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Abstract

This dissertation investigates the sections entitled “Yinghua shengxian”[E{EBEE (Sages

and Worthies as Earthly Manifestations of Buddhist Deities) within the Chan historiographies of
Song China. Traditionally, Chan historiographies were perceived as exclusively dedicated to the
Chan school, chronicling the development of Chan lineages and preserving the essential
teachings of Chan masters. However, the “Yinghua shengxian” sections introduced a novel
dimension by incorporating non-Chan figures from diverse religious backgrounds and
identifying them as Chan ideals. The “Yinghua shengxian” sections became a recurring
component in the Song Chan historiographies since their predecessor section was first included
in the compilation during the early 11™ century. By the mid-13" century, their evolution
manifested in increased prominence within Chan historiographies, as they were strategically
repositioned to the forefront and expanded to include more figures.

The chapters of this dissertation follow a chronological arrangement based on the four
Song Chan historiographies containing the “Yinghua shengxian” sections. Each chapter starts
with an exploration of the distinctive features of the Chan historiographies and the impact on the
compilations and styles of their “Yinghua shengxian” sections. These are followed by one or two
case studies on specific figures selected from the “Yinghua shengxian” section, displaying how
Chan compilers broadened their scope by incorporating iconic figures beyond Chan lineages and
even outside Buddhism. Through hagiographical writing, the Chan compilers infused Chan
values into the portrayals of these religious paradigms, transforming them into spokesmen for the
Chan school. Meanwhile, their accounts in Chan historiographies shed light on historical facts
such as the Chan-Tiantai controversy, the Buddho-Daoist dispute, interactions between local

cults and established religions, and the involvement of Chan literature in folk culture.



This examination of non-Chan ideals within the framework of the “Yinghua shengxian”
sections posits that these sections constitute a crucial yet undervalued source providing
significant insights into the development of the Chan school during the Song dynasty. By delving
into both historical and fictional dimensions of Chan historiographies, this study contends that
the Chan school actively engaged in the Song religious discourse and adopted different strategies
to assert its superiority. The evolution of the “Yinghua shengxian” sections, from emphasizing
its uniqueness to incorporating diverse non-Chan traditions, attests to the increased confidence

and openness of the Chan school in the Song dynasty.
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Chapter 1

Introduction

Bodhisattvas can transform into buddhas, stay in a buddha-like state, manifest the dharma
wheel, establish responsive manifestations, universally manifest the radiant of the Thus-
come, and deliver those with great aspirations onto the path of the Great Vehicle;
descending and transforming for their benefit.

FhEre b R > BEEAM - R biAER - BILME(L - IR > R - R
RemkEAL -

——— Dengmu pusa suowen sanmei jing 25 H AT R = BR4%!

An Overview of the “Yinghua shengxian” Sections in Song Chan Historiographies

In the 13™-century Shimen Zhengtong 2[5 1FE4%, a historiography centered on the Tiantai
school, compiler Zongjian 5=§: criticized that the compilers of a Chan historiography, the Jingde
chuan denglu &= 1= {&# & #%, categorized the Tiantai founding patriarch Zhiyi £5H as a “chan

master,” stating, “How could one acknowledge that the Great Master (Zhiyi) is limited solely to

being a distinguished master in the chan practice?”? Since the Jingde chuan denglu was

! Dengmu pusa suowen sanmei jing %5 H 32 AT [ = BR 4L, T. n0.288, 10: 584¢22-585a2.

2 Shimen zhengtong FEF9E4%. X. no.1513, 75: 267¢9-10. The designation of Huisi and Zhiyi as chan masters
reflects people’s understanding of Chan Buddhism in the early Song. In the Song gaoseng zhuan 5K ={ {#, Zanning
&L presents both Tiantai and Chan as meditation traditions, emphasizing contemplation as a form of chan practice
to reconcile these two traditions. In essence, Tiantai was also perceived as a tradition that upheld the chan practice.
In his commentary on the division of “Chan Practitioners,” Zanning further attributes the advancement of meditation
techniques to Huisi and Zhiyi. Zanning’s notion of chan incorporates the chan lineages into the broader Buddhist
traditions, thus recognizing Huisi and Zhiyi as chan masters within the dhyana tradition. Zanning’s distinction
between the chan tradition and the institutionalized Chan school becomes apparent in the Dasong sengshi lue A%
i 51K, where he demarcates the dhyana (chan) tradition from the formalized Chan school. He observes that the
Indian dhyana tradition was introduced into China during the former Qin dynasty, wherein these meditation
techniques were originally employed for medicinal purposes. However, commentators of these dhyana texts
redirected focus towards the rhetoric embedded within the practices, thereby eclipsing the fundamental essence of
the meditative methodology. This prompted Bodhidharma to uphold the principle of “not establishment of words
and letters,” as he intended to guide individuals toward liberation from the constraints of language. Nonetheless, the
nascent Chan school appropriated this principle as its slogan and endeavored to transgress the monastic norms.
Zanning contends that the Indian meditative tradition accorded with Buddhist teachings, yet the established Chan
school diverged from this trajectory and sought independence from Buddhist conventions, which should be
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completed in the early 11 century, Zongjian’s critique reflected accumulated discontent among
Tiantai followers towards the Chan school. As modern scholar Chen Yuan points out, the
disparagement of Zhiyi in the Jingde chuan denglu triggered the long-term opposition between
the Chan and the Tiantai schools.? In the Jingde chuan denglu Fascicle 27, Zhiyi, along with nine
other figures not associated with any Chan lincages, was labeled “distinguished chan masters”
and venerated as Chan ideals in the section entitled “Chanmen dazhe bu chushi er youming yushi

zhe TP EEE N H A 247 %% (Distinguished Masters in the Chan Gate outside the

Lineage but Renowned in Their Times, abbr: “Chanmen dazhe” section).* These figures, with
diverse backgrounds, such as Tiantai patriarchs, semi-legendary poet monks, and those famous
for thaumaturgical deeds, were grouped together in the Jingde chuan denglu. The compilers

confirmed their spiritual achievements while collectively identifying them as Buddhist ideals for

considered a “demonic heterodoxy.” See Albert Welter, “Zanning and Chan: The Changing Nature of Buddhism in
Early Song China.” Journal of Chinese Religions, 23:1, (1995): 112-117. The Administration of Buddhism in China:
A Study and Translation of Zanning and the Topical Compendium of the Buddhist Clergy (Da Song Seng Shi Liie)
(New York: Cambria Press, 2018), 247-251. That is to say, “chan master” does not necessarily indicate masters in
Chan lineages or being affiliated with the institutionalized Chan school, but they could be meditation practitioners
associated with the broader tradition. Zongjian’s critique is rooted in the fact that the Jingde lu only regards Zhiyi as
a practitioner of meditation, without emphasizing his influential role as the founding patriarch of the Tiantai school.
However, the Jingde lu identifies Zhiyi as a meditation practitioner in order to serve its specific purpose.

3 Chen Yuan [i5, Zhongguo fojiao shiji gailun F [ {27 Sh £&H% 5% (Shanghai: Shanghai Century Publishing
Group, 2005), 97.

4 The description “bu chushi” is worthy of attention. Literarily, it signifies “not come into the world.” However,
these figures attained considerable renown and prominently engaged with the society during their times. Their status
as “bu chushi,” actually, pertains specifically to the institutionalized Chan school, as they did not affiliate with any
established Chan lineages. These figures, including Tiantai patriarchs—Huisi and Zhiyi, semi-legendary poet
monks—*“Three Sages of Tiantai,” and thaumaturgical monks—Baozhi, Shanhui, Sengqgie, Wanhui, and Budai, are
classified into different categories based on the divisions in the Eminent Monks series. Huisi and Zhiyi are
“Meditation Practitioners,” while Baozhi is “Divine Marvels” in Huijiao’s Gaoseng zhuan. The remaining figures
are categorized as “Wonder Workers” in Daoxuan’s Xu gaoseng zhuan. Despite the Daoxuan’s substitution of
Huijiao’s “Divine Marvels” with “Wonder Workers,” both divisions generally acknowledge these monks as
possessing thaumaturgical abilities, capable of performing wonders through magical power. See Jingde chuan
denglu S {E{EES%. T. n0.2076, 51: 429¢15-19. For the difference between the “Divine Marvels” and the “Wonder
Workers,” John Kieschnick points out that the former emphasizes monks’ proficiency in eliciting miraculous
response from Nature, whereas the latter underscores monks endowed with spiritual powers capable of invoking the
resonance of Buddhist deities. See Kieschnick, The Eminent Monk: Buddhist Ideals in Medieval Chinese
Hagiography (Honolulu: University of Hawai’i Press, 1997), 99.
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the Chan school in particular. This prompts the question: What was the rationale behind this
inclusion?

The publication of the Jingde chuan denglu marked the initiation of a a new era in Chan
literature. It not only established a precedent but also delineated the structure and purpose of
subsequent “denglu” works. The denglu works, characterized by their lineal genealogical style,
served as hagiographies detailing the lives of Chan masters and as historiographies for the Chan
school. Since then, the term denglu became synonymous with Chan historiography, emerging as
a prominent genre within Chan literature. Only three decades later, the Tiansheng guang denglu

KEEEEE#%, the second denglu work following the format of the Jingde chuan denglu, was
completed. Subsequent to this, various other denglu works, including the Jianzhong jingguo xu
denglu b 450585, the Liandeng huiyao FAfE €52, the Jiatai pu denglu 32253 #545%, and
the Wudeng huiyuan 77 ¥5€ 5, were compiled throughout the Song dynasty. Collectively, these
denglu works constituted the Five Lamps series, serving as a benchmark for the periodization of
denglu works.®

The Jingde lu played a critical role in shaping the identity of the Chan school as a form of

state Buddhism in the early Song period.® As the foremost “official history” of the

®> The development of denglu can be divided into three periods, which are Pre-Five Lamps period, Five Lamps
period, and Post-Five Lamps period. The emergence of the Five Lamps served as a benchmark for this periodization.
See Shi Ciyi f£2&[4, Foguang da cidian {#): A z3 8t (Taipei: Foguang Publisher, 1988), 6261.

8 T. Griffith Foulk notes that Chan as a distinct school did not emerge until the Song dynasty. During the tenth
century, Chan historical accounts were more concerned with legitimizing the school within the context of the new
dynasty than providing an accurate historical narrative. See Foulk, “Myth, Ritual, and Monastic Practice in Sung
Ch’an Buddhism” in Religion and Society in T'ang and Sung China, edited by Patricia Ebrey and Peter Gregory
(Honolulu: University of Hawai’i Press, 1993), 149. Albert Welter shares a similar viewpoint and suggests that pre-
Song Chan historiographies reflected the local Chan communities’ intent to establish their lineage and authenticate
their tradition. However, during the Song dynasty, the Chan school attained the status of a state religion, enjoying
imperial patronage. In this era, the Jingde chuan denglu, as the first historical record of Chan, undertook a rewriting
of Chan history, by which to portray the Chan school as an independent institution distinct from the longstanding
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institutionalized Chan school, the compilation of the “Chanmen dazhe” section and the inclusion
of the ten individuals had to be the result of careful considerations by Chan compilers. Despite
the Jingde lu serving as a model for subsequent denglu works, the “Chanmen dazhe” section was
omitted from the next two denglu works, the Tiansheng lu and the Jianzhong lu. The rationale
behind this exclusion will be elaborated later. Interestingly, the “Chanmen dazhe” section found
its way back into denglu works by the the late 11 century, specifically in the Zongmen tongyao

ji 294 ZE4E, an understated Chan historiography by the Yunmen 2[5 monk Zongyong %7k’
In this work, Zongyong introduced a section entitled “Yinghua xiansheng” [E{LEEE (Worthies

and Sages as Earthly Manifestations of Buddhist Deities, abbr: “Yinghua shengxian” section),
incorporating twenty figures as Chan ideals, nine of whom were originally part of the “Chanmen
dazhe” section. The “Yinghua xiansheng/shengxian” sections subsequently became a recurrent
feature in three Southern Song denglu works—the Liandeng huiyao, the Jiatai pu denglu, and the
Wudeng huiyuan. While the specific figures in the “Yinghua shengxian” sections varied, the nine
figures from the Jingde lu almost consistently made appearances. In this sense, the “Chanmen
dazhe” section served as a prototype for these subsequent “Yinghua shengxian™ sections.

The two tables below illustrate the incorporation of the “Chanmen dazhe” section and the
“Yinghua shengxian” sections in the Five Lamps series, along with the comprehensive list of

figures featured in these sections.

Tiantai school and Vinaya school within the Buddhist convention. See Welter, Monks, Rulers, and Literati: The
Political Ascendancy of Chan Buddhism (New York: Oxford University Press, 2006), 125-126.

7 Zongyong was a dharma brother of Weibai {f[5, the compiler of the Jianzhong jingguo xu denglu. Both of them
were dharma heirs of Fayun (Yuantong) Faxiu ;£ZE([&]3#)/%455. The hagiography of Zongyong can be found in the
Bu xu gaoseng zhuan %48 =& 8. X. n0.1524, 77: 510c04-511al4. Zongyong and Weibai’s lineage information
can also be seen in the Xu chuan denglu 5 {#&8%. T. n0.2077, 51: 536b06-b21, 539b29-c04.
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Time Denglu work Fascicle | Title Number
Period of Figures
Northern | Jingde chuan 27 Distinguished Masters in the Chan Gate | 10
Song denglu outside the Lineage but Renowned in
Their Times
Tiansheng guang | N/A
denglu
Jianzhong N/A
jingguo xu denglu
*Zongmen 2 Worthies and Sages as Earthly 15
tongyao ji Manifestations of Buddhist Deities
Southern | Liandeng huiyao | 29 Worthies and Sages as Earthly 20
Song Manifestations of Buddhist Deities
Jiatai pudenglu | 24 Sages and Worthies as Earthly 10
Manifestations of Buddhist Deities
Wudeng huiyuan | 2 Sages and Worthies as Earthly 23
Manifestations of Buddhist Deities

Table 1. The “Yinghua shengxian” sections in the Five Lamps series.

