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SUBTLETY OF PRACTICE —
CHIH-I’S ILLUSTRATION OF RELIGIOUS PRACTICE

Shen Haiyan, Shanghai University

Abstract

Truth that one strives to penetrate, knowledge that concerns truth, and practice that leads one to
attain liberation are the three basic concepts of Chih-i’s systematization of the attainment of
buddhahood. According to Chih-i, these three closely refer to each other and are indispensable for
reaching liberation: truth is the substance, knowledge is the gist, and practice is the actual
implementation. Having established the “subtlety of objects” (as truth) and the “subtlety of
knowledge” as the first two categories of subtlety in his commentary The Profound and Subtle
Meaning of the Lotus Siitra, a third category is introduced, the “subtlety of practice.” The present
article intends to describe Chih-i’s view of religious practice as conceptualized in his commentary
Hysiian-i.

I. Introduction

In Chih-i’s systematization of Buddhism, truth pertains to liberation, knowledge
concerns truth, and practice is the means to obtain knowledge in penetrating
truth. Accordingly, truth as substance, knowledge as gist, and practice as means
are regarded as three indivisible components constituting Buddhism. In his
commentary The Profound and Subtlety Meaning of the Lotus Siitra (Miao-fa
lian-hua-ching hsiian-i W% # 1 &8 % 3%, abbr. Hsiian-i), Chih-i delineates their
significance in terms of interactive relations between objects as truth, knowledge
and practice, emphasizing that knowledge as understanding relies on diligent
practice to be obtained, practice must be guided by knowledge, and knowledge
will not be correct without a concern for objects as truth: only with knowledge
as the “eye” and practice as the “foot” can truth be conceived and enlightenment
reached.'

1 Hsiian-i, T.33, 715b. For a complete text of Chih-i’s own discussion of practice, cf. T.33,
715b-726b.
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150 SHEN HATYAN

Chih-1’s category of practice as one of the Ten Subtleties (objects, knowledge,
practice, positions, threefold dharma, empathy and response, supra-mundane
power, expounding the dharma, retinues, and benefits) is developed in the
Hsiian-i. The importance of practice is stressed by Chih-i in relation to
knowledge. Both practice and knowledge are indispensable, and put together,
they allow a person to gain religious accomplishment. Without practice, there
would not be the fruition of enlightenment, and without knowledge, practice
cannot accomplish anything.” Chih-i’s point is that practice must be guided by
knowledge, and the achievement of practice, in return, perfects knowledge.
However, correct knowledge is derived from objects as truth. Only correct
knowledge can guide practice in the right direction, i.e. with perfection of
knowledge and completion of practice, enlightenment is gained.

II. Four Levels of Buddhist Practice

Chih-1i’s elaboration of practice is systematized according to the Four Teachings,
a division of Buddhist practice into four levels: Tripitaka, Common, Separate,
and Perfect.’

2 According to Chih-i: “Although there are many practices, they are all based on knowledge.
Knowledge is like a guide and a master, and practice is like a merchant. Knowledge is like a
sharp needle, and practice is like a long thread. When a cart [i.e., practice] is driven by
knowledge, the ox cart rides smooth and steady, and is capable of getting somewhere.” Ibid.,
p. 715c.

3 The Four Teachings refer to the Tripitaka (tsang-chiao J#8#{), Common (t ‘ung-chiao i %),
Separate (pieh-chiao /| %), and Perfect Teachings (yiian-chiao B %), in terms of the
content of the teaching of the Buddha as they are classified by Chih-i. The Tripitaka
(collection of writings in Buddhism) refers to Sravakayana Buddhism, which consists of the
teachings of the three pifakas, including sitras (ching £, i.e., the teachings of the Buddha),
vinayas (lii £, i.e., discipline) and abhidharmas (lun &, i.e., commentaries on Buddhist
doctrines), and is designed for the sravakas and pratyekabuddhas. The Common Teaching is
common to both Sravakayana and elementary Mahayana, and caters to sravakas and
pratyekabuddhas, and the bodhisattvas of lower faculties. The Separate Teaching means that
the teaching caters to the capability of the bodhisattvas only, and is separate from the former
two teachings and also from the last teaching of the Perfect, for the doctrine of the Separate
Teaching does not yet enable one to perceive an integrated reality. The Perfect Teaching
addresses all Three Vehicles (sravakas, pratyekabuddhas, and bodhisattvas, and expounds
the Middle Way of mutual identification, whereby the fundamental identity of all things is
conveyed. The scheme of the Fourfold Teaching is termed later by the Korean Buddhist
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¥4

Chih-i regards the practice of the Tripitaka-Teaching as being guided by a lower
level of knowledge, which can be summarized by three types of practice
increasing in numbers. (1) The first type of practice refers to the “single
practice.” This is basically the practice of concentration, described by Chih-i as
to control one’s mind and not let it go lax while experiencing all dharmas for the
purpose of attaining nirvana. (2) “Two practices” refers to the cultivation of both
concentration and contemplation. Chih-i states that if one practices concentra-
tion, various evils can be put to rest, various precepts can be kept, and various
merits and virtues can be accomplished; and if one practices contemplation, the
Four Noble Truths (suffering, accumulation, extinction, and the path) can be
perceived properly. (3) “Three practices” refers to the practice of precepts (chieh
A&, Skt. sila), concentration (ting &, Skt. samadhi), and wisdom (hui %, Skt.
prajiid). Chih-i’s declares that these three types of learning (san-hsiieh — %%,
Skt. tisrah siksah) can lead one to transcend the cycle of transmigration within
the three realms, as they incorporate all buddha-dharmas in terms of Buddhist
doctrines and practices.

2.

Chih-i considers practice of the Common Teaching as being guided by a middle
level of knowledge, by which one contemplates illusory appearances of all
entities in order to remain free from the attachment to existence. Furthermore,
with the truth of emptiness, one practices in order to annihilate the attachment to
the concept of emptiness, so that emptiness itself would not be mistaken as
something real, for it cannot be grasped either. Hence, the practice of contemp-
lating phenomenal appearances as non-substantial and empty is the characteristic
of the Common Teaching.

Monk Chegwan (Ch. Ti-kuan #%#5) (d.971) in his T’ien-t’ai ssu-chiao-i X% VI 1% (T.46,
No.1931, 773-780) as the hua-fa ssu-chiao H£i%VY# (Four Teachings of Conversion). For
a further explanation of the Four Teachings, see Hurvitz, Chih-i, pp. 248-271; Mou Tsung-
san, Fo-hsing yii po-jo, vol.2, pp. 624-648, Ming-Wood Liu, Madhyamaka Thought in
China, pp. 207-215; Ng, T’ien-t 'ai Buddhism and Early Mddhyamika, 39-47; Yang Huinan,
“Chih-i te wu-shih pa-chiao p’an,” Cheng-kuan, No.3, 1997, pp. 38-63.
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LA

The practice of the Separate Teaching is guided by a higher level of knowledge,
and can be characterized as striving to master immeasurable methods of practice.
This indicates that each practice is separate, and cannot incorporate other
practices. One may master any one of these methods of practice in order to
annihilate ignorance, and to attain profound realization. However, as various
types of practice in the Separate Teaching are not interrelated, i.e., one must go
through immeasurable methods of practice before one can attain perfect
enlightenment.

4.

The practice of the Perfect Teaching is guided by a supreme level of knowledge,
and can be characterized as one practice incorporating all practices. If one
masters one method of practice, one simultaneously masters all methods of
practice. For the practitioners of the Perfect Teaching, reality is integrated, and
one method of practice is identified with all methods of practices. Since all
methods of practice are interconnected, one method of practice incorporates all
methods of practice. Consistent with his view of the Perfect Teaching to be
supreme to the previous three teachings, Chih-i summarizes ten methods of
practice, which can not only incorporate all practices of the other three teach-
ings, but are also superior to all the other types of practice in terms of content
and methods of the Perfect Teaching.

i. One method of practice refers to the bodhisattva, who practices to obtain
samadhic (san-mei —HBK) experience, which means to concentrate single-mind-
edly on suchness of the dharma-realm (as the principle), so that all ignorance
and distortion are forever quiescent like emptiness.

1. Two methods of practice refers to the practice of cultivating concentration and
contemplation.

i11. Three methods of practice refers to the practice concerning hearing, thinking,
and practicing (wen ssu hsiu [ 1%, Skt. srutacintabhavand), i.e., hearing the
teaching of the Buddha, thinking according to what one hears, and practicing
according to the teaching. These are the three ways to wisdom, and are, thus,
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identical to teaching, practice, and doctrine respectively. These three methods
may also refer to the practice of cultivating precepts, concentration, and wisdom.

iv. Four methods of practice refers to the practice of the Four Types of
Mindfulness (ssu nien-ch’u V& B, Skt. catvari smrrtyupasthanani).*

v. Five methods of practice refers to the practice of Five Objects of Meditation
(wu-men ch’an H.["] 8, Skt. paficadvarani), including impermanence (wu-
ch’ang &%, Skt. anitya), suffering (k’u 75, Skt. dubkha), emptiness (k 'ung %,
Skt. sianyata), no-selthood (wu-wo # I, Skt. anarman), and nirvana (nieh-p’an

B

vi. Six methods of practice refers to the practice of the Six Perfections (liu-tu 7~
[, Skt. sagparamitah).’

vii. Seven methods of practice refers to the practice associated with the Seven
Wholesome Factors (ch’i shan-fa £#%).°

4 The Four Types of Mindfulness (ssu-nien-ch’'u V4 & §E, Skt. catvari smrtyupasthanani)
consist of two groups, i.e., the “Four Types of Mindfulness that are practiced individually”
(pieh-hsiang nien-ch'u A% &), and the “Four Types of Mindfulness that are practiced
together” (tsung-hsiang nien-ch'u #8ABR). Tsung-hsiang nien-ch'u 88 S refers to
the stage of the Four Types of Mindfulness (ssu-nien-ch’'u VU & B, Skt. catvari
smrtyupasthanani) that eliminates false views in relation to all things, i.e., all things are
impure, suffering, impermanent, and non-selfhood. Pieh-hsiang nien-ch'u 7|17 & refers
to the stage of the Four Types of Mindfulness that eliminates false views in relation to
individual entities, i.c., observing that the body is impure (kuan shen-pu-ching #i 5 1%,
Skt. kayasmryupasthana), sensation is suffering (kuan shou-shih-k'u ¥ %2 & ¥, Skt.
vedanasmtyupasthana), the mind is impermanent (kuan hsin-wu-ch’ang ¥/ %, Skt.
cittasmtyupasthana), and dharmas have no independent reality in themselves (kuan fa-wu-
wo Biik 3%, Skt. dharmasmntyupasthana).

