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Abstract

This study deals with the emergence of the concept of “Mara disturbance” (mdshi Ji& %) in
Buddhist meditation in sixth century China. It argues that the influential Chinese Buddhist
master Zhiyi £ 5f (538-597) of the Tiantdi K15 tradition seems to be the first to
systematically discuss the idea that practitioners of meditation may be targeted by the
Buddhist arch-demon Mara.

The study takes as its textual focus the “Explanation of the Sequential Dharma Gates
of the Perfection of Dhyana” (Shi chdnboluémi cidi famén TEMHRIE #8555 {5 9). This
understudied treatise is one of the earliest extant systematic instructions on Buddhist
meditation practice written by a Chinese monk, and as such is an important milestone in the
history of Buddhist meditation in China. The study is therefore also a contribution to research
on early Chinese Buddhist meditation.

The concept of “Mara disturbance,” the study shows, draws on certain Buddhist and
Chinese religious traditions, but was recast by Zhiyi. In the process it came to constitute what
we call an alternative paradigm for understanding meditative experience. By this we mean
that Mara came to be seen as a force external to the inner, karmic paradigm, or the karmic
hindrance to meditation. In practice, this meant that the practitioner was instructed to be
aware of whether a given experience in meditation was caused by his karma or if it was
caused by the external Mara. The consequence of wrongfully assessing the cause of one’s
experience had grave consequences.

These two paradigms should be understood against Zhiyi’s assertion that “as practice
progresses, Mara flourishes.” This means that the intensity of Mara’s disturbances are
inversely proportional to the severity of karmic afflictions. In other words, Mara causes
disturbance for the practitioners that have already made substantial progress in their
cultivation. In contrast to the main thrust of the Chinese and Buddhist demonological
traditions, the figure of Mara does not attack due to karmic or ethical transgression.

Finally, this study demonstrates a shift in the method of meditation advocated for
dealing with Mara. Against the methods of dhyana meditation which provided an escape
from Mara, Zhiyi advocated a method that simultaneously destroyed Mara and caused the

practitioner to gain awakening. This method is what in Zhiyi’s later instructions came to be

known as zhiguan 1I-#}, calming and contemplation.
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1 Attacked by Mara in India and China

In his search for the alleviation of suffering Siddharta Gautama took up the ascetic practices
of the sramanas of his time. But having mastered them all, he found them to be unfruitful in
his quest. He left his companions and sat down in meditation under a great fig tree. The soon-
to-be Buddha vowed not to get up until he had reached his goal of liberation and then entered
into meditation. As his practice progressed, Mara, the god of death and desire, appeared. The
subsequent battle between the Buddha-to-be and his great adversary Mara has been told and
retold by later generation, reaching epic proportions. Mara is said to first have sent his
beautiful daughters to instill lust in Siddharta. When he rejected them, the daughters turned
ugly and hordes of frightening demons came rushing down in an attempt to scare him. But to
no avail. In a final attempt to dissuade the Buddha in the making, Mara himself stepped forth.
He questioned how Siddharta, a mere human, could go against such a mighty god as himself.
How could he believe himself to be worthy of attaining the great awakening? This final
attempt failed also as Siddharta reached out his hand and touched the ground, taking the earth
as the witness to his great achievement. In that moment Siddharta defeated Mara and became
the Buddha, the Awakened One.'

In Buddhism, meditation is an important component of the path leading to the
soteriological goal, be it Nirvana, Bodhisattva- or Buddhahood. This is not to say that all
traditions and schools of the religion give equal value to practice, yet meditative cultivation
has at various times and in various locations played a central role in the life of the religious
professionals, monks and nuns, as well as lay people. This practice finds both its origin and
justification in the pivotal story of the biography of the religion’s founder, Siddharta
Gautama, or as he is later known, Sﬁkyamuni Buddha.

When Buddhists engage in meditation it is, broadly speaking, in emulation of this
great achievement of their teacher: they meditate to attain what the Buddha attained, that is,
awakening. And if one is to follow in the great teacher’s footsteps as a meditator, one would
also face Mara in a personal battle of one’s own. On this assumption, one would expect to
find in the tradition numerous narratives of monks and nuns themselves fighting off Mara in

meditation to attain awakening. But this seems not to be the case.”

! This introduction draws on Nichols 2010, pp. 9-25

* While I am no expert on Indian Buddhism, the only prominent story of Mara disturbing
mediation except that of Sakyamuni that I have been able to locate is that of his disciple
Ananda.



Until we get to sixth century China. In his biography, the influential Chinese Buddhist
master Zhiyi %% 58 (538-597)’ is portrayed doing just that. In an epic battle on Huading #ETH
peak on Mt. Tiantai K15 in south China Zhiyi is shown as subduing the demonic forces and
at the same time, attaining awakening. All while engaged in meditation.

Koichi Shinohara, studying the biography of Zhiyi, is quick to point out that the scene
is “modeled after Sakyamuni Buddha’s conquest of Mara and enlightenment,” a statement
that in and of itself is not false. Yet, it muddles more than it illuminates. The simple fact that
the trope of subduing Mara or other demons in meditation seems to be close to lacking in the
Chinese tradition prior to Zhiyi’ should alert us to the fact that there is a larger story to be
told.

It is this larger story we will attempt to tell here. It begins with the observation that
the topic of Mara and the demons appears quite frequently in Zhiyi’s own writing.® This
would again not be so surprising - on the basis of the awakening story of Buddha one would
expect the tradition to be replete with “battle stories” and “battle techniques.” But the fact is
that there does not seem to be much substantial discussion of Mara in meditation prior to
Zhiyi.”

This study is an exploration of the emergence, or rather re-emergence, of Mara as an
obstacle in the practice of Buddhist meditation.

We take as our primary focus Zhiyi’s early work on meditation, the “Explanation of
the Sequential Dharma Gates of the Perfection of Dhyana” (Shi chanboludmi cidi famén FEi
W FREBR R 5515, here CDCM).® This is an understudied instruction on meditative practice
that has often come in the shadows of his later works. These later, more doctrinally

developed works were to become the center piece of the school of Chinese Buddhism that

> All dates are CE unless otherwise noted.

* Shinohara 1992, p. 122.

> The only reference to something similar I have been able to find is in the biography in
Zhiyi’s elder “dharma-brother” Huichéng 2%, also a student of Zhiyi’s master Huist &% /&L
See T.50.557b02.

% Or on most cases, his lectures which were subsequently written down.

7 This statement will be qualified somewhat below, but in a recent anthology of early
Buddhist and Theravada instructions on meditation by Sarah Shaw 2006, for example, one
finds no substantial discussion of Mara. A brief survey of Buddhaghosa’s Visuddhimagga
also does not reveal anything substantial on Mara. See Nanamoli 1991.

® T.1916. The text is usually known as Cidi Chanmén VX 55" for short, which is why we
here have decided to call it CDCM.



came to be known as Tiantai (tiantdizong K 77%). But it is in this early work that we first
find his substantial discussion of Mara as a meditative obstacle.

Taking a doctrinal approach, we aim to provide some insight into both the
background for and consequences of the appearance of Mara in Tiantai meditation.

While undoubtedly a malicious and evil figure, he is not a figure that punishes ethical
transgressions on the part of the practitioner. Nor does he take advantage of the ethical
weakness in order to create difficulties. As such it diverges from general traits of both
Buddhist and Chinese demonology. Rather, he appears on the stage only when the
practitioner is making substantial progress in his — or her’ — practice. He responds to the
practitioner’s cultivation of good. We will attempt to explain this against Indian Buddhist
cosmology.

This is important when we turn to Zhiyi’s system for revealing the disturbing work of
Mara in meditation. Buddhist practice is at its core concerned with the generation of good
karma and the elimination of bad. However, we find in Zhiyi’s system of meditation that
Mara becomes what we here will call “an alternative paradigm for interpreting meditative
experience.” By this we mean that there are two different causes for disturbance and
experience in: karma and Mara. Mara exists as a disturbing force external to the workings of
karma. Mara is a negative force that gradually makes itself more present as the practice
progresses and the negative forces of karma are reduced. The practitioner, charged with the
task of assessing his progress in meditation, should therefore not only pay attention to
experiences indicating a gradual progression from bad to good; he should gradually become
more alert to the presence of Mara. Furthermore, if the practitioner fails in this assessment,
there may be severe consequences. Mara may lead the practitioner into both illness, madness
and heresy.

But with presence of greater enemies, greater measures are called for. In the methods
prescribed for combatting Mara we find a tension between two methods of meditation. The
tradition of dhyana mediation provides methods for escaping the grips of Mara by taking the
step into rarified meditative states. However, the practitioner can also take up another form of

practice. This one takes the Buddhist concept of emptiness as its focus and involves a

? In lieu of the invention of a gender neuter pronoun in English (akin to the Scandinavian
“hen”) and due to the historical fact of the presence of patriarchal structures in Buddhism, we
have for the sake of simplicity decided use the male pronoun here. This should, however, by
no means be taken to indicate that women are not expected to take up the practice of
Buddhism and pick their own fight with Mara.



doctrinally oriented practice. And while present already in the CDCM, this practice becomes,
as we will see, further developed in the later texts of Zhiyi.

The shift in meditative technique from dhyana to what came to be known as zhiguan
1% is then also a shift from meditation as a method for escaping to a method of subjugation.
In this sense, meditation comes to have a dual purpose: to fend off Mara and attain

awakening.

Chapter two begins with a brief survey of Chinese demonology. We suggest while the
Chinese preoccupation with demons has a long history, with the rise of religious Daoism in
the early centuries of the common era, the demonology gained a more clearly defined ethical
component, whereby the cause of and protection against demonic attacks became related to
morally upright action. This resonated well with ideas of karma and the demonic pantheon
that the arrival of Buddhism brought with it. The central demon in the Buddhist pantheon is
Mara. We show that in the Mara figure there is a tension between a metaphorical
understanding of Mara as representing karma and a cosmological Mara which exists outside,
in the world. In China, karmic transgressions seem to have become the cause of demonic
attacks. Focusing on demons in meditation we show that in most of the few instances we
have been able to find, the attacks are all associated with karmic transgressions.

In chapter three we begin by situating the CDCM in Zhiyi’s oeuvre. Then we provide
an overview of the text. We focus our attention on the so-called “preparatory expedients” as
this is where Mara is expected to cause trouble. We show that the main meditative method is
a system known as the five dhyana gate practices which is expected to lead the practitioner
into dhyana states by replacing bad karma with good. This practice is supported by a calming
practice that also has a soteriological function of its own.

The concept of Mara disturbance in Zhiyi can also be traces back to the Perfection of
Wisdom sutras. In chapter four we begin by showing how Mara in these texts serves as a
general adversary to Buddhism but that there is little that indicates a direct connection to the
practice of meditation. In the Dazhidulun commentary, we find that the concept of four
Maras is introduced. We end the chapter by discussing how Zhiyi maps these four Maras
onto the meditative path of the CDCM. This enables us to see that it is the figure of Prince
Mara, the fourth Mara, that were to become the actual Mara in Zhiyi system. Zhiyi further
states that there are three figures that all belong to the category of Prince Mara, otherwise

known as the Demonic Mara. This is what we explore in the following two chapters.



In chapter five we show how Zhiyi incorporates two distinct demonological traditions
into his system of the Demonic Mara. These, we will show, are taken from the Chinese and
the Buddhist demonological traditions respectively. Through our discussion of the Chinese
demons we see that it might give some indications about the social milieu which informed
Zhiyi’s demonology. The Buddhist demons, we will show, is transformed by Zhiyi in a way
that supports our assertion that Mara responds to the cultivation of good, not to ethical
transgressions.

It is this assertion that we explore further in chapter six. We begin by discussion what
we call Mara proper and show how it operates as an external figure. Moreover, we discuss
how it relates to progress in meditation. This we attempt to explain by reference to the
Abhidharma system of cosmology and psychology. We suggest that Mara becomes a gate-
keeper to the world of samsara, attempting to prevent the practitioner from entering the
dhyanas. But this also means that the dhyana gate practices are the ones that actually leads
the practitioner into safety.

In chapter seven we discuss the ways Mara prevents the practitioner from making
progress. We suggest that Mara and karma comes to constitute two alternative paradigms for
understanding experiences in meditation as well as in the practice of repentance. In the
practice of meditation, Mara is the cause of deviancy and this is revealed through an intricate
system of interpreting marks of experience. Mara may, as we will see, either create false
dhyana states or enter into actual dhyana states. At the end of the chapter we briefly discuss
Zhiyi description of how Mara may cause madness and give rise to heretical Dharma in the
world.

Finally, in chapter eight we discuss a method for dealing with Mara that does not
involve escaping into the dhyana states. By comparing it to the meditative technique of
zhiguan in his later text we are better equipped to understand how Zhiyi could be presented,

in his biography, as one who both conquered demons and attained awakening.



2 Demons, Mara and Meditation

In this chapter we will argue the overarching conception of the demonic in China is closely
linked to ethical transgression. This was true for the religious Daoist and seems to have
resonated well with the Buddhist doctrine when it arrived from the Indian continent in the
early centuries of the common era. The ethical demonology is important as it establishes the

background against which Zhiyi’s conception of Mara becomes clear.

2.1 Chinese Demonology

The question of demonology in the history of Chinese religion is such an overwhelming topic
that no introductory chapter can do justice to it. Still, in order to appreciate the important
contribution Zhiyi makes to conceptualization of the Buddhist demon Mara in relation to
meditation, we will try to make some general observations. In the following we will make the
argument that demons, loosely defined, may create difficulties for the humans for two
reasons. In the earlier strata of Chinese religious history, demons represented in general
potentially dangerous forces, and the external methods of prophylaxis stood center stage.
With the advent of religious Daoism in the early centuries of the common era, the
demonological acquired a patently ethical component. Here we see that the cause of attacks
by demons are related to ethical transgression and consequently the methods of protection
involve morally upright action.

We know that Chinese interest in the demonic goes far back in time. Of the Warring

States and early imperial period Donald Harper writes:

The ancient Chinese conception of the spirit world did not tend towards making a categorical
division of the spirits into the good and the evil or the gods and the devils. The general
sentiment was, however, that the ghosts of the dead (kuei %) and the sundry spirits (shen i)
who inhabited the terrestrial realm were a hazard to humankind. Identifying these spirits,
determining whether they were beneficial or harmful, and whether they were to be propitiated
or exorcised, were fundamental elements of demonology in early Chinese religion.'’

Going back as far as our historical sources allow, we find great attention being given to
identification of potentially harmful spirits. While harmful beings might exist anywhere, they
pose even greater threats on the margins of human society. Mountains in particular where

considered dangerous places and their many extraordinary beings were the topic of early

' Harper 1985, pp. 459-460



visual representation. The Shanhdijing LIS and Bdizé jingguai tii {54118 represent
early guides to the world and its strange inhabitants, many of which may cause harm."'

Knowledge of a demon’s name lies at the basis of this early tradition, what Harper has
termed Chinese demonography. In the Baizé jingguai tu, “simply knowing a demon’s name
and shouting it [out loud] is the most common magical devise.”'* The Zhuangzi it ¥
contains an “anecdote about Seigneur Huan of Ch’i and the marsh demon Wei-i [which] also
furnishes a list of demon proper names.”"> The Gudnzi % ¥ also makes reference to the
magical effects of shouting a demon’s name.'*

One important guide not only to the dangers but also to the treasures of the mountains,
is the Baopiizi ¥4+ (here: BPZ)."” This text was written by the fangshi J7 1 master G&
Hong =t (ca. 280 ca. 343) around 320 AD in southern China, prior to the arrival of the
Celestial Master tradition (tianshidao Xfifij&) in this area. The Inner Chapters of the text
represent an important source for the early traditions of alchemy and methods for attaining
immortality prior to the advent of religious Daoism.'® The chapter called “Into [mountains],
over [streams]” (déngshé %*1%), is concerned with methods for safely ascending mountains
for the dual purpose of harvesting herbs and escaping calamities.'” According to the text, if
one enters the mountains without the appropriate means of protection one is bound to get
harmed. Therefore, Ge Hong provides different methods for avoiding dangers in the
mountains. These methods include bringing demonographical guides, mirrors, and applying
divination methods for determining the true nature of harmful spirits. We will see below that
this tradition of warding off demons also informed Zhiyi.

The demonographical tradition reaches new heights with the rise of religious Daoism
beginning with the Celestial Masters in the second century. The influential Niiging guilii 7
5 Wt of probable fourth century origin, contains much greater lists of demons than had

been seen until then in China.'® The text paints a bleak, eschatological picture of the world

where dangerous beings lurk around every corner, ready to inflict death and disease. But with

"' Ibid., p. 479. See also Robson 2009, p. 17, Wang 2005, pp. 206-219.

"2 Harper 1985, p. 494.

" Ibid.

' Ibid. pp. 494-495n108.

15 For a succinct overview of the text, see Robinet 1997, pp. 78-113. See also Robson 2009,
pp. 44-46. The complete Inner Chapters are translated by Ware 1966.

' Robinet 1997, p. 79.

7 This is chapter 17 in Ware’s translation, pp. 279-300.

'S Mollier 2006, pp. 82-85; Strickmann 2002, pp. 80-87.



the Celestial Masters we also see the emergence of a cosmological-ethical vision of evil in
the world. A cosmic order was preached where the good and correct Three Heavens (santian
— K) are to supplant the evil and death of the Six Heavens (liutian 7~ °X). The proponents of
this new order attempted to suppress the gods of the old pantheon: these gods were in reality
demons and not worthy of offerings. They should be starved!"

This dualism of cosmological good and evil had a clear ethical dimension;
specifically, demonic attacks causing illness came to be understood in relation to personal

conduct. Christine Mollier writes:

For the faithful of the organisation of the Celestial Master, pathology and demons are
indissociable from sin. Illness essentially has its aetiology in moral and religious
misconduct: physical or mental, it is the most convincing sign of wrongdoing. (...)
Except for minimal differences, this ideology was to remain that of the Daoists of the
medieval sectarian movements. Sins, whether they are committed by the victim
himself, or whether they are inherited in the family line or from personal karma, are
punished in the first place by an attack on the physical or psychic integrity of the
person and by a reduction of his life capital. They create a terrain favourable to
demonic infiltration.*

Demonic infiltration is enabled by physical or psychic disintegration which again finds its

cause in sin and ethical transgression. This relation between demonic attacks and personal

morality served as fertile ground for new religious concepts, most prominently the teachings

of karma, arriving from the Indian sub-continent at this time.

2.2 Buddhist Demonology

The translations of Indian Buddhist texts into Chinese by An Shigao ZZ 15 (An Shigao, fl.
147-168) in the middle of the second century marks the beginning of one of the largest
translation enterprises in pre-modern world history. Along with religious doctrine and
methods of practice also came new systems for understanding the cosmos and the beings that
populate it. Benign and compassionate Buddhas and Bodhisattvas came to populate the
Chinese pantheon, but so did also scores of malicious and evil beings. Of the evil beings of
the Buddhist pantheon, Strickmann lists eight classes: “nagas, raksasas (or yaksas),
gandharvas, asuras, garudas, kimnaras, mahoragas and bhiithas (also called pretas).”21 These

lists came to grow exponentially in the religious synthesis we see represented in the category

' Mollier 2006, pp. 77-80
% Ibid., pp. 87-88.
2! Strickmann 2002, p. 63. But the list does not stop with these eight, see ibid., pp. 66-68.



of early Chinese Buddhist texts, often called apocrypha for their false claim to Indian origin.
In texts like the late fourth century Maniratna Book™ we see long lists demons beings
expounded by the Buddha himself so that sentient beings may stay safe.>® There is however,
one demon that stands out. This is Mara.”* But to get a better grip of this figure we need to

discuss the Indian roots of the figure.

2.2.1 Mara

The name Mara is derived from the root mr, to die.”> He is associated with death, but also
desire. Desire is in early Buddhism the root cause of the suffering and endless rebirth in
samsara and thus the lord of death also is the lord of desire.

Michael Nichols has pointed out that there is a certain tension in Indian Buddhist
mythology with regards to the functioning of Mara. Basically, the Mara figure operates in
two different ways. The first type is what we can call the metaphorical or symbolic type of
Mara. Nichols has argued that this “describe[s] aspects of samsara, both physically and
psychologically, often as means of advancing aspects of the Buddha’s teaching and ideals of
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practice.””” The other Mara, the cosmological one, is “undeniably a powerful external force

rather than an internal process” and he is an “external, antagonistic being bent on obstructing
and subverting the Buddha’s teaching.”’

As we will return to below, these two categories of Mara are mapped onto a formula
of “four Maras,” which will come to play an important part in Zhiyi’s concept on Mara. This
concept appears in the scholastic traditions of both Hinayana and Mahayana in India. The
exact dating of this development is yet to be determined, but it appears in the fourth century

Sravakabhumi and in the Mahavastu, possibly of an earlier date.”® We could also mention

2 T.1393. Féshué méni ludddn jing 155 EE JE 7 B

>3 Strickmann 2002, pp. 109-113

** 1t should be mentioned that Mara was integrated into the pantheon of religious Daoism
with Shangqing _-# tradition in the fourth and fifth century where it came to play its own
role, which we will not go into here as it does not seem to have been relevant for Zhiyi. See
Kamitsuka 1996, Strickmann 2002, p. 63.

%> Nichols 2010, p. 11.

*®bid., p. 14

T 1bid., p. 15.

*® This point has been made by Alex Wayman, see Nichols 2010, p. 14n16. The earliest
division of Mara of a similar structure I have found in the Chinese corpus is a list of five in
the T.732 Féshuo mayi jing 1555 55 E L. The five are Heavenly Mara K i, Mara of
transgressions JFff&, Mara of action (samskdara?) 17§, Mara of afflictions & i, and Mara of
Death #EfEE. This is also pointed out by Ono 1994, p. 520. The text is attributed to An Shigao.



that the first three Maras appear in Kumarajiva’s early fifth-century translation of the Lotus
Siitra,” but we have not been able to locate it in Dharmaraksa’s third-century one.

This cosmological figure appears throughout Indian Buddhist narrative literature as
the primary adversary of Buddha and his community. Nichols work, which takes this
cosmological figure as its focus, has shown the social aspect of the Mara figure and how
Indian Buddhist used him to conceptualize “their human opponents, among whom Brahmins
loomed largest.”*

As we noted at the very beginning of this thesis, Mara is the main adversary of
Sakyamuni Buddha in his quest for awakening under the Bodhi Tree. In the story of the
Buddha’s awakening Mara is usually understood in allegorical terms, as an expression of
Gautama’s psychological impediments. This would fit squarely into the metaphorical
category, and, moreover, reduce stories that seemingly discuss Mara as an external being to
“an allegory for an internal mental process.”' However, in his attempt to assert the
importance of reading the figure of Mara as an external one for the purpose of understanding

“the social world and debates of which they were undoubtedly a part,”>

Nichols may
underestimate the role the cosmological Mara could play in the world of doctrine and practice.
Or, to put in more succinctly, the distinction Nichols makes when the metaphorical Mara is
related to Buddhist practice and doctrine and the cosmological to the social world, does not
apply to Zhiyi’s concept of Mara. Instead, as we will explore in this study, it is precisely in
the tension between these two types that we begin to get a grip on Zhiyi’s demonology.

And with this, we may return to China.

2.2.2 Mara in China

The standard translation of Mara in Chinese is mé &, or in its long form, molué 4. The

character does not exist prior to the arrival of Buddhism and was created for the purpose of

The text is not discussed by Nattier 2008 under works attributed to An Shigao, but Greene
2014, p. 167 considers it more likely that it is a “(...) late second- or early third-century
Chinese compositions, written as commentary to or exegesis of the early texts on meditation
practice associated with An Shigao.” If this dating is correct, then this might very well be the
earliest appearance of such a division of Mara. It should, moreover, be mentioned that this
text does possibly include other interesting sections concerning meditative distraction,
however it seems peripheral to our study of Zhiyi.

*°T.09.39a11-12

3% Nichols 2010, p. 18. See also pp. 9-17.

! bid., p. 20.

* Ibid.

10



translating Mara. The character is clearly put together from the phonetical component md J#
(hemp) and the semantic gui % (ghost, demon), the latter indicating that the demonic
association was present from the beginning.>

We cannot here provide a thorough overview of the figure of Mara in all its variation
across the corpus of Chinese Buddhist texts. While such an overview would be desirable and
most likely illuminate aspects of the Mara figure we have been unable to discuss here, it
would simply have taken us too far away from the present topic. Instead we will limit
ourselves to a survey of Mara, and a few other demons, as they relate to Buddhist practice of
meditation. And as it turns out, this puts a quite effective limit to the texts we need to address.

But in order to do this, we need first to briefly discuss what we mean by Buddhist

meditation in the Chinese context.

2.3 Mara and Demons in Chinese Buddhist Meditation

There are a number of different Sanskrit words we usually translate with the English term
meditation: dhyana, samadhi, Samatha, vipasyand, smrti, yoga, bhavand, to name some
central ones. The first of these, dhyana, were to take center stage as the term for Buddhist
meditation in China. Already in An Shigao’s translations we find the term translated, or
rather transcribed, using the Chinese character chdn jif.>* In the Western world the term is
perhaps most famous as denoting the Chan, or Zen, school emerging in the Tang dynasty and
which in the popular mind has become a near-synonym for East Asian Buddhism. But by the
Tang, the practice and theoretical development of chdn already had several centuries of
history.

While instructions on meditation were translated already in the second century, there
does not seem to have been “lineages” of practitioners taking these texts as their foundation.”
The proper beginning of the history of meditation in China is better marked by the arrival of
new instructions on and new instructors in meditative cultivation around year 400. Eric

Greene has shown that the earliest “dhyana master” (chdn shi i#Fill) in China most likely was

33 Kamitsuka 1996, p. 31. He also notes that it earlier was written mé & and mé B,

** Greene 2012, p. 1.

> Ibid., pp. 18-21. While all the texts attributed to An Shigao belong to the hinayana
tradition of Buddhism, his successor Dharmaksema 32 3530058 (Zhi l6ujidchen, 1. 178-189)
translated the first patently Mahayana Buddhist texts into Chinese.
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the Gandhari master Buddhabhadra (férudbdtud i FEkFE, 359-429). His influence on the
subsequent meditation communities, as Jinhua Chen has argued, was substantial.*

At the same time a number of new scriptures on dhyana practice were translated into,
or written in, Chinese. These are known as “dhyana siitras” (chdnjing i##<).>” The most
influential was probably the two texts attributed to Kumarajiva (jidzmoludshi NPEEFEST 344~
413): the Zuochdn sanméi jing A48 = A and Chdnfd yaojié 152 A%.%° The influential
set of five dhyana gate practices (wii chanmén FLi#F") which we will return to below, has
one of its earliest appearances in the former of the two.*’

For the discussions on Mara and demonic disturbance in meditation, however, this
corpus of texts yields little material. Mara does not appear frequently in the “dhyana sitras.”
He is mentioned briefly here and there, but we have not been able to locate any substantial
discussion. By substantial we mean that the term is treated as a concept in need of topical
discussion. Many of the occurrences indicate that Mara is taken as a metaphor for desire and
karmic impediment. In Kumarajiva’s Chanfa yaojie, for example, we come across the line:
“having departed from the five desires, having destroyed the net of Mara.”"'