Jingde chuan denglu

Liandeng huiyao

Jiatai pu denglu

Wudeng huiyuan

Chan Master Jinling Elder Buddhapala Monk Qiansui Baozhang | Manjusri
Baozhi izl e TR E A ] SOREE
EPE AR

Mahasattva Wuzhou Elder Buddhayasas Ancient Buddha Vasubandhu
Shanhui Flig= = Koubing Zaoxian K=
BINZEERL FKGE S

Chan Master Nanyue Elder Boluoti Monk Jiuxian Yuxian Sudhana
Huisi I EETR B LR BN 1] Z

P Ak R SRR

Chan Master Tiantai Chan Master Elder Nan’anyan Ziyan | The Respected Subhiiti
Zhiyi Buddhabadra ==l e JHEIREE
KB SHEAT ZRERPEAERT

Monk Sizhou Senggie

Chan Master Nanyue

Mahasattva Fahua

The Respected Sariputra

TN A i Huisi Zhiyan EHHEE
P Sk SE AR EESSAL
The Respected Wanhui Chan Master Tiantai Monk Zhizu Zhihua The Respected
Fayun Zhiyi HEHEEE Angulimala
EHDEEN KB BRI e
Chan Master Tiantai Chan Master Tiantai Feng Fahua The Respected Pindola
Fenggan Fenggan EGEZE EUHE R
& 2 T & 2 AT
Tiantai Hanshanzi Chan Master Weishan Elder Li Xuantong Demon King Zhangbi
aElF Lingyou PR H Pz o £
KBt AR
Tiantai Shide Chan Master Fengxian True Man Li Yan Prince Nezha
PN=E=tar Jingzhao EEEA ARER T
S IR AT
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Monk Mingzhou Budai

Monk Jinling Baozhi

True Man Zhang

Chan Master

ZENEZARL

HE N AT SR ) GREEE VRIS Yongcheng Buddhabadra
EHBEA ZRERPE T
Monk Mingzhou Budai Chan Master Baozhi
AR LA [ B E A
Mahasattva Wuzhou Mahasattva Shanhui
Shanhui =EL-

Great Sage Sizhou

Chan Master Nanyue

WA EE Huisi
ok 2 T T
Monk Wuzhu Chan Master Zhizhe of
FHEE A Xiuchan Monastery on
Mt. Tiantali
KRB LHERSFEZ N
Monk Gongqi Great Sage Sizhou
BRI Senggqie
UG A EE
Monk Zhiyi Chan Master Tiantai
PRAE Fenggan
RE WS 1EET
Hanshan Tiantai Hanshanzi
U BT
Shide Tiantai Shidezi
Gt REUFESET

General of Qiantang £%

YR (o

Monk Budai of
Mingzhou Fenghua
B ZE b B AT LA 5

Hongzhou Official Xu
Shi

AMEF BT

Mabhasattva Fahua
Yanzhi

iilji;/b\%_j(:t‘

Emperor Taizong of the

Ancient Buddha

Great Song Koubing Zaoxian
RARKEET FOIKEE et b
Monk Qiansui Baozhang
Tk B A

Table 2. The full list of figures in the “Yinghua shengxian” sections in the Five Lamps series.

While acknowledging the evident distinctions in meaning and religious contexts between

the “Chanmen dazhe” and the “Yinghua shengxian™ sections, for the convenience of narrative

coherence in this dissertation, I will, unless specifically addressing it, treat the “Chanmen dazhe”

section as a form of the “Yinghua shengxian” section. I will use the term ““Yinghua shengxian’
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section” as a collective designation when discussing the role and function of these sections in the
broader context of Chan historiography.

A preliminary examination of the “Yinghua shengxian” sections reveals noteworthy
variations. First, as previously mentioned, the section underwent a change in title from
“Chanmen dazhe,” which emphasizes their achievements attained through chan practice, to
“Yinghua shengxian,” which highlights their essence as Buddhist deities. Second, there was a
significant repositioning of the section, moving it from the latter part of the denglu works to the
forefront, implying an increased emphasis on its importance. Third, the group underwent a
substantial expansion in terms of the number of included figures, and the selective criteria
became more diverse, including figures not only outside the Chan school, such as Tiantai masters
and Indian translators, but also extended beyond the Buddhist tradition to encompass figures like
the emperor, government officials, Daoist True Men, and even a folk deity.

Considering the conventional use of denglu works in Chan Buddhism for preserving
genealogical information of the Chan school and the essential teachings of Chan masters, the
incorporation of the “Yinghua shengxian” sections marked a significant departure in this era. My
research questions thus include: Why did the Chan compilers include these specific sections in
Chan historiographies? As “outsiders” to Chan lineages, how were these individuals portrayed in
Chan texts? Furthermore, in a broader context, what was the significance of compiling these
sections and promoting the non-Chan figures as Chan ideals in the denglu works to the Chan
school?

Motivated by these research questions, this project operates on two fronts. Within the

text, | analyze the adaptations made by Chan compilers to the hagiographies and the gong 'an /-

Z= (public case) stories created for the featured figures. These adaptations and creations serve as
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gateways to comprehend Chan values and ideologies. Beyond textual analysis, | explore the
reasons why these figures captured the attention of the Chan compilers by investigating the
relationships between the Chan school and the traditions represented by these figures. From a
broader perspective, venerating these non-Chan figures as models and reshaping their images to
align with the Chan context reflect the Chan compilers’ imaginative conceptualization of Chan
ideals and considerations regarding the identity of the Chan school in dynamic interactions with
Buddhist conventions.

With these primary focuses in mind, my intention is not to analyze the hagiographies
merely as Chan literature for discussing Chan teachings. Instead, I aim to delve into the contexts
and explore the dynamic interactions of the Chan school with the Buddhist conventions in the
Song religious landscape. Recognizing that the modified accounts of these figures may not
accurately reflect their actual portrayals, I seek to understand the Chan school’s intention in
altering the images of these figures. The inquiry revolves around why Chan compilers devoted
attention to individuals outside any Chan lineages and even established a separate section to
promote these outsiders as their ideals. Through this research, | aim to contribute to a deeper
understanding of the Chan school and the unique features of the socio-religious climate during

the Song dynasty.

Methodological Approach

While the project’s approach involves sorting out historical facts through literature
reading, it is crucial to acknowledge that denglu, despite being considered historiography, has
faced persistent questions regarding the value in terms of its historicity. Previous scholarship has

astutely highlighted the unreliability of accepting the “history” presented in denglu works at face
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value as these records are intertwined with myths, exaggerations, and imaginations.® In essence,
what these denglu works offer is a “beautified self-portrait” of the Chan school. However, it is
essential to acknowledge that the fabricated history is not devoid of value. The historicity, as
Yanagida Seizen points out, can be sorted out from fictional claims and records as they reflect
the historical and societal contexts of the authors and compilers.® In addressing this, | adopt John
Kieschnick and Gong Jun’s relevant works as methodological models for conducting this
research. Kieschnick’s approach involves accepting the accounts in the Eminent Monks series,
despite historical inaccuracies, as representations of the monk’s image and their idealized roles.
These hagiographies, according to Kieschnick, provide insight into the imagination of ideal
monks in medieval China.?

While acknowledging the critical role of compilers in shaping the presentations of these
Buddhist ideals, Kieschnick does not emphasize the impact of the compilers’ Vinaya school
backgrounds on their compilations. This aspect is highlighted in Gong Jun’s comparative study,

which delves into the hagiographies of Chan masters in the Eminent Monks series and denglu

8 Extensive research has been conducted on this subject. Representative works include Foulk, “The Ch’an Tsung in
Medieval China: School, Lineage or What?” Pacific World Journal, New Series Number 8, (1992): 18-31. “Myth,
Ritual and Monastic Practice in Sung Ch'an Buddhism.” In Religion and Society in Tang and Sung China, edited by
Patricia B. Ebrey and Peter N. Gregory (Honolulu: University of Hawai’i Press, 1993), 147-208. “Sung
Controversies Concerning the ‘Separate Transmission’ of Ch’an.” In Buddhism in the Sung, edited by Peter N.
Gregory and Daniel A. Getz, Jr. (Honolulu: University of Hawai’i Press, 2000), 220-294. “Chanyuan ginggui and
Other ‘Rules of Purity’ in Chinese Buddhism.” In The Zen Canon, edited by Steven Heine and Dales Wright (New
York: Oxford University Press, 2004), 275-312. John McRae, The Northern School and the Formation of Early
Ch’an Buddhism (Honolulu: University of Hawai’i Press, 1987). Seeing through Zen (Berkeley: University of
California Press, 2003).

° Yanagida Seizan il FH 22 111, Shoki zenshii shisho no kenkyi ¥13A45 5% 523 D 7T (Kyoto: Hozokan 7 6F,
1967), 17-18.

10 John Kieschnick, The Eminent Monk : Buddhist Ideals in Medieval Chinese Hagiography (Honolulu: University
of Hawai’i Press, 1997), 1.
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works.!* Showing the distinctive imaginations of the ideal Chan masters by Vinaya and Chan
compilers respectively, Gong suggests that hagiographies cannot be treated as historical
narratives but rather as a blend of the protagonist’s portrayal and the imagination of religious
ideals. The writing of hagiographies, Gong posits, resides in the realm between fact and fiction. 2

When considering historical facts and fictional narratives interwoven in Chan
historiographies, it becomes evident that fictional narratives are, if not more, equally important
as uncovering historical facts. The scrutiny of fictional claims not only brings us closer to
historical truth but also recognizes the intrinsic importance of the fictional claims themselves in
reconstructing the intellectual history of the Chan school. These fictional claims used in crafting
hagiographies of these Chan ideals should be regarded as expressions of the ideal values that the
Chan compilers intended to convey, which are responses to the religious environment that the
Chan school was navigating. Failing to examine these fictional claims would leave us in the dark
about why specific figures, embodying the ideal values of the Chan school, were elevated within
this tradition.

In this regard, the “Yinghua shengxian” sections Serve as a source encompassing both
historical and fictional dimensions. These two dimensions manifest through the selection of
individuals as potential Chan ideals and the transformation of these individuals into Chan ideals.
The selection of these individuals reflects the compilers’ observations and evaluations of
prevalent ideological trends in religiosity, whereas the recreation and adaptation of these

individuals’ accounts imbue them with the kernel values and ideal teachings of the Chan school.

1 Gong Jun BE£E, “Tangsong fojiao shizhuan zhongde chanshi xiangxiang: bijiao sengzhuan yu denglu youguan

chanshi zhuan de shuxie 5 5 & th Ay AT AR (G — LLie (i (# LG 55 B EEM#HAYE 5. Journal of the
Center for Buddhist Studies, issue 10, (2005): 151-184.

12 1bid. 155-159.
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Through these dual dimensions, we are able to discern the evolution of the Chan school—it
gained more confidence as it established its identity and clarified its position within the broader

Buddhist landscape.

Structure of the Research

The analysis of the “Yinghua shengxian” sections in this dissertation adheres to a
chronological order of the four denglu works within my research scope. It encompasses three
primary dimensions: the nature of the denglu works, the characteristics distinctive to each
“Yinghua shengxian” section, and the representation of figures as Chan ideals in the “Yinghua
shengxian” sections.

The examination of the nature of denglu works is through scrutinizing their compilations
and circulations. This approach reveals the influence of various compilation and dissemination
methods on the “Yinghua shengxian™ sections. To explore the emergence and variations of these
sections, the research delves into the distinctive features of each denglu work and their
correlations with the respective “Yinghua shengxian” sections. For instance, the “Chanmen
dazhe” section within the Jingde chuan denglu, aligning with the Jingde lu’s stance in presenting
the institutionalized Chan school born from the dhyana tradition, displays the hybrid nature of
the Chan school as part of the broader dhyana tradition and as an independent Buddhist school.
The “Yinghua shengxian” section within the Jiatai pu denglu, adhering to the Jiatai lu’s
inclusive feature, encompasses individuals venerated within folk Buddhist cults and Internal
Alchemical Daoism.

Figures with similar religious backgrounds are grouped together for the analysis of the

relationships between the traditions they embodied and the Chan school, revealing distinct
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features of the “Yinghua shengxian” sections across different time periods. For example, the
“Chanmen dazhe” section captures sensitive issues in the Chan-Tiantai controversy in the early
Song dynasty, while the “Yinghua shengxian” section in the Jiatai pu denglu presents the image-
war over Daoist patriarchs in the Buddho-Daoist conflict during the mid-Southern Song dynasty.

By tracing adaptations in the figures’ hagiographies and elucidating rhetorical shifts in
their portrayals, this study unveils how the Chan school strategically altered the portrayals of
these figures to advance its own agendas. It also underscores the significance of promoting these
figures as Chan ideals within the Chan school. This dissertation contends that tracing the
evolution of the “Yinghua shengxian” sections in the Five Lamps series provides an alternative
perspective for reviewing intriguing facets of Chan Buddhism during the Song dynasty.

First, the six denglu works within the Five Lamps series manifest distinct natures due to
different compilation processes. The compilation, publication, and circulation of these denglu
works can be categorized into two modes: 1) imperial patronaged and acknowledged denglu
works, which were directly connected with the upper classes including aristocrats, imperial
court, and high-rank literati; and 2) laity initiated and sponsored denglu works, which were
closely associated with local groups such as local bureaucrats, gentries, and Buddhist
communities.

Within the scope of my research, the compilations of the three Northern Song denglu, the
Jingde chuan denglu, Tiansheng guang denglu, and Jianzhong jingguo xu denglu, and the
Southern Song denglu, the Jiatai pu denglu received official sanction from the imperial court.
These denglu works were titled with era names, and some even bestowed prefaces by the
emperors. Conversely, the remaining two Southern Song denglu works, the Liandeng huiyao and

the Wudeng huiyuan, were compiled with the support of local lay communities without receiving
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any imperial recognition. This suggests that local lay communities played an substantial role in
religious activities, which echoed with the social changes in the 12t century after the Song
regime’s relocation to southern China.*® As the local gentry ascended to prominence as a more
powerful social class, they acquired greater autonomy and wielded increased influence in
shaping local culture and education. Simultaneously, Buddhist establishments, being the most
resource-rich institutions in the local area, maintained intricate yet close relationships with local
elites. These establishments frequently opted to collaborate with local elites, who served as their
most significant patrons.'# In the ensuing discussion on the compilation of the Liandeng huiyao
and the Wudeng huiyuan, I will expound on the pivotal role played by local elites in driving the
compilation of these two denglu works.

The distinct natures of the denglu works directly impact the writing style of the “Yinghua

shengxian” sections, which can be summarized as follows:

Hagiographical Style Gong an story Style

Imperial-sanctioned denglu | Jingde chuan denglu
Jiatai pu denglu

Laity-patronaged denglu Liandeng huiyao
Wudeng huiyuan

Table 3. The correlation between the nature of the denglu works and the writing style of
the “Yinghua shengxian” sections.

13 The significant social change in the 12" century manifested as the rise of the local gentry class. Several scholars
have contributed to this topic. Robert Hartwell posits that Northern Song’s professional bureaucratic elite gave way
to local elite families in the Southern Song. See Hartwell, “Demographic, Political, and Social Transformations of
China, 750-1550.” Harvard Journal of Asiatic Studies, VVol. 42, No.2, (1982): 425-26. His student Robert Hymes
further elaborates on this topic by presenting the Southern Song Fuzhou as a case study. He suggests that Northern
Song literati pursued high state offices, accumulating wealth and building connections, while Southern Song elites
prioritized their role as local culture builders and local welfare promoter in their hometown, implying a separation of
the elite from the state. See Hymes, Statesmen and Gentlemen: The Elite of Fu-chou, Chiang-hsi, in Northern and
Southern Sung, (Cambridge: Cambridge University Press, 1986), 7, 119-20. Their viewpoint is further expanded by
Peter Bol, who conducts a case study on Wuzhou, see Bol, “The Rise of Local History: History, Geography, and
Culture in Southern Song and Yuan Wuzhou.” Harvard Journal of Asiatic Studies. 61.11 (2001): 37-76.

