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Ching-ying Hui-yiian’s Position on Devotion
and Visualization: Reevaluation of
Causal Practices for Rebirth
in Chinese Pure Land Buddhism

by Kenneth K. Tanaka
Institute of Buddhist Studies

1. Hui-yiian’s Status in the Pure Land Tradition

Among the ten surviving works attributed to Ching-ying Hui-ytian #5 2%
(523—592), two are commentaries on the Pure Land sutras, the Kuan wu-liang-
shou ching i-shu B & FH R (henceforth, kuan-ching i-shu B ) and the Wu-
liang-shou ching i-shu ﬁ%ﬁﬁ‘%ﬁéu Both are the earliest extant Chinese commen-
taries on the respective sutras, Kuan wu-liang-shou ching (henceforth, Kuan-ching
B ) and Wu-liang-shou ching. The Kuan-ching i-shu, in particular, became prece-
dent and has served as model for many subsequent commentaries on the same
sutr[;

Despite this acknowledged importance of Hui-yiian’s Kuan-ching i-shu in the
early development of Pure Land Buddhism, this work has not been seriously
studied on its own terms. The little discussion that exists on it invariably occurs
in the context of comparison with Shan-tao’s commentary on the same sutra, the
Kuan wu-liang-shou ching shu Eﬁﬂ%ﬁﬁiﬂﬁ%” Hui-yuan’s Kuan-ching i-shu has not
escaped playing its polemic role as ’straw man’ in Japanese orthodox Pure Land
scholarship, which has produced massive studies extolling the virtues of Shan-
tao’s interpretation while debunking the vices attributed to Hui-yiian and other[:

The primary reason for the focused criticism of Hui-ylian by the Pure Land
Buddhists can be traced to the severe critiism by Shan-tao leveled at a doctrinal
position which resembles one found in Hui-yiian’s Kuan-ching i-shu. Shan-tao’s
main point of contention dealt with the ranking of the nine grades of rebirth
(chiu-p’ in wang-sheng JuinfE4 ) which appears in the sutra, Kuan-ching. In Keep-

ing with his fundamental advocacy of the Pure Land teaching’s availability to
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the ordinary beings (fan-fu FL& , prthagjana), Shan-tao ranked the nine grades
much lower on the Buddhist path system. In contrast, Hui-yiian ranked them
much higher so that even bodhisattvas of the bhamis or the saintly beings (shéng-
7en BN | aryajana) were included among those reborn in the Pure Lan(i.

It turns out, however, that despite Hui-yiian’s heretical stature he made ma-
jor contributions to the development of Pure Land Buddhist doctrine in China
as well as in Kore[;]. The impact of his Kuan-ching i-shu on another influential
commentary to the same sutra attributed to T’ien-t’ai Chih-1 K &% 58 has been
well documente[c? Also, in Hui-yiian’s writings we find the earliest usage of the
abbreviated titles, “Ta-ching” K#% and “Wang-shéng lun” #E4 7 for two of the ma-
jor Pure Land scriptures; these have been since used as standard titles even
among orthodox Pure Land B-uddhist[;? Further, many of Hui-yiian’s doctrinal
and exegetical terms and categories became paradigmatic in subsequent Pure

(9]
Land writings.

2. Background

This article aims to examine Hui-yiian’s position on the two main forms of
causal practices for rebirth in the Pure Land, namely, devotion (kuei-hsiang I )
and visualization (kuan # ). Moreover, modern scholars generally believed that
recitation (chefig # ), as one form of devotional practice, played a vital role in
the popularity and emergence of Pure Land Buddhism. In their view, recitation
made Buddhism more accessible to a large number of lay people than did the
more inhibiting less appealing practice of visualizatio[rlf?

In the section on causes for rebirth, Hui-yiian enumerates the views of the
Larger Pragiaparamita Sutra, Nirvana-satra, Vimalakirtinirde$a-satra and Vasuban-
dhu’s Wang-shéng lun. The causes are “wisdom based on emptiness” for the Lar-
ger Praghaparamita Sutra, precepts, wisdom and protecting the Dharma in the Nir-
vana-sitra, the “eight doctrines” for the Vimalakirtinirdesa-satra, and the “five
gates,” of worship, praise, vow, visualization and transference of merit in the
Wang-shéng lun. (182c23—183a26)

He then follows with a list of four causes which, in his view, are taught in
the Kuan-ching, namely, 1) the cultivation of visualization (Asiu-kuan 581 ), 2) the
cultivation of acts (hsiu-yeh 153 ), 3) the cultivation of mind (Asiu-hsin #5.0> ) and
4) devotion (kuei-hsiang J% 18 ). The first cause is the sixteen visualizations to
which the Kuan-ching is primarily devoted, while the second refers to the three

purified acts that were taught to Lady Vaideht at the beginning of the Kuan-
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ching. The third cause, the cultivation of the mind, involves the three minds dis-
cussed among the highest grade of rebirth, the sincere mind, the deep mind, and
the mind aspiring for rebirth by transfering merit. The fourth refers to the fol-
lowing devotional forms, contemplation (nien %& ), worship (/4 L ), praise (tan ¥k )
and recitation of his (Amitabha Buddha’s) name (cheng-chi-ming ¥ H % ).
(183a26—b9)