5  The Six Perfections (liu-tu 7~ %, Skt. sagparamita) are: perfection of giving (shih-tu Jiti & ;
danaparamita Y% & % %), perfection of self-discipline (chieh-tu 1 JE, Silaparamita e
4 % %), perfection of forbearance (jen-tu XL, ksantiparamita 1% 5 % %), perfection
of exertion (chin-ching-tu ¥i M [, viryaparamita Wt 5 R 3 % % %), perfection of
meditation (ting-tu 7EFE, dhyanaparamita 18 F % & % %), and perfection of wisdom (chih-
tu % PE, prajhaparamita M4 B 8 % %). Cf. Hurvitz, Chih-i, pp. 351-353; Chappell,
T’ien-t’ai Buddhism, pp. 105-106.

6 These seven wholesome factors are the characteristics of the teaching of the Lortus Sitra.
They are: good in its (1) timing or seasonableness (shih F¥); (2) meaning (i 3%); (3)
expression (yii 7if); (4) uniqueness (fu-fa &y%); (5) completeness (chii-tsii £ /2); (6) pure
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154 SHEN HATYAN

viil. Eight methods of practice refers to the practice of the Eightfold Correct Path
(pa cheng-tao )\ IF.i8, Skt. astarngamarga).’

ix. Nine methods of practice refers to the practice of the nine kinds of the great
dhyana of the bodhisattva (chiu-chung ta-ch’an JLFE KFE).8

x. Ten methods of practice refers to the practice of the Ten Objects of Con-
templation (shih-ching 13%), or the Ten Modes of Contemplation (shih-ch’eng
kuan-fa + 3% #i1%)° that accomplish the One Buddha-vehicle.

adaptability (ch'ing-ching t’iao-jou iE{##47%); and (7) its noble objective, nirvana (fan-

hsing 3E4T). Soothill, p. 11, s.v. b3k, San-tsang fa-shu =%, p. 301, s.v. KTt
R

7 They are: (1) cheng-chien 1E'%, (samyagdrsti), right view with regard to the Four Noble
Truths, and freedom from delusions; (2) cheng-ssu-wei 1M (samyaksamkalpa), right
attitude; (3) cheng-yii IE5E (samyagvac), right word in avoiding false and idle talk; (4)
cheng-yeh 1F-3 (samyakkarmanta), right behavior in getting rid of all improper actions so
as to dwell in purity. (5) cheng-ming 1Ef7 (samyagajiva), right livelihood; (6) cheng-ching-
chin \EX§HE (samyagvyayama), right endeavor in uninterrupted progress on the path to
nirvana; (7) cheng-nien 173 (samyaksmti), right mindfulness in order to retain the true and
exclude the false; and (8) cheng-ting 1F 7€ (samyaksamadhi), right concentration. Cf.
Chappell, T’ien-t’ai Buddhism, p. 95; Hurvitz, Chih-i, p. 346. For details, see Chih-i, Fa-
chieh tz’i-ti ch’'u-men, T.46, 682c—683a.

8 Nine kinds of the great dhyanas are associated with acquiescence (jen Z., Skt. ksanti) and
with the dhyana: (i) tzu-hsing ch'an B 1% (dhyana of self-nature) is the meditation on the
original nature of things, or on the mind as the real nature, for mind is the source from where
all things derive; (ii) i-ch'ieh ch'an — V)% (dhyana of all) is the meditation on the
development of the self and on transforming others to the utmost; (iii) nan ch’an % f#
(dhyana of difficulty) is the meditation on the difficulties of certain dhyana conditions; (iv)
i-ch'ieh-men ch’an — V)% (dhyana of all doors) is the meditation on the entrance to all
the (superior) dhyana conditions; (v) shan-jen ch’an & N#& (dhyana of the wholesome
person) is the meditation on good; (vi) i-ch’ieh-hsing ch’an —V)iT 4 (dhyana of all
practice) is the meditation on all Mahdayana practices and actions; (vii) ch ‘u-fan-nao ch’an
B ME M # (dhyana of eradicating defilement) is the meditation on eradicating all sufferers
from the miseries of passion and delusions; (viii) #z u-shih t a-shih-le ch’an M H Al tH 4 48
(dhyana of the joy of present and future periods) is the meditation on the way to bring joy to
all people both in this life and hereafter; (ix) ch 'ing-ching-ching ch’an iEF R4 (dhyana of
the purity of tranquility) is the meditation on perfect purity in the termination of all
delusions and distress and the obtaining of perfect enlightenment. Soothill, p. 19, s.v. JLfE
K A&, For a further explanation, see Chih-i, Fa-chieh tz u-ti ch 'u-men, T.46, 688b—689b.

9  The ten objects of contemplation are stated in Chih-i's Mo-ho chih-kuan FE&T 11-#3, T.46,
49a. They are: (i) yin-ju ching & A\ 53, object of the five skandhas; (ii) fan-nao ching 181
5%, object of life's distresses and delusions; (iii) ping-huan ching % #3%, object of illness or
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Chart 1:  Increasing numbers of practice corresponding to the Four Teachings

KB EHAT
B ~ 1. —47 — AR
=R EUAT 2. MWW — &1L, BE
3. W= — W, EE
B HREAT — V)i — A
7 B BT — — 1T B R % 1A
1. —AT=Bk
2. 1k, B
3. H, B B e &)
4 Mg &
. - 5. HM#E
BIBEAT 6 AR
7. LEE
8 J\IE 1
9. JURERHE
10.  +85 (B

According to the above stated various types of practice of the Four Teachings
that indicate different levels, Chih-i classifies them into coarse or subtle. The
practices of the three teachings (7ripitaka, Common, and Separate) are charac-
terized as coarse, and those of the Perfect Teaching as subtle. The knowledge
that guides the practice of the Tripitaka Teaching serves to reach extinction, and

dubkha, its cause and cure; (iv) yeh-hsiang ching 3 #1135, object of age-long karmic
influences; (v) mo-shih ching B =535, object of Mara affairs as how to overthrow their rule;
(vi) ch’an-ting ching ¥ € 3%, object of the conditions of dhyana and samadhi; (vii) chu-
chien ching & 5,35, object of various views and doubts that arise; (viii) man ching 183,
object of pride in progress and delusions of the one who has attained lower nirvana, instead
of going on to the greater reward; (ix) erh-sheng ching — e 5%, object of the Two Vehicles
(Sravakas and pratyekabuddhas) in order not to be attached to the attainment of the Two
Vehicles; and (x) p'u-sa ching % i 5%, object of bodhisattvahood, in order not to be
attached to the attainment of bodhisattvahood. Soothill, p. 48, s.v. 1" 3. For a further
explanation, see Hurvitz, Chih-i, pp. 328-330. For an extensive elaboration of this teaching,
see Chih-i, Mo-ho chih-kuan FEZ IE#1, T.46, 51c-140c. For a study of the perfect and
sudden thought of Chih-i, see Kuo Ch’ao-shun, “Chih-che te yiian-tun ssu-hsiang”, Chung-
Hwa Buddhist Journal, No.5, 1992, pp. 121-148; Chen Ying-shan, “Tiantai ylian-tun chih-
kuan chih hsiu-cheng: chiu shih-sheng kuan-fa erh-lun”, Chung-Hwa Buddhist Journal,
No.15, 2002, pp. 305-333.
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156 SHEN HAIYAN

is thus not considered to be the ultimate goal of buddhahood. Chih-i regards the
knowledge that guides the practice of the Common Teaching to be skillful, but
because the aim still is to reach extinction, this practice is classified as coarse. In
terms of the knowledge that guides the practice of the Separate Teaching, Chih-i
considers it to be subtle compared with the previous two types, for the goal of
this practice is not to stop at the place of extinction, but to move further to
participate in the altruistic activity of saving living beings. Nevertheless, Chih-i
regards this practice as coarse, because the various types of practice are separate
from each other, and facts and principle are not yet merged. According to Chih-i,
only the practice of the Perfect Teaching is subtle, because the knowledge that
guides this type of practice is perfect, and therefore each method of practice
embraces all the remaining methods.

Having classified the practices of the Four Teachings, Chih-i further points
out the ultimate reality of the Buddha’s teaching by means of establishing the
coarse practices and revealing the subtle practice. What Chih-1 intends to state is
that although there are different types of practice of either coarse or subtle, they
are all subtle, for they all contain the Buddha’s intention in leading sentient
beings to attain Buddhahood.

With the clarification of various practices of the Four Teachings, what
Chih-i focuses on is the delineation of the five practices of the Separate
Teaching and of the Perfect Teaching. Of these two groups of practice, the
practice of the Separate Teaching is extensively elaborated in order to represent
the whole system of Buddhist practice comprehensively.

I1I. Five Types of Practice of the Separate Teaching

Five types of practice of the Separate Teaching refer to the bodhisattva practice.
They are: 1. sheng hsing %47 (Noble Practice, Skt. aryacarya), 2. fan hsing 3t
AT (Pure Practice, Skt. brahmacarya), 3. t’ien hsing XAT (Divine Practice), 4.
ying-erh hsing 3 5047 (Infant-like Practice), and 5. ping hsing 1T (Illness-like
Practice).

10 These five practices are derived from the chapter on “Noble Practice” (Sheng-hsing-p’in %
1T fih) in the Mahdaparinirvanasitra, T.12, 673b21ff. For details, see Swanson, Foundations
of T’ien-t ai Philosophy, p. 318, note 323.

AS/EA LX+12006, S. 149-207



SUBTLETY OF PRACTICE 157

Chart 2:  Five types of practice of the Separate Teaching
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1. NOBLE PRACTICE (sheng hsing ZE1T)

“Noble Practice” is Chih-i’s first classification of the five types of bodhisattva
practice, including cultivating precepts (chieh sheng-hsing M2 4T), concentra-
tion (ting sheng-hsing %€ %47), and wisdom (hui sheng-hsing = BE4T):

(1) Noble Practice of Cultivating Precepts (chieh sheng-hsing #324T)."