14 For example, the revival of the Caodong tradition in Southern Song largely relied on the support from local elites.

See Morten Schliitter, How Zen Became Zen: The Dispute over Enlightenment and the Formation of Chan Buddhism
in Song-Dynasty China (Honolulu: University of Hawai’i Press, 2010), 78-103.
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In general, the Jingde chuan denglu and the Jiatai pu denglu followed the writing style of
the Eminent Monks series, employing a hagiographical style in presenting the accounts within the
“Yinghua shengxian” sections.'® The Liandeng huiyao and the Wudeng huiyuan portrayed
figures in the gong'an story style, which was more likely to fulfill the pedagogical purpose of
Chan masters.

Second, the veneration of specific figures as Chan ideals underscores the convergence of
elites’ and commoners’ Buddhism. As highlighted by Huang Chi-chiang in his examination of
the divine monk Senggie, it would be problematic to classify the cults of divine monks like
Baozhi and Wanhui within the dichotomy of elite cult and commoner cult. When applied to the
description of folk Buddhist beliefs, the binary framework of elites and commoners falls short of
capturing the comprehensive and complex panorama. Instead, we must consider the role of elites
in fostering folk Buddbhist cults, with their dedicated records playing a pivotal role in
disseminating these beliefs.'®

The figures featured in the “Yinghua shengxian” sections encompass not only the divine
monks traditionally worshipped in the Eminent Monks series but also relatively contemporary
monks who developed their own cults in local areas, such as Qiansui Baozhang and Koubing

Zaoxian and Nan’an Yan in the Jiatai pu denglu. This trend implies that despite the distinct roles

15 Kischnick notes that the status of the Eminent Monks series was replaced by the Chan denglu works in the Song
dynasty. In this shift, compilers of the denglu works relied more on utilizing recorded sayings than hagiographies
preserved in the Eminent Monks series. However, when examining the “Yinghua shengxian” sections, we can find
that the imperial sanctioned denglu works adopted the hagiographical style for selected figures, suggesting a
connection with the hagiographical writing tradition represented by the Eminent Monks series. If we consider that
the imperial sanctioned denglu works introduced the Chan ideals in a formal manner, local denglu works, which
portray the “Yinghua shengxian” figures in gong an stories, were featured more with typical Chan characteristics.
For more information, see Kieschnick, The Eminent Monk: Buddhist Ideals in Medieval Chinese Hagiography
(Honolulu: University of Hawai’i Press, 1997), 135-137.

16 Huang Chi-chiang %= E{ T, Sizhou dasheng yu songxue daoren JJUN AEREEFAZE 78 A (Taipei: Student Book
Company, 2009), 14-15.
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and responsibilities that elites and commoners assumed in religious activities due to their
disparate social and educational backgrounds, there existed a shared space where they held
common beliefs. On such occasions, literati assumed dual identities as both observers and
participants. For example, in the case study on monk Qiansui Baozhang, his cult spread from
local regions Pujiang jif T, Zhuji %%, and Kuaiji &F&, to the capital city Hangzhou #i)
through the literary works and local gazetteers crafted by literati. As he was revered as the

founding patriarch of the Zhong Tianzhu monastery H1-K*23F, literati’s participation in the

monastic ceremony and record writing facilitated his recognition by the Chan compiler. With the
dissemination of the Jiatai pu denglu, Baozhang’s cult reached a nationwide audience,
prompting numerous monasteries to position him as a legendary founding patriarch to attract
more visitors. In this context, although commoners may not be discernable, they had to be the
primary force in promoting Baozhang’s cult locally. However, with the involvement of elites, the
cult achieved even broader dissemination.

Third, the incorporation of figures from other Buddhist traditions, such as the Tiantai and
Daoist patriarchs, provides insights into their significant developments and interactions with the
Chan school. Diverging from other sections in the denglu works, which primarily aim to preserve
genealogical information of the Chan school and essential teachings of Chan masters, the
“Yinghua shengxian” sections uniquely feature figures from diverse ideological trends and
traditions, serving as a window into the Chan school’s responses to the evolving religious
landscape and popular currents within the religious environment.

During conflicts with the Tiantai school and controversies with Internal Alchemical
Daoism, Chan compilers sought to maintain a steadfast stance by portraying target figures with a

strong sense of the ideal Chan value, such as “not establishing words” and “probing the nature of

25



original enlightenment.” An intriguing phenomenon in Chinese religion is that target figures in
the image war,'” whether affiliating clearly or not, attracted compilers from various Buddhist
schools or even different ideological traditions due to their high value as religious ideals. By
depicting these figures as upholding the Chan teachings, Chan compilers leveraged their value to
promote the Chan school in return. This elucidates why the inclusion of the two Tiantai
patriarchs, Huisi and Zhiyi, in the Jingde lu sparked long-term discontent among Tiantai
adherents. Similarly, the accounts of Li Dongbin and Zhang Boduan, the two patriarchs of
Internal Alchemical Daoism in the Jiatai pu denglu, intensified the Buddho-Daoist controversy.

In the subsequent section, | will delve into the characteristics of Chinese religious
domain. It was in this field that the image war, centering around a single figure with different
affiliations, became possible as various groups rewrote or adapted hagiographies to align with
their own agendas.

Last, Chan Buddhism adopted a novel strategy to assert its superiority by
comprehensively incorporating all ideologies in the Chan historiographies. In early denglu
works, the Chan school emphasized its uniqueness by stressing the slogan “a special
transmission outside teachings.” In the Southern Song denglu works, however, Chan Buddhism
asserted its dominance by encompassing not only Buddhist traditions like Tiantai and Pure Land
but also ideologies beyond Buddhism, including Daoism, Confucianism, and folk religions.
Chronologically examining the “Yinghua shengxian” sections reveals the “Chanmen dazhe”

section’s need to connect with the dhyana tradition to legitimize the Chan school’s status as a

17 According to Kieschnick, the term “image-war” indicates the contests over the varied depictions of eminent
monks proposed by different biographers, which should be seen as “responses to very real threats to the monastic
community.” See Kieschnick, The Eminent Monk: Buddhist Ideals in Medieval Chinese Hagiography (Honolulu:
University of Hawai’i Press, 1997), 143.
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newly institutionalized establishment. The figures included in this section mirror the Chan
school’s self-claims as an independent religious entity in opposition to the established Buddhist
schools in Buddhist conventions like Tiantai. Consequently, the accounts of Huisi and Zhiyi
contain implicit references to heated issues in the Chan-Tiantai conflict, and the accounts of the
“Three Sages of Tiantai” promote mad monks as embodiments of the Chan school’s spirit—a
superior, extraordinary, yet aloof and rebellious tradition in the Buddhist convention. As Chan
Buddhism grew stronger and became the state Buddhism, it adopted a more inclusive approach,
selecting figures from a broader spectrum as its ideals. For instance, the Liandeng huiyao
depicted even the emperor as a typical Chan master, while the Wudeng huiyuan portrayed the
popular deity Nezha as a Chan ideal. The Chan compiler, in re-titling the section, no longer
needed to rely on the dhyana tradition to display its orthodox status in religiosity. Instead, it
actively engaged in the popular religious discourse of the 12t"-13" centuries by using “Yinghua
shengxian” as the title, a theme that will be elaborated in the next section. Simultaneously, with
the introduction of the “Yinghua shengxian” sections, the Chan school embraced veneration
without being confined by sectarian boundaries. This inclusiveness signifies that the Chan school
evolved into a robust and confident establishment that embraces all traditions. This observation
leads to my main argument for this dissertation: the “Yinghua shengxian” sections, often
neglected but crucial, serve as a compelling indicator of the development of religiosity in 11t™-to-
13™-century China. These sections provide persuasive evidence supporting the notion that
Buddhism during this period greatly prospered through a variety of active and dynamic self-
reinventions, among which, the Chan school emerges as remarkably open and inclusive than our

expectations.
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The Social Context

To contextualize the “Yinghua shengxian” sections within the Song religious-cultural
milieu, it is necessary to examine the broader cultural environment and pivotal changes during
the Song dynasty. These factors wielded a substantial influence in shaping the Chan school’s
self-identification and self-awareness, manifesting explicitly in the writings and compilations of
Chan ideals by the Chan compilers within the “Yinghua shengxian™ sections.

The integration of the Three Teachings served as a prominent background in the
intellectual circle during the Song dynasty. This amalgamation did not form in the Song dynasty
but evolved over time through dynamic interactions among Confucianism, Daoism, and

Buddhism. In history, the Sui Confucian scholar Wang Tong =-2f for the first time proposed the
idea of “sanjiao keyi” =#;m]— (Three Teachings can be unified), suggesting the possibility of

synthesizing the Three Teachings for state governance, with Confucianism as priority and
Buddhism and Daoism as complementary.® During the Tang dynasty, Confucianism permeated
political institutions and held sway among literati but lacked in the theory of mind-nature, a gap
then filled by Buddhism. After the Huichang persecution, Chan Buddhism, known for its
exploration of mind and nature, survived and gained prominence. Inspired by Chan teachings,
Daoism also exhibited a tendency to focus on essence and spirit, giving rise to Internal
Alchemical Daoism. This inward-turning trend became more evident in the Song dynasty,
eventually leading to the full growth of Neo-Confucianism.

The Song dynasty witnessed the great synthesis of the Three Teachings, a phenomenon

influenced by the rulers’ attitudes and policies in the early Song period. Emperors such as

18 Dong Hongling &%, “Wang Tong Sixiang Tuozhan Yanjiu” F 3% B AESGEEFZE, Ph.D. diss. (Sun Yat-Sen
University, 2004), 117.

28



Taizong and Zhenzong promoted the unity of the Three Teachings for governance, confirming
their complementary roles in educating and cultivating the populace. For example, Emperor
Taizong highlights, “Buddhism upholds compassion, Laozi emphasizes tranquility, and
Confucius expounds on the Five Constant Virtues in order. All of them are essential paths to
cultivating the people.”*® Emperor Zhenzong has, “Daoism and Buddhism, both teachings
contribute to benefiting the world.”?® The relatively lenient religious policies of the Song rulers
created an accommodating environment for Buddhism to be acknowledged as a crucial force in
shaping Song culture. An illustrative example is Buddhism's response during the early Song wen

3 (culture) revival. Zanning %, the head of the Buddhist clergy, was recognized by high

literati as a wen master for his extensive knowledge of Confucianism and his ability to exhibit
wen.?! Zanning proposed the inclusion of Buddhism as a component of indigenous wen,
challenging the perspective that only upheld Confucian values from antiquity. This unique
opinion reflects Buddhists' willingness to view Buddhism as a domesticated teaching subordinate
to political power. Zanning’s proposal emphasized the emperor’s role as the legitimate
supervisor of the Buddhism, indicating a shift away from the unrealistic autonomy sought by

figures like Huiyuan £, who authored the famous “Shamen bujing wangzhe lun /bFTARE 1=

s> (Treatise on Why Monastics Should Not Pay Homage to Kings).?? Furthermore, Zanning

VR LIZEIE  ZFLUET  HEFEAE - (BB 3E - Jingwo guanjian 451EE F, fasc. 4. In Wenyuange
Siku quanshu 37k VU 42, (Taipei: The Commercial Press, 1983), 18a.

2EE Y » BBHZL o Xu zizhi tongjian changbian 45& ;68 %E &4, fascicle 63, In Wenyuange Siku quanshu
Y PUEE 422, (Taipei: The Commercial Press, 1983), 28a.

2L Albert Welter, Monks, Monks, Rulers, and Literati: The Political Ascendancy of Chan Buddhism (New York:
Oxford University Press, 2006), 163-171.

22 It is said that Zanning advised Emperor Taizong not to pay homage to the Buddha when the emperor visited a

monastery with this inquiry. He claimed that the Song ruler as a present Buddha needed not to pay homage to the
previous Buddha. According to Huang Chi-Chiang, this account is sourced from Ouyang Xiu’s BX51& Guitian lu
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highlighted the utility of Buddhism for the emperor in governing the state, revealing Buddhists’
aspirations to be integrated into the official system and seek protection and patronage.?

The altered stance of Buddhism towards rulers can also be seen in the “Yinghua
shengxian” sections. In the Liandeng huiyao, Emperor Taizong is venerated as a Chan ideal.

Emperor Taizong of the Great Song dynasty asked a monk, “Which sttra are you

reading?” The monk replied, “The Sttra of Benevolent Kings.” The emperor said,
“Since it is ‘my’ sttra (note: the emperor identified himself as a benevolent king),
why is it in your hands?”” The monk had no response.

Master Xue comments, “The Royal Heaven has no preference but only assists
[those] virtuous.”

The emperor paid visit to the Precious Pagoda and opened it, asking a monk,
“Who are you?” The monk replied, "I am the caretaker of the pagoda.” The
emperor questioned, “Since this pagoda belongs to me (note: the emperor
identified himself as “precious”), why are you the owner?” The monk had no
response.

Master Xuedou comments, “This is known by the whole state.”

The emperor asked a monk who presented at court, “Where are you from?”” The
monk replied, “I reside at the Cloud-Resting Hermitage on Mount Lu.” The
emperor remarked, “The depths of the resting clouds do not face the sky (note:
hermits were not supposed to present at court). Why have you come here?” The
monk had no response.

Master Xuedou comments, “It is difficult to escape from the ultimate guidance.”

FH$%. Ouyang mistakenly documented the emperor as Taizu instead of Taizong, which made Zhipan deemed the all
account as fabrication. Huang contends that it is more likely an inadvertent error in Ouyang’s record because
Ouyang notes that it became a custom for the rulers not prostrating before the Buddha thereafter. For more
information, see Huang, “Song taizong yu fojiao” 7R K 5% B ffii 0. The National Palace Museum Research Quarterly
e AR ZE T, v.12 n.2, (1994): 127.

23 Zanning proposed an ideal model for the integration of Buddhist clergy into the bureaucratic structure. He
recommended the implementation of a five-tier clergy system, wherein members of the clergy could serve as civil
servants for the ruler. The Buddhist clergy, under this model, assumed the duty of protecting the state and the people
through their spiritual practices and the alignment of official monasteries with imperial directives. See Albert
Welter, The Administration of Buddhism in China: A Study and Translation of Zanning and the Topical
Compendium of the Buddhist Clergy (Da Song Seng Shi Liie) (New York: Cambria Press, 2018), 89-90.
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The emperor dreamt, and a divine being informed, “Please, Your Majesty, arouse
the mind of bodhicitta.” In the morning court, the emperor inquired among his
attendants, “How does one arouse the mind of bodhicitta?”” No one had responses.

Master Xuedou comments, “This (note: to ask a living Buddha arose the mind of
bodhicitta) indeed is seldom heard of either in the past or present.”

A monk presented at court and said, “Your Majesty, do you remember me, this
humble monk?” The emperor asked, “Where did we meet?” The monk replied,
“After the meeting on Mount Ling, we parted and have not seen each other ever
since.” The emperor asked, “How can you prove it?” The monk had no response.

Master Xuedou comments, “This humble monk has come for a special purpose.”
The emperor asked a monk who begged for rewards as he burned the Buddhist
canon, “In the past, Matanga did not burn the scriptures [into ashes]. Why did you

burn it now?”” The monk had no response.