Even though he deemed visualization the main import of the Kuan-ching, his
teaching about the four causes reveals Hui-yiian’s recognition of a range of other
practices. That he did give space to a variety of teachings calls into question
Yuki Reimon’s statement:

The masters (Hui-yuan, Chi-tsang % , etc. ) interpreted all forms
of Buddha-contemplation. . . in the Kuan-ching as the visualization (as
opposed to recitative) type of contemplation; and in determining that
this sutra did not advocate the oral recitative [type of contemplation],
they, as previously stated, deemed Buddha-visualization as the main im-

(111
port of this sutra.

3. Devotional

In light of Yuki’s statement above, Hui-yiian’s recognition of devotional acts
as a legitimate cause for rebirth is of interest, particularly since another modern
scholar fails to mention devotion in a description of Hui-yiian’s position on the
causes for rebirth:

In Ching-ying [Hui-yiian’s] explanation found in his Kuan-ching i-
shu, he sets forth three kinds of methods for rebirth in the Pure Land: 1)
rebirth by cultivating visualization, 2) rebirth by cultivating [purified]
acts and 3) rebirth by cultivating the min[élﬂ.
The failure to mention the fourth cause, devotion, is inexplicable and distorts
the real nature of Hui-yuan’s work. The causes are explicitly delineated as a set
of four in the Kuan-ching i-shu, and the Japanese Pure Land tradition was aware
of the four, for Genshin (942—1017) specifically cites them as a set in his
Ojoyoshi T

Further, Hui-yiian’s understanding of devotional acts does not differ drasti-
cally from that of the orthodox Pure Land proponents. In regards to the lowest
three grades of rebirth, Hui-yiian states:

Despite the fact that those of the lowest grades have created evil

karma in this life, they will gain rebirth [in the Pure Land] through the
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power of devotion (kuei-hsiang chih i J&1W2Z 77 ) with the virtuous teacher
guiding them. (183¢c 16—17)

The power derived from carrying out devotional acts with the guidance of
the teacher destroys the accumulated evil karma of past transgressions, which
the aspirants themselves are unable to overcome on their own.

Moreover, among the four causes, devotion is the only one that Hui-yiian
does not regard as an object of cultivation (hsiu 16 ). This suggests that, for Hui-
yiian, actualization of devotion relied less on the efforts of the devotee than on
the other three causal practices. Rather, the virtuous teacher plays a greater role
than the devotee himself in initiating the devotional acts of the aspiring devotee.
The virtuous teacher may either discourse on the three treasures or praise the
virtuous qualities of Amitabha Buddha, Bodhisattva Avalokite$vara, Bodhisattva
Mahasthamaprapta and the exquisite features of the Pure Land. Only as a re-
sponse to these initiatives can an aspirant for the Pure Land engage in single-
minded devotion, in the form of contemplation, worship, praise or the recitation
of the name. (Kuan-ching i-shu, p. 183b5-9)

Modern writers contend that the orthodox Pure Land proponents popula-
rized and legitimized recitation as one of the central causal practiceusﬂ. As the
first and earliest of these proponents prior to Hui-yuan, T an-luan 2% discussed
the efficacy of recitation in the following passage from his Wang-shéng lun-chu:

Although those of the lowest grades [of rebirth] cannot comprehend
that dharmata is unproduced, simply by the power derived from reciting
the Buddha’s name they produce the resolve to be reborn and aspire to
be reborn in that land

T’an-luan here acknowledges recitation as a practice for rebirth. However,
the recitation generated the resolve and the aspiration but was not in itself, suffi-
cient for rebirth in the Pure Land.

In another reference to recitation, T an-luan explains, 'To recite the name of
that Tathagata’ means to recite the name of the Tathagata of Unhindered Light.”
This provides a straightforward exegesis of a passage from Vasubandhu’s trea-
tise but does not disclose his own understanding of recitation. Several lines la-
ter, T’an-luan responds to a question concerning recitation:

Question: A name indicates a thing, just as a finger indicates a
moon. If, by reciting the name of the Buddha, our aspiration [for rebirth]
is fully actualized, then a finger indicating the moon should be able to

destroy darkness. But if the finger indicating the moon cannot destroy
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darkness, then how can reciting the name actualize the aspiraction [for
rebirth]?