Chih-i’s category of the Noble Practice of Cultivating Precepts consists of two
groups. The first group of precepts refers to the cultivation of five precepts
($ila), which is for the benefit of one’s own (tzu-hsing wu-chieh B 1T F.7%). The

11 Altogether, there are six texts translated into Chinese concerning bodhisattva precepts,
including Pu-sa Yin-luo pen-yeh ching & Wl BRE A 34K, Fan-wang ching 35848, Yii-chia
shih-ti lun B 6T R, Pu-sa t’i-chih ching 3% G 748, Pu-sa shan-chieh ching ¥ & &
A, and Yu-p’o-sai chieh ching 1B FEM AL, For a study of bodhisattva precepts, see
Shih Sheng-yen, P’u-sa chieh chih-yao, for a study of Chinese precepts, Chieh-lii-hsiieh
kang-yao; also: Lao Cheng-wu, Fo-chiao chieh-lii-hsiieh.
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158 SHEN HAIYAN

second group of precepts refers to the cultivation of ten precepts, which is for the
benefit of others (hu-t’a shih-chieh b+ 7). "

The first group (cultivation of five precepts)'® can be regarded as Chih-i’s at-
tempt to codify both Sravakayana and Mahayana practice:

The Sravakayana precept includes Three Refuges, Five Precepts, Eight Precepts, Ten
Precepts and Full Precepts. The lay Buddhists can receive only the former three kinds of
precept while the sangha up to the fifth. The bodhisattva precept doesn't belong to
Sravakayana precept. Accordingly, the laity can also receive the bodhisattva precept, while
the bodhisattva precept can encompass the Sravakayana precept. So, the Mahayana
Buddhist sangha should receive it."*

Consequently, Shih Sheng-yen addressed the comprehensiveness of the bodhi-
sattva precept:

Bodhisattva precept takes the meditation on emptiness as its focus, the purification of mind
as its objective and the arousing of ultimate bodhicitta as basis. Therefore, the bodhisattva
precept can not only encompass all buddhadharmas but also control complicated matters
with simple principles. '

These five precepts are defined by Chih-i as follows:

i. Chii-tsu ken-pen-yeh ch’ing-ching chieh E/EWRAEFHF M (pure precepts
endowed with fundamental virtue). “Fundamental” refers to the ten wholesome

12 These two categories of precepts, that of the precepts for the benefit of oneself (fzu-hu H#)
and for protecting others (hu-t’a #1th) are derived from the Mahaparinirvanasiitra, T.12,
861ff.

13 Chih-i’s list of the five precepts are derived from the chapter on “Noble Practice” (Sheng-
hsing-p'in BBAT i) in the Mahaparinirvanasiitra, T.12, 674a26-29.

14 According to Shih Sheng-yen; see the summary of his article “Ts’ung san-chii ching-chieh
lun p’u-sa-chieh te shih-k’ung hsiao-ying”, Chung-Hwa Buddhist Journal, No.6, 1993, p.
31. For a detailed elaboration of the bodhisattva precepts, see Chih-i, P’'u-sa chieh-i shu,
T.40, pp. 563a—580a. For a study of Chih-i’s theory concerning the substance of precepts, cf.
Chen Ying-shan, “T’ien-t’ai Chih-che te chieh-t’i lun yii pu-sa chieh-i shu”, Journal of
Buddhist Research Center, No.5, 2000, pp. 113-133. For a full study of the Buddhist
precepts, Lao Cheng-wu, Fo-chiao chieh-lii-hsueh, Beijing: Religion and Culture Publishing
House, 1999.

15  See the summary of his article “Ts’ung san-chii ching-chieh lun p’u-sa-chieh te shih-k’ung
hsiao-ying”, Chung-Hwa Buddhist Journal, No.6, 1993, p. 31.
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precepts, '® as they are fundamental to the bodhisattva precept. Since the ten
precepts are upheld by a person with a non-defiled mind, they are, thus, called

(13 29 17
pure”.

ii. Ch’ien-hou chiian-shu yii-ch’ing-ching chieh B 1% & B &6 % ™ (pure
precepts including former retinues, later retinues, and the remaining precepts).
Ch’ien-chiian-shu¥| % (former retinues) refers to the precepts such as ’ou-
lan-che fii B EE (Skt. sthilatyaya) that a person receives from a master in cere-
mony. Hou-chiian-shu 1% % & (later retinues) refers to the precepts that are
acquired by the practitioner after an ordination ceremony.'® Yii-chieh &A% (rest
of precepts) refers to the twenty-four precepts that are stated in the Mahavai-
pulyadharanpisiitra,” but not included in the Vinayapitaka.

iii. Fei-chu-e chiieh-chiieh ch’ing-ching chieh AE i 5 % 8 & % M (pure
precepts concerning the thoughts departing from the evil conceptual working of
the mind) refer to the precepts acquired by a practice of concentration, named
ting-kung chieh 5 3L, (concentration arouses precepts). This means that when
a person is in meditation, he is naturally endowed with the pure precepts that
enable him to get rid of hindrances, such as affliction, and the delusions of false
views and wrong attitudes.

iv. Hu-ch'ih cheng-nien nien-ch'ing-ching chieh 7% ¥F1F & &5 ¥ M (pure
precepts concerning the thoughts protecting and keeping one’s mind being
correct) is acquired by the practice of the Four Types of Mindfulness (ssu-nien-
ch'u VW 2% BE, Skt. catvari smrtyupasthanani). With this practice, one can
accomplish the precepts that are acquired by one’s aspiration to the path of
religious practice that leads to liberation (tao-kung chieh 1 7). In other

16  The ten precepts include: not to kill (pu-sha-sheng /3¢, Skt. pranatipatavirati), not to
steal (pu-t ‘ou-tao M ¥, Skt. adattadanavirati), not to commit adultery (pu-hsieh-yin 4
AB¥E, Skt. kamamithydcaraviramana), not to lie (pu-wang-yii N% ik, Skt. mrsavadavirati),
not to slander (pu-liang-she AW &, Skt. pisunavacanaviramana), not to use immoral
language (pu-e-k'ou A58 1, Skt. parusavacanaviramana), not to equivocate (pu-ch 'i-yii A
455, Skt. asambhinnapralapa), not to covet (pu-t'‘an /4%, Skt. anapeksa), not to get angry
(pu-ch’en NN, Skt. akrodhana), and not to be stupid (pu-ch’ih A~%E, Skt. amiidha). For
details, see Chih-i, Fa-chieh tz 'u-ti ch’'u-men, T.46, 669¢c—670a.

17  Hsiian-i, T.33, 716c.

18  See ibid., p. 717a.

19  See T.21, 645¢c—646b.
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words, when a person brings forth a resolve to attain enlightenment, naturally, he
will not violate precepts. Chih-i stresses that both concentration (ting %€, Skt.
samadhi) and the path (tao i&, Skt. marga) are fundamental precepts, for when
they are achieved, there no longer arouses any deviant thoughts, from which
morality is produced.

v. Hui-hsiang chii-tsu wu-shang-tao chieh |F][n] B /& & b & (precepts con-
cerning merit-transference that is replete with the unsurpassed path), also called
by Chih-i Mahayana precepts (ta-sheng chieh K 3 # ), refering to the
bodhisattva, who upholds the Four Great Vows (ssu-hung shih-yiian V5. % B,
Skt. catvari pranidhanani)®' and practices the Six Perfections (liu-tu 7<%, Skt.
salparamitah).

The above first two classifications are the precepts that prevent wrongdoing, and
can be considered to include the full Sravakayana precepts. The third classifica-
tion is concerned with the precepts that are observed by the person in meditation.
These are the precepts that accompany meditation, in a sense that when one
meditates, one’s mind is controlled, and any wrong thoughts are prevented from
arising. The fourth classification is the precepts that are derived from one’s
attainment of a certain stage on the path to enlightenment. The fifth classifica-
tion is the precept that arises from the practice of the four great vows and the six
perfections, and is observed by the bodhisattva with Mahayana faculties.

20 According to this context, Mahayana precepts should be refered by Chih-i to the bodhisattva
precepts. For a study of the bodhisattva precepts, see Shih Sheng-yen, “Ts’ung san-chii
ching-chieh lun p’u-sa-chieh te shih-k’ung hsiao-ying”, Chung-Hwa Buddhist Journal,
No.6, 1993, pp. 1-30.

21 The Four Great Vows of the Buddha or the bodhisattva are: (i) to save all living beings
though it is limitless (chung-sheng wu-pien shih-yiian-tu %% #1585 FAFE); (ii) to sever all
afflictions though they are endless (fan-nao wu-chin shih-yiian-tuan 1815 % 5% ¥ FEET); (ii1)
to study all dharma-doors though they are measureless (fa-men wu-liang shih-yiian-hsiieh
L1 M BB ), and (iv) to accomplish the Buddha-way though it is unsurpassed (fo-fao
wu-shang shih-yiian-ch’eng 118 & ¥ B k). Cf. Chappell, T ien-t'ai Buddhism, pp. 102—
103, p. 113, note 29. The other Four Great Vows are: “We having crossed (the stream of
transmigratory existence), may we help the living beings to cross (wei-tu-che ling-tu & & %
4 J&¥)! We being liberated, may we liberate others (wei-chieh-che ling-chieh A fif & % fif)!
We being comforted, may we comfort others (wei-an-che ling-an A% # 4 %)! We being
finally released, may we release others (wei-nieh-p ‘an-che ling-nieh-p’an K1FIEHRFH 415
12 58)1” See Hurvitz, Chih-i, p. 256. For details, cf. Chih-i, Fa-chieh tz 'u-ti ch'u-men, T.46,
685b—686a.
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The second group of practice of cultivating the ten precepts is for the benefit of
protecting others (hu-t’a shih-chieh #fth-+7%).” Having cultivated the five
precepts for one’s own benefit, the bodhisattva vows to guide all beings to
obtain the ten precepts. Chih-i says that these ten precepts are actually derived
from the above-mentioned five precepts. From the first and second classification
of the precepts, the chin-chieh 257 (precepts of prohibition as protection; Skt.
vrata), the ch’ing-ching chieh 5 % M (pure precepts; Skt. parisuddhasila), and
the shan-chieh 7% (wholesome precepts; Skt. sausilya) are derived. From the
third classification of the precepts, the pu-ch’iieh chieh A @ 7% (unbroken
precepts; Skt. akhan-asila) is derived. From the fourth classification of the pre-
cepts, the pu-hsi chieh NHTA (precepts of non-disintegration), i.e., tao-kung
chieh JE$L7% is derived. From the fifth classification of the precepts, the fa-
sheng chieh K e, (Mahayana precepts), the pu-t 'ui chieh 4~1B . (precepts of
non-retrogression; Skt. acyutasila), the sui-shun chieh FENEK, (precepts of ac-
cordance), the pi-chin chieh % 7%, (ultimate precepts), and the chii-tsu chu po-
luo-mi chieh E. /& 55 % % M, (precepts that are replete with all paramitas) are
derived.

i. Precepts of prohibition as protection (hu-ch’ih chin-chieh FE+FFEEM,) is the
precept that is conferred upon a person during a ceremony.

ii. Pure precepts (ch'ing-ching chieh & F %) means that when one is upholding
the precepts of prohibition, he will not commit any evil acts. Therefore, it is
called “pure”.

iii. Wholesome precepts (shan chieh 3 %) refers to one’s application of morali-
ty in daily life.

iv. Full precepts (pu-ch'iieh chieh A~ %7 ) means that when the bodhisattva
further obtains profound samadhi, the precepts he upholds are perfect without
any defects in terms of his practice that leads him to attain dhara/i (shi-hsing 5
47)* and the practice that arises from his original nature (hsing-hsing £47).*

22 Chih-i’s list of the ten precepts is probably assembled from several sources, such as from the
Ta-chih-tu lun (T.25, 225¢—226a), and from the Nirvanasiitra (T.12, 675a).