Master Xuedou comments, “Your Majesty did not forget his instructions.”
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In this gongan story, Emperor Taizong is portrayed as an enlightened Chan master,
skillfully engaging the monk in conversations with sharp rhetorical questions. The Chan
compiler adeptly extols Emperor Taizong as a benevolent king and a treasure. Xuedou’s
commentary injects a touch of humor, serving as a foil to the emperor’s image as an awakened
Chan ideal capable of penetrating the surface meaning of language and delving into the deeper
nuances of the conversation. Through the gong ‘an story and Xuedou’s remarks, it becomes
apparent that the emperor not only wielded political authority but also possessed wisdom,
thereby legitimizing the rulers’ status as supervisors to the Buddhist community.

In contrast, the “Yinghua shengxian” section in the Liandeng huiyao also incorporates
gong 'an stories featuring two government officials, the provincial magistrate of Qiantang and Xu
Shi. Both officials are portrayed as holding inferior authority compared to the Chan masters in
their conversations. This deliberate contrast suggests that Chan compilers sought to elevate the
status of rulers. However, when depicting interactions with literati, the compilers tended to
present these relationships as equal, not hesitating to challenge their Confucian counterparts.
This introduces the second aspect of the Song social and intellectual milieu: the active
participation of literati in Buddhist activities.

The relatively lenient religious policies and the imperial promotion of the harmonious
coexistence of the Three Teachings fostered a close connection between literati and Buddhists.
During the Northern Song period, the elite class frequently engaged in a symbiotic relationship

with the clergy, serving as both bureaucrats and private individuals who patronized Buddhism.

2 Liandeng huiyao Fif&s€r3E, X. no.1557, 79: 258a17-b10.
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Regardless of their personal opinions, their official duties compelled them to adopt a pragmatic
and open-minded approach when addressing religious matters.

This environment also afforded literati greater freedom and space to pursue the
cultivation of mind-nature in Buddhism and Daoism. For literati, their identity as Confucians at
the court did not hinder their participation in Buddhist affairs or the forging of friendships with
Buddhists.?® Even those publicly critical of Buddhism could privately develop close relationships
with Buddhist individuals.?’ For literati sympathetic to Buddhism, their engagement went
beyond doctrinal fascination, providing a means to alleviate depression during times of
demotion. 28 Poetry exchanges with Buddhist friends were common, contributing to the

flourishing of Chan poetic culture in the Song dynasty.?® Some high-ranking literati at the

% To examine the intricate Buddhism-Confucianism relationship, Huang Chi-chiang undertakes a case study on
Hangzhou and investigates the dynamics of the relationship between the elite class and the clergy. See Huang, “Elite
and Clergy in Northern Sung Hang-chou: A Convergence of Interest.” In Buddhism in the Sung, edited by Peter N.
Gregory and Daniel A. Getz, Jr. (Honolulu: University of Hawai’i Press, 2000), 295-339.

2 Mark Halperin coined the term “worldly devotion” to feature this attitude. In the context of Song society,
Buddhist institutions were not perceived solely as otherworldly religious entities; instead, they constituted a
significant component of the daily lives of elites, seamlessly integrated into their daily life. See Halperin, Out of the
Cloister: Literati Perspectives on Buddhism in Sung China, 960-1279 (Cambridge, Mass.: Harvard University Press,
2006), 4, 26.

27 For example, Ouyang Xiu as a prominent figure in the early Song anti-Buddhism movement still befriended Chan
master Fushan Fayuan %L1 7A3. Sima Guang =] F 5, who also renowned for his anti-Buddhism position, only
objected to excessive land use of monastery construction and opposed superstitious elements in Buddhism. It is
noteworthy that he possessed a profound understanding of Buddhist doctrines. In a disciplinary decision involving
an unruly nephew, he chose to send him to a monastery to study. See Zhang Yu 55 /&, “Songdai shidafu yu fojiao.”
KA ARELHZL, Pumen xuebao 39225, Issue. 30, (2005), 341-343.

28 A compelling example of the intimate relationship between literati and Chan masters is evident in the case of Su
Shi #x#, who befriended many Chan masters in his life. Especially during his tenure as a magistrate in Hangzhou,
Su forged friendships with Huailian {g23#, Shanben ==, Kejiu B]/&, Daogian &%, etc. Notably, Su Shi shared a
particularly close bond with Daogian, developing a life-long friendship. Their association even came under scrutiny
during the Wutai shian & &% 22 (Crow Terrace Poetry Trial), resulting in Daogian facing punitive measures due to
his proximity to Su Shi. Daogian’s experience was not unique, as other Chan monks during the Song dynasty also
faced punishment or were compelled to leave the monastic order due to their connections with literati who involved
in political conflicts at the court.

25 For more information, see Jason Protass, The Poetry Demon: Song-Dynasty Monks on Verse and the Way
(Honolulu: University of Hawai’i Press, 2021).
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imperial court even became part of Chan lineages as dharma heir, exemplified by figures such as

Yang Yi #5{& and Li Zunxu 223 &, who played a critical role at the imperial court in

promoting the Linji school.®® This aspect will be further elaborated in the section discussing the
omission of the “Yinghua shengxian” section in the Tiantsheng guang denglu.

One crucial religious activity in which literati actively engaged was the composition of
commemorations for monasteries, with a substantial collection of these writings preserved in
local gazetteers.®! In the Song dynasty, as Buddhism, underwent significant secularization,
literati supplanted monks as the principled chroniclers, participating in Buddhist affairs as part of
the state’s oversight of Buddhism. Notably, during the Southern Song dynasty in Lin’an, many
literati recorders held high positions in the imperial office, particularly contributing to renowned
monasteries. While it may seem that literati exceeded their role by intervening in monks’
responsibilities, the reality was often the monks actively soliciting requests from literati to write
commemorations for the monasteries. The collaborative effort aimed to establish networks
between monks and scholar-officials.*?

In summary, various factors prompted literati to actively engage in Buddhist activities,
including the religious policies during the Song, the appeal of Buddhist doctrines, the friendship

with fellow Buddhists, and requests from monastic communities. These literati, serving as keen

30 Albert Welter, Monks, Rulers, and Literati: The Political Ascendancy of Chan Buddhism (New York: Oxford
University Press, 2006), 172-174.

3L For information specifically on the topic of literati writing commemorations for monasteries, see Mark Halperin.
Out of the Cloister: Literati Perspectives on Buddhism in Sung China, 960-1279 (Cambridge, Mass.: Harvard
University Press, 2006).

32 Wang Feifei FIEJE, “Nansong lin ’an ducheng zhengquan xiade senglii yu shiren guanxi tanxi” 58 FREEZEENHEL
FE TR Bt A BE{% %47, Journal of Sun Yat-Sen University, No.5, Vol.59, (2019): 121-127.
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observers, also functioned as recorders of these events. Through their writings, the names and
ideas of certain Buddhists were disseminated across both space and time.

Within this dissertation, | will present the Jiatai pu denglu as an imperial-sanctioned
denglu work that incorporated lay patrons in its compilation, thereby acknowledging the pivotal
role of the lay community in supporting Buddhism. Regarding the figures presented in its

“Yinghua shengxian” section, two compelling examples stand out. The first is Li Gonglin’s Z=/%
# iconography, which depicts the Lotus Society and substantiates the crucial roles played by

three Indian translators in Pure Land literature. Another noteworthy instance is found in the case
study of Qiansui Baozhang. Not only can his cult’s influence in the local area be affirmed
through numerous literary works by literati, but his renown was also enhanced through a
commemorative record detailing the restoration of the Zhong Tianzhu monastery by a scholar-

official.

Participating in the “Religious Market”

The religious market model, as a component of the religious economy theory, was
introduced by Rodney Stark and Roger Finke in their monograph Acts of Faith: Explaining the
Human Side of Religion. According to their definition, a religious economy is “a ‘market’ of
current and potential adherents, a set of one or more organizations seeking to attract or maintain
adherents, and the religious culture offered by the organization(s).”3® This model comprises
religious adherents as consumers, religious organizations as suppliers, and religious cultures as

goods in circulation. However, it was primarily developed based on mechanisms in Western

33 Rodney Stark and Roger Finke, Acts of Faith: Explaining the Human Side of Religion (Berkeley: University of
California Press, 2000), 193.
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religiosity, where competition typically occurs between different religious institutions. Since
adherents usually have exclusively committed affiliations to particular religious institutions, the
focus of the competition is the full conversion of adherents.

The applicability of this model to China has been questioned by various scholars. In
contrast to the dominance of Christianity in Western religious environments, the Chinese
religious market is more open, and religious institutions do not necessarily require exclusive
committed membership. Adam Yuet Chau highlights the distinct competing modes in Western
and Chinese religious markets. While the former involves competitions between religious
institutions for exclusive conversions, the latter entails competitions “between different
modalities of doing religion as well as within each modality.”3* The typical modalities, such as
stitra chanting, ritual practicing, and pilgrimage making, are shared across all conceptualized
religions like “Buddhism” and “Daoism.” However, the distinctions between these
conceptualized religions become blurred in the realm of “doing religion.” Ng Ka Shing proposes
a redefined religious market model as “analogous to a market in which a certain degree of
exchange activities exists and people choose (not) to engage in these activities based on various
factors.”3® These factors, including political transition, economic development, social changes,
and cultural dynamics, have varying impacts on different levels of the religious market.

Although Chau and Ng present different perspectives, both point out the pivotal role of

34 Adam Yuet Chau, “Modalities of Doing Religion and Ritual Polytropy: Evaluating the Religious Market Model
from the Perspective of Chinese Religious History.” Religion (London. 1971), 41.4 (2011): 548.

% Ng Ka Shing, “Religious Economy Theory Revisited: Towards a New Perspective of Religious Dynamics in East
Asian Settings.” Research Journal of Graduate Students of Letters, Hokkaido University Collection of Scholarly and
Academic Papers 16788 KB BRSBTS 5, Vol. 13, (2013): 518.
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“religious efficacy” in guiding individuals’ choices regarding modalities and affiliations with
deities and institutions.

“Religious efficacy,” in fact, served as a fundamental rationale for orienting the religious
market in the Song dynasty. On this topic, Robert Hymes and Valerie Hansen provide insightful
perspectives. Hymes, when evaluating the bureaucratic model in the Daoist pantheon,
underscores the growth of a national market for religious services due to economic and social
changes during the Song dynasty. In this relatively open market, religions and religious services
were circulated as commercial goods, and practitioners competed to offer more efficacious
services.® Hansen adds to this understanding by noting that in this religious market, not only did
religious practitioners compete as mediators connecting the realm of gods and deities to human
beings, but gods and deities were also positioned to compete for their efficacious divine power.
People, as religious clients and consumers, were free to select services from practitioners or gods
who could efficaciously respond to their demands. The prevailing theme shaping the Chinese
religious market was “efficacy,” as only the most efficacious gods and deities could receive
official titles or be enlisted in the official pantheon.%’

From Hymes to Chau, each scholar focuses on the pragmatic dimensions of religious
activities and adopts the conceptual framework of the “religious market.” Within this framework,
competition revolves around the efficacy of religious services and the providers thereof. In this
dissertation, rather than emphasizing the market competition, | propose employing the term

“religious market” as a metaphor for the Song religious sphere, where various ideological

% Robert Hymes, Way and Byway: Taoism, Local Religion, and Models of Divinity in Sung and Modern China
(Berkeley: University of California Press, 2002), 172, 197.

37 Valerie Hansen, Changing Gods in Medieval China, 1127-1276 (Princeton: Princeton University Press, 2014), 26,
165.
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traditions actively exchanged ideas and practices. In this communal arena, “efficacy” also
extends to religious ideals, which refers to the value, charisma, and influence that those religious
ideals possess. In the Buddhist context, these ideals include eminent monks in the Eminent
Monks series and Chan masters in Chan lineages. Their “efficacy” is demonstrated through
practical approaches to attaining enlightenment in teachings and inspirational pedagogical
methods. Positioned in the Song “religious market,” these ideals captured the attention of
biographers from different traditions. Similar to brand ambassadors in the commercial market,
the celebrity effect and value of these ideals could be used for promoting certain traditions and
thus extending their influence. In the context of the “Yinghua shengxian” sections, Chan
compilers appropriated these valuable figures such as the Tiantai founding fathers and even
Daoist patriarchs, turning them into spokesmen for the Chan school. Meanwhile, the “Yinghua
shengxian” sections also include the efficacious religious figures worshipped as deities in local
areas, such as Qiansui Baozhang and Nezha. Due to the open and inclusive nature of the Chinese
religious domain, appropriating religious ideals as one’s own became a common practice shared

by many ideological traditions.

The Tiansheng guang denglu & the Jianzhong jingguo xu denglu
and the Absence of the “Yinghua shengxian” Section

Two decades after the completion of the Jingde lu, the compilation of the second work,
the Tiansheng guangdeng lu, was scheduled on the agenda. The editor, Li Zunxu, was a lay
Buddhist, a son-in-law of Emperor Taizong, and a colleague and a friend of Yang Yi, the editor
of the Jingde lu. As for the Jianzhong jingguo xu denglu, it was compiled by the Yunmen monk

Weibai Jf [5 and presented to the court in the first year of Jianzhong jingguo ZErRi&[E (1101).
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Emperor Huizong bestowed an imperial preface at the request of his son-in-law, Zhang Dunli 5%
2014, These two denglu works exhibited a close connection with the Song imperial court,

notably lacking the “Yinghua shengxian” sections. While the compilers did not provide explicit
explanations, inferences can be drawn from the prefaces.

The Jingde chuan denglu not only marked the inception of a new genre in Chan literature
but also served as a platform for the Chan school to articulate its identity. However, as Welter
points out, the Jingde lu did not represent the final statement of the Chan school. The self-
identification of the Chan school underwent constant shaping during dynamic interactions with
other religious traditions, with its representation influenced by the dominant faction within the
Chan school.® In other words, the identity of the Chan school was molded and altered by both
internal and external forces. Although the Jingde lu presented the five houses with a fairly equal

tone, the progress of these houses was uneven. By the early 11™ century, Weiyang ;2{!]l had
faded away, Fayan ;AHE had declined with the downfall of the Wuyue kingdom, and only
Yunmen, Linji E&7#, and Caodong & [i remained active. Caodong, however, stayed stagnant
until Touzi Yiging & T-# 7 and Furong Daokai J=Z%7E 1% rejuvenated the Caodong teaching.

Therefore, in the early Northern Song, Yunmen and Linji were the only two robust lineages in
competition. While schools and lineages ostensibly competed under the name of “orthodoxy,”

the essence of the competition, as Foulk poignantly notes, revolved around benefits such as

38 Albert Welter, Monks, Rulers, and Literati: The Political Ascendancy of Chan Buddhism (New York: Oxford
University Press, 2006), 160.
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prestige, patronage, and privilege.® Internal competition during the Song dynasty would only
intensify as the Chan school received unprecedent honor and patronage from the imperial court.

Diverging from the comprehensive presentation of the Chan school in the Jingde lu, both
the Tiansheng lu and the Jianzhong lu focus more on the distinctions within the Chan school.
While the Tiansheng lu serves as a platform primarily promoting the Linji school,*° the
Jianzhong lu exclusively showcases Linji and Yunmen, the two flourishing houses of the time.*
One might speculate that the exclusion of the “Yinghua shengxian” section is due to its lack of
qualification for inclusion in the compilation agendas, as it pertains to figures unrelated to any
lineages.