Answer: All things are different and can not be treated as the same.
There are names that are the same as the things [which they indicate],
while there are names that are different from the things [they purport to
indicate]. The names of Buddhas and Bodhisattvas, Prajaparamita [-sat-
ra] and its dharani section, incantations and such sound phrases are
‘names that are the same as the things [they indicate[]l.61

There is another major reference to recitation as a causal practice for
rebirtnl: However, this is simply a direct quotation from the section on people of
the lowest of the low grade and, thus, does not reveal T’an-luan’s own position
on the subjeéli?

Besides the above three major references to recitation, there is another in
his treatise, the Liieh-lun an-lo ching-t’u chi Wi 138

Also several like-minded companions should join together in an
agreement so that when the end of life [of one of the companions]
approaches, they will take turns until dawn reciting the name of the
Buddha Amitabha and wish for the rebirth [of the dying companion] in
Sukhavatt. Voice follows upon voice until the ten-contemplations are
accomplis,he[ég?

Like the first example, this again reaffirms that recitation still remains the
attainment of a proper state, which in this case is that of the ten-contemplations.

In sum, three of T’an-luan’s own discussions on oral recitation do not indi-
cate that oral recitation was for him either a direct causal practice or a sufficient
cause in itself for rebirth. Moreover, he does not express a concerted advocacy
of this practice. Thus it would be difficult to accept the view that T’an-luan
advocated oral recitation to the same degree as the modern writers alluded to
earlier. Therefore, coming as it does prior to Tao-ch’o and Shan-tao (though af-
ter T’an-luan), Hui-yiian’s position on oral recitation takes on greater signifi-
cance for understanding the historical development of this vital form of practice
in Chinese Pure Land Buddhism.

Among those surviving Chinese commentarial texts discussed, Hui-yiian’s
Kuan-ching i-shu is the earliest to include recitation as a formal, comprehensive
category of causal practice for rebirth comparable to the acclaimed Five Con-
templative Gates (wu-nien men 1IE&M ) in Vasubandhu’s Wang-sheng Zu[;;]. It is one

thing to recognize a particular form of practice as T’an-luan did, but it is quite
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another to incorporate it as a formal category of practice as did Hui-yiian.

I contend that the Kuan-ching i-shu’s formal categoric scheme internalizes to
a higher degree an interpretive framework than does a mere incidental reference.
A formal category such as Hui-yuan’s “four causes” reflects a basic position on a
given subject. Moreover, Hui-yiian espouses the “four causes” in the same con-
text as those previously enumerated major Mahayana sutras, namely, Larger Pra-
Jhaparamita, Vimalakirti, Nirvana and the Five Contemplative Gates of the Wang-
shéng lun. (182¢23-183b9) That Hui-yiian placed the practice of recitation in the
same context as the causal practices expounded in these authoritative scriptures
indicates the high degree of legitimacy Hui-yiian accorded to recitation.

Orthodox Japanese Pure Land scholarship, beginning with Honen, has made
much of Shan-tao’s “five correct practices” (wu chéng-hsing FLIE4T ) which are be-
lieved to represent his basic position on the means of rebirth. They entail single-
minded concentration in carrying out, 1) chanting [of sutras], 2) visualization, 3)
worship, 4) recitation and 5) praise and offerin[g‘ Orthodox Pure Land writers
often take Shan-tao’s distinction between the “main action” (chéng-ting-yeh IEE 3 )
of recitation and the four “supportive action” (chu-yeh Bi% ) as evidence for his
emphasis on recitatio[znz?

However, the term “five correct practices” do not appear in the Shan-tao’s
Kuan-ching shu but appears for the first time in Honen’s Senchakushz 374 . The
five are, thus, a reformulation by Honen of Shan-tao’s position, one which Shan-
tao explained as follows:

What are the [correct] practices? They are to chant (tu-sung i )
with singleminded concentration (i-hsin chuan-chu — 0% 3% ) this Kuan-
ching, the A-mi-t’o ching FIFRBERE | the Wu-liang-shou ching B2 73#% | etc.
to formulate in the mind, inspect and recollect (szi-hsiang kuan-ch’a i-
nien BB EE S ) with singleminded concentration two-fold rewarded
adornments (the animate and the inanimate objects) of that land (Sukha-
vati); when worshipping, one should worship (% #L ) with singleminded
concentration Buddha Amitabha; when orally reciting, one should recite
(ch’éng ¥+ ) with singleminded concentration the [name of] that Buddha;
when praising and making offerings, one should praise and make offer-
ings (san-tan kung-yang & $kf#:# ) with singleminded concentration [to
the Buddha]. These are called the “correct [practices]”.