23 There are four kinds of practice that can lead a bodhisattva to attain the method of dharamni,
including: always being respectful in terms of the body; always being honest in terms of
speech; always being subservient in terms of the mind; and always being skillful in applying
expedient means.
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v. Precepts of non-differentiation (pu-hsi chieh ASHT7%) is to enter emptiness by
embodying dharmas rather than by analyzing and differentiating dharmas. The
term pu-hsi (non-differentiation) can also mean that the precepts acquired by
one’s aspiration are so internalized that they cannot be differentiated anymore.

vi. Mahayana precepts (ta-sheng chieh KNIk is particularly assigned to the
bodhisattva, who upholds both the precepts of observing nature (hsing-chung
chieh TEF#%)> and the precepts of avoiding the doubts of the world (hsi-shi
chi-hsien chieh St 581§).° Since the bodhisattva strives to attain Buddhahood
not only for himself, but also for liberating others, this precept is regarded by
Chih-1 as a Mahayana precept.

vii. Precepts of non-retrogression (pu-t'ui chieh A iBM) is also held by the
bodhisattva, who is capable of saving others skillfully, i.e., to act by the means
of expediency in various places, but will not retrogress and lose the precepts of
prohibition as protection. He is like a doctor who cannot be infected while
treating the illnesses of his patients.

viii. Precepts of accordance (sui-shun chieh P& ) means that the bodhisattva
acts 1n accordance with what is suitable to the circumstances and the capacities
of living beings, and in accordance with the principle or truth.”” In Chih-i’s
view, such a meaning indicates expedient means contained in the bodhisattva
precepts. The bodhisattva, in order to comply with sentient beings, does not
enter the samadhi of extinction, but demonstrates dignified manners, and
participates in worldly affairs.”®

24 There are four kinds of the bodhisattva’s acts that are derived from his original nature. First,
all bodhisattva’s original nature is honest and upright, with which they respect their parents,
teachers, and elderly, and practice various virtual acts. Second, all bhodhisattvas vow to
attain buddhahood. Third, all bodhisattvas practice Six Perfections. Fourth, all bodhisattvas
should emulate Sakyamuni Buddha by making offerings to Dipamkara Buddha. With this
kind of cause and condition, they will be able to recite Buddhist scriptures and be trans-
formed into a sage from an ignorant man.

25  This precept is upheld for the sake of cultivating oneself, and is mentioned in the Nir-
vanasiitra, T.12, p. 674b.

26  This precept is upheld for the sake of liberating others, and is elaborated in the Nirvana-
sitra, T.12, p. 674b—c.

27  Hsiian-i, ch.4, T.33, 717b.

28  See ibid., p. 717c.
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ix. Ultimate precepts (pi-ching chieh S 3i7,) refers to the penetration of the
supreme dharma. For Chih-i, this type of precepts conveys the nature of
bodhisattva precepts, emphasizing that only the Buddha is endowed with the

pure precepts, named “ultimate precepts”.”

x. Precepts that are replete with all paramitas (chii-tsu chu-po-luo-mi chieh . /&
i UK & 2 7)) refers to perfectly traversing all phenomenon and the endowment
with all dharmas. According to Chih-i, this type of precepts indicates the func-
tion of bodhisattva precepts, as it can deliver sentient beings to the other shore of
liberation, from which it is replete with all buddhadharmas.™

Chart 3:  Noble Practice of cultivating precepts — five precepts and ten
precepts
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29  See ibid.
30 Seeibid.
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The bodhisattva precepts can be outlined by the three cumulative pure
precepts,”’ which refer to three phases: the precept of regulating behavior of not
doing evil, the precept of doing goodness, and the precept of saving sentient
beings. Chih-i’s category of “Five Precepts” and “Ten Precepts” can be exactly
characterized by these three phases. With regard to the “Five Precepts”, the first
and second are for the purpose of preventing one from doing evil, and thus
belong to the precept of regulating behavior. As a result of upholding the
previous precepts, the third and fourth function to generate virtues, and thus
belong to the precept of doing goodness. The goal of the fifth precept is to
benefit sentient beings. Therefore, this precept belongs to the precept of saving
sentient beings. On the other hand, the characteristics of the “Ten Precepts” can
be deduced from those of the “Five Precepts”. The first, second and third belong
to the precept of regulating behavior; the fourth and fifth belong to the precept of
doing goodness; and the last five (from sixth all the way up to tenth) belong to
the precept of saving sentient beings.

In Chih-1’s opinion, these “Ten Precepts” can be classified into either coarse or
subtle ones. The first all the way up to the seventh are coarse, and the last three
ones are subtle. The first three kinds belong to the Tripitaka Teaching; the fourth
and fifth belong to the Common Teaching; the sixth and seventh belong to the
Separate Teaching but also entail the Common Teaching, implying that the
bodhisattva of the Common Teaching can also observe the provisional aspect of
all dharmas with which he enters the mundane world to save beings. In terms of
the last three precepts, they are classified to be subtle as they belong to the
Perfect Teaching.

(2) Noble Practice of Cultivating Concentration (ting sheng-hsing %€ %17)

“Noble Practice of Cultivating Concentration” is the second classification of
“Noble Practice”, and consists of three groups of meditation (Skt. dhyana): i.
shih-chien ch’an M58 (worldly dhyana), ii. ch’u shih-chien ch’an HtH [
(transcendental dhyana), and iii. ch u-shih-chien shang-shang-ch’an 1t [d b
% (supreme transcendental dhyana). Each of these three groups of meditation
1s elaborated by Chih-i as follows:

31  For details, see Shih Sheng-yen, The Guideline of the Bodhisattva Precepts, p. 37, and “On
the Adaptation to Time and Space of the Bodhisattva Precept — from the perspective of
Three Cumulative Pure Precepts, Chung-Hwa Buddhist Journal, No.6, 1993, pp. 1-30.
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1. Worldly dhyana constitutes the first major group of dhyana, divided into two
minor groups: ken-pen wei-ch’an: yin-mo yu-kou wu-chi AW [Z%, A
Y5, #3C (dhyana of the fundamental flavor that is hidden, with defilement, and
without mark), and ken-pen ching-ch’an: pu-yin-mo wu-kou yu-chi H A<
ANBEWE, ®I5, A AL (dhyana of the fundamental purity that is not hidden,
without defilement, and with mark).

@)

32

33

34

Concerning the first minor group, Chih-i explicates that “fundamental flavor” (ken-pen wei-
ch’an TRAWRTE) is the initial stage of dhyana, at which one is attached to the stages of
experience. “Fundamental” indicates that dhyana is an important means in obtaining worldly
truth and absolute truth. “Hidden” (vin-mo F& %) suggests that one has not attained
realization yet, and that even though one has obtained concentration, one lacks wisdom.
Chih-i claims that this type of dhyana contains no contemplative wisdom that can illuminate
truth (an-cheng wu kuan-hui 5 7% H#1 £). “With defilement” (yu-kou F35) infers that in
every stage of dhyana, one is tainted by one’s enjoyment of that particular stage. This kind
of enjoyment is described as the “desire of flavor being engendered” (ti-ti sheng ai-wei it
A R). “Without mark” (wu-chi #E5C) infers that the state of the object in one’s ex-
perience is not clear. This group includes twelve types of dhyana (shih-erh-men ch’an + —
f9#)>* in three levels. The first level includes four types of dhyana (ssu-ch’an V4F#, Skt.
caturdhyana),” the second level four types of equivalence (ssu-teng V%%, Skt. catuh-
sama),** and the third level four types of samadhi of emptiness (ssu-k 'ung ting V4 2 5E). %

These twelve types of dhyana (Shih-erh-men ch’an + —["] §) are mentioned in the P u-sa
yin-lo pen-yeh ching i PRI A ZE L T.24, 1015a.

The four types of dhyana are the four progressively subtle stages of meditation which lead
from the desire realm into rebirth in the four meditation heavens in the realm of form. In the
first dhyana, the practitioner experiences the joy and pleasure of abandoning coarse desires,
and gaining freedom from the realm of desire. However, at this stage of dhyana, one still has
two kinds of mental functions (investigation and analysis) which need to be overcome. In
the second meditation, one dwells solely in the joy and pleasure produced by meditation.
This second dhyana is achieved by making an effort to remove oneself from the former
dhyana, as it is considered to be suffering, coarse, and a hindrance. In the third meditation,
one attains sublime pleasure that transcends ordinary joy. This third dhyana is achieved not
only by practicing meditation in one’s samadhic experience, but also by practicing medita-
tion when one exits samadhi. In the fourth meditation, one dwells in a state of mental
stability free from various sensations of pain and pleasure. In other words, this fourth
dhyana is the stage when one is skilled in practicing meditation. As a result of this skill, not
only misery, but also joy, are eliminated; not only suffering, but also pleasure, are removed.
Four types of equivalence refer to the cultivation of compassion, rejoicing, kindness, and
generosity. According to Chih-i’s explanation, these are designed for a person who aims at
further cultivating merit, virtue, and conduct externally, after realizing the previous four
types of dhyana internally.
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(i1)  In terms of the second group “dhyana of the fundamental purity that is non-hidden, without
defilement, and marked” (ken-pen ching-ch’an: pu-yin-mo wu-kou yu-chi A VR : A&
2, B35, f1a0), the “dhyana of fundamental purity” (ken-pen ching-ch’an A iF ),
stands in opposite to the first group. Chih-i remarks that “non-hidden” (pu-yin-mo 4~F&¥2)
implies that one has attained realization. “Without defilement” (wu-kou #35) means that
the practitioner is not attached to the stages of experience, and “marked” (yu-chi i 7C) that
the state of objects in one’s experience is clear. This group of dhyana also includes three
levels of meditation. The first level refers to the six subtle doors (/iu-miao-men 75 F9).%¢
The second level refers to the sixteen superior excellencies (shik-liu t ‘e-sheng + 7545 ).

35  Four types of samdadhi of emptiness are the four states in the realm of formlessness,
including the abode of limitless space, the abode of limitless consciousness, the abode where
nothing exists at all, and the abode of neither thought nor no-thought. These four are
designed for a practitioner who intends to gain freedom from the delusion of forms. It is
called the four types of emptiness, because one’s deluded view of forms is extinguished, but
one’s mind is still in existence. The first state is to perceive that one’s deluded view of forms
is the root of suffering. The second state is to praise emptiness as pure and subtle. The third
state is to end all suffering and to transcend the deluded view of all forms, in order to
conform to the samadhi of emptiness. In the fourth state, one’s perception of emptiness of
forms is enhanced in terms of neither suffering nor joy. In one’s deep samadhic experience,
the mind is not distracted, and one conceives only an empty space that lacks the
characteristics of all forms.

