the nianfo practice section of the AFM and
illuminated the doctrinal relationships among the commentaries.

The problematic issues can be classified into two categories. The first concerns the
scope of the siitra cited in the AFM. The Wonhyoso and Fazangshu differ in their perspec-
tives on “Always seeing the Buddha, one will never retrogress.” Wonhyo views this pas-
sage as part of the “cited siitra,” while Fazang interprets it as belonging to the section that
“interprets the cited siitra.” To examine the differences between these two texts, three dis-
tinct approaches were employed. First, an analysis was conducted on the commentaries
after the Fazangshu, namely the Guangshi, the Bixueji, the Zuanzhu, the [ieyao, the Shulue,
the Zhijie, and the Xuxhu. Second, analysis of the correspondence between the AFM’s ex-
position and the siitra content, considering the purpose of providing scriptural evidence,
supports this interpretation. Third, I inferred the identity of the cited siitra based on its
strong similarities to the Wu lianshou jing. Taken tighter, these analyses confirm that the
passage “Always seeing the Buddha, one will never regress” is primarily recognized as
the specific scriptural text being cited.

The second issue involves examining how the commentaries understand the section
that interprets the siitra cited in the AFM. This analysis was conducted from two per-
spectives. First, the Wonhyoso abbreviates the passage from “##i” (ruoguan) onward to
“HEBNE S FETEAFA” (ruoguan fashen bijing desheng) and the Fazangshu adopts Wonhyo's for-
mulation. While this demonstrates the influence of the Wonhyoso on the Fazangshu, the two
commentaries diverge in their specific interpretations. Both texts explain “those who those
who finally achieve rebirth,” but the Wonhyoso focuses on “finally” while the Fazangshu em-
phasizes “practitioners.” The Wonhyoso defines those who “finally” achieve rebirth as two
categories: those at the ten stages of propensity and above, and those at the first ground
and above. The Fazangshu adds a third category-those below the ten stages of faith—to
Wonhyoso’s two categories, presenting a total of three types of practitioners. However, it
clarifies that only the latter two stages correspond to “finally,” ultimately revealing the
same position as the Wonhyoso.

The Bixueji applies the nine grades system to the three stages established by the
Fazangshu, assigning the middle three grades, upper-lower grade, upper-middle grade,
and upper-upper grade respectively. This demonstrates an expansion in the interpretive
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scope regarding those who achieve rebirth. Among commentaries after the Bixueji, the
Jieyao, the Shulue, the Zhijie, and the Huiyue mention the Fazangshu’s three stages, while
the Zuanzhu and the Xushu make no reference to them. Although this tendency is lim-
ited to commentaries on the nianfo practice section of the AFM, it provides evidence of
Fazangshu’s influence on commentaries on the AFM. Accordingly, later commentaries can
be classified into two groups: the Jieyao, the Shulue, the Zhijie, and the Huiyue on one side,
and the Zuanzhu and the Xushu on the other.

The following analyzes the Lankavatara Siitra quotations that appear in the process
of commenting on the AFM. The Lankdvatara Siitra first appears in the Wonhyoso, and this
passage continues to be quoted in subsequent commentaries on the AFM. Comparing the
form and context in which commentaries cite this siitra reveals the relationships among
the commentaries. From a formal perspective, the Larnkavatara Siitra passages in the Won-
hyoso, the Fazangshu, the Guangshi, the Bixueji, and the Xushu each differ. While the Bixueji
comments on the Fazangshu, it attempts to restore the Lankavatara Siitra quotations to their
original form, and in this process appears to have been influenced by other texts rather
than the Wonhyoso. Meanwhile, the Wonhyoso, the Fazangshu, the Guangshi, and the Bixueji
show forms closer to the Ru lenggie jing, while the Xushu quotes the Dasheng ru lenggqie jing.
From a content perspective, the Wonhyoso, the Fazangshu, the Guangshi, and the Bixueji all
share the common purpose of using the Larnkavatara Siitra to demonstrate rebirth at the first
stage, the ground of joy. In contrast, the Xushu quotes the Lanikavatira Siitra emphasize the
importance of nianfo practice.

This analysis of the two primary differences in the interpretation of nianfo practice
within the AFM has clarified the relationship between the Wonhyoso and the Fazangshu,
as well as their respective influences on subsequent commentaries. Specifically, the dif-
ferences in explanatory methods and content classifications—such as the divergent de-
scriptions of “those who finally achieve rebirth” in the Wonhyoso and Fazangshu, the ex-
pansion of the three levels of rebirth into nine grades in the Bixueji, and the fact that the
Jieyao, the Shulue, the Zhijie, and Huiyue adopted these three levels while the Zuanzhu and
the Xushu did not—demonstrate that subsequent commentators did not uncritically ac-
cept the views of their predecessors. Rather, the discrepancies observed in the citations
of the Lantkavatara Siitra featured in the Wonhyoso demonstrate that while these commen-
tators built upon the perspectives of their predecessors, they also incorporated their own
original interpretations.