Of these correct [practices, ] there are again two kinds. One is to

contemplate with singleminded concentration the name of Buddha Ami-



Shin"Buddhist Comprehensive Research Institute Annual Memoirs 6 79

tabha, whether walking, standing, sitting or lying, without concern for
the length of time, at every moment without abandoning [the practice].
This is called the “main action,” as it is in accord with the Buddha’s
vows. [The practices that] rely on worship, chanting, etc., are called
“supportive action[?%]’

It is interesting to point out the similarity between Shan-tao’s five correct
practices and Hui-yiian’s four causal practices, since all the elements of the five
correct practices can be found in Hui-yiian’s earlier category of four causal prac-
tices. More importantly, the practices retain the same meaning in both list[zs‘?
Although there exists a possibility that Shan-tao may have in part based the five
correct practices on Hui-yiian’s category, no conclusive evidence can yet be
cited. But Shan-tao’s famous list evinces a suggestive comparison with Hui-
yiian’s little known precedent. Therefore, the allegedly anti-Pure Land Hui-yiian
had already recognized recitation as a legitimate cause for rebirth approximately

seventy-five years earlier than Shan-tao.
4. Visualization

According to Hui-yiian, “cultivation of visualization” (hsiu-kuan 1581 ) refers
to the sixteen visualizations enumerated in the Kuan-ching. Hui-yiian’s estimation
of the ’samadhi of visualization of the Buddha’ (kuan-fo san-mei B{L=8Bk ) as the
main import of the Kuan-ching testifies to the high value he placed on visualiza-
tion. (Kuan-ching i-shu, p. 173al5) For Hui-yilian the visualization of the Buddha
represents all sixteen forms of visualization, including visualizations of the fea-
tures of the Pure Land and of Bodhisattvas. (174c28) In the examination of Hui-
yiian’s understanding of visualization in general, the focus will be on the
“visualization of the Buddha” (henceforth, “Buddha-visualization”).

Orthodox backers of Pure Land have portrayed visualization as an extreme-
ly difficult form of meditation, hopelessly beyond the capability of the prthag
janas, for whom they felt the Pure Land sutras were written. They deemed those
of the “gate of the aryajana path” as the only practitioners capable of
visualizatio[zrfl. This alleged inaccessibility of visualization to the prthajanas (the
perceived righful audience of Pure Land teaching) in part accounts for the vir-
tual absence of serious study on visualization related to the Kuan-chiégl. But as
seen above, Hui-yiian clearly states that the main import of the Kuan-ching is
Buddha-visualization and, more importantly, that the Kuan-ching is taught for the
prthagjanas. (173a12—14)
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In elucidating the meaning of the title of the Kuan-ching, Hui-yiian defines
“kuan-fo Bi{L.” (Buddha-visualization):

There are two kinds of Buddha-visualization: the true-body
visualization (chén-shén kuan EH#l) and the response-body visualization
(ying-shén kuan &5 8l ). Visualization of the Buddha’s body of universal
Dharma-gate is called the “true-body visualization,” while visualization
of the Buddha, the Tatathagata’s worldly body is called the “response-
body visualization.” (173b19—-21)

Of the two visualizations, Hui-yuan regards the response-body visualization
as the one taught by the Kuan-ching. (173c10—11) The true-body visualization is
expounded in the “Chapter on Visualizing Buddha Aksobhya” of the Vimalakirti-
sutra. (173b21-22) According to the latter sutra, one visualizes the real form (shik
hsiang %4 ) of the body that “neither comes from the past, departs for the future,
nor dwells in the present.” (173b22—2§7;

In contrast, the response-body visualization is said to be taught in the Kuan-
fo san-mei ching BAL=BkAE (The Satra on the Samadhi of Visualization of the Buddhc[zz)S].
This form of visualization calls for the practice of “beholding the Buddha’s fea-
tures and restraining thoughts [in order] to examine [them]”. (173c2—3) Hui-yian,
then, enumerates two types of response-body visualization, specific (pieh 3l ) and
general (tung i# ). He goes on to claim that the Kuan-ching expounds the first
form, while the above-mentioned Kuan-fo san-mei ching explains the latter.
(173c11-14)

Hui-yiian further divides this specific form of response-body visualization
into the “vision of unrefined pure-faith” (chi ching-hsin chien fE¥E R, ) and the “vi-
sion of true reality” (chen-shih chien BE R, ), also referred to as the “beginning”
(shih %6 ) and “end” (chung # ) respectively. It the former case, the practitioner
listens to the teachings of the Bodhisattva Pitaka and learns that there are an in-
finite number of Buddhas in the ten directions. He then restrains his thoughts
and examines [the object], thereby, clearing the mind. In the vision of true real-
ity, the practitioner has direct audience through supernatural powers or is reborn
in a Buddha-land and is able to make offerings to the Buddha in person.
(173c4—8)

Since Hui-yiian does not elaborate these points in the Kuan-ching i-shu, we
must look to other texts for a more precise understanding of his “vision of unre-
fined pure-faith” as one of the two forms of “response-body visualization.” One

such text is the Kuan fo san-mei ching, which Hui-yuan regards as a scriptural
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basis for his understanding of the response-body visualization. Unfortunately,
this sutra has not survived, and no extant texts quote passages from it that
would be pertinent to our present discussio[zng? It is quite possible that this refers
to another sutra with a similar title, the Kuan fo san-mei hai ching Eﬁﬂz&kiﬁ%
Hui-yuan could very well have omitted the character “hai” #f from the title. But
even in this text there is no quotation from the lost Kuan-fo san-mei ching.