36  Liu-miao-men is ascribed to the category pu-ting chih-kuan A€ 1L (indeterminate con-
centration and contemplation). For Chih-i’s work Liu-miao fa-men 7~1% Y, see T.46, No.
1917, 549-555. There are three categories of chih-kuan 1-:# (concentration and contempla-
tion) in Chih-i’s systematization: gradual (ch ‘ien-tz’'u #{X), perfect (viian-tun 1B|¥H), and
indeterminate (pu-ting AN5€). Chih |F (concentration) means that one concentrates on cer-
tain objects in order to stop one’s flow of thoughts. Kuan £i (contemplation) means that one
eliminates defilements through perceptive wisdom.

37  The sixteen superior excellencies refer to the superior excellencies of being aware of (i.)
breathing in (chih-hsi ju 51 N), (ii.) breathing out (chih-hsi ch’u 51 & H), (iii.) long or
short breath (chih-hsi ch’ang-tuan %1 5.1 %), (iv.) breath going through the body (chih-hsi
pien-shen %1 5.3 £ ); the superior excellencies of (v.) eliminating karman committed by the
body (ch’u-chu shen-hsing F# 8 5 17), (vi.) joy of experience (shou-hsi 5% &), (vii.) joy of
sensation (shou-lo 5% %), (viii.) the correct mind of experiencing sensation (shou-chu hsin-
hsing %2t 21T); the superior excellencies of (ix.) the joyful mind (hsin-tso-hsi CrMEE),
(x.) the calm mind (hsin-tsuo-she Lr{E$i), (xi.) the sovereign mind (hsin-tsuo chieh-t uo »
YEf# M), (xii.) the contemplation of impermanence (kuan-wu-ch’ang #i # %); the superior
excellencies of (xiii.) contemplating the dispersion of entities (kuan-ch'u-san i H &1),
(xiv.) the contemplation of removing oneself from desire (kuan-li-yii #i B 4K), (xv.) the con-
templation of extinction (kuan-mieh #ij#), and (xvi.) contemplating abandonment (kuan-
ch'i-she Bl BEE). San-tsang fa-shu, pp. 499-500, s.v. + 7<%/ . For details, see Chih-i,
Fa-chieh tz 'u-ti ch’'u-men, T.46, 673c—674c.
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And the third level refers to the dhyana of transparent brightness (¢ 'ung-ming-ch’an & #
ﬁ)}g

For the first level, Chih-i explains that the name “six subtle doors” infers that
these can be integrated with one another, and that they are designed for the
people with abundant attributes of wisdom. These doors are so effective that
each of them at once gives rise to non-defilement, with which one is able to
transcend life and death of the three realms. The first door shu %Y (counting)
concerns breathing technique, which is designed to help one to concentrate one’s
mind. The second door sui fifi (following) concerns gaining awareness of one’s
breath circulating in and out, without making any effort during contemplation.
The third door chih IF: (concentration) is the practice of ceasing the flow of
thoughts. The fourth door kuan #i (contemplation) is the practice of severing
one’s false views with knowledge and wisdom. The three meanings of
contemplation are stated in terms of kuan ¥4. First, it means to apply wisdom to
contemplate emptiness as absolute truth (hui-kuan kuan-chen BB ), ie.,
the truth about the non-substantiality of the phenomenal world. Second, it means
to contemplate the aspect of provisional existence (chia-hsiang kuan fRAEER).
Third, it means to contemplate the true reality (shih kuan B #i) as being both
empty and provisional. The fifth door huan 12 (returning) means that a prac-
titioner who is skilled in breaking apart and differentiating (p ‘'o-hsi ##fr) the
substantiality of entities, applies wisdom to contemplate and to enter nirvana by
returning to a contemplation of the essential and original teaching of the Buddha.
This teaching refers to the fundamental doctrines of Buddhism, such as the Four
Noble Truths, the Twelvefold Causality, and the correct contemplation of the
Middle Way (chung-tao cheng-kuan 7 i& IE#). The sixth door ching ¥F (puri-
fication) refers to one’s realization of truth being contained in all entities, with
which one embodies and recognizes that all dharmas, by nature, are pure and
tranquil.*

38  Which includes: ch’u-ch’an #]#& (initial dhyana), erh-ch’an —%§ (second dhyana), san-
ch’an =#& (third dhyana), ssu-ch’an VU8 (fourth dhyana), hsii-k'ung-ch’u Ji 2% i& (place
of empty space), shao-ch’'u ’> & (place of reduction), fei-yu-hsiang fei-wu-hsiang ch’u 9E
A AAE M AR (place of neither conception nor non-conception), and mieh-shou-hsiang
ting W28 E (dhyana of extinction). See Chih-i, Fa-chieh tz'u-ti ch’u-men, T.46, pp.
674c—675b.

39  Ibid. For details, see Liu-miao-men, T.46, No.1917, 549-555.
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The second level of meditation (Sixteen Superior Excellencies) is designed
for persons with abundant attributes of concentration. Chih-i points out the signi-
ficance of this level:

At the stage of a lower level, [the person] does not bring forth non-defilement. [Only] at the
stage of a higher level [when the practice of] dhyana is complete, can the person gain
enlightenment. *

These Sixteen Superior Excellencies are derived from the Four Types of
Mindfulness. From the mindfulness of body, the superior excellency of being
aware of breathing in and out, and long and short; from the mindfulness of
sensation, the superior excellency of eliminating all deeds committed by the
body, the superior excellencies of joy of experience, joy of sensation, and correct
mind are engendered. From the mindfulness of thought, the superior excellencies
of the joyful mind, calm mind, sovereign mind, and the contemplation of im-
permanence are derived, from the mindfulness of dharma, the superior ex-
cellency of the contemplation of entities becoming, decaying and dispersing, the
contemplation of removing oneself from desire, the contemplation of extinction
of entities, and the contemplation of abandoning the attachment to the phe-
nomenal world.

The third level of meditation (Transparence of Brightness) is designed for
persons with attributes of both concentration and wisdom. This dhyana enables
one’s wisdom of contemplation to become deep and meticulous, and this can
lead one to attain real non-defilement of an arhat in any of the ten stages of a
lower or a higher level.*' It includes two aspects of practice: cultivation concern-
ing the characteristics of dharmas (hsiu-hsiang 15 4H) and cultivation concerning
realization of truth (hsiu-cheng 147). Concerning the first aspect of practice
(cultivation concerning the characteristics of dharmas), by contemplating the na-
ture of breath lacking substantial being, one proceeds to contemplate the nature
of the body, which is what one’s breath is dependent upon. By conceiving the
emptiness of the body, which is composed of four elements (earth, water, fire,
and wind), one continues to contemplate the mind, which is what one’s body re-
lies on. One sees that the mind is also empty, for it is created by the combination
of conditions. The second aspect of practice (cultivation concerning realization
of truth) is meant to “internally realize emptiness as absolute truth.”

40  Hsiian-i, T.33, 718c.
41 See ibid.
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Gradually, [one] is able to penetrate and understand the distinctiveness of one’s body-form
and breath. [One] also knows that one’s body corresponds to the mundane astronomy and
geography, and can embrace samdadhis within the three realms.”*

ii. Transcendental dhyana (ch'u shih-chien ch’an i fH[#]##) is the second major
group of meditation, including four minor groups of dhyana, namely kuan #i
(contemplation), lien #k (exercise), hsiin B (influence), and hsiu & (cultiva-
tion). The following is Chih-i’s explanation of each of these four groups of
dhyana:

(i)  Dhyana of Contemplation (kuan ch’an ¥ #i) is the first minor group of the Transcendental
dhyana, which is to contemplate certain objects during meditation. These are varieties of
contemplation, including: chiu-hsiang JLA& (nine kinds of conception, Skt. navasamyjia), pa
pei-she )\ % (eight types of abandonment, Skt. astavimoksa), pa sheng-ch'u )\ [ B
(eight dwellings of excellence, Skt. astabhibhvayatanani), and shih i-ch’ieh-ch'u +—V) &
(omnipresence of the ten elements, Skt. dasakrntsnayatanani).

The nine kinds of conception (chiu-hsiang J1. 1) are meant to annihilate one’s
desires in the six worlds: the conception of death (ssu-hsiang FtAE) abolishes
two desires for awesome deportment and speech (wei-i yen-yii liang-yii 8% &
7t P AK). The conception of swelling (chang-hsiang iR4]), decay (huai-hsiang
A1), and swallowing (tan-hsiang "X A8) abolishes one’s desire for outer
appearance (hsing-mao-yii JE3)#K). The conception of bloody smear (hsueh-t 'u-
hsiang I3 48), blues (ch’ing-yii-hsiang 75 #:48) and running sore (nung-lan-
hsiang MR 45) abolishes one’s desire for beautiful forms (se-yii t%K). The
conception of skeleton (ku-hsiang 5 48), and burning (shao-hsiang 13 18)
abolishes one’s desire for delicacy and smoothness (hsi-hua-yii {14 4%). "

The eight types of abandonment (pa pei-she )\ 75 45)* are explained as pei
7 that stands for purification of one’s five desires, and she 7 that stands for
removing one’s mind from attachment.*’

42 Ibid., p. 719b6-8.

43 The nine kinds of conception (chiu-hsiang J1.A8) are originally stated in the Ta-chih-tu lun,
T.25, 218a—b. See also Chih-i, Fa-chiehtTz 'u-ti ch 'u-men, T.46, 675b26—c27.

44 Another name for pa-pei-she )\ € is pa-chieh-t'uo )\ fi# ffit (eight types of liberation). By
abandoning the bond of defilement in the three realms, one achieves liberation. These are: i.
nei-yu se-hsiang wai-kuan-se W 4] M {4, meaning when one has the thought of form,
one contemplates the impurity of objects to prevent desires from arising. ii. nei-wu se-hsiang
wai-kuan-se N & {54 418 {2, meaning although one does not have the thought of desire,
one still contemplates the impurity of objects in order to forever remove oneself from any
possible rise of desire. iii. ching-pei-she shen-tsuo-cheng ¥#15 1% 3 1E 3% ching-pei-she

AS/EA LX+1+2006, S. 149-207



170 SHEN HAIYAN

Eight dwellings of excellence (pa sheng-ch'u J\JB; 2 )* is the contempla-
tion more advanced than the above two, because it is achieved by mastering the
contemplation of impurity as well as the contemplation of pure objects with
excellent knowledge and insight.