This tendency is more pronounced in the Tiansheng lu. It not only reaffirms the authentic

mind transmission from the sixth patriarch Huineng Z:&t to Shenxiu t#55 but also establishes

the orthodox position of the Linji school among the five Chan houses. A notable claim in the
preface states, “After the sixth patriarch attaining sudden enlightenment, the Niutou branched out
different houses. Thousands of lamps carrying on [the light], the meritorious torches are burning
even more fiercely.”* Apart from highlighting the crucial role of the sixth patriarch in featuring

the Chan teachings, Li Zunxu places emphasis on the Niutou house and asserts that it was the

% Griffith Foulk, “Sung Controversies Concerning the ‘Separate Transmission’ of Ch’an.” In Buddhism in the Sung,
edited by Peter N. Gregory and Daniel A. Getz, Jr. (Honolulu: University of Hawai’i Press, 2000), 221.

40 See Albert Welter, Monks, Rulers, and Literati: The Political Ascendancy of Chan Buddhism (New York: Oxford
University Press, 2006), 161-207. The Tiansheng guang denglu was also the first Chan historiography to preserve

the full version of Linji’s recorded sayings. See Welter, The Linji Lu and the Creation of Chan Orthodoxy: The
Development of Chan’s Records of Sayings Literature (Oxford: Oxford University Press, 2008), 140.

A TEPEEE —5F 0 EESHY KT o Jianzhong jingguo xu denglu 7 5 R 4515 $%. X. no.1556, 78: 640c17-¢18.

2B SHHIMENE > AUENTIR - ETETREES - #4425 E B4 - Tiansheng guang denglu KE2EE1E 3%, X.
no.1553, 78: 425¢20-c22.
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source from which Chan lineages branched out. The question arises: why did the editor give
special attention to the Niutou school, a side branch that roughly existed in the 6™ to 7t century?

The Niutou branch derived its name from the putative founder, Niutou Farong -5 2.

According to various accounts, Niutou was said to have received dharma transmission from the

4™ patriarch Daoxin &1Z.% Due to the shared teachings with the Shitou branch HBESZ, which

developed from Huineng’s lineage, the Niutou school was eventually merged with the thriving
Shitou lineage.** Despite being an independent regional Chan community, the Niutou branch did
not endure for an extended period in history, nor did it give rise to any Chan houses. Conversely,
the Shitou lineage served as the true origin for the Yunmen, Fayan, and Caodong schools.
Therefore, Li replaced the Shitou branch with the Niutou school, transforming the three schools
into side branches emerging from the 4" patriarch Daoxin rather than the 6™ patriarch Huineng,
who represented the most “orthodox” Southern school. By doing so, Li elevated the Linji school
while diminishing the status of Yunmen and Caodong. This replacement was later rectified in the

Jianzhong lu, where it declares that the five houses originated from Nanyue Huairang 5551588
and Qingyuan Xingsi & 717 &, the “orthodox” dharma heirs within the lineage of the sixth

patriarch.*

43 The account about Daoxin’s dharma transmission to Niutou can be found in the Baolin zhuan & ##{& and the

Jingde chuan denglu. Master Yinshun E[JJI§ demonstrated that Niutou Farong was more likely a self-awakened Chan

practitioner, and the continuous lineage of the Niutou school was likely a product of later generations’ romantic

imagination. The historical authenticity of the encounter and interactions between Daoxin and Farong is cast into

doubt by the evident inconsistencies in their respective active periods. See Yinshun E[JJIH, Zhongguo chanzong shi §°
B 185252 (Taipei: Zhengwen Publishing House, 1990), 95-98.

44 Zongmi 527 categorizes Niutou Farong and Shitou Xigian /5 5E#7#8 into the same classification known as “the
school of extinction without reliance JR42##275%.” See Chanyuan zhuquan ji duxu f&FzEz28 8. T. n0.2015,
48: 402c03-c10.

P EBEERGRK > ERYE e HEZ - = U A MEREE - E/\ WK G - — T2 SRR - B
B BRIMT » A - Jlanzhongjlngguo xu denglu ZErh B R4 8%, X. n0.1556, 78: 640¢13-15.
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Regarding Li Zunxu’s motivation to promote the Linji school, aside from his personal

preference and identity as a dharma heir of Linji master Shimen Yuncong = F944H%, a more

important factor likely stemmed from the alignment of Linji style Chan with the goals of the
Song culture revival movement. This style offered an appealing model of literary uniqueness,
distinguishing Song culture from its more traditional predecessors.*¢ As a more radical model
within the Chan school, Linji style Chan embodied the Song court’s ambition to rejuvenate the
old culture. Linji literature not only enriched Buddhist literature but also quickly received
appreciation from the literati circle. In turn, the literati circle contributed numerous influential
patrons and dharma protectors, playing a pivotal role in connecting the Buddhist community and
the imperial court.#” In this sense, promoting the Linji school proved advantageous to multiple

parties.

Literature Review
While there exists scattered research on individuals listed in the “Yinghua shengxian”
sections, a comprehensive study remains lacking in current scholarship. This research addresses

this gap by drawing upon existing scholarship from three main perspectives: 1) Chan Buddhism

46 Albert Welter, Monks, Rulers, and Literati: The Political Ascendancy of Chan Buddhism (New York: Oxford
University Press, 2006), 179.

47 Lay Buddhism significantly flourished during the Song dynasty. Despite an anti-Buddhism movement in the early
Northern Song, the opposition from Confucian literati was mitigated due to the sustained efforts of Buddhist
scholars like Qisong #Z;%;, Huailian 5238, Yuanwu [E[fE, and Dahui A ZE, who actively cultivated friendships and
connections with literati. Consequently, many literati displayed great interests in Buddhism and became dharma
protectors, among whom the most renowned one was Zhang Shangying & pH4%. Many literati, who had previously
criticized Buddhism, also transformed into Buddhist patrons, including Fu Bi ‘& i, Wenyan Bo 2 Z1#, and Han Qi
g5, In addition, a great number of high-rank literati developed close friendships with Chan masters, exemplified
by individuals such as Yang Yi, Li Zunxu, Su Shi, Zhang Fangping 5& /5%, and Chao Jiong 52 3H. For more
information, see Pan Guiming ;%f3:HH, Zhongguo jushi fojiao shi o &+ {#% 5 (Beijing: Zhongguo shehui
kexue chubanshe H[ER 1+ & F £ H i1, 2000), 475-657.
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and denglu works in the Song dynasty, 2) historical fact and Chan fiction in Chan history, 3) the
religious and cultural environment of the Song dynasty, and 4) Buddhist hagiographies and
studies on specific figures. The following chapters will discuss related scholarship in more detail.

Noteworthy studies on Chan Buddhism and denglu works in the Song dynasty contribute
to understanding the socio-cultural context for producing the “Yinghua shengxian” sections.
Morten Schlutter’s How Zen Became Zen highlights the significant roles of Song literati in
promoting specific Chan lineages, such as abbotship appointment in public monasteries, which
affected disputes within Chan linages in public rather than monastic settings.*® Similar to this
focus, Albert Welter’s Monks, Rulers and Literati: the Political Ascendancy of Chan Buddhism
explores the rise of Chan Buddhism in the Song imperial court, revealing political motivations
behind its promotion as a state religion and the influential role of literati in compiling Chan
historiographies.*® Buddhism in the Sung edited by Daniel Getz and Peter Gregory, challenges
the notion of Song Buddhism’s decline, collecting essays on the three major Buddhist traditions
in the Song dynasty, Chan Buddhism, Tiantai school, and Pure Land movement.* It offers
insights into the dynamic interrelations among these traditions in Song religiosity, which serves
as an important reference for the case studies in the following two chapters.

In terms of denglu works, Feng Guodong comprehensively explores the Jingde chuan
denglu’s compilation, edition, circulation, annotations, literariness, and impact, which expands

my thinking in discussing the significance of the “Chanmen dazhe” section in the Jingde chuan

48 Morten Schliitter, How Zen Became Zen: the Dispute over Enlightenment and the Formation of Chan Buddhism in
Song-Dynasty China (Honolulu: University of Hawai'i Press, 2008).

49 Albert Welter, Monks, Rulers, and Literati: The Political Ascendancy of Chan Buddhism (New York: Oxford
University Press, 2006).

50 peter N. Gregory and Daniel Aaron. Getz edit., Buddhism in the Sung (Honolulu: University of Hawai'i Press,
1999).
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denglu.®! Ishii Shudo’s series of essays focus on the Zongmen tongyao ji and its connection with
the Liandeng huiyao serve as crucial references for understanding the emergence of the
“Yinghua shengxian” sections by the end of the Northern Song dynasty.%? Huang Chun-chuan’s
monograph on the Wudeng huiyuan conducts textual comparison with previous denglu works,
revealing its distinct features and highlighting the compilers’ views on the position of the Chan
school in Song religiosity.>

The examination of the “Yinghua shengxian” sections through textual and contextual
analysis reveals distinctions between facts and fiction that have shaped Chan history. A number
of pertinent studies exist, with notable contributions such as Yanagida Seizan’s insightful
perspective on the research methodology employed to explore historicity by considering fictional
claims in Chan historiographies as historical products of specific eras.> John McRae’s Seeing
through Zen traces the formation of mature Chan lineages in romanticized Chan narratives and
periodizes the development of Chan history.* T. Griffith Foulk’s works, including “The Chan

School and Its Place in the Buddhist Monastic Tradition,” “The Chan Tsung in Medieval China:

5 Feng Guodong [ %, Jingde chuan denglu yanjiu 5/ {5 #& #5850 7T (Beijing: Zhonghua shuju, 2014).

52 Ishii Shiido A&, “Shumon toyd syil ni tsuite I TZEFI4FE 5L ; (2 DWW (1) ,” Komazawa daigaku
bukkyou gaku bu ronsyuu Erjys A B2 (2 EE E=R4E | 4, (1973): 43-58. ‘Shumon toyo0 syl ni tsuite II—touyou to
kaiyou no jyakugo no hikaku to syutten’ T ZZFI4FEEE | (2 DWT (F) —4iE L @EDEZED LT & H .
Komazawa daigaku bukkyou gaku bu ronsyuu 5722 K B2 EE w22 5. (1974): 37-63. “The Zongmen Tongyao Ji
and the Distinctive Character of Song Chan Buddhism,” translated by Albert Welter. Annual Report of the Zen
Institute BRI T AT -3 7 (1996): 236-226.

%3 Huang Chun-chuan #1212, Chanzong dianji wudeng huiyuan yanjiu 52818 ( FIpEEIT) WH5E (Taipei:
Dharma Drum Publications, 2008).

5 Yanagida Seizan Al FH B2 111, Shoki zenshii shisho no kenkyi ¥4 5% 523 D W 7T (Kyoto: Hozokan V2L EF,
1967).

55 John McRae, Seeing through Zen: Encounter, Transformation, and Genealogy in Chinese Chan Buddhism
(Berkeley: University of California Press, 2003).
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School, Lineage or What?”” and “Chanyuan qinggui and Other ‘Rules of Purity’ in Chinese
Buddhism,” demystifies Chan history constructed in Chan historiographies from multiple angles
such as the formation of the Chan school’s entity and the precepts utilized in Chan monasteries.>
Bernard Faure, in The Will to Orthodoxy, positions Chan historiography compilations within the
social context, revealing competition among Chan lineages.®” These works shed light on the
agenda of Chan compilers in promoting certain figures or lineages when I examine the Chan-
edited hagiographies and historiographies.

While this dissertation primarily addresses Chan historiographies and the Chan school in
the Song dynasty, the figures in the case studies are also associated with other intellectual
traditions, Buddhist cults, and even folk culture. Consequently, studies on general religious
culture also serve as critical references. On this topic, Robert Hymes's Way and Byway: Taoism,
Local Religion, and Models of Divinity in Sung and Modern China, though mainly focuses on
interactions between Taoism and folk religions in ritual practices, offers a portrayal of the

religious culture where Song people upheld practicality.>® This viewpoint is further highlighted

in Valerie Hansen's Changing Gods in Medieval China, 1127-1276, where she vividly delineates

% Griffith Foulk, “The ‘Ch’an School’ and Its Place in the Buddhist Monastic Tradition,” Ph.D. diss., (University of
Michigan, 1987). “The Ch’an Tsung in Medieval China: School, Lineage or What?”” Pacific World Journal, New
Series Number 8, (1992): 18-31. “Myth, Ritual and Monastic Practice in Sung Ch'an Buddhism.” In Religion and
Society in T'ang and Sung China, edited by Patricia B. Ebrey and Peter N. Gregory (Honolulu: University of
Hawai’i Press, 1993), 147-208. “Sung Controversies Concerning the ‘Separate Transmission’ of Ch’an.” In
Buddhism in the Sung, edited by Peter N. Gregory and Daniel A. Getz, Jr. (Honolulu: University of Hawai’i Press,
2000), 220-294. “Chanyuan ginggui and Other ‘Rules of Purity’ in Chinese Buddhism,” in The Zen Canon, edited
by Steven Heine, Dales Wright (New York: Oxford University Press, 2004), 275-312.

57 Bernard Faure, The Will to Orthodoxy: A Critical Genealogy of Northern Chan Buddhism (Stanford, Calif.:
Stanford University Press, 1997.)

%8 Robert Hymes, Way and Byway: Taoism, Local Religion, and Models of Divinity in Sung and Modern China
(Berkeley: University of California Press, 2002.)
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how the “efficacy” of gods and deities shaped the Song religious environment.>® This cross-
sectarian boundary perspective and methodology can also be found in Edward L. Davis’s Society
and the Supernatural in Song China. He argues that the changing social conditions created a
“syncretic field,” where multiple religious traditions collaborated to fulfill Song people’s
religious needs in daily life.®% James T.C. Liu’s China Turning Inward focuses on intellectual
history and political factors behind the formation of Neo-Confucianism, providing insights into
the role of literati in directing the development trend of the Three Teachings during the Southern
Song dynasty.5! These works collectively present a comprehensive view of the interdisciplinary
Song religious culture, offering background information for Chan compilers attentive to and
influenced by other intellectual traditions.

While the current scholarship lacks a comprehensive study on the “Yinghua shengxian”
sections, ample research exists on Buddhist hagiographies and specific figures. Noteworthy
among these are John Kieschnick’s The Eminent Monk and Gong Jun’s “Tangsong fojiao
shizhuan zhongde chanshi xiangxiang: bijiao sengzhuan yu denglu youguan chanshi zhuan de
shuxie” ER S & T HYIRATAE G — ELi (G LK 8 A B AT {EYE 55, both of which
provide methodological guidance for this dissertation. Kieschnick, in his introduction, clarifies
that his work does not aim to reconstruct the historical images of eminent monks but rather to

explore the standards people used to define Buddhist ideals in their imagination.6? Gong Jun, on

59 Valerie Hansen, Changing Gods in Medieval China, 1127-1276 (Princeton: Princeton University Press, 2014).
80 Edward Davis, Society and the Supernatural in Song China (Honolulu: University of Hawai’i Press, 2001).