A passage in the Pu-sa ti-chih ching & ¥ #o ¥ #% (Bodhisattvabhumi) throws
light on this visualization:

[For Bodhisattva] in this Stage [of Rejoice] (first bhami) there are
two causes for gaining vision of the immeasurable number of Buddhas.
[As the first cause, | by hearing the discourses of the Bodhisattva Pitaka, he
comes to firmly belicve and to know about the numerous Buddhas of the im-
measurable number of world-realms in the ten quarters. This is called the
“vision of unrefined pure-faith,” [whose attainment] then enables him to
attain the “vision of true reality”. This is the first [of two] cause[:? (The it-
alicized indicate passages which are the same as those in Kuan-ching i-
shu.)

This passage bears striking resemblance to that of the Kuan-ching i-shu under
discussion. Since he wrote a commentary on this work and cites it on numerous
occasions throughout his writings, it is quite safe to assume that Hui-yiian
adopted this passage as basis for the Kuan-ching i-shu passages under discussio[an?

While the meaning of this passage is not wholly clear, a somewhat better
understanding of the key terms does emerge. The “vision of unrefined pure-faith”
together with “vision of true reality” constitutes the first of two causes for gain-
ing a vision of the Buddhas. The second consists in making a vow, as the Pu-sa
ti-ch’ih ching explains:

One also makes the vow, saying “Because the Buddha appeared in
the world, I will be reborn there [in that world].” According to such a
vow, he will be reborn in the same way as in the vision of unrefined
pure-trust, namely by the power of the VO\(’?

Since he uses them interchangeably in the Kuan-ching i-shu, the “vision of un-
refined pure-faith” discussed here would be, for Hui-yiian, none other than the
“visualization of unrefined pure»faith[%’]’ Also since Hui-yiian would regard the
“visualization of unrefined pure-faith” as the same visualization advocated in the
Kuan-ching, the “vision of unrefined pure-faith” holds the key to unlocking Hui-

(55
yiian’s understanding of the visualization in the Kuan-ching.
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The above passage from the Pu-sa ti-ch’ih ching does not clarify the vision’s
relationship to unrefined pure-faith. It is not certain if the vision is the object or
the result of unrefined pure-faith. A later recension of the Yogacarabhumi-sastra,
the Yu-chia-shih ti-lun ¥ # 5 translated by Hsiian-tsang, includes a less ambi-
guous and more detailed explanation of the same section than did the earlier-
translated P’u-sa ti-ch’ih ching.

For the Bodhisattvas dwelling in this Stage [of Joy] there are two
causes by which they can envision the Buddhas.

By listening to the discourses of the Bodhisattva Pitaka or by
generating conviction in the mind, they come to believe that there exist
numerous Buddha, Tathagatas of varying names in the numerous world-
realms of varying names in the ten directions. On account of the mind
accompanied by unrefined pure-faith, they seek and desire to manifest the vision
[of the Buddhas] Having completed seeking in this way, true reality is
actualized. This is to be known as the first cause. . . .

Accordingly, the Bodhisattvas gain vision of the Buddhas based on the un-
refined trust and the power of the correct VO\[ZIS].

A corresponding section from the Sanskrit text of Bodhisattvabhami reveal
virtually the same idea as the above Chinese te;t?? The underscored passage
clearly explicates that vision (chien & ; darsana) is the outcome of unrefined pure-
faith or of the “mind of unrefined pure-faith” (audarika-prasada-sahagatena cetasa).
If this agrees with Hui-yiian’s understanding of the terms, it follows that he
understood the term to mean “vision derived from unrefined pure-faith.” In other
words, the realization of unrefined pure-faith leads to the vision of the Buddhas.

This is the initial level of visualization, which finally culminates in the “vi-
sion of true reality.” But this “vision of true reality” is not the kind advocated in
the Kuan-ching. Hence, for Hui-yiian, the visualization that the Kuan-ching advo-
cates is only the third of the three types of visualization which he mentions, 1)
visualization of the true-body, 2) visualization of true reality as one form of
visualization of the response-body and 3) visualization of unrefined pure-faith
within visualization of the response-body. This suggests that Hui-yiian ranked
these three in the order of difficulty with the first being the most difficult to per-
form and attain. As Hui-yiian referred to them as “end” and “beginning” for the
second and third types, respectively, the precise relationship for the latter two is
clearly stated.