If we were to discuss every instance of the character md & in the dhyana sutras we
would also have to contextualize each of the texts, many of which are exceedingly
complicated. This would have lead us to far afield, and, based on our preliminary survey, it
does not seem like it would have yielded any great insight into Zhiyi’s conception of Mara.

There is however one demonic figure that appears in the one of the dhyana siitras that

deserves our attention. While not explicitly discussed as Mara, this demon was to become

one in Zhiyi’s system.

2.3.1 Demons of Meditation in the ZCB
In the text known as Zhichdnbing miydofd 1R FAE 14 (here: ZCB),* we find a demon

disturbing monks engaged in meditation. The sitra tells the story of a group of monks being

3 For Buddhabhadra’s influence on traditions of meditation in northern and southern China,
see Chen 2014a, b.

*7 See Greene 2012, pp. 32-41 for a discussion the concept of dhyana sutras.

** T.614. For English translation, see Yamabe and Sueki 2009.

' T.616.

* Greene 2012, p. 44.

1 T.15.287a19 FAK ELimfE, R £

*T.630
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attacked by guimeéi-demons while practicing meditation under the instruction of

Mahakasyapa. The siitra describes the frightening demons like this:

One demon they saw had an [enormous] face like a Central Asian lute. It had four
eyes and two mouths, and its entire face glowed. It tickled the monks beneath their
armpits and all over their bodies, murmuring “buti buti.” Like a spinning wheel of fire,
or flashing lightning, [this demon] appeared and disappeared, preventing the
practitioners’ minds from becoming concentrated.

The siitra then goes on to describe the methods for expelling it.

The method for curing this is as follows. The practitioner must be instructed to close
his eyes and silently curse the Bu-ti demon: “I know you! You are a tou-lao-ji-zhi
demon who consumes the smells of the fires of Jambudvipa. You cause false views
and delight in causing the destruction of the precepts. But I hold to the precepts and
am not afraid of you.” If [the practitioner] is a monk or nun he or she should recite the
opening passage of the pratimoksa. If [the practitioner] is a layperson, he should recite
the th{Se refuges, the five precepts, or the eight precepts. The demon will then crawl
away.

The origin of the demon is explained in the siitra as going back to the time of the past Buddha
Kanakamuni (jianahdnmouni f6 M55 22 JE ). He was about to become a stream-enterer
(Srotapanna), but because of his “evil livelihood” (xiéming Fm) he was expelled from the
Sangha. Filled with hatred he vowed to come back to harass Buddhist practitioners. The
nature of his evil livelihood is not entirely clear, but considering it was the cause for
expulsion it must have been one of the grave transgressions.

The buti demon is only discussed in the second and final siitra of the ZCB. This siitra
is known as “The method for curing beginning meditators who are attacked by guiméi "i
demons and disturbed in various ways such that they are unable to attain concentration. (As

9945

asked by the venerable Ananda.)” Greene suggests that the ZCB might originally have

5 SR, T ANEE R DU R 1 SR RO, AR T RS sy, BHTE S R
W15, e K, (LB EE L, B B, 5 M T LR ZEFT,  Original text and translation
from Greene 2012, p. 607. Greene’s Chinese text is a critical version, and thus I cite this
rather than the regular Taisho one.

B2 B BT N SRS A, — D BHAR, R 1T B8 2 TR 5 34 ik, it & Sh Rl
e B KRG & S I A 0 R, SR, A R AN Rk, EHHFEN, ERT,
BIEZF N &R =, Fok, ik, SRERTHIE M £, Original text and translation

from ibid., p. 608.

* For a translation of the whole siitra, including this long title, see ibid., pp. 607-613.
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formed a single collection with the Chdn miydofi jing (RS ZETEAL),* and that both of them
can be traced back to Jiq Jingsheng JHIE 57%# 7 Both these texts, he believes, are
apocryphal in nature.

This siitra on the buti demon is very short, and only around one tenth of the complete
text. It may have circulated independently. In 515 Sengyou ff#fi (445-518) notes in the
Chiisanzangjiji i — &0 %E the existence of a text called ”Siitra for Treating the Distress
[caused by] Guimei[-demons]” in one fascicle and that it stems from the text which Greene
believes to be the combined CMY and ZCB.* Nobuyoshi Yamabe has pointed out the motif
of demons disturbing meditation on the murals in a cave in Toyok in Turfan and has
speculated about the possibility of the text to have originated there.*

The demon is said to torment those having broken the precepts and is also the cause
for nocturnal emission (shzjing <F&).”° This might indicate that the transgression is of sexual
character. This is further supported by the explanation of the demon’s name, buti 715, which
is also what it “murmurs.”' Strickmann and Greene have both suggested that buisi may be a
transcription of the feminine version, bhiiti, of the Sanskrit bhiita meaning ghost or other
spirit of the dead.”

If the practitioner is attacked by the demon, the text suggests the following method of

treatment:

One must then repent [as follows]: “Buti has come! Because of evil [committed] in
the past, I have met this baleful demon who destroys the precepts. I will now spur on
my mind, restrain my sense organs, and not be heedless.”

“T.614

*" Greene 2012, in particular pp. 86-138.

* T.55.30c8: {HERIE A ZRE—48 (YOI ZhbE5 TR FE AT ) This is pointed out by Greene
2012, p. 89n49.

* Yamabe 1999, p. 435-441. See also Yamabe 2004. I would like to thank Professor Yamabe
for sending me a PDF of the 2004 article after our discussion of the topic in Dunhuang, June
2016.

>0 What the relation between buizi disturbing in meditation and it appearing at night seems
somewhat unclear.

>! We do not have the Middle Chinese pronunciation for ¥, but its phonetic part & is given
by Kroll 2015 as bjuwX. 1% is given as thek.

>2 Strickman 2002, p. 121. Greene 2012, p. 607 also makes this suggestion, though he does
not seem to be awake of Strickmanns earlier one.

>3, il i 15 A0, T % TRk e 308 AP T i 75 DR, 4 D, SRR 156, A 168 it
i, Original text and translation from Greene 2012, p. 608.
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What is important about this statement is that it indicates that the bu#i demon attacks a
practitioner that has transgressed in the past. Just like with the ethical demonology of
religious Daoism discussed above, transgressions of the Buddhist practitioner make him
susceptible to demonic attack.

We already mentioned that this demon is to become integrated into Zhiyi’s system.
However, as we will discuss when we return to Zhiyi’s conception of of the demon below,
buti becomes sanitized of any ethical or karmic connotation.

But for now, we will continue our overview of Mara and demons in meditation.

2.3.2 Mara in the Awakening of Mahayana Faith

One of the very few proper appearances of Mara in relation to meditation in Chinese
Buddhist history prior to Zhiyi is in the Treatise on the Awakening of Mahayana Faith
(Dashéng gixin lin XIEHELAE 7, here: AMF). The text is traditionally considered to have
been composed in Sanskrit by Aévaghosa (Maming f51) and translated by Paramartha
(Zhendi E:#) around year 550.>> Most scholars today doubt Aévaghosa’s involvement in its
composition and questions Paramartha’s involvement in the translation. Though the issue
does not seem to be finally settled, the text was probably composed in Chinese by someone
associated with the southern branch of the Dilin 17 School.™

Most of the text deals with doctrinal issues and is particularly known for attempting to
combine tathagatagarbha doctrine with the Yogacara concept of alayavijiiana, but this does
not interest us here. Towards the end, the text gives a short introduction to meditative practice
of calming and contemplation (zhiguan). The two practices are discussed separately.

In the section discussing calming, the issue of Mara appears:

If there is a man who lacks the capacity for goodness, he will be confused by the evil
Tempter (ie. Mara), by heretics and by demons. Sometimes these beings will appear
in dreadful forms while he is sitting in meditation, and at other times they will
manifest themselves in the shapes of handsome men and women.”’

> T.1666

> Hakeda 2006, p. 1. Another, but less influential, translation was made by Siksananda
(T.1667) around year 700.

>® The issue has been highly debated, much of which is in Japanese. For an early English
discussion, see Liebenthal 1958. A later summary appears in Lai 1990, pp. 186-189. See also
Grosnick 1989, which advocates Paramartha’s involvement.

> T.32.582b04-06 B A JAEMEEAR ), I 258 BESME AR 2 FTEKEL, 5 H AL Hh B R4,
2 Bl E 5 2% 4 Translation, Hakeda 2006, p. 92. Parenthesis my addition.
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The author of the text then goes on to describe a number of different phenomena created by
Matra, heretics and demons. The phenomena may take the form of heavenly beings,
Bodhisattvas and Buddhas (litt. Tathagata), preaching all sorts of doctrinal concepts
(including the six perfections, equanimity and emptiness).’® Or they may make the
practitioner know the future or the previous lives, read other people’s minds,”” speak with
eloquence, and crave worldly fame and fortune. The list goes on to include variation in mood,
drowsiness, illness and laziness. The practitioner might abandon his practice and take up
worldly activities, but also enter into false samdadhi states for up to seven days. Finally, the
disturbances might lead to both craving for and rejection of food.

The methods for avoiding such confusions is to meditate on the principle of the mind-

only (dang nian wéixin ‘& &ME[») and moreover:

For these reasons, he who practices [“cessation”] should be discreet and observant,
lest his mind fall into the net of evil [doctrine]. He should be diligent in abiding in
“correct thought,” neither grasping nor attaching himself to [anything]; if he does so,
he will be able to keep himself far away from the hindrance of these evil influences.®’

At first glance, this passage seems similar to Zhiyi’s conception. All the phenomena listed
above are, according to the text, confusions (huoluan B%7l) created by Mara, heretics and
demons (zhiimé waidao giiishan 3 BE 5 E Ha4#). On closer scrutiny we see that there is an
important difference. The passage is introduced by saying that the reason for the practitioner
being disturbed is that he or she “lacks capacity for goodness” (wii shan'gén [i #EEAR 77), in
other words, lacks good karmic roots. The demonic disturbance is therefore directly linked
with the negative karmic constitution of the practitioner.

This becomes even more clear when we look at a passage right above the one just

discussed. When discussing the practice of zeal (jinmén #£F9), the text says:

Even if a man practices faith, because he is greatly hindered by the evil karma de-
rived from the grave sins of previous lives, he may be troubled by the evil Tempter

> We must assume that the doctrine preached is not the correct one.

> Knowing one’s previous lives and reading other people’s minds are two of the five
supernatural powers (shéntong 11, skt. Abhijia).

0 T.32.582b21-23 LU FEH, 1T W EREBIZE, 28I OMRIRE, & B RS RN

S

%, HIgEi=BE/E ¥R, Translation from Hakeda 2006, p. 93. Brackets in original.
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(Mara) and his demons, or entangled in all sorts of worldly affairs, or afflicted by the

suffering of disease®".
Here demonic disturbances, along with entanglement in worldly affairs and medical
afflictions, is directly related to bad karma. Bad karma is the cause of demonic disturbance!

This reading also finds support in the earliest commentary on the AMF to address the
question of practice,’* one attributed to Jingying Huiyuin 735 215 (523-592).% The
commentator does not mention Maras or demons explicitly, but comments upon the demonic
passage under the heading “meditative difficulties” (dingndn & #). The commentary divides
the passage into three sub-headings: 1) disturbances [caused by] physical karma (shénye luan
By Z£4L); 2) disturbances [caused by] oral karma (kouyeé luan 11 3fil); and 3) disturbances
[caused by] mental karma (yiyé luan 5.3 fL). Mara, heretics and demons as well as the
dreadful and handsome figures all belong to the first. In the second category belong the
figures that are able to speak, the content of their speech, the supernatural powers attained.
The third category contains the attainment of devious Samadhi absorptions. In Huiyuan’s
reading of the demonic passage in the AMF, Mara is but a result of the practitioner’s physical
karma. Having physically transgressed, he is punished by Mara.

With the influential commentary by the Korean monk Wonhyo JTHE (617-686)
we see an interesting shift in the commentarial tradition on the AMF with regards to Mara.
But this we will return to towards the end of this study.

For now, let us turn to the text attributed to Zhiyi’s master, Huisi. While there is no
indication that Zhiyi’s were directly influenced by the AMF,** the influence from Huisi is
well attested for. In Huisi’s text we will see that there are certain interesting, but scattered

discussions of Mara.

°' T.32.582a06-09 45 NHEIEATIZ .0, LIMESEoAc A BIRAE MR AL, 2 BEASRE Y2 T
AL, sz ttRiEgsEEME, S84 % PTE, Translation from Hakeda 2006, p. 90.
Parenthesis in original.

%2 The earliest commentary might be Tanyan’s 22 4E (516-588) X.755 Dashéng gixin lin
yishii KIEHLIF FmFRHL, but only the first fascicle is extant and this does not cover the issue
of practice and thus also not Mara. The authorship of this commentary is contested, but it is
generally considered early. See Jin 2008, p. 186n366.

% Ibid., p. 188n370: “Although Jingyingshu is traditionally attributed to Huiyuan, there are
doubts about his authorship. (...) the commentary [can be seen] as an imitation instead of an
authentic work of Huiyuan.”

%% The only reference to the AMF in Zhiyi’s works in the Taisho version of Xido zhiguan, but
it does not appear in the Sekiguchi version, which is generally considered less corrupt
according to Daniel Stevenson (personal communication, October 2016).
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2.3.3 Mara in Works of Huisi

The final texts relevant for our discussion of demons and Mara in meditation is in the works

attributed to Zhiyi’s master, Huis1 2 /&, (515-577). There are four extant works that can with

certainty be attributed to Huisi. These are Suiziyi sanméi & B & =B (SZY), Zhifid wizhéng
sanméi famén & IEIEER = RVEM (WZFM), Fahudjing anlé xingyi {EEERS 2541 T
(ALXY), Nényué sidachanshi lishi yuanwén T 55 ETEET 37 228 C (YW).

Mara appears in all the four works. However, just like in the dhyana siitras, the brief
discussions are scattered. At no point does he single out the topic of Mara or Mara
disturbance (mdshi) for thematic attention. Here we will simply try to cover some of the main
topics related to Mara in the texts. Given the complexity of these texts this is the only feasible
approach. At the same time, we encourage further investigation of the figure of Mara in
Huisi’s works.

In the SZY, Huisi is asked why some people hear sounds when meditating, while
others do not. Huisi provides several explanations for why this may be the case. Two of the

explanations for why people don’t hear sounds involves Mara. The first is like this:

There is another type of people [in whose] dhyana-meditation [they] do not hear any
sound. [Since] the dhyana of these people is weak and [their] transgressions are heavy,
[they] enter the “dead mind absorption.” This is not good dhyana. This is an
absorption that obstructs the path. These people are stupid. They claim to have
obtained the quiescent extinction of nirvana. This is called the absorption of complete
extinction.®® This is not the path of nirvana. Suppose [one] abides in this dhyana (i.e.
absorption) for kalpas, [one will] not extinguish the methods of the path. [This is]
called “transgressions that obstruct the path”. [It] is also called “Mara-demons
abducting one’s consciousness.” The powers of Mara hold it (ie. the consciousness)
[and tricks it into] a make-belief dhyana-meditation.®’

Here Mara is able to attack the practitioner due to his (karmic) transgressions. Mara moreover
tricks into false meditative states and abducts his consciousness into the dead-end state of

complete extinction.

% For the most comprehensive study of Huisi’s texts in English, see Stevenson and Kanno
2006.
% Skt. nirodha samapatti.

67X.55.502c07-c11 ¥ A —FE Ni#EE, RE—OE, WA EBIEE AT, HIEL
i, HEEEE, HAEE, HiERS SRR, INMEL AIREE, WIEESE,
ARSI, REEE, ABEGETE, NG BEREHR L, BRI E,
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In another explanation that involves Mara, Huisi relates that Mara blocks the mind of

the practitioner. Here this is due to the practitioner “abiding in the subtle mind”:

One type of people is those not yet having attained dhyana-meditation. Prior to
[entering] the first dhyana, [they] attain the “subtlely abiding mind.” This is called
“abiding sensation.” [one] is not aware of it, just like person that is sunken into
dreams but does not dream. This is Mara-demons blocking one’s mind. The state is
similar to dhyana-meditation, but one does not know. [One] does not know it at the
time of entry, only upon exiting is [one] aware of it, asking “where did [I] go?”*®

These two ways of operating, blocking the mind and tricking the practitioner into false states
of dhyana, are something that we will see in Zhiyi’s instructions later as well. In Zhiyi,
however, it is not connected with bad karma.®’

Just below, Huisi relates an anecdote about Sariputra which explains the power of

meditation in fending off harmful Pi§acah demons, and by extension, Mara himself.

Moreover, when Sariputra was practicing meditation in the mountains he met a
Pisacah demon and hordes of other demons travelling in the mountains. Because
Sariputra was sitting on the road, blocking it, the Pisacah demon became very angry.
With all his power, he hit the head of Sariputra with a Vajra scepter so the great
trichiliocosm shook. Unknowingly, Sariputra came out of meditation and realized that
something was strange with his scalp. He stood up and asked the Buddha: “World
Honored One, something is strange with my scalp.” The Buddha answered: “With
utmost power a Pi§acah demon hit your head with a Vajra scepter, shaking the great
trichiliocosm. [The demon] met you when in meditation. If [you] had not been in
meditation, [he would have] shattered you to dust.

[An interlocutor] asks: Which dhyana did Sariputra enter, the power [of which] is able
to do this? [Huisi] answered: The meditative power of all dhyana are able to do this. If
[one] enters the Vajra-wall’® absorption. Heavenly Mara, heretics and Pisacah demon
are not able to enter. If they wish to enter, Heavenly Mara, heretics, demons and
spirits would themselves shattered and disappear. How could be they be able to
[merely] hit?

[An interlocutor] asks: [In] all dhyanas [one] does not sense mind and thought. How
could it be that Sariputra entered the great meditation, but as Pi§acah hit [his] scalp
[he had] a slight strange [sensation]. [Huisi] answered: to let people after [him] know

* X.55.502c04-c07 —FEANH, RAFHE, WAL, 4 HEM, B &R
IR E 2 N, HRBERIM@ T (P)] Hobik, RS AR B, AR
Dk, R 25,

% This second is perhaps not connected with bad karma at all, in which case it actually may
serve as an early precursor to Zhiyi.

70 B£5E, note the similarity with Bodhidharma’s famous wall contemplation BE#]
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the power of meditation, therefore [he] asked this question; to leave word for later
generations and instruct [all] sentient beings.”'

In the WZFM, Huisi also explains that Mara response to the bad karma of the practitioner.

There is the type of people that have committed the five heinous [crimes]. When this
person practices the way, [he will] meet the bad friend. Mara-demons [will] enter his
mind and [he will] constantly say “I have understood the profound meaning of
emptiness of the Mahayana.”"?
In this passage we not only see Mara operating in response to the bad karma of the
practitioner, but also that Mara causes the practitioner to believe he has gained realizations
and awakening. The topic of Mara being the cause of heterodox teachings in the world is also
one we will see in Zhiyi’s writings.
With regards to the subduing of Mara, the WZFM states that the practice of

meditation leads to the attainment of supernatural powers (abijiia, shéntong ##1%).” And

with those, the practitioner is able to subdue Mara.

[Through] the practice of dhyana-vipasyana [one] attains supernatural power [and
thus] is able to subdue heavenly Mara, destroy heretics, liberate sentient beings and
cut off afflictions.”

There is, finally, one more occurrence of Mara that deserves attention. Towards the end of

the ALXY Huisi maps the fourfold Mara on four contemplation practices. Mara of afflictions,

he writes, are broken (po fi) through the method of impurity contemplation (bujing guan ~

' X.55.502¢21-503a12 1E ANEF B 1L ARl e, (R A R SRIKH RS I e T, R
LR AL, BRANARE, MR RADKIEE, DLERIF R TSR, R8T K
TSR, BEEFb RS AR, (CE HREEEER 20 B, R, kAL S
DR, WS, MERERUERIFASR D FTEE, B =T RTE L, EHikAE, HA
N TEREANTHEE,,

MH, E&FhAMEEJEMtk, FH, —UEE ISR, A SR E =1,
KIEES G M 2 B VAT AR RENT, ErARUTRE, REESME RANEDE R, PLERET,

MH, —UMEEZ &L, e AKEE, MEETEE DR, EH, 5% A
FEE S, WAEMR, A% ISIER A, B4 BN A EWE, EREEA HERE,
FNTESR i, TITEALS OEEEEL, WierB o, B AR T AR,

T4 E B ALTRE,
2 T.46.638b26-27 1A — N, I, BAETE, [HEMH, BERAL, FHES,
Hefif KAETRZEFR,

73 Note the contrast with the AMF above, which stated that Mara caused the practitioner to
attain these powers.

™ T.46.628b25-26 BEETHEL, 1B AERE KB, MAME, AR R AEBERS,
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1. Mara of the skandhas, ayatanas and dhatus is broken through an intricate
contemplation of the functioning of these three interrelated concepts of Buddhist psychology.
Mara of death is related to the contemplation of the mind as impermanent whereas Prince
Mara is related to the contemplation of all dharmas (constituents of experience) as empty.
This finally leads to the attainment of the immovable samadhi (biidong sanmeéi ~8h = 1k).”
The intricacies of this system prevents us from appreciating its relevance for Zhiyi’s
concept of Mara beyond the simple observation that the fourfold Mara here for the first time

(as far as we have been able to ascertain) is clearly related to meditative practice.

The topic of demonic disturbance within and without meditation prior to Zhiyi is certainly a
multifarious one. In the above we may not have done full justice to the topic and more
research has to be done in order to provide a complete overview. Yet, we believe we have
revealed some important characteristics of the topic. The most important seems to be the
connection that is made between Mara and demons on the one hand, and ethical action on the
other. If we dare to make a general observation concerning the adaptation of Indian demonic
forces into the Chinese environment is that it seems to pick up on the ethical paradigm of
religious Daoism. In other words, the general trend in Mara and demonic disturbance prior to
Zhiyi understood it as a response to ethical transgression; to bad karma. As we now turn to

Zhiyi’s CDCM, we will begin to lay out the land on which this changes.

7 For a translation of passage, see Stevenson and Kanno 2006, p. 273-274.
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3 Zhiyi and the Sequential Dhyana Gates
(CDCM)

Having provided a historical and doctrinal background for the study of demonology, we may
now turn our attention to the text that serves as the basis for our study, the CDCM. We will
begin by situating the text in Zhiyi’s overall corpus. Then we will discuss in some detail the
structure of the meditative path as it is presented in the text. This will enable us to better

appreciate role Mara plays in relation to meditation.

3.1 Zhiyi on Doctrine and Practice

Zhiyi place in the history of Chinese Buddhist is well attested for, and need not be repeated
here.”® Zhiyi's oeuvre is often divided into two parts: exposition of doctrine and instruction in
practice. While there certainly is ground for problematizing the clear-cut nature of this
distinction — his instructions on practice certainly contains much doctrinal discussion - it
nevertheless serves as a starting point for approaching his textual corpus. And the corpus is
extensive. There are 35 extant works attributed to Zhiyi and another 21 lost.”” About half of
the extant ones are commentaries on Buddhist siitras and thus doctrinal in nature, whereas the
other half concerns practice.”® The doctrinal works will not be studied here.”

A brief mention should however be made of a special topic, that of the concept of evil
in later Tiantai though. During the Séng “R dynasty there developed a doctrinal strife
between two fractions of the Tiantai community with regards to the question of whether
Buddha-nature contains evil or if it is wholly good. Indeed, Ziporyn’s landmark study of the
topic begins with a quote from the monk Zhili i, stating: “Other than the devil (i.e. Mara)

there is no Buddha, other that the Buddha there is no devil.”® In the present study we have

76 Hurvitz 1962 is the foundational study of his life and teachings.

7 Hurvitz 1962, pp. 332-334.

7¥ See also Donner and Stevenson 1993, pp. 3-8 for a succinct background on the topic.

7 Some important works of the topic of Zhiyi’s doctrine includes: Hurvitz’ study of the life
and ideas of Zhiyi; Swanson’s 1989 groundbreaking work on the Tiantai doctrince of the
three truths and a partial translation of Zhiyi’s Fahua xudnyi {53 %5%; Ng 1993 which
advocates the role of Buddha Nature in Zhiyi; Ziporyn 2000 which discusses Zhiyi for as the
basis for his study of the Séng dynasty Tiantai monk Zhili #1i#. Ziporyn 2016 provides a
more accessible introduction to the developed Tiantai doctrine.

O BEAMEESR, RAMEERE. Ziporyn 2000, p. 1.
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decided not to try to relate the topic of Mara disturbance — on the level of practice — to the
question of evil in either Zhiyi himself or in later developments of Tiantai doctrine. We do
not foreclose that such a broader study might yield interesting insights into both to practice
and doctrine, but we have been unable to develop this further here.*’

3.1.1 Zhiyi’s Instructions on Practice and the Concept of Mara

As we turn to the texts that concerns practice, we may make the distinction between practice-
and cult-specific texts, and the comprehensive ones, which are sometimes called, “path- or
marga texts.”*
It is primarily in the path-texts that we find discussions of Mara disturbing the
practice.® There are three texts that treats the concept of “Mara disturbance” (mdshi) as a

topic for theoretical discussion. They are, in chronological order:

T.1916 Shi chdnboluémi cidi fiamén FETHIE 5 UK 55 14T (CDCM)

T.1915 Xidixi zhiguan zuochan fiyao &8 [ILEIALTRTEEE (also known as Xido

Zhiguan /NEE XZ2G)*

T.1911 Mohé zhiguan FER 1L (MHZG)
The initial observation one makes when comparing the discussion of Mara disturbance in the
three texts is that they are remarkably high degree of continuity across the three. Where they
diverge is not primarily with regards to the content of the chapter, but how they structurally
feature in the text at large. The visions of the path of cultivation presented in the three.