Omnipresence of the ten elements (shik i-ch’ieh-ch’u +—1] &) concerns
the contemplation of the ten elements in the world, including four colors — blue,
yellow, red and white, and earth, water, fire, wind, space, and consciousness. "’

(i)  Dhyana of Exercise (lien-ch’'an % #8) is the second minor group, and refers to chiu tz u-ti-
ting JLIXK % € (samadhi with nine gradations, Skt. navanupirvasamapattayah).*® One

means that one achieves liberation by contemplating on certain bright, pure, wonderful, and
precious colors. Shen-tsuo-cheng means that when one contemplates on this color without
any rising desires, one attains liberation. From iv. to vii., i.e., iv. k ‘ung-wu-pien-ch’u chieh-
t'uo T HIBEEMEML (liberation in the stage of unlimited emptiness), v. shih-wu-pien-ch’u
chieh-t'vo %35 JE i it (liberation in the stage of unlimited consciousness), vi. wu-suo-
yu-ch'u chieh-t'uo T4 BEfi# # (liberation in the stage of nothing exists), and vii. fei-
hsiang fei-fei-hsiang-ch'u chieh-t 'vo EAEAEAEREE % it (liberation in the stage of neither
conception nor non-conception), liberation is achieved by the person in the realm of
formlessness, if he strives to abandon everything by contemplating suffering, emptiness,
impermanence, and no-selthood. viii. Mieh-shou-hsiang-ting shen-tsuo-cheng chii-tsu-chu
WA e S e B R AE or mieh-chin-ting & € means that by extinguishing sensation
and conception in meditation, one is able to eliminate everything. San-tsang fa-shu, pp.
336-337, s.v. /\ 15 7. For details, see Chih-i, Fa-chieh tz 'u-ti ch’u-men, T .46, 676¢—677b.

45  Hsiian-i, T.33, 719b.

46  The eight dwellings of excellence refer to eight kinds of meditation that can initiate
excellent knowledge and insight in order to abandon desires. They include: i. nei-yu se-
hsiang wai-kuan se-shao WA o /M {2 71> (contemplation of reduced form when there is
internal conception of form), ii. nei-yu se-hsiang wai-kuan se-to WA o A8 4h ¥ (0 £
(contemplation of proliferate form when there is internal conception of form), iii. nei-wu se-
hsiang wai-kuan se-shao W & (4,88 #MBL {2, /D (contemplation of reduced form when there is
no internal conception of form), iv. nei-wu se-hsiang wai-kuan se-to N & A AH4MB 2.2
(contemplation of proliferate form when there is no internal conception of form), v. ch’ing-
sheng-ch’'u 5% ¥ (dwelling in excellence of blue color), vi. huang-sheng-ch'u ¥ ¥ i&
(dwelling in excellence of yellow color), vii. ch’ih-sheng-ch'u 7% ¥ B2 (dwelling in
excellence of red color), and viii. p ai-sheng-ch’'u /i & (dwelling in excellence of white
color). San-tsang fa-shu, pp. 337-338, s.v. J\I5 . For details, see Chih-i, Fa-chieh tz u-ti
ch’u-men, T.46, 677b16-c24.

47  For further explanation, see Chih-i, Fa-chieh tz u-ti ch’u-men, T.46, 677c—678a.

48  The samadhi with nine gradations (chiu tz'u-ti-ting JLX % %€ ) includes four kinds of
samadhi in the realm of form (i.e., first, second, third and fourth stages of meditation), four
kinds of samadhi in the realm of formlessness (i.e., meditation in the stages of emptiness,
consciousness, nothing-exists, and neither conception nor non-conception), and the last one
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exercises these nine grades of samadhi to gradually advance from the lower to the higher
grades, and experiences these different grades of samadhi in a proper order but without any
interval between them.

(iii) Dhyana of Influence (hsiin-ch’'an B 48) is the third minor group; it refers to shik-tzu fen-

(iv)

hsiin san-mei %18 1 =8k (samadhi of lion-like moving with resolute speed).” This is
not only about entering samadhi in a proper order without any interval, but also about with-
drawing from samadhi in a proper order without any interval.

Dhyana of Cultivation (hsiu-ch’an 15 #8) is the fourth minor group; it refers to one’s
capability of mastering meditation. Such a dhyana creates deepest merit, and therefore, it is
called peak dhyana (ting-ch’an TH#§), as one becomes able to freely enter and withdraw
from all types of meditation.

iii. Transcendental Supreme Dhyana (ch 'u-shih-chien shang-shang-ch’an it
] | _|48) is the last major group of dhydna, and refers to nine kinds of great
dhyana (chiu-chung ta-ch’an JL.FE K##) of the bodhisattva. The bodhisattva is
able to perceive nothing else but the Middle Way that is contained in all entities
or dharmas. Chih-i comments:

49

50

All these nine kinds of great dhyana are equivalent to the dharma-realm. All [dharmas]
tending toward dhyana and its objects are identical to the Absolute [Truth].”’

is the mie-shou-hsiang tz 'u-ti-ting W3 8 IK 5 € (samadhi with a gradation of extinguish-
ing sensation and conception); ibid., pp. 678c—679%a.

Shih-tzu fen-hsiin san-mei % 8 M\ = Bk (Skt. simhavikriditasamadhi): The powerful
influence of this samadhi is compared with the dignity and strength of a lion. With this
samadhi, one can quickly eliminate the remnants of the delusions of ignorance that are still
slightly present, and one can also quickly get in and out of samdadhi without any interval; cf.
ibid., p. 679b—c.

Hsiian-i, T.33, 720b—c.
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Chart 4:  Noble Practice of cultivating concentration — three groups of dhyana

AT
[
LRI, A, M
‘ § mE
— + P95
N 11 E
1. fH ] 48 < ’
N
| 2 WA R A $ s
\ iE
(1 KM
= 2.\ &
i 1. 8 <
1 3. )\ 5&
\ 4. +—11&
2. [ A
2. 4 - NWREE
3. 8% - BT ER=BK
4.1 -  TH#
- 3. R E R JLFE KA

Following such classification of the Noble Practice, i.e., cultivation of precepts,
and cultivation of concentration, Chih-i’s illustration of the last classification of
the Noble Practice, i.e., cultivating wisdom, can be described.

(3) Noble Practice of Cultivating Wisdom (hui sheng-hsing £ %21T)

Noble Practice of Cultivating Wisdom refers to four types of wisdom of the Four
Noble Truths (ssu-chung ssu-ti hui PUFE Y5 &), including Origination and
Extinction, Neither Origination Nor Extinction, Immeasurable, and No-function.
They are a further elaboration of the four types of understanding the Four Noble
Truths,”’ Chih-i sets forth to address one of six categories of objects as truth,
from the perspective of function that is exerted by wisdom.

51  They are: Four Noble Truths of origination and extinction (sheng-mieh ssu-ti "= VUFF),
Four Noble Truths of neither origination nor extinction (wu-sheng-mieh ssu-ti 34 38 V4 7),
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Regarding “Wisdom of the Four Noble Truths of Origination and Extinc-
tion” (sheng-mieh ssu-ti hui VU =), “Wisdom of the Truth of Suffering”
contemplates characteristics of suffering. “Wisdom of the Truth of Accumula-
tion” pursues good causes, in order to avoid committing evil deeds. “Wisdom of
the Truth of the Path” annihilates erroneous views in the world of desire. By
contemplating impurity of entities, one abolishes erroneous views about purity.
By contemplating all sensations as suffering, one abolishes erroneous views
about pleasure. By contemplating all actions as a temporary combination, one

Four Noble Truths of the immeasurable (wu-liang ssu-ti # & ), and Four Noble Truths
of no-function (wu-tsuo ssu-ti # 1 VU &F). (i) Four Noble Truths of origination and
extinction is the truth of the Tripitaka Teaching. The disciples of the Tripifaka Teaching
only understand the Four Noble Truths in terms of origination and extinction, and cause and
effect. This means that the Truth of accumulation is taken as the cause of suffering; the
Truth of the path is taken as the cause of reaching extinction. The Truth of suffering is taken
as the effect of the accumulation; the Truth of extinction is taken as the effect of the path.
(i1) Four Noble Truths of neither origination nor extinction is the truth of the Common
Teaching. The disciples of the Common Teaching are able to understand the Four Noble
Truths in terms of neither origination nor extinction: if everything is empty due to dependent
origination, then — it is said — origination of phenomenal appearances cannot be sustained.
Deducing from this principle of emptiness, if there is no origination of dharmas, there is no
extinction of dharmas either. If there is neither origination nor extinction, the Four Truths
are also empty of the characteristics of cause and effect. (iii) The bodhisattvas of the
Separate Teaching understand the Four Noble Truths as bearing immeasurable marks. This
is different from the perception of the disciples of the Tripifaka Teaching, for the
bodhisattvas of the Separate Teaching have already perceived emptiness. Nevertheless, as
they advance to perceive phenomenal appearances in their involvement in worldly affairs to
saving living beings, they are unable to perceive the principle of the Middle Way that
underlies the immeasurable facts. With the view of the Middle Way, one understands that
one dharma contains all dharmas, and all dharmas are different aspects of one dharma.
However, the bodhisattva of the Separate Teaching has not yet attained such a view of an
integrated reality. Since he cannot view reality as a merging unity, to him, there are
immeasurable dharmas in the phenomenal world that bear immeasurable marks. With regard
to the Four Noble Truths, the bodhisattva sees that there are immeasurable types of suffering
and causes of suffering, and therefore, there are also immeasurable paths to the extinction of
suffering and immeasurable ways to reach extinction. (iv) Four Noble Truths of no-function
is the truth of the Perfect Teaching. The bodhisattva of the Perfect Teaching has supreme
understanding of the Four Noble Truths. With the principle of the Middle Way, he
understands that suffering and the cause of suffering result from one who mistakes bodhi as
suffering, and nirvapa as birth-death. If one can use wisdom to identify suffering with
bodhi, and birth-death with nirvana, one is able to attain the path leading to the extinction of
suffering and extinction. The non-distinction of the Middle Way conveys the true nature of
reality, and renders the state of no-function. Cf. Hsiian-i, T.33, 700c—702a.
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abolishes erroneous views about the self. By contemplating origination and
extinction of all thoughts, one abolishes erroneous views about permanence.
“Wisdom of the Truth of Extinction” is to realize that such truth serves to
extinguish false views. If false views as a cause do not arise, karman as an effect
will not arise either.>

With regard to “wisdom of the Four Noble Truths of neither origination nor
extinction” (wu-sheng ssu-ti hui 4 38 VU 5 2X), “wisdom of the truth of suffer-
ing” means that when contemplating impurity of forms, one realizes that forms
are inherently empty, and emptiness is not due to extinction of forms. The truth
1s that there is no suffering to be analyzed and differentiated, since suffering is
itself empty. “Wisdom of the truth of accumulation” is to know that the cause of
suffering is created by mind. Since mind is illusory, the cause of suffering is also
illusory. “Wisdom of the truth of the path” is to know that since suffering (as the
cause) is illusory, the path to the extinction of suffering (as the effect) does not
arise either. “Wisdom of the truth of extinction” is to realize that since dharmas
or entities originally do no arise; presently, they are not subject to extinction
either.”