Chih-kuan -8 (Samatha-vipasyana) is the best known meditation technique of
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Chinese Buddhism. A comparison of visualization with that meditative form
should be helpful in clarifying Hui-yiian’s understanding of visualization. Chih-i
defines chih-kuan in the Mo-ho chih-kuan FEZ -] :
Chih It and kuan i each have three meanings, which [in the case of
chih] are: 1) ceasing &, 2) stopping It and 3) combating non-chik # AR 1L
. Kuan also has three meanings: 1) the piercing Eﬁ 2) the penetra-
tion of kuan 8 and 3) the combating non-kuan iTTEﬂ
Even a cursory glance discloses how much closer the visualization of Hui-
yiian is to chih (Samatha) than to kuan (vipasyana). “To behold the Buddha’s fea-
tures and restrain one’s thoughts to examine them” (173c2-3) describes Hui-
yiian’s visualization, which accords closely with Chih-i’s definition of ceasing
and stopping. According to Chih-i, “ceasing” encompasses the quieting and ceas-
ing of deluded thoughts and concepts, while “stopping” involves the “restraining
of present thoughts so that they stay stationary and not rnove[39
In contrast, kuan for Chih-i takes on an element of wisdom which Hui-yiian’s
understanding of visualization lacks. One of the meanings of kuan, “piercing,” is
described by Chih-i as w1sdom which through its incisive usage pierces through
and destroys blind passmn Another meaning of kuan, “penetration,” also takes
on a quality of wisdom as it characterizes, “the penetration of the wisdom of
kuan which leads one to merge with suchness“.l’]’ The following statement in his
kuan-ching i-shu further demonstrates that Hui-yiian’s emphasis on visualization
finally rested on concentration and calming the mind (i. e. $amatha) rather than
vipasyana: “The samadhi of Buddha-visualization is called ‘#ing’% (concentration
or meditation).” (184c5) Elsewhere, Hui-ylian employs a term “meditative good
act” (ting-shan ¥ ) which refers to the sixteen visualizations as over against the
“non-meditative good act” (san-shan ## ) which demarcates the ethically-based
three pure acts. The Ta-chéng i-chang KFe#H % sets forth “concentration” as fol-
lows:
Because the mind dwells on one object and does not scatter or
move, it is called “concentration[fz’]’
Again, the element of wisdom found in Chih-i’s definition of “kuan” is conspi-
cously absent.
The next question concerns the stage in the path system (marga) at which
this form of visualization is practiced. A definitive answer to this question
would be crucial for challenging the traditional claim which denied to the

prthagjanas the capacity to cultivate visualization.
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As seen above, Hui-yiian regarded the Kuan-ching to be for prthagjanas and
the import of the Kuan-ching to be the ’samadhi of Buddha-visualization.” Thus
clearly Hui-yiian did not regard the aryajanas as the prime practitioner in the
context of the Kuan-ching. Another statement in the Kwan-ching i-shu further sup-
ports this:

Also, the coarse [Buddha] countries generally have prthagjanas of
various capabilities who are reborn there, while the subtle lands only
have the spontaneous rebirth of aryajanas. The Pure Land of Amitabha
Buddha’s country belongs to the coarse country. . . . This Kuan-ching is
concerned with the coarse [country] (182¢6-7,12)

Hui-yiian does not elaborate in the Kuan-ching i-shu on the exact prthagjana
stages at which the visualization is practiced. But a clue to this appears in Hui-
yiian’s understanding of “unrefined pure-faith.” Though not exactly “wnrefined
pure-faith,” we find a statement in Hui-yiian’s Ta-chéng i-changon on “pure-faith”™:

[The Buddhist path] is sometimes divided into five [categories].
That of the Good Destinies (shan-ch’i ¥ # ) is the first. Because one
understands and cultivates pure-faith, this [category] is called [the stage
of] Ten-Faiths in the Ying-lo [ching] BFa#E .

In another statement from the same text, Hui-yiian explains:

At the rank of Good Destinies, one cultivates pure-faith to separate
oneself from the actions of the Icchantikas (one destitute of Buddha na-
ture). The [pure-faith] is then established at the stages of Lineage (got-
rabhi) (chung-hsing Fi 1t ) and Practice of Resolution (adhimukticarya)
(chieh-hsing f#47 ).