Our purpose here is to understand the emergence of the concept of Mara in meditation
and due to its historical precedence, our arguments will mainly concern the CDCM. This is
the first appearance of the concept in his writings and thus understanding it here should

establish the basis for which later developments may become clearer. We will however

8! We may also mention an article by Donner 1987 that deals with Zhiyi’s meditation on Evil,
which we came across shortly before finishing this study. We were therefore unable to relate
our findings to his argument.

*? Buswell and Gimello 1992.

%3 We may note that there are brief mentions of Mara in relation to practice in the X.907
Chdnmén zhang T8I and T.1919 Tiantdi zhizhé dashi chanmén koujue R 55 KFifiii
[ 175k, These do not however seem to bear direct relevance for the arguments made in this
study. We may add that it is somewhat surprising that there is no treatment of our topic in the
otherwise comprehensive T.1925 Fajie cidi chimén 155K 5544

% The version of this text in the Taisho appears to be corrupt at some important places, most
notably in the chapter on “Correct Practice” zhéngxii IEf£. Therefore I will at certain points
in this study use the alternative version of the text, known as Liieming kaiméng chiixué
zuochdn zhiguan yaomén W B B A) 22 A48 LB 2L M. We will call it “Sekiguchi XZG” as
it is edited by Sekiguchi 1954, pp. 321-364.
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briefly discuss the XZG towards the end of the study. The MHZG, while immensely
interesting, is also immensely complicated. Moreover, it is much further developed
doctrinally in a way that inhibits the kinds of arguments we will make here.®

There is very limited scholarship available in English on the topic of Tiantai practice.
Here we will just briefly address the most important works. Zhiyi’s most famous work on
meditation, MHZG, has been the focus of several studies. Donner and Stevenson’s 1993
study of the text, its historical reception and translation of the introductory chapter,
introduced the text to the scholarly community.*® Stevenson has conducted a study on the
concept of the “four kinds of samadhi” (sizhong sanméi VUFE —BE) in the text and its
relevance for the study of Buddhist ritual practice and cultivation.*” The XZG has been
translated a number of times, but has received little scholarly attention in itself.*®

The CDCM has received one single full-length study, but this focused on the latter
half of the text, which, as we will see below, is not that relevant for the present study.89 To
our knowledge, the only work to address aspects of the first half of the text is a short, but
very useful chapter in Eric Greene’s recent work on meditation in fifth and sixth century
China.”

Due to the lack of scholarship on the CDCM, much of the effort that has gone in to
this study has been to make sense of its intricate structure and underexplored concepts,
including draft-translating large sections of the text. This will also have to serve as a
justification for the extended study of the overall structure of the introductory part of the

CDCM, the topic to which we will now turn.

3.2 Structure of the CDCM

In this chapter we will discuss the structure of the meditative path as it is laid out in the

CDCM. This will enable us to understand how Mara causes disturbances.

% We think in particular about the “perfect and sudden approach” to calming and
contemplation (yudndiin zhiguan [EINE 1L#]). See Donner and Stevenson 1993, pp. 9-17.

% Donner and Stevenson 1993. We await Swanson’s forthcoming complete translation.

*” Stevenson 1986, 1987

88 The translations are Goddard 1970 [1938], Luk 1964, Saso 2000, and Dharmamitra 2008,
of which the last is the most reliable. A new translation, based on the Sekiguchi version is
expected as part of Swanson forthcoming. The XZG has been discussed by Bielefeld 1986,
1990.

% Wang 2001. Sjostedt 2015 has, moreover, shown how the Ming dynasty Confucian Yuan
Huang drew on the CDCM in his advocating meditation for the cultivation of Confucian
virtues.

% Greene 2012, pp. 203-218.
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The CDCM was lectured in the Wiguan Temple FL'E <F in the capital of Jitnling <&
[% during his seven year stay between 568 and 575. According to the colophon, the CDCM
was lectured by Zhiyi, written down by Fashén 51 and edited by Guanding #ETE.”!

We begin by discussing how Zhiyi, or his editors, structured the text. The text is

divided into three main parts. They are:

1) External preparatory expedients (wai fangbian 4+ J5 %)

2) Internal preparatory expedients (néi fangbian N J51%)

3) Practices and verifications of the perfection of dhyana (chdnboluémi xiiizhéng i
I HE EAEFE).

The part on “external preparatory expedients” contains a set of twenty-five practices and
adjustments meant to be conducted outside of, and prior to, entering into meditative
concentration (ding ). This is followed by the preparatory expedients of the internal kind.
By “internal”, Zhiyi means that they take place within meditative concentration. This is
where we find Mara operating and thus it is this section of the text that we will study in depth
here.

In the final part of the text, making up roughly half of the text itself, Zhiyi discusses a
variety of practices and verifications of different meditation states. They are organized in a

tetralemmatic structure: mundane dhyana (shijian chan i), both mundane and
supramundane dhyana (yishijian yichishijian chdan 758 75 H i [E]#), supramundane
dhyana (chiishijian chan HitH:[E]ii#), and neither mundane nor supramundane dhyana

(feishijian feichiishijian chan FEHEEFE H THREE).”> As this third part of the CDCM bears

relatively little relevance for the study of demonic disturbance in meditation, we will only
briefly touch upon it in the following.”
The correspondence between the three main parts and the chapters of the text is given

in figure one.

°! T.46.475¢08-10 & R RH KAfiaR, o6 FIEERC, o FHETHAA

%2 Parts of the supramundane and the whole last section on dhyana fell victim to a much
discussed lacuna because Zhiyi supposedly ran out of time when lecturing. The same
happened when Zhiyi lectured the MHZG. Donner and Stevenson 1993, p. 21.

% The dhyana-part of the CDCM has been studied by Huei-Hsin Wang 2001 and 2003
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Main parts Chapters

External Fulfilling five conditions E. Trif%k
preparatory Chastening five desires 37 7.4k
expedients Renouncing five coverings 3t 1125
A5 Five adjustments 7 F.7%

Five practices 17 T4
Internal Calming meditation 1F '
preparatory Verifying good and bad roots 5+ #AR 4
expedients Dhyana gates for settling the mind Z.{i Y
N5 Treating illness {5375 /7 1%

Mara disturbance f& 5
Practice and Mundane dhyana fH: []ji

K

Realization &5 Both mundane and supramundane dhyana JJs i [ 7R L]
Supramundane dhyana H i

Neither mundane nor supramundane dhyana i) 3 Hi fH: i i
Figure 1 CDCM Main Parts and Chapters

We will first discuss, briefly, the external preparatory expedients and then turn to the internal

ones.

3.3 External Preparatory Expedients

While it is the internal expedients that interests us the most, let us first quickly review the
external ones. This is relevant for the understanding of meditative practice and Mara in it. In
the first stage of the practice Zhiyi presents a list of practices and adjustments that needs to be
made in order for the practitioner to be able to enter meditation. They are collectively known
as external preparatory expedients. The term external does not imply a physical-mental
distinction, but simply means that these are activities that take place outside meditative
concentration (ding). They are organized into five groups of five, making up a total of

twenty-five. For the sake of simplicity, I present them in the following figure.
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Preparatory
Expedients Aij 7 {#

Fulfilment of Chastening of Renouncing Adjustments 1.

conditions B Fif% desires 77 TLAK coverings ZE .25 i A—

Keeping the purity
of precepts FFIH

Viasy

1

Visual

. Desire &4k Motivation Ak
form &

Residing in quiet
and secluded place

PRl

Anger and Sleep R Diligence f#itf

g =
Sound £ resentment fE:E

Relinquishing of
various matters &,
FRS

Smell & Sleepiness AR

Approaching a
spiritual companion

VT EAR

Skillful wisdom ¥

Flavor Remorse fiiME Breath 5. c:

Equipped with food
and clothing ~KE
B2

Doubt 5% Single-mindedness

Touch fi& i

Figure 2 Twenty-five External Preparatory Expedients

The chastening of desires, renouncing of coverings and practices are taken from the DZDL.
The fulfilment of conditions is taken from the “dhyana siitras" and the final, adjustments, is
collected from various meditation masters.”*

The five groups are different in nature and we will not discuss them in detail here.
Some of them describe patently physical, mundane issues like obtaining a quiet and secluded
dwelling place and appropriate food and clothing. The very first, the “Keeping the purity of
the precepts” involves a ritual component related to ordination and to repentance for
transgressions. We will discuss this practice later as Mara is considered to be able to interfere
in it. Others deal with the determination and intention with which the practitioner should
approach the practice. Yet others describe the need for dealing with emotional coverings that
interfere with the meditative practice. The “renouncing of coverings” is the one most closely
related to meditative obstacles. Coverings (gadi &) denote emotional obscurations that
prevents the practitioner from entering into meditation. The five coverings include desire

(tanyn EHK), anger and resentment (chénhui NE ), sleepiness (shuimidn FEAR), remorse

(diaohui F7{f&), and doubt (y7 %%). Zhiyi does not offer any specific practice for dealing with

% Andd 2013, p. 246. See also Donner and Stevenson 1993, pp. 19-20.
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the coverings, only observes that they pose an obstacle and that they should be renounced (gi
7).

These five coverings should be understood in relation to the three poisons (sandi —.
##) or afflictions (fidnndo YE1).” The first two coverings are synonymous with the first two
poisons: desire and anger. Sleepiness and doubt are together equated with the poison of
delusion (chidv %&7%). The final covering, that of remorse, arises from all the three poisons.
This latter covering also makes up the fourth category of what Zhiyi calls the “fourfold
affliction” (sifen fanndo VU3 JE1E). It is called as the “equal-part affliction” (déngfén fanndo
SEOTIENE).

To sum up, the first stage of practice is a collection of physical and mental

preparations that lays the foundation for the meditation practice.

3.4 Internal Preparatory Expedients

Having completed the external preparatory expedients, the practitioner then takes up the
practices of internal preparatory expedients. As noted above, the term “internal,” refers to the
fact that they take place within meditative concentration (ding). Moreover, the practices are
also distinguished from the dhyana states of the following part, which are deep meditative
states. The present practices are introductory practices.

We mentioned above that the chapter on the internal preparatory expedients in the
CDCM contained five chapters. In terms of concrete meditative practices, however, we may
single out two sets. These are 1) calming meditation (zA7 II2), and 2) the “five dhyana gates”
(wii chanmén Fii# ). While Zhiyi does discuss how they relate to each other, they are, as
we will see below, distinct practices. We will first treat them separately and then show how
calming informs the decision about which dhyana gate practice should be taken up.

3.4.1 Calming Meditation

At the very beginning of taking up meditative practice, the practitioner is instructed to take
up the “calming” practice. Known as samata in Sanskrit, this is a well-established practice in

Indian Buddhism. In Zhiyi’s later works calming meditation is paired with insight meditation

* T46.489b2-14

% This fourfold scheme of affliction that Zhiyi uses is different from the standard threefold
one. The origin seems somewhat obscure, but it does appear briefly in the DZDL in
connection with the concept of 84.000 afflictions, consisting of four groups of 21.000. See
for instance T25.478b15-20.
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(vipasyana, guan #{) rather than the five dhyana gates, a combined practice that is also
familiar from the Southern Buddhist tradition.”’
In the CDCM the calming practice is described independently. It is described as

having three levels. They are known as

calming by way of tying [the mind] to an object (xiyudn zhi %#% 1),
calming by way of suppressing the mind (zhixin zhi fill.C> 11), and
calming by penetrating the ultimate truth (¢tizhén zhi f8 5. 1I).

At the first level the practice is to concentrate on one of five “places” (chit Jiz), namely, the
top of the head, the hairline, the nostrils, the abdomen, and the so-called earth wheel
(presumably under the foot). The second level asks the rhetorical question how one can think
that there is a mind at all and how the mind posits an object of concentration external to itself.
Finally, the third level is defined as the application of correct wisdom to penetrate (¢ %) into
the emptiness of all dharmas. This is followed by an extensive philosophical discussion on
the relation between the mind and karma. If the practitioner completely succeeds with this
practice it will lead directly to Nirvana.

This set of three calming practices has in itself a clear soteriological purpose, one
which becomes most prominent at the third level. The soteriological function of the calming
practice becomes more important in Zhiyi’s later works on meditation. And as we will
explore in the final chapter of this study, the method for meditatively destroying Mara has
certain commonalities with calming meditation.

In the CDCM, the main function of this practice is different. Calming practice
functions rather as a preparatory practice to the practice of the so-called five dhyana gates. It
is expected that through the practice of calming meditation, the practitioner will have certain
visions or experiences on the basis of which the practitioner may know which of the five
dhyana gates the practitioner should attempt to enter.

Before we discuss the relation between calming and the dhyana gates, let us first

discuss the five dhyana gates.

3.4.2 The Five Dhyana Gates

°7 Shaw 2006, pp. 18-20
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The third of the five chapters of the internal preparatory expedients is known as “The Dhyana
Gates for Settling the Mind” (anxin chanmén 22 Ui FY). The relatively brief chapter is, we

will argue, central to understand the overall meditative path of the CDCM.
The five dhyana gates are not actually discussed in this chapter. Here Zhiyi only
discusses five approaches to take when deciding which of the five practices one should apply.

Let us still first list the five gates as they are discussed elsewhere in the text. The five are:

Breath meditation (@nuébonud B AR HR),

Contemplation of impurity (bujingguan ~{5EL),

Compassion contemplation (cixingudan 24.0581),

Contemplation of dependent origination (yinyudngudn [KI#4%#1), and
Buddha-recollection (nianfd /& 1i).

We need not discuss them in depth here, only note that these five practices are well
established in the Chinese Buddhist community, mainly owing to an instruction translated by
Kumarajiva.”

The five dhyana gates should be taken up according to either of these five principles:

Following [one’s] disposition (suf bianyi F&{H H);

Following [the need for] treatment (suf duizhi F&¥H1R);

Following [one’s] interest (sui leyn FE%EEK);

Sequentially establishing (cidi li IR 5537);

Following the absolute truth (sui diyiyi Fa %5 —3%).
The first practice refers to applying a method on the basis of having practiced the given
method in a previous life and thus having a karmic disposition towards it. The second refers
to the practice of taking up either of the methods for the sake of ridding oneself of the
negative karmic retribution caused by transgressions in previous lives. The third describes the
situation where the practitioner can take up whichever method he or she has an inclination
towards due to there being no karmic obstacles to the path. In the absence of karmic obstacles,
the practitioner may also follow the fourth approach which is a program of sequentially
taking up the different methods that gradually leads deeper into the practice. The final

approach is a program whereby the practitioner follows “the principle of the absolute truth.”*

*% Greene 2012, p. 44.
% What exactly following the principle of absolute truth entails is not explained, but it is also
not important for our present purpose.

30



The last three principles are not discussed any further and it seems quite clear to us
that it is the first two principles are the foundational ones. They guide the practitioner to take
up on the appropriate dhyana gate practice on the basis of the individual’s karmic constitution.
He may have a karmic affinity with either of the methods or he may have the need for a
specific practice due to former transgressions. But this also raises a central question: how
does one know one’s actions in previous lives? How does one know if one has cultivated
meditation or committed transgressions? Or put conversely, which one and for what purpose
should the five practices be taken up and why? This is where the method of calming

meditation enters the picture.

3.4.3 Knowing One’s Karmic Constitution

The main purpose of the practice of calming meditation in the CDCM is to provide the
practitioner with information about his karma. Zhiyi says that if the practitioner is able to
skillfully cultivate the calming meditation,'* scattered thinking will be put to rest and the

mind will become clear and still. In this still mind the so-called roots of good (shan 'gén FE1R)

and bad (égen HEAR) from previous lives will spontaneously appear (fa #%).'"!

These good
and bad roots make up the two categories of karmic constitution of a person.

It is not the roots themselves that come forth, but rather marks (skt. nimitta, xiang tH)
indicative of the karmic roots. The marks appearing in meditation indicating to the
practitioner the progress in meditation is found in different Buddhist traditions of meditation.
It is prominent in the Chdn Scripture of Dharmatrata,'” but a related tradition can also be
found in Buddhaghosa’s Visuddhimagga of the Southern Buddhist tradition.'*

Zhiyi provides an extensive catalogue of such marks. This catalogue functions as a
handbook for the interpretation of the marks. The marks, if properly interpreted, will indicate

to the individual what kind of karmic roots he possesses. I will discuss this system at some

length because it serves as the basis for understanding the demonic interference later on. I

1% Zhiyi does not specify which of the three levels of calming will bring about these

experiences

11 T.46.494207-09 17 AREREEAE LMY, EREALAE, RIMHOLIERE. LLLERSL, 1A HhER,
HORBHEE, e, Q5S4 275, This discussion of karmic constitution relies on
Greene 2012, pp. 205-218.

192 The original title of the text may have been Yogacara Bhumi and it contains the teachings

of the famous Gandharan meditation master Buddhasena. See ibid., p. 49.
19 Ibid., p. 53-63.
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will, however, not discuss the descriptions of the marks of the experiences themselves as that
will take us too far afield.

The marks are, as already mentioned, indicative of the presence of roots of either
good or bad karma. Let us first take a closer look at the good roots. Zhiyi begins by making a
distinction between those marks indicative of good deeds conducted outside of meditative
concentration (waishan 'gén ¥\ #HR) and those done within (neishan’géen IN#AR). The
external good roots are results of five types of good deeds from previous lives'**. This type of
good roots is less important for Zhiyi. The presence of internal good roots, on the other hand,
is particularly important to determine.

The presence of internal good roots means that the practitioner has cultivated and
made some progress with one or more of the five dhyana gate practices in previous lives. The
marks indicating the presence of such roots are closely associated with the content of the five
practices themselves. The difference between the two is that the marks indicating the
presence of roots is expected to come up spontaneously, not through deliberately taking up

the method. Eric Greene writes the following about the process:

Zhiyi describes the manifestation of these good roots as, in essence, the spontaneous
occurrence of experiences that when actually cultivating trance are topics or objects
of conscious development. Thus the meditator might “suddenly” (72.#X) experience a
vision of the thirty-six impure elements of the body, of the nine kinds of corpses, or of
his own body dissolving into a glowing skeleton. The very objects towards which the
meditator consciously directs his mind when actually cultivating trance [ie. dhyana]
here manifest suddenly and unexpectedly, as verification” (§#) of the presence of the
roots in question.'?’

On the basis of such verificatory experiences, the practitioner knows which meditation

practice he has practiced in the past and thus has a karmic affinity with. This is called, in
Zhiyi’s technical jargon “cultivation that is activation” (xingxii 1T71&)'%. Once the experience

is properly interpreted by the practitioner, he knows which method he is likely to make

194 The five are: charity; keeping of precepts; obedience to parents and elders; revering and

making offerings to the Buddhist community; and reading, reciting, hearing and studying
Buddhist scriptures. The manifestation of external good comes in two forms; as visions
(xiangmao ¥H31) and as good mental states/qualities (shanxin £.L»).

195 Greene 2012, p. 209

1% Ibid., pp. 210-211. This stands in contrast to “cultivation that is obtaining” (déxiii {HE)
which is the attainment of specific states due to the cultivation of the associated practice, in
other words, regular meditative cultivation.
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further progress with if taken up. Here we see that the first goal of calming meditation is to
“re-connect” with the meditative states of previous lives.
But the practitioner might also experience marks that indicate the bad roots. Such

marks reveal that he has committed transgressions in previous lives. They are identified as

five bad states (éfd sE:15, or bushanfd /~3%1%). The five are:

distracted thinking (juéguan &),

desire (tanyn BHK),

anger and resentment (chénhui HE L),

delusion (yiicht ZfE), and

evil karmic obstacles to practice (éyé zhangdao H=3EFE18).

These five'"’ states correspond to the five dhyana gates. The difference with the good roots
above is that the five practices here are prescribed as “treatment practices” (duizhifd ¥H77%)
They are to be taken up to treat the corresponding bad karmic root.

Zhiyi also equates the five bad states with the fourfold afflictions.'”® As such the bad
states might seem similar to the five coverings (wiigai) discussed as part of the external
preparatory expedients above. What is important to notice here though is that these are
experiences of marks indicating the presence of certain karmic roots, not the fruition of them.
Importantly, these experiences arise due to the successful calming of the mind.'” The karmic
roots exist on a deeper level and the marks that arises from, for example, anger are not the
same as the experience of anger. It is in a sense a second-order experience of anger, revealing
rather one’s proclivity for anger and consequently the need for the application of specific
treatment practice.''® For the sake of clarity, we have provided a figure of the complete

system below.

197 Again Zhiyi describes three bad states under each of these five, making up a total of
fifteen bad states.

1% The second, third and fourth state align with the three poisons. Distracted thinking and
karmic obstacles together make up the equal-part affliction.

1% This is pointed out by Greene 2012, p. 212.

"9 Greene discusses how Zhiyi classifies the five bad mental states according to

“three ‘obstructions’ (@varana): the obstruction of the defilements (klesavarana;
fannaozhang JTETEIE), the obstruction of retribution (vipakavarana, baozhang #[), and the
obstruction of [evil] karma (karmavarana, yézhang %) (...) align[ing] the ‘obstruction of
the defilements’ with the manifestation of the evil roots of lust, hatred and confusion (the
second, third, and fourth categories respectively), the ‘obstruction of retribution’ with the evil
root of distracted thinking (the first category), and the ‘obstruction of karmic obstructions’
with the final category, the evil roots of ‘evil karma’ (¢’yé :3£).” (2012, p. 213).
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Figure 3 Karmic Constitution as Experienced in Calming Meditation

To return to the “Dhyana gates for settling the mind,” we may now better appreciate how the
first two principles of “following [one’s] disposition” and “following [the need for] treatment”
functions. They rely on the practice of calming meditation for the generation of marks.

Through these marks, if interpreted correctly, the practitioner will know what is hidden in the

depth of his mind and consequently he can take up the appropriate practice.

3.4.4 Attainments and its Impediments

The five dhyana gates lead into different meditative states and they generate different
attainments. The practices and the corresponding attainments and stages of sagehood are
listed in the table below. The details of the different attainments are not directly relevant for
our further discussion of Mara in meditation.''' Here we will just briefly note that the

different dhyana gates leads to different attainments in the proper dhyana states.

Dhyana gate | Attainment State or stage of Sagehood
Breath This dhyana-samadhi penetrates into the Mundane, common-folk
meditation fundamental [dhyana], [the sixteen] dhyana
extraordinary and superior [methods] and the BN
[contemplation leading to] supernatural powers
and insight.
S AR M R s el PH S5 e i — B,
Contemplation | This dhyana-samadhi penetrates the nine Supramundane dhyana, the
of impurity considerations [of a decaying corpse], the [eight] | practice of Sravakas
liberations (vimoksa) and the transcendental H [, BRI AP T
[samadhi] JLiE LR H5 B Fh T — K,

"' See Wang 2001 for the only discussion of this part of the CDCM in English.
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Compassion This dhyana- same'ldhi penetrates the four infinite | [The practice of] common

contemplation | [minds] Jif U f#E %, FE0E — 1K, people and sages NLEE A,
Contemplation | This dhyana-samadhi penetrates into the wisdom | The practice of the Pratyeka
of dependent | practice of twelve [links of] dependent Buddha B¢ 3 N 2 FTA T,
origination origination and the four truth

e = - DRI DU s S A T R R B
Buddha- This dhyana-samadhi penetrates into the nine The practice of Bodhisattvas
recollection dhyanas and the hundred-and-eight samadhis HENEZPTAT,

MosEIURERR, S\ R,

Figure 4 Attainments Through the Five Dhyana Gates''”

It is prior to the practitioner taking the step into these rarified states that he may be attacked
by Mara. It is in this in his quest for sagehood that he may be tricked into deviancy. This is
what we will turn to and discuss at length in the following chapters.

But first let us just briefly note another category of obstacles to practice. This is the
issue of illness in meditation. As we shall see in the next chapter, this will make up a part of
the Zhiyi’s system of the fourfold Mara in meditation. When the practitioner engages in
meditation he may experience various types of illnesses. As Pierce Salguero has shown in his
study of the corresponding chapter in the XZG, Zhiyi draws on both Indian and Chinese
medical systems which he “characterizes (...) as compatible but separate bodies of
knowledge.”'"® He also proposes various methods for treatment based on the etiology of the

illness.!™

"% T.46.494a28-b04

'3 Salguero 2014, p. 104. For his translation of the chapter, see Salguero 2012

14 We may also mention that one of the three causes of illness Zhiyi provides is indeed
demonic disturbance. This does, however, not seem relevant for our argument here. See
T.46505¢25.
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4 Mara’s Deeds

In the last chapter we discussed the structure of the meditative path according to the CDCM
and briefly alluded to the fact that Mara cause disturbance in relation to the practices of the
“internal preparatory expedients.” In this chapter we take a first step in our investigation of
the disturbances that Mara causes.

We will begin by discussing the concept of Mara disturbances, what we in this
context will call “Mara’s deeds,” in the early Mahayana corpus known as the Perfection of
Wisdom. The siitras of this corpus together with an influential commentary on one of them,
are undoubtedly what Zhiyi drew on when he composed his own chapter on Mara. However,
as we shall see below, these disturbances are for the most part not discussed in relation to the
practice of meditation. According to these texts Mara is not an adversary of the meditating
practitioner in particular.

This changes with Zhiyi. In the CDCM we will see that Mara is redefined as one or
several meditative obstacles. Drawing on key attributes of the figure as it appears in the
Perfection of Wisdom siitras and its commentary, Zhiyi, we will argue, makes some
important doctrinal changes whereby Mara goes from being a general adversary of Buddhist

to becoming a meditation-specific cause of disturbance.

4.1 Mara in Perfection of Wisdom and its Commentary

The Perfection of Wisdom (Prajriaparamita) sttras are generally considered some of the
oldest scriptures of the Mahayana canon and foundational to the doctrinal developments of
the tradition. Among the many siitras belonging to this corpus, the Perfection of Wisdom in
8,000 lines (Astasahasrika Prajiiaparamita) is accepted as the earliest stratum from which
other siitras, both longer and shorter, developed.'"”

The earliest Chinese translation of the 8,000 lines siitra was made by Lokaksema in
year 179-180 and is known as Daoxing xoré jing 11 THXEHE."'® The somewhat later version
of the text is the Perfection of Wisdom in 25,000 lines (Paricavimsatisahasrika

Prajiiaparamita). This was also, like the first one, translated into Chinese several times, but

most importantly by Kumarajiva between year 403 and 404. This is known as the Great

> Conze 1978, p. 1. It is translated on the basis of a Sanskrit manuscript by Conze 1973.
16T 224. See also Lancaster 1975, pp. 30-31.
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Perfection of Wisdom Siitra (M6hé boré boluomi jing FEZT AT I FE AL, here: PP).'"” This
one is particularly important because it served as the basis for the one hundred fascicle long
encyclopedic commentary known as the Dazhidulin K% FE i
(*Mahaprajiaparamitopadesa, here: DZDL). The commentary is traditionally attributed to
Nagarjuna, but this has been questioned by modern scholars''®. It is more likely that it was
compiled by the translator, Kumarajiva. For Zhiyi, however, the DZDL was most likely
considered to be the creation of Nagarjuna.