61 James T. C. Liu, China Turning Inward: Intellectual-Political Changes in the Early Twelfth Century (Cambridge,
Mass.: Harvard University Press, 1988).

62 John Kieschnick, The Eminent Monk: Buddhist Ideals in Medieval Chinese Hagiography (Honolulu: University of
Hawai'i Press, 1997).
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the other hand, conducts a textual comparison of hagiographies in the Eminent Monks series and
denglu works, revealing divergent preferences among compilers and the infusion of their upheld
values in the hagiographical writings.® This dissertation also draw on other pertinent works
concerning specific figures in the “Yinghua shengxian” sections, including Y Chun-fang’s
Kuan-yin, Huang Chi-chiang’s Sizhou dasheng yu songxue daoren JJU| A EEELZE 2275 A and
Huang Jing-jia’s series of essays on mad monks.% These contributions either discuss particular
figures in the trajectory of Buddhist domestication, examine the rise of cults around certain
figures in a social context, or explore the cultural significance of promoting certain figures
within Chan Buddhism. From these works, | derive substantial inspiration to conduct my
research.

Accordingly, the research on the “Yinghua shengxian” sections contributes to the existing
scholarship on Song Buddhism by thoroughly exploring this often overlooked primary source.
The “Yinghua shengxian” sections, within the context of Song Buddhism, emerged as vital yet

undervalued components that shed light on the development of the Chan school during the Song

8 Gong Jun BE &, “Tangsong fojiao shizhuan zhongde chanshi xiangxiang: bijiao sengzhuan yu denglu youguan
chanshi zhuan de shuxie” FEoR{F35 52 (H A EET ARG — Dhine il Bk 3k A R RN AT 5. Journal of the
Center for Buddhist Studies, issue 10, (2005): 151-184.

84 Chiin-fang Y, Kuan-Yin: the Chinese Transformation of Avalokitesvara (New York: Columbia University Press,
2001). Huang Chi-Chiang & E{’T., Sizhou dasheng yu songxue daoren: songyuan shehui jingying de fojiao xinyang
yu fojiao wenhua JU PN ABEELFAE 6 A+ SRITH & F LAV FHEUS (NELFHZC( L (Taipei: Student Book Company,
2009). Huang Jing-jia &85, “Yangkuang, youxi yu shentong—tangdai kuangseng chuiji de xingwei moshi—yi
song gaoseng zhuan weili” fE1E, HEEKELfE— R (UL EPHITT B LIRS 4 K. Fojiao sixiang yu
wenxue guoji xueshu yantaohui huiyi lunwen ““{#:% BB B < 22 B PR T & & &gk 5w, edited by Department
of Chinese Literature and Center for Buddhist Studies at National Taiwan University & A SCEEREEERERTZE L),
(2008): 360-377. “Chanmen sansheng yu wenshu huashen: Hanshan xingxiang zai songdai chanlin zhongde
zhuanhua jiqi yihan” f8FIEEEER LS © FEITE RAEREM Ay b 5 2=, Tsing Hua Journal of
Chinese Studies, v.44 n.3 (2014): 385-418. “Huanhua zhi ying: Tangdai kuangseng chuiji de xingxiang jiqi yihan”
bz s E LS R 52 ) HLE. Taitai foxue yanjiu 2R #2152, 20 (2010): 59-98. “Songdai
chanmen wenxian zhongde sansheng jiqi youxi xingxiang de jingshen yuanyuan” SR SCEk o AV SEE Fr EL i
e 2SR . Donghwa hanxue BR#EEEE, 23 (2016): 101-134.
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dynasty. The selections and portrayals of figures in these sections reveal the compilers’
considerations and imaginations regarding Chan Buddhist ideals, for the criteria for selecting
figures into the “Yinghua shengxian” sections was grounded in certain socio-religious contexts.
This research presents that the Chan school, beyond constructing consistent lineages and
upholding mind transmissions, also claimed its superiority through actively participating in the
religious domain. It sought to appropriate influential religious individuals from other traditions
and converted them into supporters of the Chan school, demonstrating an active involvement
with diverse religious traditions. Consequently, Chan historiographies not only preserve lineages
and teachings but also exhibit a keen awareness of the religious environment, engaging in
dynamic interactions with other traditions within the realm of religiosity.

Adopting a novel perspective on these underappreciated primary sources, | view the
“Yinghua shengxian” sections as a microcosm reflecting various facets of Buddhism in 11%"-to-
13™-century China. Through this lens, Chan Buddhism is portrayed as inclusively incorporating
all traditions and positioning itself as the most comprehensive ideology. The research aims to
contribute to the academic discourse by addressing the question of “what Song Chan really was”

rather than discussing “what Song Chan should be like.”

Chapter Outlines

This dissertation is structured with four chapters in addition to this introduction and a
conclusion. Each chapter is dedicated to a specific denglu work that compiled the “Yinghua
shengxian” section, presented in chronological order. The chapters encompass a three-part
framework, addressing the nature of the denglu work, the features of its “Yinghua shengxian”

section, and case studies on specific figures. The case studies involve a comparative analysis of
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various accounts of the figures, revealing intentional adaptations made by Chan compilers to
shape the images of these figures into Chan ideals.

Chapter 2, titled “The Jingde chuan denglu and the ‘Chanmen dazhe’ section,” examines
the Jingde chuan denglu as the first imperial-sanctioned denglu work and the significance of
compiling the “Chanmen dazhe” section to the newly established Chan school. Beyond
presenting consistent lineages directly traced back to the Buddha, the Jingde lu intentionally
compiled the “Chanmen dazhe” section, featuring ten prominent Buddhist figures with no direct
connection to Chan lineages. The Chan compilers adapted the hagiographies of these figures to
align them with Chan values, portraying them as not just Buddhist ideals but Chan ideals in
particular. | argue that during its initial stage, the Chan school sought to showcase its superiority
yet also to align itself with the long-established dhyana tradition to legitimize its orthodoxy in
religiosity. To elucidate the Chan school’s agency, I conducted two case studies. The first case
study focuses on two Tiantai patriarchs, Huisi and Zhiyi, who are depicted by the Chan
compilers as renowned chan practitioners. Despite acknowledging the existence of the Tiantai
school, the Chan compiler demotes it to a side branch of the Chan school, by which to elevate the
Chan school as a superior Buddhist sect. This case study captures several heated issues in the
Chan-Tiantai controversy in the early Song dynasty, revealing the Chan school’s ambition to be
independent from existing Buddhist conventions and its strategies to claim superiority. The
second case study examines how the mad monks, represented by the “Three Sages of Tiantai,”
symbolize the core values upheld by the Chan school. I argue that their iconoclasm and aloofness
align with the Chan school’s self-identification as “a separate transmission beyond teachings,”

implying its superiority.
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Chapter 3 delves into the Liandeng huiyao and its “Yinghua xiansheng” section. Despite
being the first denglu within the Five Lamps series to incorporate this section, the Liandeng
huiyao was not the inaugural Chan historiography to introduce it. My investigation traces the
section back to the Zongmen tongyao ji, a lesser known Chan historiography compiled by the end
of the Northern Song. It becomes evident that the “Yinghua shengxian” section in the Liandeng
huiyao is a replication of the one in the Zongmen tongyao ji. The chapter then delves into the
origins of the concept of “yinghua shengxian,” delineating the development of the yinghua
theory in practical use when correlating Buddhist deities with specific individuals. My research
uncovers that this correlation evolves from bestowing “bodhisattva’ as honorable titles to
specific earthly beings for their virtues or specialties to anthropomorphizing Buddhist deities into
specific Buddhists, casting them as earthly manifestations of these deities. This progression not
only reflects the domestication of Buddhism but also resonates with Song religious culture,
where the pantheon was expanded through creating, acknowledging, and promoting new deities.

The discussion on the nature of the Liandeng huiyao reveals that despite its inclusion in
the Five Lamps series, it differs from the preceding three denglu works in the Northern Song.
While the earlier denglu works were compiled under the patronage of the imperial court, the
Liandeng huiyao likely originated from the support of the local lay community and circulated
within a confined local area. This compilation process dictated a distinct role for the Liandeng
huiyao—unlike imperial-sanctioned denglu works primarily aimed at standardizing Chan history,
locally compiled denglu works like the Liandeng huiyao were utilized for pedagogical purposes
by Chan masters. A case study associated with the discussion on the Liandeng huiyao centers on
three Indian Elders identified as siitra translators in the Eminent Monks series. In order to explore

the reason behind their inclusion in the Chan historiography, | examine their presence in the
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Song Buddbhist contexts, revealing that their prominence as key figures in Pure Land literature
and their associations with the Lotus Society were the primary reasons that captured the attention
of Chan compilers. This case study underscores that, to establish authority in religiosity, the
Chan compiler not only emphasized constructing of Chan lineages but also actively sought
iconic figures in the religious milieu, making them the spokesmen for the Chan teachings and
values.

Chapter 4 investigates the Jiatai pu denglu and its “Yinghua shengxian” section. The
Jiatai pu denglu, as the only imperial-sanctioned denglu work in the Southern Song dynasty,
received widespread acceptance and exerted significant influence in the religious culture. The
analysis commences with an exploration of its compilation and a discussion of its nature. As
Buddhism experienced increasing secularization in the 13" century, the Jiatai lu marked a
pivotal shift by extending its inclusion to dharma protectors, transmitters, and advocators beyond
the monastic community. This inclusiveness, evident in the “Yinghua shengxian™ section,
manifests as embracing figures from more diverse traditions such as local Buddhist cults and
Internal Alchemical Daoism.

This chapter features two case studies: Qiansui Baozhang and Zhang Boduan. The former
explores the evolution of a legendary Indian monk from a local cult figure to the revered
founding patriarch of the Zhong Tianzhu monastery in Hangzhou, and eventually to a nationally
perceived Buddhist ideal. The involvement of the literati played a crucial role in promoting his
cult, leading to acknowledgment by the compiler of the Jiatai pu denglu. Due to the Jiatai lu’s
wide acceptance, many monasteries claimed him as their founding patriarch. The case study on
Zhang Boduan shed light on the Buddho-Daoist conflict in the religious discourse of the

Southern Song dynasty. Renowned for his integration of Chan doctrines with Daoist practice,
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Zhang Boduan was recognized as a founding patriarch of Internal Alchemical Daoism. As a
valuable religious paradigm in the religious domain, he drew the attention of Chan compilers,
who praised him as an accomplished Daoist attaining enlightenment through Buddhist teachings.
The Jiatai lu’s aggressive adaptations triggered an outrage from Daoist followers, leading to a
conflict manifested through commentary writings. In response, Buddhist scholars adhered to the
Jiatai lu’s account, positioning Zhang as a model for Daoist practitioners who had “converted”
to Buddhism. This case exemplifies how the Chan compilers of the denglu work intensified the
image war, strategically asserting superiority not only at the doctrinal level but also among the
adherents.

Chapter 5 centers on the Wudeng huiyuan, the anthology in the Five Lamps series, and its
“Yinghua shengxian” section. The compilation of the Wudeng huiyuan was led by the abbot of
the Lingyin monastery, and the process was similar to the Liandeng huiyao’s, which was
sponsored by the local lay community. As an anthology, the Wudeng huiyuan selectively
compiled content from previous denglu works into a portable form. Consequently, its “Yinghua
shengxian” section was also an anthology of previous “Yinghua shengxian” sections, with the
addition of a single new figure, Prince Nezha, who serves as the focal point for the case study in
this chapter.

The investigation into Nezha begins with a fundamental question: why did Nezha capture
the attention of the compilers of the Wudeng huiyuan, becoming the only new figure in its
“Yinghua shengxian” section? The discussion starts with his Indian origin and then shifts to his
introduction to China intricately tied to the rise of the Vaisravana cult. As a fascinating child
god, Nezha’s storyline eventually gained independence from the Vaisravana cult. My research

reveals two developmental lines in Nezha’s image—one as the assistant yaksa of Vaisravana and
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handsome heavenly deity in the Sanskrit sttras, and the other as the domesticated Nezha in
Chinese culture. I argue that the Chan literature, including gong 'an and Chan poems, played a
crucial role in enriching Nezha’s image as a tranquil awakener and a wrathful deity. This, in turn,
contributed to Nezha’s popularization in the folk culture of the Song dynasty. Nezha’s
emergence as a valuable iconic figure of the era provides a compelling reason for Chan
compilers to include him in the “Yinghua shengxian” section.

Chapter 6 is the conclusion, where | revisit the research questions and discuss the
significance of hagiographical writing within the Chinese “religious market.” I argue that
whether in the “Chanmen dazhe” section or the “Yinghua shengxian” sections, Chan compilers
employed a consistent strategy to convert non-Chan Buddhists into Chan ideals. As a strategy to
assert the superiority of the Chan school, Chan compilers capitalized on the fame and influence
of non-Chan figures as a supplement to the stance of orthodoxy adopted through constructing the
genealogical system of Chan masters. During this process, the “conversion” typically occurred
through hagiographical writing, enriching their stories with the episodes aligned with the Chan
compilers’ agenda. Given the crucial role of hagiographies in shaping followers’ identity and
enhancing community cohesion, frequent image wars ensued between traditions competing for
the same ideals.

The “Yinghua shengxian” sections, as a valuable source for learning Chan history,
provide a fresh perspective on the development of the Chan school in the Song dynasty. Chan
denglu works not only focused on lineages’ growth and Chan masters’ teachings but also
actively engaged in contemporary religious discourse to establish itself as a leading force in

religiosity. The research conducted in this dissertation reveals that Song Chan was more open

53



and inclusive than previously believed, with the Chan school shifting its strategy from

emphasizing its uniqueness to positioning itself on top of all traditions.
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Chapter 2

The Jingde Chuan Denglu and the “Chanmen Dazhe” Section

The Nature of the Jingde chuan denglu and the “Chanmen dazhe” Section

The Jingde chuan denglu was edited and published in the early Northern Song period,
during the reign of Emperor Zhenzong. In contrast to his father, Taizong, who endeavored to
emulate the Tang culture, Emperor Zhenzong aimed to establish a distinctive pattern to
differentiate the Song culture from its predecessors. This cultural milieu gave rise to the Song

guwen 37 (classical prose) movement, which unprecedentedly admitted Buddhist literature as

a part of wen.% The Chan school became the major beneficiary during this process, receiving
imperial patronage for the first time and transitioning from regional significance to national
prominence.® Aiming to highlight the Chan school as an entirety which was opposed to other
Buddhist schools such as the Tiantai and Vinaya, the Jingde lu adopted a relatively neutral stance
and an impartial tone when addressing the five houses instead of emphasizing certain lineages.®’
Since then, the Chan school became a new representation of the Song culture, presenting as a

systematic institution with the five houses branching out into various lineages.

8 See Albert Welter, The Administration of Buddhism in China: A Study and Translation of Zanning and the
Topical Compendium of the Buddhist Clergy (Da Song Seng Shi Liie) (New York: Cambria Press, 2018), 81-82.

5 See Albert Welter, Monks, Rulers, and Literati: The Political Ascendancy of Chan Buddhism (New York: Oxford
University Press, 2006), 177-179.