One shall, thereby, be eternally separated from the three kinds of
evil actions [of the Icchantikas]: the vilification of the Dharma, the four
grave transgressions and the five grave offense“;

In the Kuan-ching i-shu, Hui-yiian regards the thirteenth visualization in the
Kuan-ching to be meant for even those below the prihagjana ranks:

What follows next is a gate (thirteenth visualization) that repeats
the descriptions of the visualization of the Buddha and [two] Bodhisatt-
vas (previously discussed as the eighth visualization). Why was it
necessary to repeat? It was because the visualization of the Buddha and
the Bodhisattvas discussed earlier could not be fathomed by those be-
low [the rank of] prthagjanas, hence, it is being repeated to instruct

[those below the rank of] prthagjanas to visualize and inspect. (181cl4-
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15)

Based on these passages, a practitioner begins the cultivation of pure-faith
quite early in the path, at that of the Good Destinies. They then realize their
goals in the two higher prthagjana stages of Lineage and of the Practice of Re-
solution. As we saw above in the Yogacarabhaumi-sastra, because pure-faith consti-
tuted the basis for the attainment of visualization, it is safely concluded that
Hui-ytian believed visualization to be cultivated by practitioners in the stages of
Lineage or the Practice of Resolution. Moreover, according to the last passage,
he recognized one of the sixteen visualizations to be meant specifically for in-
ferior beings as low on the path system as those below the prthagjanas rank.

The Yogacarabhwmi-Sastra construes the stages of Good Destinies, Lineage
and Practice of Resolution as the prthagjana stages, which constitute one of the
traditional Buddhist path system[g These correspond to ranks belonging to
another well-known path system: Good Destinies correspond to Ten-Faiths (shik-
hsin + 15 ) and below, Lineage to Ten-Dwellings (shik-chu + 1% ) and Ten-
Practices (shih-hsing 147 ), and Practice of Resolution to Ten-Transferences (shik
‘hui-hsiang 181 ). In addition the prthagjanas are divided into two categories of
the Inner (nei-fan WL ) and the Outer (wai-fan #4FL ). This can be illustrated as

follow:

0] 11461 (R B bhimis ... aryajanas
Practice of Cultivation.... Ten-Transferences.............................. Inner prthagjanas
Lineage ....cccooovvviviivencnnnn, Ten-Practices Ten-Dwellings (or

Ten-Understandings) Ten-Faiths....Outer prthagjanas

Good Destinies

The accessibility of visualization practice accorded to the prthagjanas by
Hui-yiian markedly differs from the inavailability of the same practice to them
which orthodox Pure Land writers admantly maintained. The following state-
ment summarizes the orthodox position on the “visualization” formulated by Hui-
yiian and other masters of the Path of the Sages:

First, both the visualization on the Buddha and visualization on the
pure lands are visualizations based on the wisdom of Sumyata, which is
not in keeping [with the capability of] prtﬁagjanc[z‘;].

Difference arise in the interpretation of the term “fan-fu” (prthagjana; Jpn.

bonpu) and “shéng-jén” (aryajanas, Jpn. shonin) between Hui-yiian and the orthodox
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Pure Land school. First, as the following three passages from the Ta-chng i-
chang indicate, Hui-yiian understood fan-fu to mean ’those in the stages below
the first bhan[ztz;']’

1) How do we know they are prior to the bhamis?

The sutra (Nirvana-satra) itself calls those below the bhamis, “fan-
fu”

2) Those below the bhamis are called “fan [-fu]” while those in the
bhamis are called “shéng [-jen]”

3) Because the term “shéng”is used in a restricted sense, those prior
to the Path of Insight (darsana-marga) are called “fan-fu” and those with
the truth of [the Path of] Insight and above are called shéng.

However, the orthodox Japanese Pure Land position as represented by
Rei’o has maintained “fan-fus” to mean those below the Ten-Faith stage“sg]. Ohara
Shojitsu, for example, has adopted the same position as he argues that Hui-yiian
ranked all nine grades as aryajanas (shéng-jén), simply because, in his eyes, Hui-
yiian ranked even the lower three grades as Outer prthagjanas or as those of Ten-
Faith stage[?sof For the orthodox position, therefore, the “prthagjanas” (fan-fu) are
those below the Ten-Faith stages, while the “@aryajanas” refer to those of the Ten-
Faith or Outer prthagjanas and above. Thus, this reveals a difference in the de-
finition of “fan-fu”. But modern writers either do not make this distinction or are
not precise in their usage of the term fan-fu. Consequently, they assume Hui-
yiian agreed with their own definition of the terr[rsﬁ

Hui-yiian meant shéng-jén to include those in the bhami stages as stated in
the following Ta-chéng i-chang passage:

In dividing the [path system] into two, one is fan and the second is
shéng. . . . Those of the bhamis are called shééz

The orthodox Pure Land view lowers the limit to admit those of the Ten-
Faiths stages, as discussed above in Ohara’s assessment of Hui-yiian’s ranking.
The orthodox position assumes more ranks on the path under the category of
shéng-jén or aryajanas than does Hui-yiian’s. Thus, the point of contention nar-
rows to interpreting the {forty stages below the bhamis, i. e. the Ten-
Transferences, the Ten-Practices, the Ten-Dewellings (or Ten-Understandings)
and the Ten-Faiths. Hui-yiian calls them “fan-fu”, while the orthodox writers re-
fer to them as “shéng-jén”.