An extensive survey of Mara in the DZDL and the Perfection of Wisdom literature
lies outside the scope of the present work. Here we shall limit ourselves to making some
comments about the how Mara is considered to cause disturbance.

4.1.1 Mara in Perfection of Wisdom Sutras

In his study of the Perfection of Wisdom literature through the rhetorical figure of chiasmus
Matthew Orsborn (Shi Huifeng FEZil§) has contributed greatly to the understanding of
Mara.'" Chiasmus is a “(...) methodology [that] analyses a text into two parallel halves,
identifying complementary ‘prologue’ (A) and ‘conclusion’ (A”) and highlighting a critical

central point (...).”"*°

This has enabled him to illuminate potential rhetorical connections
between a number of seemingly disparate topics in the siitras, but also the critical central
point of a given topic. In the case of Mara, Orsborn has suggested that he appears as the “bad
friend,” (papimitra, ézhishi #&515#), and as the opposing force of the “good friend,”
(kalyanamitra, shanzhishi E%15%) on the Bodhisattva path.''

It is however “Mara’s deeds” that interest us the most here as this is the concept that
Zhiyi picks up. In the 8,000 line siitra, there are two chapters on the topic.'** Both of the
chapters are known in Sanskrit as marakarma, a genitive “tatpurusa’” compound, meaning
“the work or deeds of Mara.”’*’ In Kumarajiva’s translation of the text the first of the two is

translated as “Chapter on Mara’s deeds,” mdshipin BE =it '>*, whereas the second is known

as ”Awareness of Mara by irreversible [Bodhisattvas),” apibdzhi juémdpin W] B2 BB 2 i

17T 223. Conze 1975, p. 35.

"8 Williams 2009, p. 6

9 Orsborn 2012.

20 Tbid., p. iii.

2! Tbid., 195-200, 309-312.

22 Ibid., p. 315. These are chapters 11 and 21 of the text.
12 Ibid., p. 315.

2% Chapter 11.
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o 125

ih.'?> The corresponding two chapters of the PP are “Chapter on Mara’s deeds™'*°

and ”Chapter on Mara grievance” méchéupin R h'? respectively. The last of the two

chapters in both of the texts deals with questions on Mara disturbance, or rather his grief,
after aspiring Bodhisattva has attained Bodhisattvahood, after he has become an irreversible
Bodhisattva.'*® This issue of post-attainment Mara does not seem to bear relevance for
Zhiyi’s concept of Mara in meditation. We will instead discuss the first chapter, the one
discussing Mara’s deeds.

In this chapter, Buddha gives a long list of activities that are considered deeds of
Mara. Conze, in his translation of the PP drawing mainly on Sanskrit materials, translates
each item on the list along the lines of “this also should be known as Mara's deed to the

Bodhisattvas.”'?

The list of disturbances begins with mundane acts like yawning, laughing,
and having stray thoughts come up. It moves on to wrong motivations for practice, rejection
of the stitra, desertion of the goals of practice. Applying the method of chiasmic analysis,
Orsborn points out that the worst Mara deed is “(...) that of abandoning the essential teaching
of the bodhisattva vehicle, Prajiiaparamita, and taking up the texts and practices of the two
vehicles.”"?’

Before we turn to the DZDL, one observation needs to be made. The Mara deeds are
distracting the bodhisattva-in-the-making while engaged in the acts of copying, retaining,

reading, reciting or contemplating the siitra."'

In the PP chapter none of the deeds, or
disturbances, listed are specific to, or even mentioned in relation to, meditation (dhyana).
This does not foreclose the possibility that such Mara activity also may pose a disturbance in
meditation, indeed, the PP does state that Mara can disturb cultivation, xiiixing E47.1%2 What
is important is that no specific connection between Mara and meditation is expressed.

4.1.2 Mara in Dazhidulun (DZDL)

125 Chapter 21. Translation of the title from ibid., p. 320.

126 Chapter 46.

127 Chapter 62.

28 ibid., p. 319-322.

129 Conze 1975, p. 332-337. Kumarajiva’s original phrase & %1/ & & % we would
prefer to translate as “[One] should know that this also is a Mara deed of the Bodhisattva.”
The Chinese reader of the text, we believe, would not necessarily have understood the phrase
as indicating that this is something that Mara does to the aspiring Bodhisattva, but rather that
his own deeds are Mara deeds.

% Orsborne 2012, p. 319.

! This has also been pointed out by Yamabe 1999, p. 438-439.

12 T.08.320a20

38



The DZDL is a highly influential commentary-cum-encyclopedia based on the PP. Its
influence on Zhiyi’s work is well established.'?® It is also relatively clear that Zhiyi based his
discussion of Mara on it.

The arguably most prominent feature of the DZDL commentary on the PP’s chapter
on Mara’s deeds is the introduction of the fourfold system of Mara. We have already briefly

discussed them, but we will properly introduce them here. According to the DZDL they are:

Mara of Afflictions (klesamara, fanndo mé BN BE)

Mara of the Five Aggregates (skandhamara, wiizhong mé Tl & ; alt. Skandha Mara
yinmé FEE""

Death Mara (mrtyumara, simé JCJig)

Prince Mara Constantly Enjoying Pleasures Provided by Others (paranirmita
vasavartin devaputra mara, tahua zizai tianzi mé At B 76 X1 F&; here: Prince
Mara tianzi mé K{J&&)

In the DZDL, Klesamara not surprisingly refers to the afflictions of a sentient being,
numbering 108 or 84,000. Skandhamara refers to the five aggregates making up what is
mistakenly considered to be the self. The Mara of death is related to process of
impermanence that leads to death.

Prince Mara is explained as master of the world of the senses, deeply attached to all
worldly pleasures and jealous of all spiritual practice.'> In the next part of this chapter we
shall see that it is precisely this fourth category of Mara that forms Zhiyi’s conception of
Mara as a separate meditative obstacle.

In discussing the Mara deeds of the PP above, we expressed some uncertainty about
whether these deeds indeed were carried out by an external being or if the Buddha was
instructing the bodhisattva to consider certain of his own deeds in reality of the Mara-type.
This potential confusion seems to be cleared up in the DZDL. Here the commentator makes a
distinction between internal and external Mara works. Mara is first compared to a "hateful
thief” (yuanzéi Z5%). Then a distinction is made between sentient and insentient thieves.
Among the insentient thieves are illness, hunger and thirst, cold and warm, etc. Among the

sentient beings a further distinction is made between internal and external, the internal

33 Donner and Stevenson 1993, p. 9n25 The DZDL is T.1509
13* This is the rendering Zhiyi uses and appears in T.25.99b12
1% T.25.534204-06
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being “’created by one’s own mind, troubling [so as one] does not obtain the taste of the

99136

dharma, giving rise to wrong views, doubt and regret, non-belief etc.” ~” The external are:

Mara and his people, evil ghosts, un-believers, those breaking good roots, those who
have attained something in meditation,"’ those distinguishing the dharma of reality
and meditation, those attaching to the pleasures of the world, hateful thieves,
government officials, lions, wolves, evil beasts, poisonous insects etc.”®

This list of external sentient thieves is the closest we get to a cosmology of figures disturbing
religious practice in the DZDL. While not explicitly quoted in the CDCM, this passage may
somehow have served as the basis for Zhiyi’s demonology.

This is further supported by the way the DZDL makes a connection between the

fourfold Mara and the external and internal Mara. The commentator writes:

Internally there is the Mara of afflictions, externally the devaputra Mara. When
copying the perfection of wisdom [siitra] all-the-way until cultivating [it],"”” these two
causes and conditions will destroy the Perfection of Wisdom.'*’
This distinction between the internal and external Mara and how they pose two different
obstacles to religious practice is something that we will see is being picked up by Zhiyi.
As for a meditative connection, there is not much to find in the DZDL as was the case
with the PP. The only exception seems to be in connection to the fourth Mara. The
commentator writes in another chapter, but in a content-wise closely related discussion of

Mara:

[Bly being always one-pointed (ekacitta), by not adhering to any (heavenly) sphere
and by entering into the immoveable concentrations (acalasamadhi), they have
destroyed the paranirmitavasavartin devaputramara'®'.

0T.25533c18-20 W&, HEMELE, SERCRERELR, AR, BElE, REE
37 This is somewhat unclear, but we may suggest that it refers to people who have had some
attainment, but takes it to be more that what it really is.

T25.533c15- 18 BEM BRI, M, FOEEAREH, HRERE, EATTEE, HESH
A, R LRSS, AR, B, M- SRR, EEK matE

13 This is a common elliptical expression in the Perfection of Wisdom literature meaning all
the practices from the superficial writing/copying of the stitra up until the actual practice of it.
In-between practices tend to include retaining (shouchi 5 ), reading (dui 7&), reciting (song
&), preaching (shuo &%) etc.

0 T.25.536c04-05 WAHIENSBE, SME KB, & FRki, BATBRE)EEST
W, SRR IR

Y T.25.99b15-16 F— Dol —URLAEE, ARE) =Bk, Ml 875K TR,
Translation, including the italics, in Lamotte 2001, p. 277.
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The destruction of the cosmological Mara is directly connected with entry into a samadhi.
The only other instances in which this samadhi is mentioned in the PP and DZDL is in a list

of 108 samadhis, where the commentator glosses it like this:

There are people that say about the immoveable concentration: The fourth dhyana is
immovable. In the realm of desire, the five desires cause movement. In the first
dhyana, coarse and fine mental functioning'** causes movement. In the second dhyana,
joy causes movement, in the third dhyana pleasure causes movement, in the fourth

dhyana [one] depart from respiration. Because there is no movement [it is called]
143

immovable ™.
It is interesting that we find in the DZDL a meditative state that destroys the cosmological
Mara. But according to this gloss, Mara is only destroyed when the practitioner enters into
the forth dhyana. This does not accord with the way Zhiyi understands Mara, as we will see
below, where already the entry into the first dhyana marks the escape from Mara’s reach.

With this one exception Mara seems not to be discussed in relation to meditation in
the PP and DZDL. A final observation will make this clear. Wang Huei-hsin has showed that
the structure of the CDCM correlates with the chapter of the DZDL discussing the perfection
of dhyana (dhyana paramita, chanboluémi)'**. This chapter is, moreover, a commentary on a
single sentence in the introductory chapter of the PP (xupin /Fih).'* Yet, when consulting
the chapter in the DZDL, we find only two short references to Mara. At the beginning of the
chapter a short version of the interaction between Mara’s three daughters and the Buddha (to
be) under the Bodhi tree is recapped. Upon hearing the word of the Buddha the daughters

146
”** The second reference

answer: “this person is free from desires, [we] cannot move [him].
simply states that desire is the web and army of Mara. These two brief appearances of Mara
do not, however, warrant the centrality of Mara in the CDCM, to which we will now turn our

attention.

142 L i . .-
Juéguan 28, skt. vitarca and vicara

" T7.25.400a15-18 RE) =BEE, AAT : HIUMBEAE) ; AR ARSIt
B, b EZiE), —mhgLiE), MUmREEH AR, SEREEVHNCRE)

'%* This is chapter 28 of the DZDL. For a comparative parsing of the CDCM and the DZDL,
see Wang 2001, pp. 78-81.

' The sentence is: RALARBERL, JEH M EE, The first 34 fascicles of the DZDL is a
commentary on this first xupin chapter of the PP.

40 T25.181a10-11 L ABfERK, A~ AJHEhHL
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4.2 Mara and Disturbance in Meditation

We have seen so far is that in the PP and DZDL, Mara’s deeds are described as obstacles to
Buddhist practice broadly defined, but seem not to feature prominently in relation to
meditation. This changes in the CDCM.

The final chapter of the internal preparatory expedients is simply called mdshi J&& 5.
While the term moshi is the same as what we called “Mara’s deeds” in the PP and DZDL, I
will distinguish Zhiyi’s use of the term by translating it as “Mara disturbance.”

Zhiyi employs the same system of the fourfold Mara as the one we saw in the DZDL,
and it is safe to assume that this is where he received it from, not the least because he cites
liberally from the commentary. Zhiyi begins by discussing the characteristics of the four
Mara (méfi buténg BEi%7~[F)."*" Here he lays out the doctrinal foundations for the different
Maras. These are mostly in line with the DZDL, but we will nevertheless review them here as
they form the basis for our subsequent discussion of how they relate to meditation.

Of the Mara of afflictions, Zhiyi writes: “[This] is the three poisons, the ninety-eight
declivities, grasping, worldliness, yokes, ties, covers, fetters, vexations, and knots; everything
that destroys the cultivation of the path.”'**

What in DZDL is known as Skandha Mara is by Zhiyi called Mara of Skandha-dhatu-

ayatana (yinjiert mé [Z 5% AJE). This Mara is:

Five skandhas, twelve ayatanas and eighteen dhatus. All [conceptions of] nama-rupa
binding sentient beings. Because the skandhas cover the pracitioner's pure good roots
and [hinders] increase in merit and wisdom, it is called Mara.'*’

The death Mara is “all karmic retribution of samsara [that] revolves without break.”"*° He

continues:

If the practitioner resolves to practice the way, but suddenly gets sick and dies, or
because of other injuries cannot practice, this is a waste of the present practice of the
sagely way. In a later life, [due to] the causes and conditions changing for the worse,
one may lose one's resolve. All this is called Mara's work. When the practitioner is

147 T.46.506c¢07-507a04.

15 T.46.506c09-10 BE = L)\ (E U i Pa i S5 s i s, e E v &

' T.46.506c20-22 2 Tifa+ A\, —UI4 0B RA, BEITEETER, o
ERERSIEE, 44405,

1%0T.46.506¢25-26 — U4 4L, A B,
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practicing [if he is] constantly thinking about death not life and attached to his body
and not practicing, this is also [being] drawn in by the Mara of death."”!

Finally he turns to the Prince Mara. He begins by stating that he is known as boxuin I fJ, a

transcription of the Sanskrit papiyan, “the Evil One,” and a common epithet of Mara.

This Mara is the malevolent enemy of the Buddha-Dharma. Constantly frightening
the practitioner and causing him to depart from his mental state (%), making ghosts-
and-spirits surround [him]. Creating all kinds of distractions and destroying the good
roots of the practitioner, this is the Paranirmita vasavartin Mara.">*

In the next part of the chapter, Zhiyi turns to how the four Maras should be recognized during
the practice of meditation. This is explained by the characteristic marks or marks coming
forth from the four Maras (simé faxiang V9 BE%%FH). This is where Zhiyi takes a step away
from the DZDL. Let us first take a look at the first three types of Mara, which Zhiyi describes

the follow way:

The [characteristic marks of] Mara of Afflictions are the afflictions of the three
poisons and the equal-part [one] of the non-good roots discussed earlier.
The characteristic marks of Mara of Skandha-ayatana-dhatu'>® are all kinds of
[physical] forms, mind and mental states coming forth from non-good and good roots
discussed earlier.
The characteristic marks of Mara of Death are the types of illness discussed earlier.
Why is that? [It is because] illness is the cause of death.'™*
Here Zhiyi makes the association between Mara of Afflictions and the fourfold afflictions.
Although he doesn’t make the connection explicit, it seems very likely that what he refers to
as “the earlier discussion” is that of the five coverings (wiigai). As we discussed under the
“external preparatory expedients” above, Zhiyi makes the connection between these five
coverings and the fourfold afflictions. If this is indeed the case, then the Mara of afflictions is,

in Zhiyi’s view, what prevents the practitioner from entering meditative concentration.

Pl T.46.506¢26-507a01 K EAT NBRES OMETE, (BRI, Bt ERSEmE, AN
ZE, SIEEEE, EFZ, lﬁ%AoE%Kuo“%%$@&ﬁ%0$@§ﬁo
JEIEARTE, HEEHEy, mMAMEE, INESCREIT#,

12 T.46.507a02-04 MRS Mhi540 %8, HR2UT NHIBEE R S, Sk R a8, (ERRENS
AL, MRIEEITH AR, At b B ER TR,

153 Zhiyi reverses the order of @yatana and dhatu compared with the previous discussion. The
order used here is the normal one.

154 T.46.507a05-08 £/ENSE, ANRTREARME D =35 o b th g s, 5P AR 254,
ANHTAS 38 R SR o 2 il el (0, D B ﬁﬁoa%ﬁﬁmommﬁﬁﬁﬁgﬁo%u%mo
I73 2 FEIA

43



Zhiyi goes on to equate Mara of Skandha-ayatana-dhatu with the various experiences
of both good and bad karmic roots. This seems to be referring to the various marks indicating
the presence of good and bad roots as experienced in the initial calming meditation. The
Mara of Death is equated with the meditative obstacle of illness for the simple reason that
illness is the cause of death.

In this very effective way, Zhiyi makes the connection between the three first Maras
and the three stages of meditative practice: afflictions preventing the establishment of initial
meditation, the experiences gained in this meditation, and illnesses preventing the practitioner
from making further progress. However, it should also be emphasized that in neither of the
three places in the text Zhiyi here refers to, does he actually talk about these phenomena as
linked with or caused by Mara. Zhiyi equates the three types of Mara with these three
phenomena as a way to explain these Maras. The Maras seem to be symbolically associated
with the phenomena: they are alternative ways to describe the three meditative phenomena.
This is further supported by the observation from the XZG where, in the corresponding
chapter, it is stated that “[these] three are all common matters of the world and are born from
people’s minds.”">

The first three Maras stand in contrast to the final one which, as we have alluded to
above, is what Zhiyi actually talks about when he talks about Mara disturbance. We will
discuss this type of Mara in more detail over the following two chapters, so we will limit
ourselves to some preliminary observations here.

In the list of four Maras in the DZDL and which we saw Zhiyi using above, the fourth
Mara is known as Prince Mara (devaputra mara, tianzi mo). In the second list, where the
characteristic marks of the Maras are given, Zhiyi instead uses the term “demonic Mara,”
guishén mé, BAHE. It seems like such an attributive use of guishén in front of mé does not

136 This new term is important because it points to

appear in the Buddhist canon prior to Zhiyi.
the fact that Zhiyi includes certain types of demons and spirits of Chinese and Buddhist
origin as part of the category of Mara-works.

The Demonic Mara is a category that contains three types of demonic figures. They
are jingmei (FIH), buti demon (231% H), and what we here will call Mara proper (mdlué i

%#E). These three figures are all cosmological beings in the world that come to disturb the

10 T.46.470b08 = FH 2 k)2 5 0 S KB B DT AR,

136 The few earlier occurrences of the phrase in the Taisho all appear in longer lists of
cosmological beings. The CBETA range tool is invaluable for such types of searches:
http://140.112.26.229/cbetalexicon/range.py
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practitioner in his practice. The first two types, which we will discuss in detail in the next

chapter, are demonic figures which Zhiyi introduces into the category of demonic Mara. They

have concrete visual appearance and specific ways of disturbing the practitioner. While Zhiyi

never makes it explicit, it seems like the two are considered to make up the retinue of Mara.

Mara proper’s methods for disturbing the practitioner are, on the other hand, more far-

reaching. As we will discuss in more detail later, he is both able to carry a much wider array

of disturbing work, but also has a specific malicious agenda.

Four types | Mara of Mara of Skandha- Mara of | Prince Mara XK1 &g,
of Mara Afflictions ayatana-dhatu Death Demonic Mara W&
SR NN SR
Marks The “fourfold” | All kinds of forms, lllness | Jingmei | Buti Mara
25FH afflictions mind and mental JREBRYE | KSR demon | proper
[caused by] states coming forth W | B
non-good roots | from non-good and )
REARPEH = | good roots
555 oy SR N M AR A
EXERENN TR
Meditative | Five coverings | Good or bad roots Illness | Mara disturbance & <
pheno- of the external | LR M JA R
mena preparatory
expedients
ST TE

Figure 5 Four Maras, Their Marks and Corresponding Meditative Phenomena.
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S Incorporating Demonological Traditions

In the last chapter we saw how Zhiyi reinterpreted the concept of “Mara’s deeds” from the
Perfection of Wisdom sutras and the DZDL commentary where it appeared as a general
adversary to the bodhisattva-in-the-making to becoming an obstacle specifically to the
practitioner of meditation. We showed moreover that it was the fourth category of Mara, the
“Prince Mara,” that was the basis for what Zhiyi termed “demonic Mara.” This category of
demonic Mara contained three types of beings. It is the first two of these that we will discuss
in this chapter. The two types of demonic Mara are jingmei and buti demon.

As we briefly alluded to above, the jingmei and the buti demon draw on older
demonological traditions in China. They are of early Chinese and Buddhist provenance
respectively. It may be easy, therefore, to brush the presence of these two demons in the
CDCM off as an attempt on Zhiyi’s side to co-opt contemporary demonological traditions
into the larger framework of his own system of meditation. This may very well be the case,
but we believe that it nevertheless only is half of the story.

Their presence also bears witness to a need in his community, if not for himself, for
explaining the larger cosmological place of certain of demonic creatures. They may in a sense
serve as imprints of a larger demonological culture that informed Zhiyi’s own conception of
the demonological. More important, however, is the question of which demons he included
and how he included them.

We will argue that the inclusion of precisely jingmeéi both reveals something about the
religious impulses that informed the establishment of the concept of Mara disturbance, and
help provide a background for understanding how the demonic operates with regards to
karma. As for the buti demon, we will discuss how Zhiyi changed the figure in the process of
integrating it into his system, in particular in relation to karma.

The study of jingmei and buti may therefore provide certain clues regarding the
processes that led to the establishment of Mara and demonic disturbance in meditation and

the doctrinal shift that included

Before we turn to the jingméis we must make a short methodological note. The argument we
are making concerning Zhiyi’s concept of Mara is so far only related to the CDCM and
consequently only based on the textual material from the CDCM. In the below discussion of
the two demons, however, we need to draw on material from Zhiyi’s two other main

instructions on meditation, XZG and MHZG. We do this for the reason that certain key
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features of the demons and the way they operate are discussed more fully in the latter two
texts and drawing on them enables us to gain a better overview of the figures. At the same
time, the overall structure of the Mara chapters of these two later texts exhibit such a high
degree of continuity with the CDCM so as to warrant this methodological leap. The way the
conceptualization of Mara in these two text diverge from that of the CDCM is, as we have
pointed out already, with regards to its place on the meditative path and in relation to the

method of cultivation, both of which we will return to in the final chapter.

5.1 Jingmeéi: the “Chinese” Demon

We will begin by discussing the first type of demonic Mara. It is named slightly different by
Zhiyi’s in the three instructions. This is shown in the table above. The CDCM only employs
the term jingméi ¥&Wid. The MHZG uses this term interchangeably with shiméi FFJf, “time-
méi”. In the Taisho version of the XZG the méi (1) #i character is substituted with méi (2) #&

and in the Sekiguchi version with meéi (3) .

In the Daodé jing JE1EFS, jing ¥4 is “the life germ contained in the Dao'’,” while in
Jing Jing g

other early texts it exists in human beings as “a form of energy that mainly derives from food

and nourishes the body, especially the five viscera.”'*® After the fall of the Han dynasty, we

159

begin to see a development wherein jing came to denote a type of demon. " In the Baopuzi

the idea is, according to Kleeman, that:

as living beings age, they accumulate spirit (jing). Exceptionally long-lived beings, be
they animals like the turtle or crane, or plants like the pine tree, could accumulate
enough jing to attain the power of transformation.'®’

Jing became a category of spirits that inhabit the world. They can be malefic in nature. The

BPZ states: “as for the aged of the myriad beings, the spirit of each one of them can

temporarily assume human form to dazzle the human eyes, and often they test people.”'®!

99162

The original meaning of the mei (1) is the verbal “to like” ”~ and the derived adjective

meaning “likable, beautiful,” possibly related to méi £, beautiful.'®® Later, it gained the

7 Despeux 2008, p. 562

% ibid.

¥ In the HDC the earliest source for jing as yaoguai IKI% is the Suashénji #8450 compiled
around 350 AD. Luo 1986.

10 Kleeman 1994, p. 231.

"' Bpz X HEW s B, HIEREEREAE, LIZEA H miH A Translation ibid.
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meaning “attractive, seductive”, often together with “bewitching,” yao #k. Adjectival usage
of the character is widespread, also in Buddhist texts. In one of the earliest Buddha

biographies, the Féshué Taizi Ruiying Béngi Jing i K it EASELHE ' the term is used is

this way to describe the mesmerizing appearances of Maras daughters.'®

Nominal usage of
the term is, on the other hand, very infrequent and we have not been possible to locate any
definitive examples of this prior to Zhiyi.

It seems more likely that meéi (1) should be understood in relation to the characters
used in the XZG, meéi (2) and mei (3). In middle Chinese all the three mei-characters were

pronounced identically'®®

and this makes it possible that they could have been used
interchangeably. The second century Shuowén Jiézi 7 3“7 dictionary glosses méi (3) as
“beings of old spirits” and gives méi (2) as a synonym.'®’ If we return to the BPZ, we see that
the connection between jing and méi (2) is made already there.'®®

This all provides evidence that the jingmeéi as it is written in both the CDCM and
MHZG on the one side and XZG on the other should be treated as cognates. While the former
mei (1) is associated with the mesmerizing and bewitching appearances of Mara’s daughters,
the latter two has a meaning closer to the Chinese demonic tradition. This connection
becomes even more clear when we turn to discuss how the spirits operates.

Jingmei is a category of shapeshifting spirits, or rather, sprites. In the CDCM they are

described as taking many different shapes.

Jingmei change [according to] the twelve time periods, taking all sorts of forms.
Taking the form of a young boy, young girl or an old man. Its dreadful bodily shapes
are different, [in order to] disturb the practitioner.'®

12 Hanyu Da Cidian: % ; 4. Luo 1986.
'3 The Middle Chinese pronunciation of which is given by Kroll 2015 as mijX
1% T.185, likely translated by Zhi Qian 37 in the Wu % dynasty. For dating, see Nattier

2008 p. 135
1657.03.477a28-29 = 059k idt o A<, ARKA FERRERE, MA IR 2 &E, BREL

1% Middle Chinese pronunciation given by Kroll 2015 is mijH for all three.