Concerning “wisdom of the Four Noble Truths of the immeasurable” (wu-
liang ssu-ti hui &5 U5 £), “wisdom of the truth of suffering” is to know
thoroughly the difference between the provisional existence and the true charac-
teristics of the Ten Dharma-realms (underworld-dwellers, hungry ghosts,
animals, asuras, humans, heavenly beings, sravakas, pratyekabuddhas, bodhi-
sattvas and buddhas).”* “Wisdom of the truth of accumulation” concerns a full
knowledge of distinguishing among afflictions of five levels of attachment (wu
chu-fan-nao HAEJEH).” “Wisdom of the truth of the path” (tao-ti hui) is to
thoroughly understand the half-written letter (pan 3}-),*® the full-written letter

52 Ibid.,p. 721a.

53 Ibid.

54  Chih-i defines the true characteristics of the Ten Dharma-realms in terms of the Ten Such-
nesses (e.g. appearance, nature, substance, power, function, causes, conditions, effects,
retributions, and beginning and end-ultimately-alike). For his elaboration of the Ten
Suchnesses, see Hsiian-i, T.33, 693b-694a.

55  The “afflictions of the five levels of attachment” (wu chu-fan-nao T.¥ JHH) refers to
defilement of false views as one level of attachment, defilement or wrong attitudes as being
divided into three levels of attachment, and defilement of ignorance as one level of
attachment. Thus, there are altogether five levels of attachment.

56  Half-written letter (pan-tzu %) points to the Sravakayana Teaching, indicating that such
teaching contains a partial truth, or refers to the three teachings (the Tripitaka, the Common,
and the Separate).
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(man #),”" direct teachings (cheng iF),”® and auxiliary teachings (chu Bf).”
“Wisdom of the truth of extinction” is to understand those four aspects. Each of
these four aspects is multiplied by the Four Noble Truths of the immeasurable,
adding up to sixteen types of wisdom, called sixteen doors (shih-liu men 175
[9).%” Chih-i remarks that these sixteen doors belong to the wisdom of the
bodhisattva. The reason wisdom of the bodhisattva is associated with various
dharma-doors as explained by Chih-i:

The bodhisattva, as the king of a great doctor, has to understand and judge various pulses,
recognize various illnesses, master various medicines, and be aware of differences [of
illnesses]. Accordingly, the bodhisattva gives rise to various types of kindness and com-
passion, and practices various conducts, [such as] various degrees of conditions [leading to

enlightenment],®" in order to benefit various living beings, and to purify various Buddha-
lands.®

As for the “wisdom of the Four Noble Truths of no-function” (wu-tso ssu-ti hui
#EAE VY F E), it is derived from the understanding of the Perfect Teaching. One
understands that there is no difference among all dharmas as they are the
manifestation of the One True Reality. Based on this view of One True Reality

51

58

59

60

61

62

Full-written letter (man-tzu ¥ 5-) denotes the Mahayana Teaching, indicating that such
teaching contains the full truth, or it refers to the Perfect Teaching.

Direct teaching (cheng 1F) means that in the context of each of the Fourfold Teachings, each
teaching is a direct teaching.

Auxiliary teaching (chu B)) is spoken of in terms of each of the three teachings (the
Tripitaka, the Common, and the Separate) functioning to assist the next teaching. This is to
say that the Tripitaka Teaching assists the Common Teaching to come into being; the
Common Teaching assists the Separate Teaching to come into being; and the Separate
Teaching assists the Perfect Teaching to come into being.

Cf. Lee Chih-fu, Miao-fa lien-hua-ching hsiian-i yen-chiu, vol.1, p. 471, for an explanation
of the sixteen doors that consist of the four aspects pan -, man i, cheng iE,, and chu Bj.
Various degrees of conditions (chu-tu tao-p’in & J§ & f ) refer to the thirty-seven
conditions leading to enlightenment (san-shih-ch'i tao-p’in =& fi). They are grouped
into seven categories: i. four types of mindfulness (ssu-nien-ch'u VU 7&h&, Skt. catvari
smityupasthanani), ii. four right efforts (ssu-cheng-ch’in VY1E#l, Skt. catvari prahanani),
iii. four foundation for supernatural power (ssu-ju-i-tsu V4 U172, Skt. catvara rddhi-
padah), iv. five faculties (wu-ken TLAR, Skt. paficendrivani), v. five powers (wu-li 71/],
Skt. pafica balani), vi. seven factors of enlightenment (ch i-chiieh-chih 1.5 3¢, Skt. sapta
bodhyarigani), and vii. eightfold correct path (pa-cheng-tao J\1Fif, Skt. astangamarga).
Cf. Chappell, T’ien-t’ai Buddhism, pp. 93-95, p. 110, note16; Hurvitz, Chih-i, p. 344-349.
For details, see Chih-i, Fa-chieh tz u-ti ch 'u-men, pp. 681b—683a.

Hsitian-i, T.33, 721a.
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underlying all things, there is also no separation between path, extinction,
suffering and accumulation. The Four Noble Truths actually result from one’s
delusions that confuse bodhi-wisdom with affliction, and nirvana with samsara.
Chih-i remarks that one’s delusions are the cause of suffering, and therefore one
must strive to overcome suffering. If one identifies affliction with bodhi-
wisdom, and samsara with nirvana, then one does not need to take the path and
extinction as the two truths concerning getting rid of suffering, and suffering and
accumulation as two truths concerning suffering. The Four Noble Truths (ssu-zi
VY%, Skt. catvaryaryasatyani) are actually not four, because with the wisdom of
the Four Noble Truths of no-function, one is able to penetrate the suchness of
things as no-distinction, what is beyond conceptual thought. Chih-i deduces that
the Four Noble Truths as potentially immeasurable actually are not immeasur-
able, because if there is only one reality of suchness, there cannot be immeasur-
ability. Immeasurability is derived from the bodhisattva view perceiving
emptiness of existence as no-emptiness (because of his provisional existence).
Since immeasurability cannot be sustained based on the true reality of suchness,
the view of the provisional existence or the view of emptiness is inadequate in
perceiving the truth. In other words, notions, being unavoidably associated with
language, are inadequate for conceiving the suchness of things. Everything is as
it is, neither coming into existence, nor going into extinction, and this is the true
nature of reality that is beyond words and thoughts. Cultivation of this wisdom
enables one to abide in the first of the Ten Stages, i.e., in the joy of benefiting
one’s self and others (huan-hsi ti ¥ =1, Skt. pramudita). Chih-i describes the
accomplishment of this stage in the following words:

[If one is able to] enter this stage, one embraces twenty-five kinds of samadhi® in order to
abolish twenty-five kinds of existence,* and to reveal the self-nature [of sentient beings] in

63  The term twenty-five kinds of samadhi (erh-shih-wu san-mei —.1- 11 —BK) is mentioned in
the chapter on “Noble Practice” of the Mahaparinirvanasitra, T.12, 690b.

64  The twenty-five kinds of existence (erh-shih-wu yu —.+ T.47) refer to the four evil rebirths
(ssu-e-ch’ii VY5EiE), the four continents (ssu-chou PU#), the six desire heavens (liu-yii-
t'ien 75K K) and the Brahma heavens of the realm of form (fan-t’ien 3£X), the four
meditation stages of the realm of form (ssu-ch an-t’ien JU## X ) and the four stages of the
formless realm (ssu-k'ung-ch'u-t'ien PU%% g K), the state of non-conception (wu-hsiang-
t'ien AL R), and the Anagamin heaven (a-na-han-t’ien [ A& K). For a summary, cf.
Hurvitz, Chih-i, pp. 339-342; for a further elaboration, see the following description of them
in relation to the twenty-five kinds of samadhi. Chih-i also discusses the relationship of the
twenty-five kinds of samadhi to the twenty-five states of existence in the Ssu-chiao-i. See
T.46, 755¢-758b.
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twenty-five kinds of existence. The self-nature is real nature, and the real nature is the
Buddha-nature. %

This indicates that the bodhisattva at the initial stage of the Ten Stages® is able
to benefit himself and others through entering the twenty-five kinds of existence
that constitute the six worlds of transmigration. In Chih-i’s systematization,
twenty-five kinds of existence are related to the twenty-five kinds of samadhi
the bodhisattva practices. Since the former is the outcome of erroneous views
and thoughts that keep beings in the world of samsara, the practice of the latter
is for the purpose of the annihilation of these different kinds of existence, so that
the Buddha-nature that is possessed by all beings can be revealed. For Chih-i,
the revelation of one’s Buddha-nature can lead one to eventually attain
buddhahood that is characterized as constancy, bliss, selfhood, and purity. Chih-i
explains the significance of abolishing twenty-five kinds of existence that way:

[If] twenty-five kinds of existence are abolished, then there is no more affliction, and this is
the virtue of purity. [If] twenty-five kinds of existence are abolished, then there is no longer
suffering as the effect, and this is the virtue of constancy. Attaining twenty-five kinds of
samadhi is bliss. Perceiving self-nature [of sentient beings] in twenty-five kinds of existence
is selfhood. Therefore, [through abolishing twenty-five kinds of existence,] these four
virtuous qualities become clearly present.®’

Chih-i lays the twenty-five kinds of samadhi (erh-shih-wu san-mei —~+ 1. =8K)
out in detail in relation to the twenty-five kinds of existence (erh-shih-wu yu —
+1.H). These types of samadhi are the means for the bodhisattva to attain the

65  Hsiian-i, T.33, 721c.

66  The Ten Stages (Shih-ti 1+, Skt. dasa bhiimayah) are the fifth group of the ten stages in
the fifty-two stages of a bodhisattva, on which the bodhisattva severs fundamental
ignorance, and realizes the Middle Way. They include: (1) joyful stage (huan-hsi-ti X 5 Hi,
Skt. pramudita), (2) free from defilement (/i-kou-ti B, Skt. vimala), (3) light-giving
(fa-kuang-ti %% Y6 i, Skt. prabhakari), (4) brilliant wisdom (ven-hui-ti ¥ & #i, Skt.
arcismati), (5) hard-to-conquer (nan-sheng-ti ¥ ¥ #h, Skt. sudurjaya), (6) facing true-
reality (hsien-ch’ien-ti Bi R, Skt. abhimukhi), (7) thoroughgoing practice (viian-hsin-ti %
AT Hh, Skt. diaramgama), (8) immovable (pu-tung-ti ANEH, Skt., acala), (9) wonderfully
wise (shan-hui-ti 3 & H, Skt. sadhumati), and (10) dharma-cloud (fa-yiin-ti %32 11, Skt.
dharmamegha) that reveals all things through the Middle Way. Cf. Chappell, T ien-t’ai
Buddhism, pp. 135-136; Hurvitz, Chih-i, pp. 366-367.