This practice of modern Japanese writers harkens back to the Chinese mas-

ter Shan-tao. In the Kuan-ching shu, Shan-tao describes the upper three rankings
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of the nine grades of rebirth by the so-called “masters™
The highest of the high grade refers to the Bodhisattvas from the
fourth bhami up to the seventh bhawmi. The middle of the high grade re-
fers to Bodhisattvas from the first bhami up to the fourth bhami. . . . The
lowest of the high grade refers to Bodhisattvas from the Lineage stages
up to the first bhami. . . . All these people of the three grades constitute
the ranks wherein the aryajanas of Mahayana are rebor[sna?

The Bodhisattvas of Lineage and above (the lowest of the high grade) listed
here are equal to the Inner prthagjanas discussed above. But Shan-tao clearly in-
cludes them in the category which he calls the “aryajanas of Mahayana.” This
ranking of “masters,” which will be discussed in greater detail in the next sec-
tion, is clearly Hui-yiian’s. While Shan-tao’s description remains, by in large,
faithful to Hui-yiian’s, the reference to those at the levels of Lineage and above
as “aryajanas” departs from Hui-yiian’s Kuan-ching zsh[zsf Chia-ts’ai, a contempor-
ary of Shan-tao and a proponent of Pure Land teaching, also regarded the Inner
and Outer prthagjanas as aryajanas in his Ching-t’u lu;;] It appears that the other
Chinese Buddhists of this period were divided on this subjeés’g

Hence, the apparent differences in the two rankings of the visualization
practitioners are largely rooted in the diverse understanding of the term fan-fu
(prthagjanas). When the orthodox writers exclude visualization as a practice for
the fan-fu, they are really dismissing the prthagjanas below the Ten-Faiths level.
On the one hand, they fall into agreement with Hui-yiian who similarly with-
holds cultivation of visualization from prthagjanas of such low rankings. On the
other hand, when orthodox writers extend visualization to only the aryajanas,
they intend only those at the stage of Ten-Faiths and above. However, for Hui-
yiian, the same group is not composed of aryajanas but of prthagjanas. Both sides
concur that the bhami stages are for aryajana, but the difference of opinion ap-
plies to the stages from the Ten-Faiths up to the Ten-Transferences.

Aside from semantics, another possible reason surfaces for the difference of
opinion surrounding the prthagjanas’ ability to cultivate visualization. This arises
from orthodoxy’s assertion that Hui-yiian regarded Lady Vaideht, the main inter-
locutor and the cultivator of visualization in the Kuan-ching, as a shonin (arya-
jana). Thus, the visualizations espoused in the Kuan-ching were evidently meant
for aryajanas such as Lady Vaidehi. As primary evidence for their argument, the
orthodox writers have traditionally cited the following statement from Hui-

yiian’s Kuan-ching i-shu:
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[When the Buddha said in the Kuan-ching] “You are unable to
visualize far,” this describes what [Vaidehi] could not accomplish. Lady
Vaideht is in reality a great Bodhisattva; at this setting [in the Kuan-
ching] “she immediately attained the Insight of Non-production of dhar-
mas,” describes how [the Buddha] knew that she was not a Hinayanist
but that she was disguised as a [Mahayana] prthagjanal (179a17—18)

Apparently, it seems appropriate to infer that Hui-yiian applies the term
“great Bodhisattva” to an aryagjana. In this term’s single occurrence in the Kuan-
ching i-shu, Hui-yiian regarded Vaidehi as having attained to the “Insight into the
Non-arising of dharmas” (anutpattika-dharma-ksanti), attained by Bodhisattvas of
the seventh, eighth and ninth bhasmis. (179a13—1[557; These bhami stages belonged
to the aryajanas and not to the prthagjanas.

However, even if she were in reality a great Bodhisattva, this would not
directly bear on the immediate issue of visualization as a practice for the prthag-
janas. Based on Hui-yiian’s above statement, Lady VaidehT embodies a great
Bodhisattva only in the ultimate sense of reality. But in actual existence she re-
mains a prthagjana. Ultimately, she is a great Bodhisattva, but in the penultimate
context of performing the visualization, still a prthagjana who had to receive in-
structions from the Buddha on the sixteen visualization[sssl. By receiving instruc-
tion, she becomes not a great Bodhisattva but an enfeebled prthagjana, as the
Buddha expressly stated in the Kuan-ching:

You are but a prthagjana, and your mental faculties are feeble and
inferior. Since you have yet to attain divine perception, you are unable
to see far. But the Buddha, Tathagatas possess various provisional
means to enable you to see [that lanc[lsil.

Orthodox writers have failed to correctly locate the context in which Hui-
yiian identified Vaideht as a “great Bodhisattva.” His description in no way
should be construed, as they do, to argue that Hui-yiian regarded visualization as

practice meant for the aryajanas and not for the prthagjanas.
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