Furthermore, this study confirmed that among commentaries after the Bixueji, the
Jieyao, the Shulue, the Zhijie, and Huiyue were influenced by both the Fazangshu and the
Bixueji, specifically in the nianfo practice section. However, the Jieyao, the Shulue, and the
Zhijie, along with the Bixueji, define the scope of the siitra cited in the AFM differently
from the Fazangshu. This suggests that these three texts show stronger influence from the
Bixueji, and the apparent influence of the Fazangshu may have been transmitted indirectly
through the Bixueji rather than directly. Meanwhile, the Zuanzhu and the Xushu do not
reflect Fazangshu’s views on either the scope of the siitra cited in the AFM or the “three
stages.” Based on this analysis, commentaries after the Bixueji can be classified into two
main groups: Group1 consists of the Jieyao, the Shulue, the Zhijie, and the Huiyue; these can
be further subdivided into a subgroup containing the Jieyao, the Shulue, and the Zhijie, and
a separate branch for the Huiyue. Group 2 comprises the Zuanzhu and the Xushu; notably,
even within this group, these two texts are distinguished as belonging to separate and
independent lineages when further subdivided.

On a related note, passages from the AFM, including the nianfo practice section, are
also quoted in Pure Land texts. These quotations appear once in the Paradise Anthology
(Anleji 2 44%E) of Daochuo E#i (562-645), four times in the Explaining the Pure Land—a
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Treatise on Accumulated Doubts (Shi jingtu qunyilun Fi5 LB 5E3) of Huaigan 1%/ (d.u.),
ten times in the Treatise on the Pure Land (Jingtulun ¥ 1:5f) of Jiacai 4" (d.u.), and three
times in the Doctrinal Essentials of the Siitra of Immeasurable Life (Muryangsukyong chongyo
i 8 F AR E) of Wonhyo. Examining how the AFM is quoted in Pure Land literature rep-
resents an important task for understanding the position and influence of the AFM within
Pure Land thought. Therefore, questions regarding how Pure Land texts understand the
nianfo practice examined in this study and what influence this had on later developments

remain as topics for future research.
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Abbreviations
RIEGEAE Fm AFM = Awakening of Faith in Mahayana

EIERIERIRE  Bixueji = Qixinlun shu bixueji
KIS Fazangshu = Dasheng qixinlun yiji
KIFEIFmERE  Guangshi = Dasheng gixinlun guangshi
G L R Huiyue = Qixinlun shuji huiyue

A A Jieyao = Qixinlun jieyao
FEPESITRR Shilun = Shi moheyan lun

KIFHEME MBI Shulue = Dasheng gixinlun shulue
KIEFAEKIRAS T = Taisho Shinshii Daizokyo

A B Wonhyoso = Kisillon so
rHAAE X = Manji Zokuzokyo
A A B Xushu = Qixinlun xushu
A A L Zhijie = Qixinlun zhijie
G e Zuanzhu = Qixinlun zuanzhu

Notes

1" This Study adopts Otake’s theory, which dates the AFM to the sixth century. See Otake (2017, pp. 485-91).

2 Forinformation on the AFM Commentaries, see Mochizuki (1938, pp. 47-68); Ono (1937, pp. 285-97); Kashiwagi (1995, pp. 24-26).
For information regarding the Kyou Shooku Collection, see Kongo Daigaku (2017)

A search conducted across the Riss (Korea), Cnki (China), CiNii (Japan), and DLBS (Taiwan) reveals that more than 850 academic
papers published since 1900 include the AFM in their titles. Among these, however, studies that either feature “practice” in the
title or dedicate a specific chapter or section to the topic number only about twenty, accounting for a mere 2% of the total body
of scholarship.

* Ttisbased on the volume of the Taisho Shinshii Daizokyo K IEH & K4S, where Paramartha’s translation of the AFM comprises
701 lines, the Practice and the Attitude of Faith Section comprises 132 lines, and the section describing nianfo practice comprises
10 lines.

A comprehensive survey of the literature citing Fazang’s commentary on the AFM reveals that it is consistently identified as the
“Qixin lun shu” &{Z A, rather than its formal title “Dasheng gixinlun yiji” KIS 5wz, Accordingly, this study adopts the
abbreviation “Fazangshu” to reflect this prevalent nomenclature. See Kim (2021a).
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The period of composition is estimated to fall between the late seventh and late eighth centuries. While the work is attributed
to Niagarjuna, the Japanese text Treasury of Siddham (Shittan zo Z258) contains the earliest record identifying the Silla monk
Woulchung /& as its actual author. See Kim (2021b, pp. 17-35).

Its formation is estimated to have occurred in the mid-to-late 750s, and it is believed that the writing was finished before 763.
See S. Lee (2025, p. 25).

Although the Huiyunshu is excluded from the discussion in this study because it only presents the textual organization for
the section on nianfo practice without detailed commentary, certain aspects of the Huiyuanshu’s textual organization need to
considered in relation to the Fazangshu. Therefore, it will be included in Table 1, which organizes the textual organization.

See Ui and Jikido (1994, p. 286). Accroding to Ui, although this section normally ends at “BIf3f£%E,” reading it up to
“H R AIR” is also a viable interpretation.