67 By the completion of the Jingde chuan denglu, Weiyang had already faded into obscurity, Fayan was in decline,
and Yunmen exhibited a weakened influence. At this point, only Linji and Caodong maintained active. Nevertheless,
the Jingde chuan denglu adopted a notably impartial tone in depicting the five houses, which aimed to delineate the
historical evolution of these houses from their foundational source, the Buddha. Subsequent denglu works tended to
highlight specific houses or concentrate on the extant lineages at their times.
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The compilation of the Jingde chuan denglu not only served as a defining feature of the
new culture, but also played a critical role in shaping the new identity of the Chan school in this
new era. According to Welter, the transitioning of Chan school’s identity from regional lincages
to a national institution was evident in the two titles and the two prefaces of the Jingde lu. The

original text referenced by the Jingde lu was the Fozu tongcan ji {#tH [5]£:%2 by Fayan JAiR
monk Daoyuan #& 5. As a representative of the Wuyue =t Chan, Daoyuan perceived the Chan
teaching as complementary to other Buddhist teachings, hence titling his work with “tongcan” [5]
¢ (common practices).% When the Fozu tongcan ji was presented to the Song court, literatus

Yang Yi was appointed as the editor. Playing a crucial role in both the guwen movement and the
establishment of the new culture, Yang Yi recognized that his task was more than literary
revision but a critical project contributing to the Song cultural revival. This compilation aimed to
showcase the independence and uniqueness of Song culture. Bearing this in mind, he emphasized
Chan Buddhism as a “separate transmission outside the teaching,” intending to distinguish the
Chan school from other Buddhist conventions.® In essence, the Wuyue Chan, as represented by
Daoyuan and his Fozu tongcan ji, embraced a more syncretic and inclusive perspective, whereas
Yang Yi and his edited work implied a more radical and ambitious approach to demonstrate the

superiority of the Chan school.”

% See Albert Welter, Monks, Rulers, and Literati: The Political Ascendancy of Chan Buddhism (New York: Oxford
University Press, 2006), 174-175.

BB 5 o EIRFE i AN R I RSk - Jingde chuan denglu A fKE5E. T. n0.2076,
51: 0196b22-23.

0 Albert Welter, Monks, Rulers, and Literati: The Political Ascendancy of Chan Buddhism (New York: Oxford
University Press, 2006), 120-121, 174-179.
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Ultimately, the Jingde lu remains a revised work based on the Tongcan ji, carrying
distinct imprints of Wuyue Chan. Welter identifies a compromise by the compiler in
characterizing Chan as both independent, subitist, and antinomian, yet harmonious with the
rituals and traditions of conventional Buddhism. He points out that the “Chanmen dazhe” section
was a prime example of this hybrid nature. Notably, the ten figures in this section exhibit close
geographical connection with the Wuyue region. More importantly, the inclusion of the
individuals practicing meditation through scriptural learning yet outside of any specific Chan
lineages suggests a residual understanding of the Chan school within the broader Buddhist
dhyana tradition, which, according to Welter, was not uncommon.’

While Welter provides a plausible explanation for the compilation of this section, a closer
examination of the hagiographies reveals a deliberate revision by the compilers to align the
portrayals of the figures with the agenda of the newly established Chan school. An illustrative
case is found in the accounts of Tiantai masters Huisi and Zhiyi, which present the Chan school
as a distinctive religious entity by tailoring their portrayals to convey typical Chan values. This
will be explored further as a case study in the next section. Here, in addition to endorsing
Welter’s perspective, | propose a complementary explanation: despite their recognition as
meditation practitioners, stitra learners, and wandering thaumaturgists in the Eminent Monks
series, these Buddhists were not originally intended to be included in the Jingde lu, a work
representing the new established Chan school. However, by utilizing the term “chanmen” (chan
gate) to connect with the dhyana tradition, this section implies the compiler’s ambition to

leverage the status of these “celebrities”—they were enlightened beings in the religious sense

1 Albert Welter, Monks, Rulers, and Literati: The Political Ascendancy of Chan Buddhism (New York: Oxford
University Press, 2006), 158-160.
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and influential individuals in the sociocultural context. By doing so, they enhanced the status of
the Chan school beyond its immediate supporters. Moreover, apart from the recognized Chan
masters in the lineages, who represent the mode of attaining enlightenment through mind
transmission, this section accommodates self-enlightened beings such as divine monks Baozhi
and Sengqie, as well as unconventional figures like mad monks Fenggan, Hanshan, and Shide.
The compiler seemingly intended to assert that enlightenment attainment could manifest in
various forms under the umbrella of the institutional Chan school.

The “Chanmen dazhe” section within the Jingde chuan denglu, a denglu work sanctioned
by the imperial court, employs a hagiographical writing style to depict these non-Chan figures.
This section meticulously presents ten figures in a structured pattern, providing details such as
their names, hometowns, and notable accomplishments in a relatively chronological manner.
Given that the hagiographies of these figures are also preserved in the Eminent Monks series, a
comparative analysis between the accounts in the Eminent Monks series and those in the
“Chanmen dazhe” section can reveal deliberate adaptations made by the Chan compilers in
portraying these individuals.

The intentional modifications, including additions and omissions, within the narratives of
the “Chanmen dazhe” section reflect the thoughtful considerations of the Chan compilers
regarding the contextual integration of these figures into the newly established Chan school.
Through this purposeful shaping, the figures, with fame and recognition for their achievements
as meditation practitioners within the broader dhyana tradition, eventually ascended to become

“spokesmen” for the Chan school.
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Case Study |
Bridging the Chan Tradition and the Chan School
Tiantai Patriarchs in the Chan Historiography
The two Tiantai masters included in the Jingde chuan denglu are the founding patriarchs

of the Tiantai school, Huisi and Zhiyi. Huisi, with the secular surname Li Z&, attained the Lotus
Samadhi while studying under Huiwen £%f]. His teaching comprised a combination of

meditative practice and doctrinal learning. After delivering public sermons for years, he passed
down the dharma to Zhiyi, who is widely considered the actual founder of the Tiantai school.

Zhiyi, with the secular surname Chen [, attained enlightenment through the recitation of the

Lotus Sutra. As he grew in prominence, Zhiyi attracted significant attention from both imperial

courts and devoted followers. In the seventh year of Taijian X5 (575), Zhiyi relocated to Mt.
Tiantai and established the Tiantai school. Later, in the eleventh year of Kaihuang fd & (591),
Zhiyi received the title of “Wise One 3. According to the Fozu tongji {#tH4%4c, Huisi and

Zhiyi are listed as the third and the fourth patriarchs, respectively, in the Tiantai lineage. "
However, the two Tiantai patriarchs were only identified as “chan practitioners” and
were compiled into the “Chanmen dazhe” section in the Jingde chuan denglu. This “derogatory”
action by the Chan compilers provoked criticism from Tiantai devotees, as mentioned in the
introduction. A thorough examination of their hagiographies in the Jingde lu, along with a
textual comparison of their accounts in both Chan and Tiantai sources, reveals that the Chan
compiler went beyond merely diminishing their status to “chan practitioners.” To highlight the

deliberate adaptations made by the Chan compilers to their hagiographies, I have also referenced

72 Fozu tongji i tH&T4C. T. n0.2035, 49: 177¢10-11.
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their accounts in the Xu gaoseng zhuan %& = {4 {&£. Therefore, my textual comparison draws from

four primary sources: the Vinaya perspective of the Xu gaoseng zhuan, the Chan perspective of
the Jingde chuan denglu, and the Tiantai perspectives of the Shimen zhengtong and the Fozu

tongji. By analyzing the differing rhetoric employed in making their portrayals, | aim to present
the core values the Chan school upheld and several essential issues underlying the Chan-Tiantali

controversies.

Issue 1. Genealogical Status and the Order of Doctrinal Precedence

The genealogical problem examines whether the dharma was ever successively passed
down through a “separate transmission” and if the claimed orthodox lineage of the Chan school
could be substantiated. The order of doctrinal precedence, on the other hand, is essentially
questioning if the Buddha ever imparted a “separate teaching” that surpassed the teachings
preserved in the scriptures.

Xu gaoseng zhuan-Huisi: [Huisi] initiated the twofold practices of meditation and
wisdom. Throughout the day, he engaged in discussions on principles and their
practical applications, while devoting his nights to meticulous and critical
analysis. Consequently, his spoken words were not extended far to verify that
wisdom could be generated from meditation. The meaning [of his teaching] was
not false. The Southern and the Northern Chan schools rarely dissented from [his
teaching].

SR TR ESERRERE - TR ERIEEE - (FREEHE
LSRR » FALERTE AR - 7

Jingde chuan denglu-Huisi: During that period, Chan master Huiwen had several
hundreds of followers. (Chan Master Wen, having dedicated himself to the
recitation and exploration of the canon, acquired a deep understanding of the
Treatise on Contemplating the Middle View and gained profound insights into the
principles of meditation. Notably, this treatise was authored by the 14™ Indian

3 Xu gaoseng zhuan 48 =14 1#. T. n0.2060, 50: 564a03-04.
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patriarch, Mahasattva Nagarjuna. Consequently, [Huiwen] received [the dharma]
remotely transmitted by Nagarjuna.)

A N EEEETEERE - (EEEaNE T 5P I
It BIPE RS T DU tHBER R i » IR E SR RER - ) ™

Jingde chuan denglu-Zhiyi: Consequently, the 14™ patriarch Bodhisattva
Nagarjuna composed a verse.... The Great Master Bodhidharma transmitted the
Dharma based on the mind, without being constrained by designations. [His
teachings] were direct and intended solely for those with exceptional wisdom,
causing them to disregard conceptual frameworks and meanings. For this reason,
[the teachings of Bodhidharma] and this teaching (note: Tiantai) share

similarities, yet also possess differences. Chan master Zhiyi thoroughly
investigated the principle and exhaustively explored its nature, providing a
comprehensive teaching. For this reason, [the teachings of Zhiyi] and the
teachings of Chan show differences, but also share similarities.

BEH BT I tHRE R S - EERET L O EL A S B B ERR
BESETE - SBLEHEAE  EEEAesEF e 2T SR
RMIERM - 7

Fozu tongji-Zhiyi: For those who seek to comprehend the meaning of Buddhist
Dharma, is the Tiantai teaching the only option [available to them]?

AR RERE > HERGZEF 270

N,

In the Xu gaoseng zhuan, Daoxuan #& & considered Huisi’s teaching the foundation of

the Chan teaching. This statement, however, was omitted in the Jingde lu. Instead, the Jingde lu

highlighted Nagarjuna’s Treatise on Contemplating the Middle View as the source of Huiwen’s

teachings. Additionally, it emphasized Nagarjuna’s position in the Chan lineage as the 14"

patriarch. As a result, Huiwen became a remote dharma heir of Nagarjuna, and his lineage

became a subsidiary branch within the Chan school.

7 Jingde chuan denglu s 7E# & $%. T. n0.2076, 51: 431a18-19.

5 1bid. 432b07-10.

76 Fozu tongji i tH&T4C. T. no.2035, 49: 186b19-20.
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This implication is further highlighted in Zhiyi’s account. According to an added note by
the Chan compiler, Chan and Tiantai are not conflicting teachings but rather different approaches
to the same end. Instead of relying on scriptures, Bodhidharma transmitted the dharma through
direct mind-to-mind transmission, which was intended for those of exceptional intelligence.
Zhiyi, on the other hand, meticulously explained the dharma, making the Tiantai teaching
suitable for those with average capabilities.”” The rhetoric employed in the Jingde lu to describe
Zhiyi’s teaching carries multiple meanings. Alongside emphasizing Huisi’s lineage as a side
branch of the Chan tradition, the phrase “different paths to the same end” reflects the Chan
school’s self-portrayal as “a separate transmission outside the teaching,” which suggests that the
Chan school displayed its superiority by highlighting its special means of transmitting the
dharma.’® Additionally, by asserting that mind transmission is meant for the most intelligent
individuals, the Jingde lu establishes a classification between the teachings of Chan and Tiantai,
attributing a sense of supremacy to mind transmission over scriptural teachings for general
populace. In this manner, the Chan school relegates the Tiantai teachings to a provisional

teaching within Buddhism.”

T RERLLOE OS> S L MIRBESETEN > EILHEN AR - AEEmesEEEme 2
Fely > BlEs E T IEE A - Jingde chuan denglu 5t /& #%. T. n0.2076, 51: 432b08-10.

78 Griffith Foulk, “Sung Controversies Concerning the ‘Separate Transmission’ of Ch’an.” In Buddhism in the Sung,
edited by Peter N. Gregory and Daniel A. Getz, Jr. (Honolulu: University of Hawai’i Press, 2000), 260.

78 Shortly after the compilation of the Jingde lu, a discord emerged within the Tiantai school involving two factions,
namely, Shanjia [L1ZZ and Shanwai LLI#}, centering around the issue of mind observance. Although the dispute
originated within the Tiantai school, its ramifications extended to the Chan school as well. Siming zhili FIEH&1tE
played a pivotal role in this controversy by launching an attack on the Chan school. His critique centered on the
assertion that the 2" patriarch of the Chan school, Huike £, had not fully obtained the profound teachings of
Bodhidharma. In addition, Tiantai monks, in the midst of this dispute, either disavowed the concept of “separate
transmission” from Sakyamuni to Mahakasyapa or contended that the Chan teachings were inferior to the “perfect
teaching” preserved in the Lotus Sitra. Therefore, within the Jingde lu, as the inaugural officially sanctioned denglu
work, the rhetoric employed in the hagiographies of the two Tiantai patriarchs effectively captures the most
fundamental concerns at the heart of the Chan-Tiantai controversy. For more information, see Chi-wah Chan, “Chih-
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When depicting the two Tiantai patriarchs, the denglu works demonstrate a tendency to
align their portrayals with the values of the Chan tradition. For instance, Zhiyi’s sermon is
described as “not establishing words and letters,”® which serves as a symbolic slogan of the
Chan school. Meanwhile, the Chan texts do not avoid acknowledging Huisi and Zhiyi’s
attainments through the typical Tiantai approach, which involves meditative practices centered
on the Lotus Sitra, the perfect teaching according to Tiantai’s classification. For example, the
Jingde lu specifically highlights that the state of Huisi’s enlightenment was the Lotus Samadhi

JETE=HE in particular.8! Furthermore, when Zhiyi questioned the concept of “One mind

contains all practices,” Huisi explicitly pointed out that it represented the “perfect and sudden
meaning” of the Lotus Siitra, which led to Zhiyi’s subsequent enlightenment.®2 Thus, it can be
concluded that the Jingde lu recognizes and promotes the critical role of the Lotus Sitra in the
practice and teachings of Huisi and Zhiyi. However, upon closer examination of the account of
Huisi in the Xu gaoseng zhuan, it became evident that the Chan school’s acceptance of Tiantai’s
teaching is conditional. The Jingde lu not only removes the section that expounds Huisi’s

integration of meditation and wisdom, which serves as the theoretical foundation for Tiantai’s

li (960-1028) and the Crisis of T’ien-t’ai Buddhism in the Early Sung.” In Buddhism in the Sung, edited by Peter N.
Gregory and Daniel A. Getz, Jr. (Honolulu: University of Hawai’i Press, 2000), 409-441.