67  Hsiian-i, T.33, 722a.
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Threefold Truth.®® Chih-i interprets the Chinese term san-mei —Bf (a tran-
scribed word for Skt. samadhi) in a literal way, i.e. that it means three aspects of
darkness. Darkness refers to contemplation, and the three aspects are categorized
in terms of the Threefold Contemplation. The accomplishment of these twenty-
five kinds of samadhi is linked to the Threefold Contemplation in terms of the
Threefold Truth, emptiness, the provisional, and the Middle Way. Since the
Threefold Truth is the Ultimate Truth, it legitimizes the twenty-five kinds of
samadhi considered to be the most superior when compared with other types of
samadhi. Hence, they are entitled the “Dharma-king” (fa-wang % T ). In
addition, the superiority of these twenty-five kinds of samadhi lies in their
potential to destruct the twenty-five kinds of existence.

The twenty-five kinds of samadhi in relation to the twenty-five kinds of
existence are explained under the heading of four points. First, Chih-i states the
faults and harms of various kinds of existence (chu-yu kuo-huan 7 18 ) so
as to emphasize the necessity of their annihilation through twenty-five kinds of
samadhi. Second, the bodhisattva, in order to annihilate faults of his own and
others, carries out various practices, which is called pen-fa kung-te 2~k T44
(merits and virtues as the fundamental dharma). Third, as a result of the annihi-
lation of various illusions, the bodhisattva realizes the Threefold Truth, from
which three kinds of samadhi are derived. This is the point of Asing-ch’'eng san-
mei 1T —BK (the establishment of three kinds of samadhi). Fourth, having
established three kinds of samadhi, together with kindness and compassion, the
bodhisattva is able to save living beings in various kinds of existence. This is the
state of #z'u-pei p 'o-yu ¥4 (abolishing existence with kindness and com-
passion). The following is to paraphrase Chih-i’s systematization in four points
in terms of employing the twenty-five kinds of samadhi meant to annihilate the
twenty-five kinds of existence.®’

68  The Threefold Truth is Chih-i’s formulation in describing true reality. True reality is
simultaneously empty (k'ung ) and provisional (chia {i2), and this is the Middle Way
(chung ). In other words, all dharmas are insubstantial and thus empty, but they are also
temporarily existent with names, and as such provisional. This view of the Middle Way is
taken by Chih-i to approach True Reality or Ultimate Truth.

69  Cf.ibid., p. 722a-724a.
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Chart 5: Correspondence between twenty-five kinds of existence and twenty-

five kinds of samadhi
—t+hE B e 7
(MR — IR =BR
WE < BEH —  AFIB=BE
AR — DR
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i. Samadhi of non-defilement (wu-kou san-mei # 35 = BK) annihilates the
existence of hell (di-yu yu #%kH, Skt. naraka). The bodhisattva foresees that
the retribution in hell is caused by four kinds of heavy defilement: evil karman
(e-yeh-kou 58 3EYq), false views and wrong attitudes (chien-ssu-kou W J83g),
lacking innumerable kinds of knowledge (c/ 'en-sha-kou FE ¥V ¥7), and ignorance
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(wu-ming-kou #EHIY5).° To counteract defilement, the bodhisattva cultivates
various types of the “noble practice” concerning precept, concentration, and wis-
dom. The cultivation of the “precept of the purification of the fundamental kar-
man of ignorance” is to annihilate defilement of evil karman. The cultivation of
the concentration in reference to “eight types of abandonment” is to overcome
defilement of false views and wrong attitudes. The cultivation of the “wisdom of
the Four Noble Truths of origination and extinction and of neither origination
nor extinction” is to annihilate defilement of false views and wrong attitudes.
The cultivation of the “wisdom of the Four Noble Truths of the immeasurable”
is to annihilate defilement of lacking innumerable kinds of knowledge. The de-
struction of the “defilement of false views and wrong attitudes” serves to estab-
lish three kinds of samadhi: samadhi of the Absolute Truth, the Worldly Truth,
and the Middle Way, the last one being the most superior samadhi, called the
“King of samadhi of the Middle Way” (chung-tao wang-san-mei 18 F —Bk).
The bodhisattva, having accomplished the destruction of defilement in hell, with
great kindness and compassion, and with vows of saving living beings in hell,
applies the wisdom of the four types of the Four Noble Truths. He proceeds to
respond to the capacities of beings that posses virtue (yu-shan chi 1 1) and
are suitable to receive the truth of emptiness (ju-k ‘ung chi N#%), the pro-
visional (ju-chia chi NMEi##%), and the Middle Way (ju-chung chi A\ #%). Fur-
thermore, the bodhisattva leads living beings to overcome suffering, to obtain

70  These last three kinds of defilement are derived from the three classifications of delusions
set up by Chih-i, namely, chien-ssu-huo %} 3% (delusion of false views and wrong
attitudes), ch’en-sha-huo FEE¥V % (delusion of lacking innumerable kinds of knowledge),
and wu-ming-huo B 2% (delusion of ignorance). The first delusion is composed of two
parts: false views and wrong attitudes, which can be severed by the sravaka and the
pratyekabuddha upon their realization of the truth of emptiness, whereby they can transcend
the cycle of transmigration. The second delusion is related to the bodhisattvas, who lack
innumerable kinds of knowledge of saving living beings, i.e., the bodhisattvas have not yet
obtained the full knowledge of immeasurable methods in saving living beings, considering
that the methods are so many that they are like dust and sand. However, with the con-
templation of the provisional existence, they are able to sever this delusion, and to realize
the truth of the Provisional. The last kind of delusion is ignorance, which prevents the
bodhisattva from attaining the truth of the Middle Way. This delusion is fundamental, for
delusions of false views and wrong attitudes and lacking innumerable kinds of knowledge
are derived from ignorance. The fundamental ignorance can only be annihilated by the
Buddha of the Separate and of the Perfect Teachings by means of the contemplation of the
Middle Way. For a treatment of these three types of delusions, and the subduing and
destruction of them, see Mou Tsung-san, Fo-hsing yii po-jo, vol.2, pp. 983-1016.
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joy, and to attain the Threefold Truth (the Worldly Truth, the Absolute Truth and
the King of samadhi) respectively. By doing so, he not only eliminates his own
defilements, but also helps others to dissolve their defilements.

ii. Samadhi of non-retrogression (pu-t’'ui san-mei A~iR —BK) annihilates the
state of existence of animals (ch u-sheng yu & 44, Skt. tirvagyoni), which is
characterized by retrogression. Without shame and because of evil karman,
ignorance, false views and wrong attitudes, lacking innumerable kinds of
knowledge, animals are sentient being that have retrogressed and lost the whole-
some path. To overcome various retrogressions, the bodhisattva cultivates vari-
ous types of the “noble practice”. The cultivation of the “pure precepts endowed
with fundamental virtue” annihilates the retrogression of evil karman. The
cultivation of concentration overcomes retrogression of false views and wrong
attitudes. The cultivation of the Wisdom of the Four Noble Truths of Origination
and Extinction and of Neither Origination Nor Extinction annihilates retro-
gression of false views and wrong attitudes. The cultivation of the Wisdom of
the Four Noble Truths of the Immeasurable annihilates retrogression of lacking
innumerable kinds of knowledge. The cultivation of the Wisdom of the Four
Noble Truths of No-function annihilates retrogression of ignorance. The destruc-
tion of these various retrogressions leads to the establishment of the samadhis of
the Absolute Truth, the Worldly Truth, and the Middle Way. With the cultiva-
tion of various types of practice, the bodhisattva is able to save living beings by
responding to various capacities of them that are suitable for receiving different
truths. By his act of salvation, he does not retrogress, and also causes others not
to retrogress.

iii. Samadhi of the joyful mind (hsin-lo san-mei '>%% —BK) annihilates the state
of existence of the hungry ghosts (erh-kui yu % %H, Skt. preta). This state of
existence is characterized by the suffering experienced by hungry ghosts. To
counteract such suffering, the bodhisattva carries out various practices: the
cultivation of precepts annihilates suffering of evil karman, the cultivation of
concentration overcomes suffering of false views and wrong attitudes; the
cultivation of the “wisdom of the Four Noble Truths of origination and
extinction and of neither origination nor extinction” annihilates suffering of false
views and wrong attitudes; the cultivation of the “wisdom of the Four Noble
Truths of the immeasurable” annihilates suffering of lacking innumerable kinds
of knowledge; the cultivation of the “wisdom of the Four Noble Truths of no-
function” annihilates suffering of ignorance. As a result of the annihilation of
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these different types of suffering, the samadhi of the joyful mind of non-activity
(wu-wei hsin-lo san-mei & F% /(> %% = BK), the samadhi of the joy of hearing the
teaching of truth and of distinguishing evil from wholesomeness (tuo-wen fen-
pieh-lo san-mei % [& %) 714 —=BK), and the samadhi of constant joy (ch’ang-lo
san-mei 5 %8 = BK) are established. By an act of salvation, the bodhisattva not
only obtains joy, but also leads others to gain joy.

iv. Samadhi of happiness (huan-hsi san-mei EX & —HBR) annihilates the state of
existence of the asuras. Asuras are suspicious and fearful demons. In order to
subdue their various fears of evil karman, ignorance, false views and wrong
attitudes, lacking innumerable kinds of knowledge, the bodhisattva carries out
various “noble practices”. As a result of the annihilation of these fears, the
samadhi of the joy of viewing emptiness (k ung-fa-hsi san-mei %% 5 = H£),
i.e., truth of emptiness, the samadhi of joy of viewing all living beings (i-ch 'ieh
chung-sheng hsi-chien san-mei — 1] & £ = R —BK), i.e., truth of the pro-
visional, and the samadhi of the king of joy (hsi wang-san-mei & T —=BK), i.e.,
the truth of the Middle Way, are established. With his act of salvation, the
bodhisattva not only attains these samadhis, but also causes others to become
fearless.

v. Samadhi of sunlight (rih-kuang san-mei H )t —BK) annihilates the state of
existence of the Pirvavideha (fu-p’o-t’i yu 35%324) in the east.”’ Sunlight is a
metaphor of the light of wisdom that illuminates and abolishes the darkness of
delusions. Beings of this state of existence still are subject to various kinds of
darkness of delusion. In order to overcome such darkness, the bodhisattva car-
ries out various practices related to various kinds of light. With the annihilation
of darkness, the samadhi of the sunlight of all-knowledge, t