17 55 http://www.zdic.net/z/swjz/

198 Kleeman 1994, p. 231.

' T.46.1916a10-12 KiWa# . + ek L, (FRERF A, SiEbBoLEm LM, &
ARSI, LEIT A
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According to the MHZG they may also take shapes as birds and beasts, pleasure ladies and
teachers. To know what these figures really are, the practitioner needs to observe at what time

of the day they arrive to disturb him:

[One] should skillfully distinguish them according to the time period they arrive. If

they arrive in the mdo time period, they are foxes, hares, raccoons and the like.'™
Zhiyi makes a distinction between the shapes these sprites take, described in the previous
quote, and their real nature. This knowledge is only available to the practitioner through a
type of divination. The practitioner observes what time of the day the being approaches. If it
mostly (dué %) comes during the mdo time one should know that they are foxes, hares or
raccoons.

Going back to a reform during the Western Han {# and with antecedents even further
back, the Chinese divided the day into 12 time periods, each lasting two hours.'”' These two-
hour periods are named according to the 12 earthly stems (dizhi H 3<). The mdo time is one
of these twelve and corresponds to the time between 5 and 7 am. The other time periods and
their corresponding animals are not listed in the CDCM, but both XZG and MHZG do.
Through these two texts a rather extensive system emerges serving as a guide for divining,
based on the time of day, the inner essences (jing) of figures approaching the practitioner. For
each of the time periods somewhere between one and three animals are listed in the XZG,
and three animals in the MHZG. In the latter text Zhiyi seems to be saying that the order in
which the three animals appear is connected with which month of the season it appears.'”
The full system is provided in a table at the end of chapter 5.1.

In the traditional Chinese system, each of the zodiac animals (shéngxido “EH)
corresponds to one of the twelve time periods. In all of the cases of the XZG and MHZG one
of the animals listed for each time period corresponds to the traditional zodiac of the earthly

stem. 173

This provides basis for the assertion that Zhiyi’s system draws on early Chinese
cosmology. He himself, as we shall see below, instead claims a Buddhist canonical authority.

5.1.1 Textual Origin

O HCREITI A, EAUNR, AT IR, MRINRIE S

"1 'Wilkinson 2000, p. 210-212.

I AN ZREERTT%. According to the Kroll 2015, méng, zhong, ji means the first,
second and third month of the season respectively.

'73 The only slight variation being in the case of the dog, where the zodiac is qudn X, but the
XZG and MHZG both gives the synonym gou %).
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The MHZG cites the Mahasamnipata Sitra (Dajijing KEKE) as the textual source for the
system. Zhiyi explains that there are twelve animals that practice the Dharma on Treasure
mountain and that they are the lord(s) of the Jingmeis. Consulting the section of the siitra
Zhiyi seems to be referring to, the connection appears to be relatively weak.'’* The siitra
describes a landscape where Jambudvipa is surrounded by four mountains made from
precious materials and twenty yojanas high. Each mountain has three caves, making up a
total of twelve caves.'”” In each of the caves one of the twelve animals of the Chinese
zodiac'"® lives. The animals in the caves all practice compassion of the sravaka kind. Two
girls, a raksa (luécha &) and a spirit (shén 1f) together with a retinue of five hundred,
make offerings to the three animals of each of the mountains. For one day and one night, one
animal roams Jambudvipa and spreads the sravaka teachings to all sentient beings of the
same body as the animal in question.'”” At that time the other eleven animals cultivate in their
cave, each leaving only in their allotted time. On the thirteenth day a new cycle begins.

Zhiyi says that if the jingméis appear tentatively (qudn #£) in response (to conditions?)
they will not necessarily disturb, but if they appear in reality (shi ) then they may,'”® using
the Nagarjunian terms for relative (tentative) and absolute (reality) truth. But the scene from
the D3jijing where “daily” animals feach the dharma to sentient beings of Jambudvipa is far
removed from a MHZG scenario where hourly animals disturb the practitioner in his or her
practice. Teaching the dharma and disturbing practitioners are simply opposites!

Another set of canonical sources may shed some light on the topic of animals
disturbing meditation, though Zhiyi never explicitly makes the connection to them. This is
the story of the Buddha fighting off Mara under the Bodhi tree. In a number of early
biographies of the Buddha, Mara, or his daughters, turn into a host of animals as part of their
strategy to dissuade the Buddha-to-be from actually reaching awakening. Many of these
animals are the same as the zodiacs and the other animals of Zhiyi’s instructions. While we

will not discuss the details of each list, we may note that animals such as tigers (), dragons

'7* This observation has already been made by Swanson forthcoming, p. 1317 and Shi 2014,

p. 164.

' T.13.167b25-168a12

176 With only slight variations in writing, most notably the tiger (/%) being a lion (Ffi-¥-). The
fact that these animals are near-identical with the zodiac may indeed indicate that the story is
apocryphal.

"7 For instance “all [with] the body of a mouse” — ) 5L & /. I take this to mean people
born in the year of the mouse, though the passage is unclear.

178 T.46.115a28-29 REMEE Fb 2ot HAEREBLIT Ao
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or nagas (HE), bulls (4*), horses (§§), pigs (%), monkeys (Jf%), all appear frequently.'” All
these animals appear in Zhiyi’s system. In the biographies these animals only show up in a
short list and none of the larger cosmological connections made by Zhiyi is present.

The most likely source for Zhiyi’s shapeshifting spirits, we will argue, is the fourth

180

century Daoist manual Baopuzi mentioned in the second chapter. ™ The chapter called “Into

[mountains], over [streams]” informs the reader about the many dangers of the mountains.
One may attract illness, become scared, see light and shadows, hear strange sounds, and
going mad (mihuokudngzou K 24 7E). Among the many spirits and demons of the
mountains are the old méi (ldoméi W) sprites we discussed above. One of the methods for
recognizing these sprites is based on a time-based cosmology closely related to Zhiyi’s.''

Ge Hong writes that if one walks in the mountains on a yin ¥ day and meets someone
presenting himself as the Official of Y0 (yuli & 57), then he is, in reality, a tiger. He may also
present himself as Lord of the Road (danglujin ‘& ##:) or Commander in Chief (lingzhdng
“5J%) and then he is a wolf or an old fox respectively. The list goes on to include all the
twelve days as represented by the earthly stems. For each of the days the mountaineer can
expect to meet between one and three figures of various titles. And behind each of the titles,
Ge Hong tells us, is a different animal. In the figure 6 at the end of this chapter, all the titles
and corresponding animals are given.

If we compare Ge Hong’s system with Zhiyi’s we see that there is much overlap in
the correspondence between animals and time periods. In the case of the chén Ji< time, for
example, we see that the BPZ mentions the three animals, dragon, fish and crab. The MHZG

lists a scaly dragon or shark (jido %) instead of the crab while the other two are identical.

7% T.184 Xiiixing béngi jing IE1TALAL : T.03.471a08-09 ¥ 58 ik Fili 1 A& HE ML PR S fE 2k

S REMIZ LT

T.185 Féshuo taizi ruiying béngijing s K-7-EnfEAEAL : T.03.477b13-14 #4824 Al
TRERRSE HAHET S RAWRE 2T

T.186 Piiyao jing WEFE : T.03.521a27-28 754558 2% il 7- AR R ST SR FE A IS R AR 2

¥

T.189 Guogu xianzai yinggud jing 8 EBIIE R AL © T.03.640b27-28 S5 i 5 Al 158

SHAR AR T I K vt BAEH

T.192 F6 sudxing zan HH T T : T.04.25¢12-13 J&fa B B EABE R LR AN -HES o M Bk

BB,

80 This connection has been pointed out by Ono 1994, p. 541-543 and Shi 2014, 164.

'8! The text does not explicitly call these figures sprites (méi) or demons (gui), but the

discussion appears in the proximity of both figures.
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Importantly, the correspondence between the MHZG and the BPZ is greater than that
between the MHZG and the zodiac. However, the systems of the respective texts are also
different. The time periods of the BPZ are days while in MHZG it is hours. The MHZG also
does not make any mention of the titles of the figures approaching.

The similarities between the BPZ and the MHZG are not close enough to ascertain a
direct influence from the former on the latter. However, the similarities are sufficient enough,
we believe, to warrant the assertion that the category in jingméi as a demonic Mara draws on
an indigenous Chinese tradition of demonology. What is more likely is that Zhiyi integrates a
local tradition present in his religious environment and that this tradition, again, is somehow
related to the one preserved in the BPZ. The assertion that Zhiyi draws on indigenous
traditions becomes even more clear when we turn to the question of how to deal with the
jingmeris.

5.1.2 Methods of Treatment

How should the mountaineer, in the case of the BPZ, and the meditator, in the case of the
Zhiyi’s instructions, protect himself? And why should he attempt to know which animal is
causing the disturbance? In the case of the BPZ the text advises: “only know its animal name
and it will not be able to cause harm.”'**

Zhiyi’s method is similar, but involves an oral component. In all his three instructions
the first step is to skillfully analyze the figure that approaches. In the Sekiguchi XZG, the
word divining, zhan (5, is even used, taking the analytical process even further. But
obtaining the knowledge is not enough. In the CDCM the and Taisho XZG the practitioner is
advised to speak (shué #t) its name. In the Sekiguchi XZG the name should be shouted (ki
) and in the MHZG it should be called out (huan ™). In the XZG the sprite should also be
scolded (hézé M £).

A further method, only mentioned in the MHZG, for warding off jingmeis should also

be discussed here. Zhiyi notes that (Daoist) recluses, yinshi &+, and (Buddhist) ascetics,

toutudrén BAFE N (skt. dhiita, austerities), often put up mirrors behind their seat. The jingméis

are not able to change their shapes and take on their usual guises in the reflection of a mirror.

183

Thus when they see a mirror they will immediately flee. "~ The apotropaic function of a

82 BPZ (HANHM 4, HIRAEA S
' T.46.116a21-23 k& LHAFE NS & Fr BikE 2 Fith, WARAERGR T g, EHTRZ 7L
Ep
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mirror in relation to sprites also appears in the BPZ.'**

Ge Hong instructs the mountaineers to
attach mirrors on their backs when scaling the mountains. He continues with a story where

two mountaineers are approached by a strange man:

Long ago, Chang Kai-t’a and Ou Kao-ch’eng were both giving earnest thought to the
divine process in a cave on Mount Yiin-t’ai in Shu [Szechuan], when a man approached
them wearing a single garment of coarse yellow silk and a kerchief of Kudzu. “Rest
yourselves, processors” he said, “for you are suffering from your life as hermits.” When
the two of them looked into their mirrors, they saw that it was a tiger. Immediately they
greeted it with: “You are an old tiger belonging to this mountain. How dare you pretend
to be a hl%gnan being!” Before they had finished speaking, the man changed into a tiger
and left.

Zhiyi calls the making use of mirrors an external (wai #}) method as distinguished from the

internal (nei N) method of divining based on the time of appearance. Both however functions

the same way in that they reveal the true nature of the demon.

It is easy to draw clear distinctions between practices and doctrines of the “Buddhists” on the
one hand and “Daoists” on the other. But such categories are not always clear cut. As Robson
has shown, Huisi’s vow to enter Mt. Nanyué FA 4t (what we abbreviated as YW above)
contains a number of patently “Daoist” term, including one of the earliest occurrences of
“inner alchemy” (néidan PF1)."™ Robson suggests that the reason “Huisi set his sights on
Nanyue [was] in part for its role as a center for Daoist practices and as a source for
pharmacopeia necessary for his religious pursuits.”'®’ Indeed, Huisi seems to have pursued
techniques of longevity hoping to meet the future Buddha Maitreya and thus be present at the
beginning of a new age of “true Dharma.”

The presence of Daoist knowledge in the community of Zhiyi’s master provides
further ground for the connection we have made between Zhiyi’s jingmei and Chinese
demonological traditions. Just as Huisi went to Nanye in hoping “to use longevity techniques

and the opportunity for undisturbed mental concentration in order to realize Buddhist ends,”

184 Still in chapter 17, “Into [mountains], over [streams].”

' BPZ HIEHEMEMEEA A, WAEERE sZLAED, 24— AEHHEARED,
ERHATH, 55 FaEt, JheislifE | e CNEREE, TS, WA ik
IR, MHGEEA AN, SR, MAR AR EZE, Translation from Ware
1966, p. 281.

186 Robson 2009, p. 218-220.

""" Ibid., 219.
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as Robson writes, it seems like Zhiyi instructs his disciples on Chinese demonological
techniques in order to gain the opportunity for undisturbed mental concentration.
As we discussed in chapter two, knowing the name of the demon and speaking it out

is one of the oldest methods for warding off demons in China.'*®

Zhiyi does not subscribe to
the eschatological vision of the latter, in particular not to the ethical dimension of demonic
attacks. Yoshiko Kamitsuka has pointed out that the demons of the BPZ “are regarded as
carrying out tests as a means of obstructing those who are in training (...) [and as such]

1% 1t might therefore not be that surprising that Zhiyi

resembles the obstruction of Mara.
includes such a demon. Indeed, the very fact that the jingmei comes from a tradition earlier
the appearance of the ethical demonology, might not be coincidental. In light of our main
argument concerning Mara responding to good rather than bad karma, it was perhaps the case
that jingmei was more readily available for cooptation into Zhiyi demonology than were other
“contenders.”

5.1.3 Table of Jingmei

The table provides different lists of animals from different versions of the texts. For the XZG
I have consulted the Taisho and Sekiguchi versions of the text. Because the list of the time-
sprites seems to be particularly volatile, I have also consulted two texts by the Tang dynasty
Chan-Huayéan exegete Zongmi 575, the Yudnjuéjing daochdng xiiizhéngyi |Bl & E & 7E
%" and Yudnjuéjing dashii shiyi chao [EIEFE K EEFEZEED,"" both of which provide early

textual alternatives of the XZG.

'8 An interesting parallel exists here to the early Christian tradition of combating demons.
The influential Christian theologian and ascetic Evagrius of Pontus (345-399) established the
practice of “talking back” to the demons of gluttony, fornication, love of money, sadness,
anger, listlessness, vainglory, and pride. This tradition later developed into the seven deadly
sins vividly portrayed in Dante’s Inferno. For a translation and study, see Brakke 2009.
1% Kamitsuka 1996, pp. 36
12(1) X.245. For a study of this text and how it relates to Zhiyi, see Gregory 1993.

X.1475.

54



Earthly | MHZG"™* | XzG" | BpZ '™ Zodiac'” | Modern
stem time'%°
il FHIE T & MRS, R, JiE 03.00-
yin Badger, S g% Calling [himself] Inspector Tiger 05.00
panther, Yz jehn | [Official of Yu] = tiger
tiger M B, IR,
Lord of the Road = wolf
maRE, M,
Commander in Chief = old fox
L ZIS7ER S TZ REE | FESCAE, fth, R 05.00-
maio fox, rabbit, | S %2 | Elder = hare [rabbit] rabbit 07.00
raccoon Y LR | R EARE, BRilL,
East-King father [King Father of
the East] = elk
FRVEEREE, BEA,
West-King mother [Queen
Mother of the West] = deer
J& HELSEE) TSHERE | TRENENE, BEHL, HE 07.00-
chén dragon, Y BE4R Rainmaker = dragon dragon 09.00
scaly 7 iEHE MR, M,
dragon or Lord of the River = fish
shark, fish FREEG N T, A,
Lord Intestineless = crab
£ i i TSY el | BRZENE, thihed, g 09.00-
si cicada, 7 WEhE Poor Me [, the sovereign] = snake 11.00
carp, snake earth-altar snake
MR E A, .,
Lord of Seasons = tortoise
7+ FEIS TSY Bl | =2, IS, 55 11.00-
wi deer, horse, | B¢ San-kung [three highest officials] | horse 13.00
roebuck 7 FEE = horse
deer LN, Efh,
Genie [immortal] = aged tree
ZS I TSYZ % | BBEANE, Fih, + 13.00-
wei sheep, wild Master = ram [sheep] sheep 15.00
goose, R, JEth,
hawk or Official = fallow deer
eagle

192

English translations follows Swanson forthcoming, p. 1318.

1931 have consulted the following four texts: T: T.1915 XZG, S: Sekiguchi XZG, Y:
Zongmi’s Yudnjuéjing daochdng xiiizhéng yi |B1 5B E R Z: Zongmi’s Yudnjuéjing
dashii shiyi chao [BI'EFE KGR )

1% Time periods in days, not hours. Translations from Ware 1966, p. 288, with my additions
in brackets.

195 According to the Taichii A4J] calendar reform of 104 BC. Wilkinson 2000, p. 210-212

16 Wilkinson 2000, p. 211-212
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H AT/ TZ M | IAEE, M, Ui 15.00-
shén | gibbon, SY ##f# | Lord = monkey monkey | 17.00
ape, IUE, B,
monkey Chiu-ch’ing [nine ministers] =
ape
] 5 HERE TSZ ) | i EE, ZHEH, %t 17.00-
you black Y %84t | General = aged fowl [crow, chicken | 19.00
Crow, chicken]
crow, TR, R,
pheasant Bandit catcher = pheasant
JX FARFE TSYZ %) | FRARESTH, R, N 19.00-
X dog, wolf, | IR “giving himself a man’s name” = | dog 21.00
jackal dog
MR, AT,
Ch’eng-yang kung [master of
completed yang] = fox
% ER el T ¥4 FRARE, FEH, i 21.00-
hai pig, hog, S FEZK Lord of the gods = [wild] boar pig 23.00
wild boar | v % Mt N, T,
7 5E5h Lady = gold or jade
+ MRIRE | TSYZ R | ItE, B, =) 23.00-
zi cat, mouse, Lord of the Earth-altar = rat Mouse 01.00
bat [mouse]
FRfH N, REL,
God [spirit] = bat
H AR TYZ | MEAE, 4, 4 01.00-
chdu | bull, crab, | S /-4 Student [scholar] = ox [bull] Bull 03.00
tortoise

Figure 6 Table of Jingméis

5.2 Buti: the “Buddhist” Demon

It is safe to assume that, despite Zhiyi’s attempt at connecting it with a Buddhist siitra, the

first category of demonic Mara, that of the jingmei, would have sounded indigenous or even

Daoist to the listener and reader. The name buti would not. Linguistically, jingmei is an

indigenously Chinese word. But this is not the case for the second demon. This would sound

foreign to the Chinese. The name is, or at least claims to be, a transcription from Sanskrit.

We have already discussed the buti demon above, where we saw that it appeared in

the ZCB. Zhiyi says the following in the CDCM about this demon:

Buti demons also come in many shapes, disturbing practitioners. Sometimes like
insects, surrounding people's heads and faces, frighteningly drilling and piercing.
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Sometimes tickling'®’ beneath the person's armpits. Sometimes suddenly embracing

people. Sometimes speaking with terrible noise and taking beastly shapes. Its forms
198

are many .

The shapes taken by the jingmeéi was mainly agreeable to the eye, but the buti demons are
decidedly not. Frightening and intrusive the buti would certainly cause disturbance for the

poor meditators they attack. But there is a way to drive it away. The CDCM continues:

[When it] comes to disturb the practitioner, [he] should be aware [of it]. [He should]
wholeheartedly close [his] eyes and quietly scold it, saying: “I now know you! You
are a toulajizhi demon who consumes the smells of the fires of Jambudvipa. You
cause false views and delight in causing the destruction of the precepts. But I hold to
the precepts and am not afraid of you.” If [the practitioner] is a monastic, he should
recite the opening passage of the pratimoksa. If [the practitioner] is a layperson, he
should recite the three refuges, the five precepts, the ten grave and forty-eight light
precepts of the bodhisattva. The demon will then crawl away.'”’

Not unlike the method for driving off the jingmeis, the central method here also involves
addressing the demon by name.*” It is neutralized through exposure.
5.2.1 Buti Beyond the ZCB
It is beyond doubt that the textual origin of the buti demon is the ZCB.**' This is not only
because the ZCB is the only extant text in the Taishd which features a demon of this name,
but Zhiyi himself also says that this demon is further discussed in the dhyana siitras*”>. The
methods for dealing with the buti demon is virtually identical.

But on closer analysis we are able to reveal certain important textual discontinuities
between the ZCB and Zhiyi’s instructions. The most significant difference is related to the

reason for why buti disturbs. As we saw in chapter two, in the ZCB it is stated that the buti

7 Greene 2012, p. 607 points out that jiliié B4 is a technical term in the vinaya meaning

“to tickle”. In the CDCM and the XZG it is written jiliie B4, but this is probably a synonym.
" T.46.507a15-18 “HIG R, SRVERERL, NSELIT A, Soinak, #&ABHmE, $ERTEE,
SR N T, BRI A, BUESHEEER, MIFE TP, SAHIE—,

2 T.46.507a18-23 AHEAT AN, MERNE AN, — PR, BRI .2IERE, JATRKL,

T PRI AR TP B KR IR 5 5, I i, FeA R R Bk, FHHFEA,
JEFRTBOY . BAEF N AR =l Ts S hE - HEH U\ S8, SRAEATTRE M % My
translation, but drawing on the translation of the ZCB by Greene 2012, p. 608.

2% The connection of this method to the Chinese demonological tradition has been pointed
out by Yamabe 1999, p. 439-440.

21 This point has been made by many scholars, including Ono 1994, pp. 539-540; Greene
2010, p. 607; Swanson forthcoming, pp. 1316-1317.

2 7.46.507a23-24 AR VEFRAR A HEARAR, MRENZIE, SEANTHEAS A
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torments those who have broken the precept. This is all but removed by Zhiyi. We see
remnants of it in the methods of protection where parts of the monastic and lay regulations
are to be recited. But they seem to become magic formulas rather than a method of
repentance because of the Zhiyi never provide any karmic reason for being attacked. This
lacuna in Zhiyi’s discussion of buti is significant because it provides support to our argument
concerning Mara not responding to bad karma.

The description of its appearance is also quite different. Looking at the similarities we
see that the only feature from the ZCB which is consistent across all of Zhiyi’s instructions is
the fact that the huti demon tickles the practitioner. The MHZG also mentions its
characteristic facial features including the face shaped like a Central Asian lute (pipa FEE),
having four eyes and two mouths. The descriptions from the ZCB of the buti demon as
spinning like a wheel of fire, flashing and murmuring “buti buti” are not mentioned. Instead,
a number of other characteristic are given: surrounding people's heads and faces,
frighteningly drilling and piercing, embracing people, speaking with terrible noise and taking
beastly shapes. The story of the hateful monk is briefly mentioned only in the MHZG, but
also here with certain differences. Most important is the fact that Zhiyi says that this hateful
monk is the forefather (yudnzii JiH) of the demons that now torment the practitioners®”. A
table is attached at the end of this sub-chapter indicating the continuities and discontinuities
of the four versions of the buti lore.

The differences between the ZCB and Zhiyi are further accentuated when seen in
relief to how the Song & Hudyan FE i exegete Zixuan & (936-1038) discusses the buti
demon. This appears in his commentary on the AMF, the commentarial tradition of which, as
we will see below, is known have to included much of Zhiyi’s demonology. It is quite clear

that he has consulted the actual ZCB as we know it. 2%

In his commentary we see for the first
time outside the ZCB itself a buti (or duiti #£1%) as is the name he uses) demon having been
expelled by the Sangha for his transgressions during the time of the Kanakamuni Buddha,
murmuring his own name, spinning wheels of fire and flashing lightning. Zixuan, moreover,

explicitly states that he draws on the “Dhyana Illness Siitra” (chdnbing jing iEIpi#5), not just

2% 1t is also interesting that while in the ZCB the story takes place in the time of Buddha

Kanakamuni I HR 5 22 JE B I5F) the corresponding story in the MHZG takes place during
mofd, the “latter days of the law,” a doctrinally important term in East Asian Buddhism (#1)7;
B AK1E). Note also the different transcription of the Buddha’s name.

20 T.1848 AL{ZTmETEHIRL, T.44.401a22-b05
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a text with the more generic name “dhyana siitra,” as does Zhiyi. Zixuan therefore seems to
be the first to actually have conferred with the ZCB.

With regards to the name of the demon there are also interesting differences. The
CDCM writes buti 3745 just as in the ZCB. But in the other two text the name is written
differently. In the Taisho XZG it is written duitt #£5l|, whereas the Sekiguchi XZG writes
duiti H£1%). The MHZG also writes duiti but with different characters: #Efi5.2%

On the basis of the above discussion, it does not seem likely that Zhiyi had access to a
text similar to the text transmitted down under the name ZCB. Why would he have failed to
provide certain key characteristics of the demon of the text, while adding a number of others
not present? This might indicate that he had access to a different text which gave a different
picture of the demon, perhaps even it was the separate siitra mentioned by Séngyou. However,
while Zhiyi’s description is fairly consistent across the CDCM and XZG, the discussion in
the MHZG is different yet again. This latter difference might be explained by the well-
attested editoral contribution by Zhiyi’s disciple, Guanding #£TH.

It might very well be the case that the origin of Zhiyi’s buti demon lies in a tradition
only partially related to the ZCB and that at this point in time was more fluid. Granted, the
methods for driving off the demon is stable, but this might be explained by importance
attached to the correct naming of demons in the Chinese tradition. Determining its presence,
on the other hand, could perhaps be understood as a constantly evolving process whereby
new marks of identification could be, and indeed should be, added, regardless of what an

original text indicates.

205 CBETA writes this character: [f&-B+1E].
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5.2.2 Textual Comparison: Buti in ZCB, CDCM, XZG, and MHZG

The below table juxtaposes the discussions of the buti demon in Zhiyi’s three instructions

with selected passages from the ZCB. Different topics that are continuous are marked with

different colors: Yellow: appearance 1; Greéen: appearance 2; Turquoise: method 1; Bilik:

method 2; [BBl: background story; Grey: appearance 3.