See Ui and Takasaki, Daijo Kishinron, pp. 285-86.

See Yoshizu (2014), Daijé Kishinron Shinyaku, pp. 195-96.

See Mochizuki, Kéjutsu Daijo Kishinron, pp. 74-75

See Tkeda (1998), Gendaigoyaku Daijo Kishinron, pp. 151-52.

See Otake (2004, p. 62). Otake notes that the “f&% &~ passage extends as far as the phrase “#X#Ef7iR”.

See T. Ven (1990, pp. 174-75).

K. Ven (2000, pp. 534-36).

See Koga (2002).

On the influence of the Wonhyoso and the Fazangshu on the Shilun, see Kim (2021a).

Shi moheyan lun (T32n0.1668: 666c15-16), “ T 5 48 CEAHA R, AZHERE, ~

On the relation between the Wonhyoso and the Fazangshu on the Guangshi, see S. Lee (2025).

The Fazangshu uses “WABiIR J57%” (ming fang tui fangfa) while the Guangshi uses “BiiR{E” (fang tui fangbian); although the
characters “¥%” (fa) and “ff” (bian) differ, their content is the same. See Dasheng gixin lun guangshi (T85n02814: 1172b15),
“H =PRI E.

O RUCREYIRREORIE R . Hootksg. DMEREREIS . ARAREE#D. BURMEEEE O ot Siii . @ &
R @@ AT E. RO, QMURBESREG. BRAEMTTM . ¥ RERKERE. © B2 HER. HARETTT
RS B SRRE B o T2 AR [ RAE D I A B . W A IR . @ BB ik S . © WEEE 00 R4
{EIEE . [The numbers are arbitrarily assigned by the author, and in the Bixueji they are presented in numerical order.]

The Fazangshu state as “5 4878 H . 6548, %5 R TR, 7 (T44n0.1846: 286¢10-11), whereas the Fazangshu quoted in
the Huiyue reads as “Bi. & AT 518 WHT. B, H#BT. 5. F1EA. B. 7 (X45n0.768: 726c14).

Qixin lun shu bixueji (T44no.1848; 406c26-27), “swf& 2 M S ¥ . B TRRE M8 i, KB, 7

Qixinlun xushu (X45n0.764: 441a24-b3).

Regarding the “1£% #,” Ven. Kaksong identifies the Amitabha-siitra (Amituo jing[FPEAR), the Sun-Store siitra (Rizang jing
H j#45), the Siitra of Immeasurable life, the Candragarbha sitra (Yuezang jing F J845), Siramgama-sitra (Lengyan jing 1% i 45), whereas
scholars such as Lee, Eun, Oda, Otake, and Takemura that it refers to the three principal texts of the Pure Land tradition (Jingtu
sanbu jing ¥FH =4 The Sitra of Immeasurable Life & FH4S, the Sitra of the Meditation on the Buddha of Immeasurable Life
B 8 548, and the Amitabha-siitra, FTSBFEAS). See K. Ven (2000, p. 535); Otake (2004, p. 62); K. Lee (2004, p. 329); Eun (2017,
pp- 487-488); Oda (1897, p. 597); Takemura (1985, pp. 505-6).

Otake (2004, p. 62).

Otake (2004, p. 62). The numbers such as @ follow Otake, and the underlining has been added by the author.

Qixin lun shu bixueji (T44no.1848; 407a24-25), “Regarding the ‘three stages’ mentioned in the Commentary, the discernment of
those attaining rebirth refers precisely to those who have already been born in that land. (Bi =f# . BHfEAZ AN ERHRC
M. )7; (T44n0.1848; 407b11-16), “The condition for non-retrogression refers to the fact that the lifespan in the [Pure]
Land is long and eternal. Furthermore, there are no women, no three evil realms, no cold or threat, no hunger or thirst,
no distinction between enemies and relatives, and no old age or sickness. Whatever on desires follows the heart. One
is always in the company of Sravakas ZE[H and Great Bodhisattvas K¥[#, and constantly sees the Buddha and hears the
Dharma. The water, the birds, the threes, and the forests all proclaim the teachings of Suffering, Emptiness, Impermanence,
and Non-self, leading one to be mindful of the Buddha and the Dharma. Consequently, wholesome karma %3 naturally
increases, and afflictions are effortlessly eliminated. Thus, one reaches Bodhi without ever falling back into retrogression.
(IR#FE . DIEaRIE. L NE=3, M0es MR . MRS, Prakbac. & mm R mEm At W aok
Bl KRB S 0 . b ik, mRERMARER. BEHAMEENR. EEEREMIBE. )"

This content does not appear in the Lenggie abaduoluo bao jing HH ¥k 2 % # 4 (T16n0.670).

Yuanjuejing dashu (X9n0.243: 328c21-22), “ {ANBHNY H#ERFERS, FWIHEEH, RERA R, A48,

As this portion of the Bixueji serves as an annotation of the Fazangshu’s interpretation, it will not be subject to a separate analysis
in this study.
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