7CB>" cbcMm 2’ XzG "% MHZG *”

WREFT S, R, mAEEE, W0 | JAERERE. KSELT | ASERREISARIT AS | 5 A i sk ke sk A
MR, WO, R ROL, Ao skingh, BT | AnERARIE AR, # | S8, WETE EERD
Bkergsy, OFEE . [mEe | E, SR, S8 | e ; ocBEIER | A i e i, sk
e | mpEklm, PEY, soie, | JEARHRE. sk/ER | BEF ; e | SAE IR Sk R R

Bk, TRATE DAL,

FRWHE, EEWBZ, BZIEE, #
AT, sy, —DPAlR, i
Bz, MEREs : [HAEBk, ik

REEEFR PR, RE, RS
X, hBAR, ERGRE, WA FF
B, AR, |

f%ﬁ@iﬁfﬁlﬂ:;ﬁ‘%r (ﬁ%%%ﬁé;ﬁ
Z¥£o ﬂtfﬁ‘l‘%%ﬁﬁﬁ_zg) Ty R

1), Hham kiR, KBS

Hidh 7, —OLRE, HAPHEL,

RN, SESHE
IR, MR
Wo HARIE—, et
1T ANE. HERNTEFN,
—LPAIR, BRIEZ
RS, BAamix.
T IR Tk
ML MR S, TR
EANRE, A R
AR,

[ R NS

8

B e
R, RRAL i,
7 ANTEEAE T AL

A BEREEE
5 K AERE B2 IE 3%
I —, AhEIT A,
JERNSE 5, — DB

H, BimEz, {E2
5 [3AFK, &
KRBT R R
RS, MR, =
AR 5 Fob Fk,

A2 R A
BRHERG ART, KR
Brbrz ik, 0 ANTERE
s

EnEHIR A, B
AR, WK O *5%] VR
ANF, RmEECEENH
(= =),

237‘511
i L AR

4

IR
VAL S i 3 I )
R, SRENEL, 4
JURAMBEA A S, W,

ek 7. WHRME-B+
B X

R 11+ e

T, BAFRARNL,
L0 B RN E SR,

Figure 7 Textual Continuity and Discontinuity of the Buti Demon

206 T 15.341a29-b09; T.15.341b25-c01

207 T 46.507a15-24
208

209 T 46.115a22-26; T.46.116a13-20
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6 Mara Proper

The two categories of demonic Mara we have discussed so far represent specific
demonological traditions. The jingméi can be traced back to early Chinese demonological
traditions whereas the buti demon has its origin in the world of Buddhist apocrypha. They
both are demonic figures with a clearly defined visual appearance and methods for disturbing
the practitioner. The case of Mara proper different.

In this chapter we will explore the category of Mara proper. We will begin by
showing that Mara proper operates by creating external, physical disturbances. Moreover, we
will argue that Mara proper is a figure that appears in response to the progress that the
practitioner makes in meditation. In other words, he disturbs because the practitioner
improves his karmic constitution.

We will then attempt to explain this way of operating by reference to Indian Buddhist
cosmology. Here we aim to show that Mara becomes a sort of gatekeeper of samsara, and

why dhyana gate-practices may lead to an escape.

6.1 Mara Proper in the CDCM

Let us first turn to discuss Zhiyi explanation of the way Mara proper (subsequently just called
Mara) operates. First and foremost, Mara is said to “create xiang” (zuoxiang 1F+R). Xiang,
which usually refers to the Sanskrit nimitta, we have translated here as mark. However, what
Zhiyi seems to describe is the creation of objects of the five senses. We will therefore
translate it as objects.

Mara creates objects for the purpose of disturbing the practitioner. The types of

objects he creates relate to the five sense organs. They are:

visual form (sé %),
sound (shéng %),
scent (xiang &),
taste (wei 1), and
touch (chii fig).2""

These five types objects may each appear in emotional valence of the following three types:

Unattractive (or frightening) (wéiging i#1%),

2107 46.507a29-b01
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Attractive (shunging IE1%), and
Neutral (feiwéi feishin FE3EIENE).

The five objects of the senses, each existing in three emotional versions, make up in total
fifteen states or objective fields (jing 5%). These fifteen states together represent the range of
possible disturbances created by Mara.

In the CDCM Zhiyi only gives examples of visual form. He says:

One, forms that goes along with the senses. [Mara] creates the attractive states with
the shapes of father, mother, brothers, Buddha statues, good-looking men and women,
making people's minds attach.

Two, forms that goes against [the senses]. [Mara] creates the shapes of tigers, wolves,
lions, raksas and all sorts of dreadful shapes, coming to frighten the practitioner.
Three, forms that are neither attractive nor frightening. [Mara] simply creates neutral
forms. [They] neither make people give rise to attraction nor fright.*"

Zhiyi does not give a corresponding description of attractive, unattractive or frightful, and
neutral states of the other four sensual objects, but leaves it to the reader to fill in for himself.
In the basic Buddhist view of perception and the world, there are six senses and six

sense objects, not just the five addressed above. The sixth sense is the mind (manas, yi =)
and the corresponding object is mental objects, “thoughts” (dharma, fichén 15 EE). Therefore,

an interlocutor asks:

Why do [you] not discuss the three [emotional] kinds of Mara disturbance that [come
into being with] the meeting of the mental object with the mind?

[Zhiyi] answers: generally speaking, all Mara disturbances enter through the five
senses, therefore [we] only discuss the five desires. Speaking in a detailed fashion,
mang 1%lso has the three disturbing phenomenon. We can know them to be categorized
thus.

While in theory one might talk of Mara also creating mental objects to disturb the practitioner,
Zhiyi answers, Mara does not really create such objects. The objects that Mara creates are

predominantly, if not exclusively, of the physical kind. Mara disturbances are not mental!

21T 46.507a25-28

12 T.46.507002-b06 —JIETE (1, BVEARE L FE MG E B Ll Z v Ea NbE, —
BES, SERIRAN RN 2 PR r B, M TE, SamIREIRIEE, (EE
2B, AR S NEE, IS NEN,

2 T.46.507b11-14 F1H, (TECNRIEBE SR PG —MES, ZH, #2540, U
FEF, TG AN, HER g, MMk, AR TR S AESELZ F, FEim AT
F,
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The statement that Mara operates on the physical, not the mental, plane, might seem
simple enough. However, as we shall see below, it actually has important implications for our

understanding of both how and why Mara disturbs the meditator.
6.1.1 Mara as External

We have already seen that the objects Mara creates are of the three emotional types: attractive,
unattractive/frightening and neutral. These three emotional types, not surprisingly,
corresponds to the three “poisons” or emotional afflictions: greed, hatred/fright and delusion.
But there is an important distinction between the former and latter types. Whereas the latter
are internal, mental events, the former are external phenomena created by Mara for the
purpose of giving rise to such mental events. In other words, Mara’s creations attempt to
cause afflictions; they are not afflictions themselves.

This becomes clearer when we compare it to one of the categories of “external
preparatory expedients”, that of the “chastening the five desires” (hé wii yui 7 F.4K). This
practice also deals with the five objects of sensation. Zhiyi describes a scenario where the
practitioner sees something beautiful, hears an attractive sound (and so on), and because of
this distraction ends up committing an offence.”'* Consequently, the external objects of the
senses should be cut off so as to prevent the practitioner from becoming distracted.

While these distractions certainly contain an external component, the beautiful object
or attractive sound, the cause of the distraction, does not primarily lie in these objects. Rather,
we find the cause in the internal emotional response. The practitioner is distracted because of
his own desire.

With the workings of Mara proper, the picture is different. First of all, it should be
expected that the five desires are cut off long time ago. The practitioner should be far
removed, physically as well as mentally, from the gross sensual objects discussed in the
external preparatory expedients. Secondly, these afflictive responses should, following
Zhiyi’s own classification of the four Maras in accordance with different meditative
phenomena, classify as Mara of Afflictions.

The Mara’s objects are created for the purpose of causing afflictions, but they are only
the external instigator of the internal afflictive response. Moreover, as we will argue below,
the intensity of Mara’s disturbances are, it seems, inversely proportional to the intensity of

the afflictive ones.

21% The distractions are discussed exclusively in attractive terms and not as unattractive and

neutral.
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6.2 Mara and Progress in Meditation

In the introduction to the chapter on Mara disturbance Zhiyi makes a short remark which is of
central importance for understanding how Mara operates. He says: “as practice progresses,
Mara flourishes.”*"> Similar statements appears at other places in relation to Mara as well.*'
In unpacking this statement, we will first discuss the meaning of “progress in practice.”

We begin with the reminder that we are situated in the “internal preparatory
expedients.” As we saw above, the central practice at this stage is the five dhyana gates. One
of the most important reasons for cultivating these methods is for treating bad karma or,
conversely, increase the amount of good. Practice can therefore here be defined as the
cultivation of good, wholesome mental states (shanxin £.0»). In other words, the practitioner
increases the amount of good to the detriment of the bad. What Zhiyi seems to be saying is
that Mara responds to the practice of good by intensifying his efforts. Mara flourishes!

This point may be further illustrated by an analogy from the MHZG.*'” There Zhiyi
explains that the experience of afflictions has three components. First, there are the latent

218

habitual tendencies for afflictions.” ° Then there is the karmic retribution of former bad

220

deeds®'’. Finally, there is the disturbances caused by Mara.**’ The latent tendencies are

likened to the flickering of the flame, karmic retribution to the wind from a fan. Mara’s

disturbances are like the tossing of oil on to the fire.**'

In this analogy, there are three
separate causes for the experience of afflictions. The habitual tendencies and karmic
retribution describes the two aspects of the karmic process that constantly keeps fire burning,
keeps the wheel of samsara turning. Mara is considered as a third factor, a figure that
symbolically tosses oil on the fire that is already burning.

As the practice progresses, the first two components, the habitual tendencies and

karmic retribution, are weakened. The fire is gradually put out. But instead of following in

215 7.46.506¢05 38 = HIFE 7%

210 CDCM: E R HGEE, A ERSEL

XZG: T.46.470b05-06 #HEZE Lo EE, & HE = 7 k.

X.907 Chanménzhang T8I X.55.655¢18 i B 221 M, EMelk, & e i s,

217 Please note that while we here quote from the MHZG, the argument we are making still is
limited to the CDCM.

218 Literally “perfuming caused by seeds (bzja)” 3 K FE1-.

2% Literally “beating of the karma” 3 /) 52/

220 Literally “Mara’s flapping [of his wings]” &P i &),

21 T.46.102c26-27 #HE K 2 4 . PHENE B A1 B AN,
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suit and putting down his “bucket of oil,” Mara increases the amount he tosses. He creates
more and more objects of sensation, attempting to further distract the practitioner. The
intensity of Mara’s disturbance, it seems, is inversely proportional to the intensity of the

disturbance caused by the karmic process.

6.3 Cosmology and Meditation

In order to fully appreciate why the intensity of Mara’s disturbances are inversely
proportional to the intensity of the afflictions and thus removed from the Chinese ethical
demonology, we first need to take a rather extensive excursion into early Buddhist
cosmology. Then, by understanding Zhiyi’s meditative path through this lens, we will be
better equipped to understand both how and why Mara is considered to cause disturbance the
way he does. In the following we will draw on an influential article by Rupert Gethin who
has discussed the relationship between cosmology and meditation in the Nikayas, Agamas
and Abhidharma (pali: Abhidhamma) of pre-Mahayana Buddhism.**

Gethin begins by describing three basic principles of the cosmology of the Nikayas

223

and Agamas.”” We will quote Gethin at some length:

First, there are a number of different realms of existence that constitute a hierarchys;
there are lower realms - the realms of animals (tiracchanayoni) and of hungry ghosts
(pettivisaya) and various hells (niraya); there is the realm of men (manussa) and,
above, the various heaven realms of the devas and brahmas.

Second, beings are continually reborn in these various realms in accordance with their
actions - the ten unskillful (akusala) courses of action (kammapatha) lead to rebirth in
one of the lower realms, and the ten skillful (kusala) courses of action lead to rebirth
as a human being or in the lower heavens, while meditation attainments (jhana) lead
to rebirth in the higher heavens as a brahma.

The third principle is that (...) [t]he various levels of existence arrange themselves in
"world-systems" (loka-dhdtu); there are innumerable world-systems which all expand
and contract across vast expanses of time.***

22 Gethin 1997. I would like to express my gratitude to Peter Romaskiewicz for showing me
the importance of the abhidharma for the study of meditation.

> Nikayas refer to the collection of siittas of what is later known as the Theravada or
Southern Buddhism which has been preserved in the Pali language. Agamas is the
corresponding collection of the Northern tradition which used the Sanskrit language. The
agamas were the ones that were translated into Chinese.

2* Gethin 1997, pp. 186-187
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The first principle describes the cosmological hierarchy of beings in the world, or in other
words, the destinies of rebirth available to sentient beings. The second principle describes the
reason why sentient beings are reborn in the different destinies: intentional acts of body,

speech and mind; in other words, karma. Gethin continues:

(...) acts of body and speech are performed in response to and conditioned by the
quality of the underlying intention or will (cetana); they are unskillful or skillful
because they are motivated by unskillful or skillful intentions. Acts of body and
speech are, as it were, the epiphenomena of particular kinds of mentality; they are
driven by specific psychological states.”*

These two first principles, of cosmological hierarchy and reasons for being born according to
it, make up two related, but alternative systems of the cosmos. The first is the world and
second the mind. Moreover, it indicates according to Gethin, a “general principle of an
equivalence or parallel in Buddhist thought between psychology on the one hand and
cosmology on the other.”**°

The parallel between cosmological beings and their corresponding mental states

makes it easy to interpret the cosmology as symbolic emanation of the psychology. The

example Gethin provides is of particular interest to us as it involves Mara.

(...) in the Mara- and Bhikkhuni-samyuttas Mara is represented as appearing on the
scene and tempting bhikkhus, bhikkhunis, and the Buddha, with the world of the five
senses. Here then Mara appears to act as the five hindrances (nivarana) which are
precisely the mental states that one must overcome in order to attain jhana, and it is
precisely jhana that - at least according to a later understanding - takes one
temporarily beyond the world of the five senses and out of Mara's reach.**’

Gethin believes that such a psychological interpretation is inherent in the Nikaya material.
The cosmological and the psychological represent what we might call two different registers
for expressing the same position in the system. Thus, “particular psychological states are

described in terms of an encounter with beings with cosmological significance - or vice versa.’

*2% What Gethin does is not to completely reduce the cosmology to a metaphor for

> 1bid., pp. 188-189

2% Ibid., p. 189

7 Ibid.

28 Ibid., p. 190. On page 192 he makes a further connection between these two registers and
two upanisadic categories of adhidaivatam (with reference to the gods) and adhyatmam (with
reference to the self) and that “conceive of Mara as a cosmic entity on the one hand and as
psychological forces on the other is essentially to shift from (...)” the one perspective to the
other.
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psychological processes, yet this argument still relates the Mara figure to the unskillful states
of bad karma

The importance of Gethin’s third principle becomes clear when we introduce the fully
developed Abhidharma system. Here we see that both the cosmological and the psychological

register consist of three world-systems:

[Mental states] belong to one of the three sense spheres (kamavacara), the form
sphere (ripavacara), or the formless sphere (aripavacara); beings exist in the sense
world (kama-dhatu, kama-loka), the form world (ripa-dhatu, ripa-loka), or the
formless world (aripa-dhatu, aripa-loka).**

We present a truncated version of the system in the figure below, reproducing only the terms

relevant for the present argument.>*°

Cosmology Psychology
World Realm Mental state
Formless .. . Formless-
world sphere
Form 40 dhyana Form-sphere
world 3" dhydna
2" dhyana
1* dhyana
Sense Six 6™: Mara™' Skillful (good) Sense-sphere
world heavens states of mind
of gods:
Human Beings
Jealous gods Unskillful (bad)
Animals states of mind
Hungry ghosts
Hell beings

Figure 8 Cosmology and Psychology in the Abhidharma

6.3.1 The Cosmology of Zhiyi’s Mara

Let us now return to the meditative system of Zhiyi. Being a system of meditation, one would
expect it to belong to the side of psychology; it is the mind that is cultivated. And to a certain
extent, this is correct. But then one would also expect the obstacles to the practice of
meditation to belong to the side of psychology. But based on the above discussion, we see

that Mara operates in the cosmological register. How then can it be a meditative obstacle? In

** Tbid., 193.

2% The full system is given in ibid., p. 194.

! This heaven is given by Gethin as “Masters of the creations of others”, which is the name
of the Heaven to which Prince Mara belongs.
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order to answer this, we will begin by showing how Zhiyi’s system maps onto the
psychological register.

In chapter three we saw how the meditative path, broadly speaking, consists of two
parts: the internal preparatory practices and the dhyanas. When we map these two parts of the
path onto the psychological system of the Abhidharma we see that the practices of the
internal preparatory practices take place in the sense sphere. The dhyanas, not surprisingly,
takes place in the form-sphere.**

As we discussed in chapter three, the internal preparatory practices center around the
five dhyana-gate practices. We saw that the practices may be taken up for a number of
different reasons. But the basic purpose is to eradicate bad karma. Put conversely, the
practices generate skillful or good states of mind. This must be understood as a zero-sum-
game where the eradication of bad equals the generation of good. They bring the practitioner
upwards in the sense-sphere of the psychological register.

On the basis of good mental states cultivated in the sense sphere, the practitioner
ascends into the first dhyana of the form-sphere. Zhiyi does not seem to make explicit exactly
when this occurs, but we may surmise that it is when the good states of mind have completely

>33 In other words, through cultivating the five dhyana gates, the

eradicated the bad ones.
practitioner gains entry into the dhyanas.

What then to make of Mara? According to Gethin, the practitioner’s fight against
Mara is to express in cosmological term, what in psychological terms is expressed as
eradicating one’s bad karma. They are equivalent.

In Zhiyi’s system, as discussed above, Mara as synonymous with bad karma is
represented by the first three of the fourfold Mara. To speak of the practitioner’s struggle
with either of them would be to speak of Mara metaphorically. The fourth Mara is, on the
other hand, an external force. He is a cosmological being that is not metaphorically
equivalent with a psychological state.

We discussed this non-metaphorical, cosmological Mara already in chapter two when

we discussed the fourfold Mara. Moreover, we saw that it appeared to a certain degree in the

2 As we briefly mentioned above the dhyanas in the CDCM are divided in four types of
mundane and supramundane. For sake of the present argument, we conflate them.

33 Skillful (skt. kusala) and unskillful (skt. akusala) are typically rendered shanxin 30> and
éxin J&.0> respectively. This, moreover, is what we here have translated as good and bad
mental states, drawing on the Chinese rather than the Sanskrit semantical content.
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DZDL in chapter four. However, it seems like this is the first time that cosmological Mara
appears in direct relation to the practice of meditation.

Mara is a being in the cosmological register, yet he responds to the psychological
advancement of the practitioner. We noted above how Zhiyi explained that as practice
progresses, Mara flourishes. As the psychological obstacles from karma are reduced, the
cosmological disturbances from Mara are increased. Mara functions in a sense as a
gatekeeper. The introduction to the “Mara disturbance” chapter of the MHZG reinforces our
impression of Mara as a gatekeeper, while at the same time adding some narrative flesh to the

bone:

When a practitioner cultivates the Four Samadhis, leaving behind evil and wishing to
give birth to good, then Mara fears that this person will turn away and escape from his
realm, and furthermore save others, so that he [Mara], thinks, “I will lose the people
who belong to me and my palace will become empty.” Again, he anxiously thinks, “If
this [person] attains great supranormal powers and the power of great wisdom, he will
engage in a great battle against me, will overcome and restrain me, and be a great
vexation for me.” [Mara] thereupon rushes to keep him from attaining
[enlightenment] and to destroy his good roots. Therefore these are called “demonic
matters” [of Mara]. When the practitioner is still weak with regard to the path, [the
demonic powers of] Papiyas are not yet put in motion, but [as you advance along the
path and attempt to leave behind the realm of desires,] all of the demons and spirits
associated with the six heavenly realms [of desire] will try to protect this realm and
will certainly put these [demonic forces] into motion.>**

Here it becomes very clear that Mara disturbs the practitioner as he makes progress and is
about the leave the sense-world (realm of desires in Swanson’s translation).

This leaves two distinct but related questions: What is the disturbing work of Mara?
And how should the practitioner protect himself from it? The first question is the topic of the
next chapter. The answer to the second question is initially a relatively simple one. As we
saw in one of the quotation from Gethin above, by entering into the states of dhyana, one is
safe from Mara’s grip. The dhyanas represent in a way, a safe haven from the disturbing
work of Mara. And the dhyana gate practices becomes methods for escaping. But in the

world of Mahayana Buddhism, escapism is not the ultimate goal. As we will discuss further

PT.46.114c22-29 1T MEMU =Bk, AENFHEA A, BERME AT, SUHALE R, 2k
WREZET B, XS HAFR RIS R E ), 185 B BUOREER, R ORS2E i Al 7% £k
BEHORA AR, SO Bt 1T HESAREE R, —OIRMEANRE, H PR
IEJE®E I H, Translation from Swanson forthcoming, p. 1387. Again, we are not making an

argument pertaining to the MHZG, but insert this quote here simply to illustrate the point we
are making about the CDCM.
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in chapter eight, Zhiyi proposes another method. This is aimed at dealing with Mara on a
more fundamental level.

But first, let us turn to the question of how Mara disturbs, the methods for figuring out
that Mara is in the picture, and not the least, what may happen if the practitioner is wrong in

his interpretation.
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7 The Experience of Mara

In the last chapter we saw that Mara responds to the progress in practice that the practitioner
makes. In this chapter we will discuss what this response entails. We have already touched
this issue with regards to the jingmei and buti demons. Now we will look closer at how Mara
proper plays his tricks and creates disturbances. We will argue that Mara makes up an
alternative paradigm for the interpretation of meditative experience. But before we go any
further in explaining this, we need to make a quick note on the study of meditative and
religious experience.

Central to the study of Buddhist meditation, most prominently in its modern
incarnations, has been the question of experience.”” This is not the place to recapitulate all
the arguments pertaining to the 20" century modernization of meditation and the rhetorical
apparatus employed in its propagation. Rather we draw on Eric Greene’s study, which we
have been citing from throughout this thesis. His starting point for the study of meditative
experience is “the recognition that what we have before us are zexts, not experiences.””° He

continues:

The primary subject of my investigation is thus not meditative experiences per se, but
the understanding of meditative experience that fifth-century Chinese chan texts
presuppose. (...) I will take as the object of my study the strategies the texts
themselves use for interpreting or explaining the significance of the experiences they
assume people will have.”’

This so-called “performative approach” to the study meditative experience is also what we
take here. We study the explicit strategies that the texts provide the practitioner with for
understanding his own experiences. In this way we avoid the thorny issues of what we as
scholars can say about the internal experiences of the practitioner, phenomenologically
speaking. This might be difficult to do with contemporary meditation, but it is close to
impossible with meditators separated from us with nearly 1500 years.

The study of experience becomes the study of what a given text or tradition assumes

people to have. We study the interpretive range. The interpretive range in the instructions on

23 1 refer to the famous article by Robert Sharf 1995 discussing Buddhist modernism and the

rhetoric of meditation. See also Sharf 1999 and 2005.
2% Greene 2012, p. 7.
27 Ibid.
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meditation studied by Greene is between good and bad karma.>®

The practitioner engages in
meditation in order to generate visions. These visions are then interpreted as indicating the
presence of either good or bad karmic roots. This function is also what calming practice has
in the CDCM. Indeed, Greene uses precisely the example calming practice in the CDCM as
support for his argument.**’

What we would like to suggest here is that Greene’s reading of the CDCM is

incomplete.*’

There is no doubt that experiences may be interpreted along the axis of good
and bad karma, but the experience might also be caused by Mara. In this way Zhiyi expands
the interpretive range by adding Mara as a source for disturbance. The CDCM ends up with
providing two alternative paradigms for the interpretation of meditate experience: either it is
caused by the practitioner’s karma, be it good or bad, or it is caused by Mara.

The emergence of this alternative Mara-paradigm is enabled by Zhiyi’s decoupling of
Mara from bad karma. Mara appears on the stage when the practice is progressing. At the
same time the practitioner is looking for marks that his practice is progressing, i.e. marks of
good mental states. If the practice of the practitioner is weak, any and all he experiences is
afflictions and bad karma. As the practitioner progresses there is a higher likelihood of marks
of good mental states, but also a higher likelihood of Mara creating false and deceptive ones.
The process of determining success, therefore, is fraught with the deceptions of Mara, not
with the bewilderment of bad mental states.

First we will discuss the work of Mara in relation to the practice of repentance
practice. We saw above that Mara proper “creates objects or marks” (zuoxidang).**' But while
he is able to create all sorts of marks, there are some specific ones which Zhiyi discusses in
particular. Here we will see that Mara creates false marks, so as to trick the practitioner into
believing he is making progress.

Then we will turn to the question of how Mara disturbs the practitioner in the practice
of meditation. Here we will see that the practitioner is advised to be on the look-out for

deviancy in experience. It is not the case that Mara creates the marks, but rather that there are

% Greene’s introductory chapter lays out this interpretive range.

2% Greene 2012, pp. 203-218

% Greene briefly mentions Mara in the CDCM (p. 216) he does not develop this any further.
> Xiang # is a very difficult concept to translate. Sometimes Zhiyi uses is about external
signs indicative of good or bad karma. Other times it is used to about “characteristic marks”
of a phenomenon. Above we already translated it as objects, but this does not seem to fit in
the current discussion.
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marks that indicate that Mara is luring the practitioner into deviancy. We will further discuss
two different methods for determining this.

Finally, we will discuss what happens if the practitioner is attacked Mara and is
unable to notice it. This, we will see, may lead the practitioner into madness and cause him to

become an heretic.

7.1 Mara and the Practice of Repentance

In the CDCM the practice of repentance (chanhui 1) is discussed at length under

the very first external preparatory expedient, that of keeping the precepts pure and clean

(chijié qingjing FFAIHIR). >

Here Zhiyi discusses both taking and upholding the precepts as
well as repenting for past transgressions. He distinguishes between precepts of the Hinayana
(xidoshéng /|NJ€) and Mahayana (dashéng KIE) traditions. The Hinayana precepts are
characterized by outward formality, whereas in the Mahayana, the precepts come from the
mind and is ultimately an inner issue. The same distinction is made in the discussion of
practices for repenting past transgressions.

If the practitioner never has committed acts of evil, Zhiyi informs the reader, then
there is no need for repentance. Yet, if he or she is unable to determine whether or not one
has upheld the precepts or have encountered evil circumstances, then the precepts™* are not
pure and samadhi will not arise. Through repentance the impurity of the precepts is removed
just like stains on a piece of cloth.

Zhiyi lays out three methods of repentance: “procedural repentance” (zuofd chanhui
VEIEAE 1), “repentance through the contemplation of marks” (guanxiang chanhui BiAHEE),
and the “repentance though the contemplation of the unrisen [nature of transgressions]”
(guanwi chanhui 84 1#MF). The first is repentance that is supported by the monastic
precepts (jielii /%) and is the method of the Hinayana tradition. The practices that belong
here are those of the collective repentance practices of the Vinaya.*** The latter two are
supported by meditation and wisdom respectively and are both methods of the Mahayana.

The final practice draws mainly on the Guan piixidn jing** and involves contemplation on

**2 T.46.485b29ff

*% Here Zhiyi uses the transcription of the Sanskrit, $7la, shilué |7 &, not the regular jié 7.
Zhiyi uses the technical term jiémd #5E%, a transliteration of the Sanskrit karman, here
meaning ritual procedure

3 7277 Féshuo guanpuixian piisa xingfd jing il B g1 T AR

244
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how all transgressions and the mind that gives rise to them all are ultimately empty of self-
nature.

It is in the second method of repentance that Mara may cause disturbance. The
procedures of the practice is explicitly stated and Zhiyi says that the practice is found in

. — 246 . T . 24 ..
various siitras.”*® Moreover, it is supported by meditative concentration.”*’ Zhiyi also quotes

N v — e 248 . . . . . . .
a passage from the Fanwdng jing %E#8#E,” which has a section discussing marks indicating

success in repentance.
Contrary to what one would expect, the practice that Zhiyi presents is not a
contemplation or visualization practice, but rather a practice of recognizing marks as they

appear to the practitioner in different aspects of life. Zhiyi lists four categories of marks:

One, marks seen in dreams.

Two, voices heard in the air when walking in meditation, or seeing strange marks and
various numinous and auspicious [marks].

Three, seeing marks of good and evil, and of the destruction and upholding of
precepts when seated [in meditation].

Four, taking as marks the internal attainment of the various [meditative] methods and
the arousal of the mind of the way.**’

A detailed discussion of Zhiyi’s marks of successful repentance lies outside the present
project and we will limit ourselves to note that such marks may be of different kinds and
come at different times. What is important for our present topic is that Mara is also able to

create such marks. The text says:

Question: Mara is also able to make marks like this. How does [one] distinguish?
Answer: In truth it is like this. Erroneous and correct are difficult to distinguish [and I]
cannot give a definite answer. When a mark appears, an experienced teacher will [be
needed to] recognize [it]. It must be determined face to face and cannot be written
down and recorded in text. Therefore, when the practitioner first starts to practice
repentance, he should approach a [teacher of] good knowledge (skt. kalyanamitra),
[that is] a person that can separate correct [marks] from erroneous. Moreover, when it
comes to seeing a mark, if it suddenly appears, it is even more difficult to distinguish

20 T .46.485¢19 17 MK FE S R g 7 1

7 T.46.485¢02-03 " BUMRMENE, HEEiE, LI IE

28 T7.46.485c21-23 WhAREETH, ROGIERMEFERGFAC., JRRNEIR, F5 AH, REHGMELE
This passage is taken from: T.24.1008.c17-18

9 T.46.485c29-486a05 — 5 FAH, M TIEFRze g, B REAE ME B EG, — A
R L A R SR A, DU DA N R R VA Y O B A A A
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correct [marks] from erroneous [ones]. If [one] consults texts and deliberately seek

into it, [one] will probably get tangled up with Mara.*>°
Zhiyi admits that it is difficult to distinguish erroneous from correct marks. What a mark
really means has to be determined by an experienced teacher. The practitioner cannot rely
only on scriptures in determining the meaning of marks. If he tries to determine it on the
basis of texts, then, presumably, chances are high that he will misunderstand and thus get
tangled up with the workings or Mara.”>' We are also told that if the marks suddenly show up,
it is even more difficult to distinguish the erroneous from the correct.

Furthermore, correct marks are supposed to appear spontaneously. Zhiyi is quick to
point out that these marks are not to be taken up as objects of contemplation (xincun xiangshi
L7FHEE). If the practitioner does so, he will give rise to attachment to the marks and this
will lead to the practitioner attracting Mara.>?

In this brief discussion by Zhiyi, we learn that marks, presumably indicating success
in repentance practice, also can be the creation of Mara, and thus not indicating the karmic
constitution of the practitioner at all. They are erroneous. Therefore, in encountering a mark,
the practitioner is faced with the question: is this mark one which indicates karmic
constitution or one created by Mara? There are two alternative paradigms of interpretation.
Charged with the task of solving this question, moreover, relying on texts is discouraged. It is
only in relying on a teacher that the issue can be resolved.

When we now turn to the chapter on identifying meditative marks attained in
meditation, we shall see that it becomes both more difficult, but also that the practitioner is

presented with more tools in distinguishing the erroneous from the correct.

7.2 Mara and Determining Karma

When discussing the meditative path of CDCM, we saw that the initial meditative practice
had two components: calming meditation (z47) and the five dhyana gates (wichanmén). The

idea that Zhiyi expresses is that through calming meditation the practitioner will have certain

20T 46.486204-09 RIH, BEFIFREMEIAEAE, =R, &H, BWH, IBEHD, =
AER, HFEEIRE, BENDER. FAEER, FERI S, SR T O, ME T
RIS IEZ N, KRR AL, ZSRTH, MIBIEEm, HZEELRZ, ZERE
H

o
251

This passage has been briefly discussed by Greene 2012, pp. 196-197, where he makes the
point that texts on mediation are used “not as manuals for practice, but as arbiters of true
visions.” However, Greene does not address the issue of Mara in particular.

2T 46.486a12-13 FEFHITIE 2 R DFAR M A BCE, B O, MES KBS,
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marks come forth. We have already discussed how such marks provides the practitioner with
information on his karmic constitution, informing the taking up of specific dhyana practices.
Now we will see that the experience of the practitioner might not be one caused by karma,
but rather belonging to the Mara paradigm.

Zhiyi’s discussion of Mara’s disturbance and how it diverges from the karmic one is
discussed under the heading “verifying and knowing empty [from] real” (ydnzhi xiishi 5 %0
J# ). Real means that it is an actual expression of the karmic constitution. Empty means that
it is not, in other words, it is created by Mara. Before we turn to the specific methods Zhiyi
provides, let us first turn to his theoretical discussion.

Zhiyi begins with the following:

[Among] the roots of good dhyana that arise when in meditative concentration there
are genuine and false. [One] should not mistakenly give rise to retaining and
rejection.””
We have previously seen that meditative experience is divided into the categories of roots of
good and bad. Now Zhiyi introduces the categories of genuine (&) and false ({%). An
experience indicative of different types of roots is genuine, but may also be of a different
category that does not provide such information. Such experiences are labeled false.
The practitioner should be skilled separating the genuine from the false. Zhiyi

continues:

When various dhyana-samadhis arise and the mind does not distinguish [between
genuine and false, one of the two will happen]. If [one] sees a Mara-absorption (Ji& &)
[but mistakenly] calls it the arising of a good root and the mind gives rise to
attachment, [then] because of this error Cffif) [one] becomes ill and mad. If it is a
root of good [but one mistakenly] calls it Mara-absorption, [then] the mind will doubt,
reject and disassociate [from it] and loose the good and beneficial [results].*>*

Zhiyi here associates the category of false experience with Mara. The meditative absorption
that produces false meditative experience is called Mara-absorption (mdding J& iE). 1 will
return to this term below. Zhiyi also lays out two scenarios for the practitioner not skilled in

separating the genuine from the false. In the first the practitioner mistakes the Mara-

3T 46.496¢13-14 BN E T, HgmER, EPAEAN, RABARE,
29T46.496¢15-18 A s = ki, ORBIGR, SRBEE, fEEEES, LAEREE,
e, fSIREsSE, BREEAR, THEEE, OEEEE HhEER,
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absorption for a result of roots of good coming forth. Due to this error the practitioner
becomes ill and mad (débing fakudang 15993 #55E).

In the second scenario the practitioner does experience a root of good, but mistakenly
calls it a false Mara-absorption. The results of this is perhaps not as severe as the former, but
involves an attitude of doubt, rejection and disassociation, whereupon the potentially good

and beneficial results are lost. We may put it in a table like this:

Phenomenon Genuine & (i.e. karma) False 1% (i.e. Mara)
Reaction Taken as Taken as false Taken as Taken as
genuine genuine false
Result (Enter Loose good and Becomes ill and | (Apply
meditation) beneficial [results] mad methods)
IR R R

Figure 9 Genuine and False Meditative State

The above table clearly shows how Zhiyi draws the line between the two interpretive
paradigms. Let us now turn to the methods Zhiyi presents for determining if the meditative
experience indeed is karmically caused or if it caused by Mara. The first method is called
“assessing marks” (zéxiang HII}H)>> and involves interpretation of experiences in meditation.
The second is called “applying techniques” (yifd LA%) and is a set of three concrete methods

the practitioner can apply to test the experience.

7.2.1 Assessing Marks

The assessment of marks is a rather complicated procedure. In order to get a clearer picture of
it, we need to first discuss briefly how Zhiyi sees the process of entry into the first dhyana.

According to Zhiyi, the practitioner’s entry into the first dhyana®® is marked by the
experience of a set of sensation, chu fi#.>” The completion (chéngjini F¥st) of these

sensations is the mark (xidng) of the attainment of first dhyana.”*® There are all together two

3 We read zé HI| to cé ] as the former does not makes senses given the content of the
practice.

% In the discussion of the “assessment of marks,” Zhiyi uses the term *fundamental dhyana”
génbén chan tRANi#, whereas in chapter discussing the entry into the first dhyana, he uses
the term “first dhyana” chiichdn fJii. 1 take them here to be synonymous.

7 The concept of sensations accompanying entry into the first dhyana appears both in the
Visuddhimagga, where it is known as piti, and in various Abhidharma texts in Chinese
translation. For a discussion, see Wang 2001, pp. 163-167.

% T.46.510a18 #& -+ < filipst. RNEAIi#%E4H For the technically inclined reader, this
takes place when the practitioner is in “access meditation” A2 #17E. Zhiyi distinguishes this
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sets of eight such sensations. They are given in figure 10. The two sets of eight are similar,

but the relationship between the two is somewhat unclear.*’

: . -
The sensations arise (f2 %) when the Movement B Scatteredness
practitioner is about to enter the first dhyana. | Itching FE Pleasure %
Vi N
Moreover, each one of the sensations are Coolness fl? Coldr;ess fn
Warmth % Heat Z4
accompanied (juanshii &)%) by a set of ten Lightness #§ Floating %
so-called “virtuous good characteristics” Heaviness B Sinking ¥
Roughness jti | Hardness B%

(gongdé shanfi ThE7E15).2" All of these

Smoothness /& | Softness #X
good characteristics has to be present for the ~ Figure 10 Sixteen Sensations™

sensation to be complete. And they have to be good!

In the chapter on “assessment of marks,” Zhiyi explains how the practitioner is to
know whether the characteristics accompanying the sensations are good, which he here calls
“correct” (zhéng 1E), or “erroneous” (xié 4B). If they turn out to be erroneous, it means that
they are caused by Mara.

The practitioner may know that the sensations he is experiencing are accompanied by
such erroneous characteristics by assessing “erroneous marks” (xiéxiang #4H). It is through
analyzing these marks that the practitioner knows whether his dhyana has been compromised
by Mara or not.”** Zhiyi provides an extensive catalogue of the erroneous marks indicating
erroneous characteristics. Each erroneous characteristic exists in two types: excessive (guo 1)
and insufficient (buji 1~ }2). Because there are marks corresponding to each on the
characteristics, there are all together 20 marks of erroneous characteristics of a sensation. It
should further be pointed out that Zhiyi only provides the marks for the first sensation, the
moving sensation (dongchu B)f#&). The marks of the remaining seven or fifteen sensations,

which would be either 140 or 300, Zhiyi leaves to the reader to figure out.

from “sense-sphere meditation” XS 7E below, and “first dhyana” ¥ above. See:
T.46.510a13-511a08. Another characteristic of the attainment of the first dhyana is through
the five ”dhyana factors” jifi 3. For a discussion, see Wang 2001, pp. 168-183.

2% Zhiyi writes about the second list that there are subtle differences between the two list:
T46.510b6-8 I /\fl BLATAREER], A0SR/, R4 B RS 2175 i,
260 Translations from Wang 2001, p. 150

2! Wang suggests that this term should be understood in relation to the Sanskrit term guna,
quality. Ibid., p. 147.

%2 In the chapter on the first dhyana, Zhiyi states that that sensation also can be caused by
imbalance in the four elements (sida PUK) and the five (afflictive) coverings. See
T.46.510b27-c11. When assessing the marks, the only interpretive alternatives are correct and
erroneous, i.e. caused by Mara.
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In lieu of a thorough analysis of all the marks, we have provided the entire catalogue

in table 11 below. The reader is invited to appreciate the psychological and physiological

complexity of the system and imagine the intricacies in determining what is correct and not.

What is important to note, is that Zhiyi instructs the practitioner to be on the look-out

for deviant mental and physical experiences at the very moment when he believes he is

entering into the first dhyana. Any such deviance means that Mara is playing a role in the

process. We will discuss what this role might be below, but first we will take a look at the

other method for determining Mara’s presence.

Erroneous characteristic 8325 Correct (good)
Excessive 8 | Mark f8 of excessiveness Insufficie | Mark #8 of insufficiency characteristic
nt R T 264
Increase of Body move, hand rises and foot | Decrease | Upward or downward Correct
bodily also follows, but other people of bodily | [movement], not having characteristic
sensation see his body as still like asleep. | sensation | reached to sides of the mark of
fERe i SEFRMINEE, SRR | ABRER body, then it will gradually | sensation
HUTC An e disappear. # A5 . K | A&FEANE
As if possessed by demons and Feam gy, RIS i s
one’s body and hands move Because of this all visions
confusedly. 417 W& Fir &) will be lost. [K] JAHR K55
Strange visions when sitting. When sitting, [sensation]
AL L LA will disappear 44 I 3 52
Unable to uphold [one’s]
body. MEJLEFFE
Concen- Awareness that body and mind | Disturb- | Mind is stirred up and Correct
tration & is bound by concentration and | ance &L caught in [karmic] characteristic
not unrestrained. /0> M &, conditions. [LrE#fEL, % | mark of
ZEFTE, G BEALE, A, concentration
And moreover, because of this EARIIE
enters erroneous [meditative]
absorption, lasting up to seven
days without exiting. 218 &l It
S E, JhEER A,
Emptiness Z2 | Completely unable to see Existence | Experiences [one’s] body Correct
[one’s] body A H.& ) as firm like wood and characteristic
stone. BB EX[H*+L1], R4 | mark of
MR, emptiness
ZEAE L
Brightness B | One sees all kinds of light Darkness | Body and mind are dark, as | Correct
outside FLAMFEFE Y4, 5] if [one] has entered a dark characteristic
Sun, moon and stellar room. & LR, AR | mark of
constellations, blue-green, = clarity
yellow, red and white. 7% H BAFEAnyE

H BIRE R AL,

203 T.46.496¢26-497a23
204 T.46.498a02-a06. Note that the list of “virtuous good characteristics” (gongdé shanfi)

given in the chapter on the first dhyana deviates somewhat with the list in the “assessment of
marks.” For comparison, see: T.46.510a26-28
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Grief & One’s mind is agitated, worn Joy & The mind is exceedingly Correct
out and unhappy. H/LEVS, happy, and in fearlessness characteristic
TN unable to settle down. /> X | mark of joy
B, BEIREEH %, Bk
Suffering % | Body and mind hurts all over. Bliss £ [One] is extremely happy Correct
B RER S, and is tormented by greed. | characteristic
FERPRGE, B HERR, mark of bliss
LARINIE
Goodness & | One recalls good deeds Evil & Without shame or Correct
conducted outside meditative contrition and gives rise to | characteristic
absorption. This distracted amind of evil. RIEMT (R | mark of
thinking destroys samadhi. Lot A N kindness
A EGE, SR R, BN
Delusion & Mind and consciousness is Wisdom The mind of views and Correct
deluded by ignorance, = subtle declivities arise, characteristic
confusion and inversed erroneous thinking destroys | mark of
[thinking]. /OB, KM HR samadhi. FIfEZN 04, | wisdom
fl, OB = Bk, BRI
Bondage # The five coverings and various | Liberatio | This is called the Correct
afflictions, conceal the mind n it verification of emptiness characteristic
and consciousness. T35 &% i and no-marks of mark of
JENS FBf L3k meditation, the attainment | liberation
of the way and of the fruit. | fREI+FEANEE
With liberation and the
breaking of fetters comes
loathing and arrogance. 7§
WIS, B
KERIRL, EH 118,
Hardness of | The mind is unyielding. When | Softness The mental intention is soft | Correct
mind [>58 entering and exiting of mind and weak, and easily characteristic
[meditation, one] is unable to DR destroyed. It is like soft mark of mind
be unrestrained. Just like it is clay not being suitable for DR INE

difficult to restore a broken pot,
[following] the good path is not
smooth. HoLIGE, AR
FI(E, MGANFL A vy sl 52,
AINAESE,

making pots. /> #K55,
5y AT, R R R M

Figure 11 Marks of Erroneous Characteristics of the Moving Sensation When Entering First Dhyana **°
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7.2.2 Application of Techniques

If the practitioner is unable to determine the presence of Mara through the assessment of
marks, Zhiyi advises the practitioner to take up another method. This second method for
determining whether one’s meditative experience is correct or not is what Zhiyi calls the

“application of techniques.” Zhiyi writes:

The marks of one’s erroneous dhyana are subtle and difficult to distinguish, and are
similar to the marks of correct dhyana. [If one is] not able to distinguish [them] by
assessing marks, [then one] should apply three methods to verify and know: one,
investigate and rub [it] with a meditative mind; two, using the practice [one already
practices] to treat [it]; three, refute with wisdom.**®

He continues by drawing on an analogy from the Nirvana Sutra:

It is like the Nirvana Siitra says: if you want to know [if something is] real gold, there
are three [methods] to test it: burn, pound, rub. For practitioners it is also difficult to
distinguish. If [one] wants to distinguish, [one] should [use] the three [methods] to

test it. This is: (1) to act with it; if [one] does not know [through] acting with [it],

[then one] should (2) dwell with it; if [one] does not know [through] dwelling with [it],
[then one] should (3) use wisdom to investigate [it]. Now we will borrow this

meaning and use [it] to illuminate the erroneous and correct marks of dhyana-
absorption.*®’

The discussion of the three techniques follow a clear pattern. We have presented it in the
table below. First, Zhiyi explains that method is to be applied on the basis of what kind of the
phenomenon appears. Then comes a description of the technique itself. After the
phenomenon has been treated with the technique, two possible outcomes are discussed.

Either it turns out that the phenomenon was indeed a karmic one or it was one of Mara’s

creations. Again, we see that Zhiyi’s system operates with the two paradigms we proposed.

Name of Investigate and rub with | Using the practice Using wisdom to
technique | a meditative mind JE.[» | one already practices | investigate LLR EL# £2
UiS to treat LAAIEIETR

200 T 46.498b01-03 H A Fie, HARBGREER, BLCRARLL, JERAFEZFTEERI, HELL=
EERA, — DS, THRAAIEER, SRR,
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Type of Moving sensation [of Dhyana of impurity- | Dharmas arise %72
phenomena | dhyana] arise 2155 —H) contemplation arises
fif, LULEESER N
Description | [One] should deeply [One should] return | Contemplate the
of enter into an absorption- | to practicing dharmas that arises, and
technique | mind. In the state that impurity- inferentially analyze
arise, do not grasp or contemplation #2£{& | [its] origins. Not seeing
reject, only abide in the IR the place from which it
equanimous mind J& &= arises, and coming to
ANEL, APrEsts know empty quiescence,
% HSEL the mind does not abide
;E?ITWT*A e and attach BT 2514,
HERARDA, A RA
i, IREIZERL, DA
%,
Result if If it is a root of good, If the visions The correct appear by
karma then the root of good will | increase in clarity as | itself 1F 5 H %,
grow stronger with the the practice
deepening of meditative | progresses, then this
power A e EMR, EJ) | is not falsity FEFTE
BRIR, EARMRAE, I, SBESUERA, It
HIIZERS,
Result if If it is a creation of Mara, | If, by using the The error will disappear
Mara/ then it will self-destruct | method [one already | by itself 5 H i,
erroneous | before long # BT 4~ | practices, it]
ICH B, gradually disappears,
[then one] knows it
to be an erroneous
mark 5 LIAIETR,
LR e S
e A,
Nirvana Rubbing /& Pounding T Burning %
Satra
metaphor

Figure 12 Application of Techniques™”

7.3 Mistaking Mara for Karma and Karma for Mara

The danger connected with wrongfully distinguishing the two paradigms are grave. Now we

will discuss what happens if the practitioner mistakes Mara for karma and karma for Mara?

First we will show that Zhiyi makes a distinction between two types of “Mara meditations”
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characteristics not seem to be able to arise (fa #%).
*%9 T46.4982a29-b19
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up against karmic disturbance. Then we will discuss some of the possible outcomes if the

practitioner is wrong in his understanding.

7.3.1 Mara Meditation

A dhyana state can according to Zhiyi either have the “mark of Mara” (méxiang &) or not
(fei moxiang FEFEAH). The first category is further divided into two types: 1) “dhyana not
being Mara, [but] Mara enters into dhyana” (chdnfeishimé moriichinzhong THFE & e ie i
) and 2) “the dhyana is completely created by Mara” (yixiang mé zuo chdanding — 7] 1F
i 7E) It is not entirely clear how these types map onto the above discussion, in particular the

assessment of marks.

In describing the first type of Mara-dhyana, Zhiyi writes:

One, illuminating "dhyana not being Mara, [but] Mara enters into dhyana". If the
practitioners in a correct mind gives rise to various [states of] dhyana, evil Maras
become afraid of his high [achievements] of the way. [Mara] creates disturbances and
enters his dhyana. If the mind craves and attaches or gives rise to fear and distress,
then Mara will get the better of him. If [one] is able to apply [one’s] mind and dispel
it, like [explained] above, then Mara-errors will disappear. Just like when the clouds

depart the sun shines forth, the settled mind is bright and pure®”".

Here the dhyana-state is in itself genuine. Yet in response to the progress of the practitioner,

Mara creates disturbances (ndoluan {&EL) and enters the dhyana-state. If the mind of the
practitioner becomes attached to or fearful of Mara, then Mara will take hold (dégibian 155
fi).

Zhiyi explains the second way the dhyana-state is associated with Mara like this:

Two, the dhyana is completely created by Mara and deceive the practitioner. If [one]

is aware that [the dhyana] is not true, [one] should use methods to treat it. After the

Mara retreats there will not even be a hairsbreadth of dhyana®’".

Here it is the meditative state itself that is created by Mara. Rather than being a disturbance

like the former one, this scenario is all together a deception (kudnghuo #£5%). The

70 T.46.498b21-25 —PATRIE L E, FENEH, AfTHRIELF, BErEme, maELH
HE, AIENEEL, At FOoass, sAEE, EAHME, Biea EALHEZ,
FERRBEIR, WZERRARE, ©O0HE,

1 T.46.498b25-27 B — [ BEIEE, T8, FEMIEE, HAERE., BiERZ4,
HIJ 1 s e s,
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practitioner should also apply methods in treating it, but once Mara retreats, there will be no

dhyana left.

These two Mara-dhyanas stand in contrast to the category of meditative experience

that may appear similar to ones created by Mara, but is in reality obstacles caused by karmic

transgressions. Zhiyi explains:

Next, illuminating marks [disturbances] not [associated with] Mara. [Karmic]
transgressions obstructing dhyana may resemble something made by Mara, but in
reality they are not [created by] Mara. [They are] difficult to distinguish. If [one] uses
the previous methods to dispel it, it will never depart. If [one] diligently strives to
cultivate repentance, the transgressions will disappear and the dhyana-absorptions will
be natural and clear. Moreover, if [one] is in [meditative], absorption and [due to one]
not being skilled in the use of expedient [practices],”’> mental states (5% 7¢) will not be
in accord with the dharma. If [one] applies the expedient [practices] well, what [one]

realizes is bright and pure. Then [one] knows that [it] is not the creation of Mara.

We may put it in a table like this.

273

Mark of Mara fi&fH

Mark of non-Mara

FEBERH

Mistake Mistakes Mara-dhyana as good Mistake karmic transgressions as
dhyana states Mara
Phenomenon | Mara enters Mara creates Karmic transgressions
dhyana BEA# | dhyana BEEmE | FEFEAHE
Outcome Disturbances Deception HE2% Mental states will not be in accord
i AL with the dharma. B35 SR a0k
Method of Apply one’s Use methods to If [one] diligently strives to cultivate
treatment mind and treat it repentance, the transgressions will

dispel it H.0»
Hiz

HiERZ

disappear and the dhyana-
absorptions will be natural and clear
FrREEN e, JREERRIK, Al
E BT

Figure 13 Mara and Non-Mara Experience

To sum up, we see that Mara may operate in two ways in relation to dhyana: he may enter

into dhyana to create disturbance and he may create entirely false dhyana to create deception.

These two scenarios are in contradistinction to the one where the practitioner is actually

272 Since the first of the 25 external preparatory expedients is repentance, it might very well
be that this is what meant by “expedient [practices]”, fangbian J7{E.
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aware that there is a disturbance, but is mistaken in his diagnosis. He believes the experience

to be caused by Mara, but it is in reality related to former bad deeds. It is karmic.

7.3.2 Madness and Heresy

What happens if you mistake Mara’s dhyanas for real ones? Throughout Zhiyi’s discussions
of Mara in meditation we find references to what may go wrong if he “gets it his way”
(déqibian 15H:AH). For example, in the MHZG it is said that the practitioner may “go mad,
fall into trance, mistakenly teach divination and fail to avoid [the dangers of] water and
fire.”*”

The most comprehensive discussion appears after the discussions of “assessment of
marks.” Here we see that if the practitioner is unable to recognize the disturbing work of
Mara he may either go mad or become a heretic. The topic of what happens if Mara gets it his
way is worthy of its own study and we can only provide a translation and a few initial
remarks here.

Zhiyi begins by giving a colorful description of what may happen if the practitioner is
unable to distinguish correctly. The reader cannot help but imagining how this passage is

based on the deviancies of certain individuals of the monastic community at Zhiyi’s time.

If [one] does not distinguish erroneous and false [from correct and true], the mind will
give rise to greed and clinging. Because [of this, one] may lose [one's] mind and
become unruly, sing and cry, laugh and wail, sometimes pacing in manic fright,
sometimes attracting illness, sometimes even leading to [one's] death, sometimes
wishing to throw oneself of a cliff or walk into fire, afflict and harm oneself. Such
impeding afflictions are manifold.*”
Going mad was certainly a danger the individual could face. But the second scenario was
probably worse as it put the greater monastic community in jeopardy.
Zhiyi goes on at considerable length describing how Mara may cause the practitioner
to become a heretic. When we discussed Mara in the writings of Huisi, we saw that if Mara
enters the mind of the practitioner he may start to preach his great realization, which in fact is

a false one. This topic is apparently one that concerns Zhiyi as well. Indeed, the topic of Mara

causing the meditator to falsely believe he has reached awakening deserves a study in itself.

7 T.46.115a16-17 45 NIEJEDVAZ R 5 X A38E/K K Translation from Swanson
forthcoming, p. 1319.
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Here we are only able to provide a translation and some brief commentaries, to the
encouragement of future study.

It will be remembered that when we discussed the “assessment of marks” above, we
translated xiéfd % as “erroneous characteristics.” But xié¢ may also be translated into

English as heterodox and fd as either “method” or “teachings”. Thus the erroneous becomes
the heterodox and the characteristics becomes method or teachings. It is this polysemy Zhiyi

takes advantage of in the following when he writes:

Moreover, one of the twenty erroneous (xi¢) [characteristics may] arise along [with
the sensations of dhyana]. If [it] resonates with one of the ninety-six [heterodox]
teachings (fa) of the demons-and-spirits and [one] is not aware of it, then [one's]
thoughts will be on that path, [and one’s] practice on that method (fa@). Immersed in
their [heterodox] teachings (fd), demons and spirits enters along with [one's] thoughts.
Because of this [one] gains realization of the teachings (fd) of the ghosts-and-spirits
and is empowered by them. This may give rise to various deep heterodox (xié)
absorptions, [attaining heterodox] wisdom and eloquence, knowing worldly fortune
and misfortune (for the purpose of divination), [attaining] spiritual powers and
[visions of] the strange, put on unusual demonstrations, move the people and widely
spread heterodoxy.”’®

If the practitioner has an experience of the erroneous in meditation, this may cause him to
resonate (xiangying fH /&) with the heterodox teachings and methods of practice. This may

further lead him to attain various heterodox powers. And, Zhiyi continues, he may cause

much harm in the world:

[One] may create great evil and destroy the good roots of [other] people. Even if one
does good, one’s actions are false and [cause] confusion. Worldly people without
wisdom simply sees an extraordinary person and calls him a worthy sage. [They]
sincerely submit [themselves] in faith and their minds turn topsy-turvy. They only
practice the methods (f@) of demons, and constantly teaching demon teachings (fa) to
[other] people. Therefore, those believing and practicing it destroys the orthodox
precepts and orthodox views, destroys [correct] deportment and pure livelihood.
Sometimes they eat feces and [walk] naked without shame. They don't respect the
three worthies (ie. Buddha, Dharma, Sangha), their parents, teachers and elders. They
destroy scriptures, statues, pagodas and temples. They commit the heinous sins and
cut of the roots of goodness. They exhibit the marks of equanimity and praise
themselves saying they practice equanimity. When it comes to what is not the way,
they are without impediment [but they] destroy other's cultivation of good, thus [we]
say it is not the correct path. They may teach that there is no cause and no result or

270 T.46.497229-b05 VK —FEARH, BEA#E ARk, FEIULSFEE R E — BARE
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heterodox [doctrines of] cause and result. Such heterodox teachings confuse and
destroy the orthodox teachings (fd). The minds of those who hear and accept it
becomes tainted with the heterodox dharma whereupon they attain heterodox dhyana,
samadhi, wisdom, and cuts of merit. Outside various gates of practice (f@) their
eloquence is without limit, their air of authority convert sentient beings. Therefore,
they gain fame and followers, are provided with the benefits of offerings, reverence
and praise. This is what the Siitra of the Ninety-Six Heretics®’’ says: [when] a person
preaches the teachings (f@) and ghosts-and-spirits provides them with power, then all
listeners believe and accept all the [distorted] views. They give rise to affectionate
reverence. Because of this, their minds become deeply attached and is unable to
change. Heterodox action and topsy-turvy-ness are manifold. If someone is like this,
one should know that person to be far removed from the sacred teachings (fa) [of
Buddhism]. [When] their body is destroyed and their life has reached its end they will
fall into the three evil paths [of rebirth].*"®

This passage leaves the reader with little doubt with regards to how dangerous the practice of
meditation is. If the practitioner is unskilled in distinguishing Mara from the workings of his
own karma, grave harm will be cause to himself and to others. All the more, then, is the
reason to cultivate the correct practices. In the next chapter we will further discuss what this

entails. And we will see that correct practice not only saves the practitioner from Mara, but

also leads him into awakening.

277 There is no text bearing this name in the Taishd.
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8 Cosmology and Meditation Revisited

We ended chapter six on the note that the cultivation of dhyana as a means to escape Mara is
only half the story. In this chapter, we will attempt to finish the story. We will begin by
discussing the other method for dealing with Mara, something that can be seen as a precursor
to later developments in Zhiyi’s system of meditation. This we will then compare with the
methods for dealing with Mara in the XZG and MHZG, Zhiyi’s later works on meditation,
where we will see that the method for destroying Mara is also the method for gaining
realization and attaining the soteriological goal of Buddhism.

It is this connection that then becomes the key to understanding the story of Zhiyi on
Huading Peak. Here, we will see, it is precisely the act of dealing with Mara that causes him

to attain insight.
8.1 From Escapism to Destruction of Mara

Dhyana states, we have argued, are safe havens, outside the reach of Mara. Cultivating the
practices of the five dhyana gate then becomes means to escape the grips of Mara. In chapter
two we translated an anecdote from Huisi where Sariputra were left unharmed after an attack
by the angry Pisacah demon. Huisi stated that the meditative powers of all the dhyanas were
able to keep the practitioner safe from attacks by both demons and Mara.

It might therefore come as a surprise that Zhiyi in the chapter on Mara disturbance in
the CDCM does not advocate entry into dhyana states as the way do deal with these
disturbances. Instead we find a three-tiered practice which involves an early version of what
was to become the hallmark of meditation practice in the later developments of Zhiyi. Let us

first provide a translation of the practice for what he calls “methods for destroying Mara” (po

mé fii W BETE):

One, understanding that all that is seen, heard and perceived are without substance.
Do not perceive, do not attach [to it]. Without anguish, without discrimination, the
other does not appear.

Two, only contemplate the mind that sees, hears and perceives. Do not see the place
of arising. What is it that is disturbed? When contemplating like this, do not perceive
and do not discriminate and it will extinguish by itself.

Three, if in making this contemplation they don't disappear, [one] must make [one’s]
thought upright (correct mindfulness), don't give rise to fear, and don't cling to [one’s]
physical life. An upright mind that does not move knows that the suchness of the
world of Mara is the suchness of the world of Buddha. The Mara-world-suchness and
the Buddha-world-suchness are one suchness, not two. Nothing is abandoned in the
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Mara-world and nothing is obtained in the Buddha-world. The Buddha-dharma
appears and Mara disperses by itself. Not seeing the coming and going anymore, there
will also be no distress or delight. Then, how can there be afflictions [caused by]
Mara?*”’

The meditative technique for conquering Mara consists of three successive levels. First the
practitioner is asked to understand that everything that is sensed, all objects of the senses, are
without substance. In other words, they are empty of self-nature. Then the focus is turned
inwards and to the illusion that there is a mind that can perceive the outer world. The subtext
here is clearly that mind also should be understood as empty of self-nature. Finally, Mara
should be approached with correct mindfulness (zhéngnian 1F/&) and without giving rise to
fear or attachment to one’s physical life. Zhiyi then goes on to make the assertion that the

world (jie 5) of Mara is identical (jishi B[l /&) to world of Buddha and that the two are of the
same suchness (tatha, ri 40).

One may be tempted to relate these three levels to the three levels of calming
discussed in chapter three. But on closer inspection, already in the first of the three Mara-
destroying methods we find what looks like the third of the calming practices. The first of the
Mara-destroying methods instructs that the practitioner should see all objects of sensation as
without substance, in other words, as empty of self-nature. This seems to be quite similar to
the third of the calming practices when Zhiyi states that the practitioner is to “penetrate into
the emptiness of all dharmas.”**’

In order to situate the next two Mara-destroying levels, we need to turn to Zhiyi’s

later instruction on meditation, the XZG. Here we will see that CDCM’s three levels of Mara-

destruction are to be explained under the dual practice of calming and contemplation.

8.2 Destroying Mara in the XZG

We have already alluded to the fact that the chapter on Mara disturbance in the XZG (and
MHZG for that matter) are surprisingly similar to that of the CDCM. In our discussion of

Jjingmei and buti above, this enabled us draw on the Zhiyi’s later works to get a fuller picture.
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Where the chapter in the two later texts diverge from the CDCM is in relation to how
Mara is to be treated in meditation. In the CDCM we have seen that there is a clear difference
between the central method advanced in the text, that of the five dhyana gates, and the
method for destroying Mara. As we will see here, in the XZG the method for destroying
Mara is the same as the main method of practice, namely “calming and contemplation.”

Let us first turn to the method in the XZG. Here Zhiyi writes that practitioner either

may apply the method of calming or of contemplation (guan #i). Of calming he writes:

One, cultivate calming to expel them. Whenever one sees an external demonic state,
known that they are all empty and deceptive and not [cause for] worry of fright. Do
not grasp or reject, or wrongfully [make] discriminations. Put the mind to rest in
quietude and the other [i.e. Mara] will naturally [go into] extinction.*®'
This method is very similar to the first level in the CDCM: the phenomena of experience are
to be seen as empty. When the mind is put to rest, Mara will naturally go into extinction (mie
).
However, if the practice of calming does not create the desired effect, then the

practitioner should take up the practice of contemplation.

Two, cultivate contemplation to expel them. If one sees Mara-states like those

discussed above and they are not expelled through the application of calming, then

one should turn [one’s attention] and contemplate the mind that sees. Then one will

see that there is no place [where it abides]. How can there then be any affliction

[caused by Mara]?*™
Again we see that the method advocated is very similar to that of the CDCM. Also in the
XZG is the practitioner advised to turn his attention inwards and to the mind that experiences.
He is expected to realize that there is no mind that can be disturbed. Then, presumably he
realizes the illusory and relational nature of the Mara.

If he contemplates like this but Mara does not disappear right away, Zhiyi writes that
he must apply correct mindfulness (zhéngnian 1E/&), not give rise to fear and so on; in a
passage that is virtually identical to the last of the three levels in the CDCM. The practitioner

should realize how the world of Buddha and the world of Mara is of the same suchness. They

are the same.

1 T.46.470c28-471a02 —HE 1Lz, LA U)ok RS, BAEIAEARM;, IR
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On the basis of this comparison we can make the observation that the Mara-
destroying methods of the CDCM is very similar to that of the XZG, the major difference
being that in the latter, the three methods are mapped onto the two practices of calming and
contemplation.

What changes in the later text is that in the practices of calming and contemplation is
not just a method for destroying Mara, it makes up the central practice. This is mainly
explicated in the sixth chapter of the text known as “Proper Practice” (zhéngxii 1-4&).*%
This is not the place to discuss all the practical and doctrinal aspects of the shift from CDCM
to the XZG.*** What we may note, however, is that the XZG, structurally, is a continuation of
the external and internal preparatory expedients of the CDCM. In other words, the part of the
CDCM that discusses dhyana (which makes up about half of the text), does not have a
parallel in the XZG. Moreover, the practices of the five dhyana gates, which in the CDCM
lead into the safe havens of the dhyana states and thus outside the grip of Mara, are relegated

to a minor position in the new text.”®

Is it relatively clear from the XZG that the practitioner
is not to try to escape Mara through the ascension into the dhyanas, but that Mara is to be
dealt with using the methods of calming and contemplation; the same two methods he should
use to attain awakening. Not just are they identical, the disturbance of Mara actually serves as

an opportunity to practice calming and contemplation; in other words, to gain awakening.”*

8.3 Zhiyi’s Biography — Revisited

*%3 Calming and contemplation can be practiced in two settings: in the seated posture (yii zuo
zhong xiu i~ HE) and in all circumstances (liyudn duijing xiu % B 5E(E). See
T.46.0466c28.

2% For some aspects of this transition, see Rhodes 2013.

*%> The dhyana gates may still be taken up if the practitioner has particular afflictive problems,
or feels particularly inclined towards one of them. But this is clearly secondary to the main
practice of calming and contemplation.

*% This principle also applies to the MHZG. To give complete overview of the method of
meditation in this text lies outside our abilities. However, we may briefly note that Zhiyi here
discussed ten so-called “spheres or objects of contemplation” (shi guanjing +#i5%) that may
appear in meditation. Number five of these ten is “Mara disturbance” (mdshi). Regardless of
which of these ten that appears in meditation, when either of them do, the practitioner is to
take up one of the practices from a list of ten, known as the “ten modes of discernment”
(shisheng guanfid +3€#i1L). He begins from the most rarified one, known as “contemplating
[the sphere as] the inconceivable as object,” (guan bukésiyi B~ 7] ). If this does not
work, he moves down the list until de finds a method that works. For a discussion of the topic,
see Donner and Stevenson 1993, pp. 20-21.
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The story of Zhiyi on Huading peak is a pivotal one in his life. By the time he left society and
retreated into the Tiantai mountains, he had already gained fame in the capital of the Chén [

dynasty. Indeed, he had actually already given the lectures that were to become the text of
CDCM that we have studied here. But he is said to have expressed dissatisfaction with his
life as an eminent monk in the capital.®” In the year 575 he left the capital and went to M.
Tiantai. There he built a temple on the northern peak where he resided. To the north of the
temple there was a peak known as Huading. This is where Zhiyi went to practice austerities

(téutué 9HFE). In the Biézhuan B{& biography, his disciple Guanding then relates the story:

Suddenly, during the second half of the night, a strong gust of wind ripped the trees
out of the ground; thunder shook the mountain. A thousand groups of mountain
demons (chiméi §E%E), each with one hundred forms, emerged: some had the head of
a dragon or a snake; others were shooting sparkles out their mouths. These creatures
were amorphous in shape like a dark cloud, and the sound of their voice was like a
thunderbolt. They changed appearance suddenly, and it was impossible to identify or
count them. It was like the scene of the Buddha defeating Mara which has been
depicted in pictures. Though the creatures who threatened Zhiyi were a smaller they
were even more frightening. But Zhiyi was able to calm his mind, and attained the
state of untroubled emptiness and silence. The vision that was pressing on him
spontaneously disappeared. Then the creatures took the form of Zhiyi’s parents and of
the monks who where his teachers. Some came close to him and others embraced him;
they cried and shed tears. But Zhiyi concentrated his thoughts on the True Reality and
realized the Original Non-being. The appearance of distress and suffering again
disappeared after a while. Neither the visions of aggression nor of suffering could
affect Zhiyi.”™

It is, we believe, futile to attempt to map this story squarely onto the doctrinal discussion that
has taken up most of this study. However, we do believe that it may provide some insight into
the question of how meditation practice was portrayed by the community surrounding Zhiyi
on Mt. Tiantai. After all, as John Kieschnick has argued, we may read Buddhist biographies
“as an expression of the idea of the monk, that is, what people thought monks were and what
they thought monks should be.”*® In our case we may read the biography as an expression of
the idea of what the community thought Buddhist meditation should be, as exemplified in the
life of their teacher. We have no way of telling what actually happened at Huading, if

*%7 Shinohara 1992, p. 120.

*% 7.50.193b02-b10 Z AR AR KRS, 8RB LE T-1E— 2 Bk, saisise, o
N, KPR ERNGER, RAEER TR, BETEREEESE, H0/NHAT
RZFEE R, MEBZOWEIRZER, @182 5 HARBR, XIER RS 2B, Eif
ERARMERR, (AR EAIS AR, 35 2 FH SR VH IR /T A e El,
Translation from Shinohara 1992, p. 121, but with some changes.

*% Kieschnick 1997, pp. 3-4
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anything at all. Here we must keep in mind John McRae’s first rule of Zen studies: “It’s not
true, and therefore it’s more important.”*”

We begin by noting that the demon that attacks Zhiyi is not Mara himself, but a group
of mountain demons, chiméi #&. Their appearance is gruesome and, one gets the feeling,
overwhelming. We are told that it was “equivalent to” (déng %) the paintings of Buddha
defeating Mara. They were not as large, but actually even more frightening. But, “Zhiyi was
able to calm his mind, and attained the state of untroubled emptiness and silence” (anxin
zhanran kongji 22 UIESRZE K) whereupon the frightening visions spontaneously disappeared.

In this passage we see that the demons that attacked Zhiyi were mountain demons and
that the scene was equivalent to that of the Buddha defeating Mara. The name of the demons,
chimei, might be of some interest. In one of the earliest reference to Buddhist practice on Mt.
Tiantai, the poem “Wandering on Mount Tiantai: A Rhapsody” (You tiantaishan fi Jff K =1
Ji) by Stin Chuo (320-377) we find the following line; here in Burton Watson’s poetic

translation.

Now casting its shadow into the many-fathomed depths, now hiding its summit
amoung a thousand ranges — to reach it one must first travel the paths of goblins and
trolls (chiméi), and finally enter the realm where no human being lives.*”’

One can easily speculate, though it is hard to find a base in historical records, that there is
some distant resonance between the chimei demons in Sun Chou’s rhapsody and the figure
that attacked Zhiyi. We can easily imagine Zhiyi travelling, both physically and spiritually,
on the far-away mountain paths and enter the realm where no human being lives or has
gained access to.

Having emptied and silenced his mind, the frightening visions disappeared. Then
visions of people he held dear appeared, crying and shedding tears. **> But Zhiyi kept his

thoughts on “the True Reality and realized the Original Non-being” (shixiang tidd bénwi B

%0 McRae 2003, p. xix.

PUHPREGE, SRR R, SRR TR, ARk 2 R, AR N2 BE. Watson
2000, p. 483

2 1t is somewhat surprising that the second category does not include beautiful women as in
the story of the Buddha, but it was probably not suitable for the disciples to insinuate that
their master had sexual fantasies in his meditation.
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FAHS A HE). Thereupon the morning star™ arouse and a supernatural monk (shénséng #4)

appeared, saying:

You have controlled and overcome enemies, and can be said to be courageous. No
one can pass their trials better than you did.**”

Thereupon the monk told him he that this teaching is “called the One Truth of Reality, it is
studied with wisdom and thought with compassion.”**

More study is needed to unravel the content of this fascinating story and its relation to
the concept of Mara and disturbance in meditation. For our purpose, we are content with
pointing out the connection that is made between demonic trials, and the attainment of
awakening.

8.3.1 Subduing Mara, Pacifying Leeches

To round off, I would like to add a short contemporary anecdote. I have had the great
pleasure of visiting Mt. Tiantai twice. On my second trip I visited the Huading Temple
(huading jicangsi HETHGESF) on top of the mountain. Some of my fellow travelers and I started
talking with one of the monks. We got into the topic of dangerous animals and if there were
any such in the Tiantai range. There were not many, the monk could confirm, but in recent
decades the leeches in the area had started to suck blood again. Somewhat confused, we
asked him to elaborate. It turns out that, according to him, for a long time the leeches of the
area did actually not suck blood. But in the 1960s the communist government had built a
military watch tower on the near-by peak and in the process demolished what was known as
the “Mara-subduing Pagoda” (xidngmota [ BEFE). This pagoda was erected in
commemoration of Zhiyi and his subjugation of Mara on this location.

According to the monk, when Zhiyi practiced meditation on Huading peak he had
pacified the leeches of the area, making them stop sucking blood. But when the pagoda was
destroyed by the military, the leeches were freed from the spell and again began to suck
blood. The story of Zhiyi pacifying the leeches is confirmed by a book of collected stories
from Mt. Tiantai that I happened to come across in a Beijing bookstore a year later.””® I have

not been able to find reason why Mara would come to be personified as blood-sucking

% Note the clear reference to the famous symbol in Buddha biography.

24 7.50.193b10-11 I PELL Jh Pl 4 5, REIRST#EBEAN 4, Translation from Shinohara
1992, p. 121

2 7.50.193b1014-15 4 — B, B2 LMHE, H2ZLAKE,

% Zhu 2012, pp. 22-25
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leeches, but the story testifies to the public imaginary concerning Zhiyi’s meditative

attainments and the change it caused in the world.
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9 Towards a Chinese Buddhist Meditative
Demonology

This study began with the observation that while the Buddha’s subjugation of Mara and
attainment of Buddhahood is a pivotal moment in Buddhist history, few of Buddha’s
followers seems to have following in their master’s footsteps and fought off Mara in the same
way.

Zhiyi seems in his text to make explicit the implicit tension in the figure of Mara. This
tension is between the metaphorical and the cosmological. On the one hand, Mara is a
metaphor for the karmic impediments that causes the practitioner to constantly remain in
samsara, the world of birth and death. On the other, Mara is a figure located in the world,
bent on constantly causing trouble. It is easy, especially with our modern sensibilities, to
think of Mara as an outwards projection of internal, karmic, afflictions. And we probably
have large parts of the Buddhist tradition on our side in thinking this.

What we have attempted to do in this study is to suggest that Zhiyi somehow goes
against the stream. He asserts the existence of a cosmological Mara that targets the meditator,
responding to the cultivation of good, that is, to his progress in meditation and on the way.
The practitioner, therefore has to skillfully assess whether a given instance of experience in
meditation indeed is indicative of his karmic constitution or if it is caused by Mara, lest he
may fall into great danger and cause harm to the world. This is what we called the two
paradigms for interpreting meditative experience.

A Chinese Buddhist Meditative Demonology is then the idea that there are forces “out
there” which cause certain disturbances and difficulties for the individual practitioner in the
practice. And these difficulties are not explained by the karmic baggage the practitioner
brings with him onto the meditation mat. Rather, there are demonic forces that gradually
increase the power of their attack as the practitioner makes progress.

But Zhiyi, as became clearer in light of the later XZG, also advocates using the
disturbance of Mara as an opportunity for proper cultivation. And then the method for

handling Mara is actually identical with the method for attaining Buddhahood.

9.1 Epilogue
But while Zhiyi fought off Chimei-cum-Mara on the Huading Peak, there are indications that

Mara continued to torment Chinese meditators in their practice. We will here just provide a
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few observations concerning the Chinese Buddhist Meditative Demonology as
encouragement for future study.

9.1.1 AMF Commentarial Tradition

In chapter two we noted how the AMF portrayed Mara as attacking practitioners lacking
good roots. With the Korean monk Wonhyo JCEE (617-686), the understanding of the
demonic changes. Wonhyo draws heavily on Zhiyi’s CDCM to the point where large sections
are quoted verbatim. He also seems to have consulted the XZG. The first part of the demonic
passage of the, equivalent to the first citation from the AMF in this chapter and a short
sentence on treatment, served for Wonhyo as the basis for the truncated explanation (/iieming
W% HH). Here he discussed the Buti demons, Jingmei spirits and parts of Mara proper, and the
methods for dealing with them. This material is drawn from the chapter on Mara disturbance
the CDCM. The remainder of the demonic passage serves as the basis for the expanded
explication (gudngshi i ¥#) drawing mainly upon the content of the CDCM chapter
discussing Mara in relation to the assessment of good and bad roots.

The final of the three classical commentaries on the AMF, Fazang’s 7% (643-712)
Dashéng gixinlin yiji KIFEELIE7mFEL> follows Wonhyo and paraphrase Zhiyi when
commenting on the demonic passage. Another important text in relation to the AMF is the
Shi méheyan lun FEEEZTTam""°. The whole of fascicle 9, out of a total of 10, is devoted to
the demonic paradigm. This is worthy of its own study, but an initial survey shows only
slight influence from Zhiyi through Wonhyo. The final in the list of 10 demons (gui ) is
Duiti #£1% and the final in the list of 15 spirits (shén 14 is jingméi f#iWH. The association of
Jjingmeéi with spirits (shén) appears in Wonhyo’s commentary, but not in Zhiyi’s works, and
this might indicate that the Shi mohéydn lun is influenced by Wonhyo. Most of this fascicle is
devoted to various demon-quelling spells. From what I have been able to see, the text follows
Zhiyi and Wonhyo rather than the original AMF in defining the demonic.

9.1.2 Instructions on Meditation in Chan and Daoism
Zhiyi’s demonology seems to have had lasting impact on instructions on meditation. This is

probably due to the wide-ranging impact of the XZG on the practice of meditation. In the

7 T.1846

28 T.1668. While attributed to Nagarjuna and translated by *Vrddhimata (£$#2#£%), it was
most likely composed in Korea towards the end the seventh century or the beginning of the
eight. See Digital Dictionary of Buddhism “FEEEZ{7@.” http://www.buddhism-dict.net/cgi-
bin/xpr-ddb.pl?q=F2EEZ T3 (accessed 20.5.2017)
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Song dynasty Chan instruction Zuochanyi 44 f#, contained in the Chanyuan qinggui T#510
75, we find mention of the dangers of Mara.””” Not only that, but it states explicitly, and by

2390 The earliest of the texts

now familiar, that “as the practice progresses, Mara flourishes.
the practitioner is asked to consult is Tiantdi zhiguan K7 14, which most likely refers to
the XZG.

The early 20" century modernizer of meditation practice, Jiang Wgiqido %% 1, also
drew on the XZG in his instructions and thus we find another discussion of Mara in

meditation.*”!

We also see Mara showing up in Daoist meditation instructions after Zhiyi,
see for instance the Dingguanjing & B
Because the mind grasps forms, various forms are produced in response. All the
wicked devils (xiémo FFJ#E) compete at coming to confuse and distract you.>**
9.1.3 Surangama Sutra
If what we have suggested here, that Zhiyi is the one to (re-)establish the connection between
Mara and meditation, then this might shed new light on the highly influential Tang
apocryphal siitra, Siirarigama Siitra (T.945 Dafoding shouléngydn jing R A TE & B EEHS).
The final chapter of this text is an instruction given by Buddha to his disciple Ananda on how

to stay safe from the attacks of Skandha-Mara (yinmé (2 ).

9.1.4 Walking on Fire, Entering Mara

Finally, we may mention the concept of “Walking on Fire, Entering Mara” (zouhué rumé &
K A\J8&). This is a concept that is used to conceptualize deviancy and mental illness caused
by various form of physical and mental methods of cultivation. As Nancy Chen has shown,
during the heydays of Qigong-practice on the Chinese mainland in the 1980s and 1990s, this
came to be a standard phrase for explaining why some people had strange experiences in
practice and altered behavior.”” As far as we have been able to ascertain, the concept has its
origin in the the Qing & dynasty medical manual Zhdngshi yitong & KB 18, though it seems

to be conceptually related to Zhiyi’s system.

% X 63.545a16-18. This has been pointed out by Bielefeld 1986 and 1990.

299X.63.545a16 J& fE ik ik

391 Jiang 2009, pp. 79-80.

07 B DU GEARIEA: —UIRRE 555k L. Original text and translation by Eskildsen 2015,
p. 235.

39 Chen 2008, pp. 107-138.
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