80 K3k K 7730 F - Jingde chuan denglu S+ {# 14, T. n0.2076, 51: 0431c09.

SURFAREER o EREHBATE o RIS 0 A BRI — B - MRS - FiTEEY - Jingde chuan denglu S
{EYE$E, T. n0.2076, 51: 0431a25-26. The Lotus Samadhi represents the state of samadhi achieved through the
dedicated practice on the Lotus Sitra. This particular form of practice, emphasizing perfect and sudden
enlightenment, was formulated by Huisi and Zhiyi and is integral to the teachings upheld in the Tiantai school. For
more information, see Lin Chih-chin #k £ £k, “Fahua Jing Xiuxing Famen yu Huisi Fahua Sanmei zhi Xiuzheng yu
Chuangli” 3£ AT VA P BLE B 3 =ik 2 1278 BL A 57, Yuan Kuang Journal of Buddhist Studies, n.20,
(2012): 55-134.

2 EanF AN EaAGEE - 20 HETAERGSL - AiH > IR TEERE > REEEERES T - TER

B — At AR AT - BRSNS EGE - SR ZAEEST - = H1S4E - Jingde chuan denglu 58 {H A
#%. T. n0.2076, 51: 4331b15-19.
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meditative teaching of “zhiguan [F-#H” (cessation and observation), but it also omits a critical

statement by Daoxuan that Huisi’s meditative teaching is “rarely dissented by the Southern and
the Northern Chan schools,”® a statement implying the priority of Tiantai’s teaching over
Chan’s. Considering that Daoxuan’s record asserts that Huisi’s teaching was actually the source
from which the two main lineages of Chan school inherited, it is not surprising that this
statement was deliberately erased from the Chan texts.

In the case of Zhiyi, the compilers of the Jingde lu not only commend the remarkable
efficacy of the Lotus Sitra as “the marvelous canon of the one vehicle, which swept away the
existing teachings in the conjured city,”®* but they also provide a detailed introduction to

Tiantai’s fundamental doctrines such as the “Five Periods and Eight Teachings” 7 ¥ /\ % and
the “Three Insights in One Thought” — > =##.8% Furthermore, they even acknowledge that

Zhiyi initiated an independent Buddhist school called Tiantai.®® All of these acknowledgments,
nevertheless, are made under the premise that Zhiyi’s scriptural-based teaching was merely an

expedient teaching &%y for average practitioners, which was inferior to Bodhidharma’s

revelation of the true dharma through mind transmission. Understandably, the intentional
degradation of Zhiyi was unacceptable to Tiantai’s disciples. The Shimen zhengtong directly
criticizes the Jingde lu, and Zongjian draws a parallel between Zhiyi and Confucius, claiming

that Zhiyi was the one who illuminated the true dharma of the Buddha to the world. He states,

83 EE LR =R K 4% - Xu gaoseng zhuan 4554 {&. T. n0.2060, 50: 0562¢06.
84 k3 b —Syb Il > SEARIR . B o Jingde chuan denglu S{E {E 5 5%, T. n0.2076, 51: 0432a07.
85 |hid. 432a20-27, 432a29-b10.

86 4 H B RS - Ibid. 432¢09.
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“For the management of the state administration, if it were not Confucius, the regulations made
by the three kings and four dynasties would not be revealed. Similarly, for the Way of
renouncement, if it were not the Great Master [Zhiyi], the essence of the three vehicles and four
teachings would remain obscure.”®’

The position of the Chan school is now evident. It indeed recognizes the significant
contributions of Huisi and Zhiyi, the great efficacy of the Lotus teaching, and even the
independent existence of the Tiantai school. However, by portraying Huisi and Zhiyi as remote
heirs of Nagarjuna and demonstrating the superiority of mind transmission, the Chan school
effectively incorporates the entirety of Tiantai while simultaneously relegating it to the status of
an expedient teaching of the Buddha.

The two significant issues that the accounts of Huisi and Zhiyi touch upon, genealogical
status and the order of doctrinal precedence, later became contentious topics in the Tiantai-Chan

opposition. Initially, Siming Zhili FUBH#11E, the representative of the Home-Mountain faction
within the Tiantai school, wrote the Shi buermen zhiyao chao -+ 952} to criticize the

Off-Mountain faction during an internal crisis in the Tiantai school. But in his attempt to elevate
the Home-Mountain faction, Zhili made comments regarding the story of Huike obtaining the
“marrow” of Bodhidharma’s teaching, arguing that despite being assigned as the dharma heir of

Bodhidharma, Huike’s insights were still inferior to Tiantai’s “inherent evilness” theory.

8 Roatt 2 & JEPERIZFEUNRZGIEM AR Hth 28 » JEREIRI=RIUZE > MR85 - Shimen
zhengtong F£M91F4%. X. n0.1513, 75: 266all.
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Unsurprisingly, his statement sparked a response from the Chan school, initiating a debate
between Tiantai and Chan regarding the doctrinal precedence.®®

Aside from this, the divergence in claims about genealogical transmission had long been
a focal point of controversy between Tiantai and Chan schools. While the Chan school believed
in the successive dharma transmission within the 28 Indian patriarchs, Tiantai insisted that the

lineage ended at the 24" patriarch, Simhabhiku EifiF-EE T, as stated in the Fu fazang yinyuan
zhuan {745 [R14% {#.2° The debate over genealogical succession, intertwined with the

competition for orthodoxy within the Chan school, was too complex to be fully discussed here.
Although the topics reflected in the Tiantai-Chan debate in the early Song period were
not new, the opposition became more evident and intense around the turn of the 11" century

Ny

when Siming Zhili and Ciyun Zunshi 2&Z£ 7=, sought official recognition and the inclusion of

Tiantai texts in the Buddhist canon.®® Given that the Tiansheng guang denglu was presented to
the imperial court in 1029, Zhili and Zunshi’s activities could be interpreted as a resistance to the
new order established by the Chan school, as the Chan school’s rapid growth broke the delicate

balance within the Buddhist landscape.®*

/R — 2

 For more information, see Song Daofa ¢4, “Songdai Taichan Erzong Fatong Shuo zhi Zheng” At 185
JESEZ F+. In Minnan Foxue R {52 edited by Minnan foxue yuan &R {#525¢ (Changsha: Yuelu shushe (7
E1t, 2002), 353-374.

8 1bid.

% Griffith Foulk, “Sung Controversies Concerning the ‘Separate Transmission’ of Ch’an.” In Buddhism in the Sung,
edited by Peter N. Gregory and Daniel A. Getz, Jr. (Honolulu: University of Hawai’i Press, 2000), 284.

%1 The Jingde chuan denglu and the Tiansheng guang denglu symbolized the recognition and official support
bestowed upon the Chan school by the Song court. The Jingde chuan denglu attested to the Song imperial court’s
endorsement of the Chan school, whereas the Tiansheng guang denglu indicated the ascendancy of the Linji-style
Chan within the Chan school as it claimed that the true dharma eye presented in the Linji-style Chan. Both works
were incorporated into the Buddhist canon after their compilations, implying their importance in early Song dynasty.
See Albert Welter, Monks, Rulers, and Literati: The Political Ascendancy of Chan Buddhism (New York: Oxford
University Press, 2006), 186-206.
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Ultimately, the two issues discussed in the debate—the genealogical status and the order
of doctrinal precedence—are concerned with the orthodoxy, authenticity, and superiority of the
Chan school. During the debate, opponents from the Tiantai school either denied the succession
of a “separate transmission” or asserted that it was inferior to the “perfect teaching” conveyed in
the Lotus Sutra. As the first imperial-sanctioned Chan denglu work, the Jingde lu in a sense
released the contentious topics that fueled the Tiantai-Chan opposition when composing the

hagiographies of the two Tiantai patriarchs.

Issue 2. The Divergence on Vinaya Precepts

Xu gaoseng zhuan-Huisi: [Huisi] once dreamt that an Indian monk persuasively
urged him to relinquish his secular life. Astonished [by this encounter], he
realized that this was an auspicious sign and bid farewell to his parents, becoming
a Buddhist. [Because] the monastery that he resided at was not an aranya, he
frequently sensed the presence of divine monks who admonished him to uphold
purity. Guided by this profound awareness, he dedicated himself to a life of
simplicity and practiced with meticulous caution. ...... Furthermore, he dreamt of
several hundreds of Indian monks in elegant and distinguished appearance and
attire. The chief monk commanded him, stating: “Your previous ordination rite
was not effective. [With that,] how are you able to reveal the correct path to
others? Now that you have met the pure assembly, you had better prepare the
platform and invite thirty-two esteemed monks. After the karman ritual placed
upon [you], [you will] fully obtain [the ordination].” Waking up with a start, he
realized that he indeed received the ordination in the dream.
ZRIESRGE S NG - ZIEIREEREAE - s 2 FIREHE - Bk
WBHISA > BRTR  BTEE - G EPRER - BdaH: 9L
e AT - AR IEE T ? E%ﬁi%%'ﬁ B EEE TR =+
A NFEEER L - ” R BERE RS -

Fozu tongji-Huisi: The “forty-two monks” symbolically refers to the forty-two
stages [of Bodhisattva Practice], representing the transformative progress from the
initial stage to the ultimate enlightenment. This [number] indicates that Nanyue

92 Xu gaoseng zhuan 4 = % {%. T no.2060, 50: 562¢07-08; 562¢15-16.
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had already attained purity of the six senses and entered the ten stages of faith
within the perfect teaching. For this reason, the inclusion of forty-two
Mahasattvas, along with monks who had directly achieved marvelous
enlightenment, performed the ordination ritual to validate [Huisi’s achievement.]

O+ > BODU-+Ar - BRIESZOE o IR EEEAREE - ABT
Z o DU+ R E AR E Y - BEIDALIEEZ A - %

Except for the Jingde lu, all accounts maintained the episode of Huisi’s formal ordination
within a dream. The Xu Gaoseng zhuan extensively documents Huisi’s acceptance and dedicated
observance of precepts at multiple places. Shortly after his ordination, Huisi experienced
recurring dreams where divine monks were repeatedly present. He was reminded to

wholeheartedly embrace the Vinaya precepts due to the absence of an “aranya %f+" temple at

his residence.%*

Originally denoting tranquil locations in the wilderness for Buddhists to live and practice,
aranya later became a general designation for monasteries situated remotely from urban centers.
In addition, residing in an aragpya is considered an ascetic practice, as it was the first among the
twelve dhuta practices of bhiksu.®® Thus, this episode highlights the utmost importance of the
strict observance of the Vinaya precepts.

As Huisi’s divine dreams continued once he found himself surrounded by hundreds of
Indian monks. The head monk conveyed to him that his previous ordination was not superb
enough, urging him to seize the opportunity for a formal ordination through a karman ritual

performed by these enlightened monks. The recurrence of this episode in the Tiantai accounts

% Fozu tongji fAH#T4C. T. n0.2035, 49: 179a20-21.
9% Xu gaoseng zhuan 4& =4 {&. T. n0.2060, 50: 562c06.

% See Shi Ciyi f#2&414, Foguang da cidian {5t gt (Taipei: Foguang Publisher, 1988), 3697.
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further underscores its importance in portraying Huisi’s image. The only discrepancy lies in the
number of Indian masters conducting the karman ritual, which is thirty-two in the Xu Gaoseng

zhuan but forty-two in the Tiantai accounts. Zhipan ;£ #%, in his analysis, provides a concise

explanation regarding the meaning of the number. The number forty-two symbolizes the forty-
two stages of Bodhisattva practice, signifying Huisi’s attainment of purity in the six senses and
his progress through the ten stages of faith.%

Now, two questions have surfaced: what is the karman ritual? And why this episode
received such heavy emphasis in all sources except the Chan denglu?

The term “karman’ holds two general meanings in the Buddhist dictionary. First, it refers
to karma, encompassing physical, oral, and mindful actions that result in either meritorious or
demeritorious consequences. Second, it denotes the occasions where precepts-related events take
place, such as ordination, repentance ritual, and the demarcation of restricted zones.®” With
regard to ordination in particular, during the bestowment of precepts, the precept taker acquires

the jieti 7He (essence of precept) from the karman ritual. Although karman has these two layers

of meanings, relevant research reveals that in the actual usage of “karman” in the Buddhist canon

and Dunhuang manuscripts, its original sense as “karma” gradually gave way to the meaning of

“Buddhist ritual” with a connotation of “absolute abidance of Buddhist precepts.”%

OO+ fg B+ A7 - BWIEZYEL o bR EEEASREEABRTE o D+ KL EDE
B BEILEDEE >t - Fozu tongji fEAH&E4C. T. n0.2035, 49: 179a20-179a21. The forty-two stages include
shizhu 1% (ten abodes), shixing 47" (ten practices), shihuixiang -+ [] (ten dedications of merit), shidi 3t (ten
stages), and the states of dengjue 5% (perfect enlightenment), and miaojue #b% (marvelous enlightenment).

7 Shi Ciyi ¥22&14. Foguang da cidian f#55% K g¢di (Taipei: Foguang Publisher, 1988), 6137.

% Zhang Ying 5E58, “Foll jiemo yici de fanyi jigi xiangguan wenti” {ffi{3fa e — w1 Bl Kz R B i .
Dunhuangxue jikan ZEE2#ET], 2 (2012): 113.
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Aligning with this, the Law of Karman ¥5 &% stands for a special council held in the

sangha, where the proposal or request could be passed only if the entire council members gave
approvals.® The council members typically consist of four monks, who were considered “pure”
due to their commitment to upholding precepts without any violations. In this sense,
performing the ordination ritual by the Law of Karman was the highest formal form of
conducting ordination, through which ordained Buddhists gained the essence of the precepts,
meaning they had made a wholehearted commitment to upholding Buddhist precepts.°!

In examining Huisi’s divine dream and its significance, it is noteworthy that all three
compilers—Daoxuan, Zongjian, and Zhipan—insisted on including this episode, which implies
that Buddhist precept held considerable weight in shaping Huisi’s image in the non-Chan
context. The emphasis on precept is also evident in the hagiography of Zhiyi. The Gaoseng
zhuan’s account depicts Zhiyi being guided by the restraining precepts after receiving the ten

precepts from Faxu j24%.1%? In addition, the Shimen zhengtong mentions Zhiyi’s profound

understanding of the Vinaya Pitaka.'%® Aside from these, the Fozu tongji records many requests
from aristocrats and government officials who sought bodhisattva ordination from Zhiyi. For

instance, “...the crown prince requested [Zhiyi] to offer the bodhisattva precept,”% “[Zhiyi]

9 Shi Sheng-yen F2EE[E%. Jieluxue gangyao 732241 %2 (Taipei: Heavenly Lotus Publishing Company, 1978), 225-
238.

100 7hang Ying 2E%, “Folli jiemo yici de fanyi jiqi xiangguan wenti> {51 Bl 2% Ky A0 g F 2.
Dunhuangxue jikan SEEER T, 2 (2012): 114-115.

101 |pid, 113.

12 SOMINIRBEST VDP N ASE T 5 ES - 48R T I LAEERE - Xu gaoseng zhuan #E{ & 414, T. n0.2060, 50:
0564a18.

103 spi=s EREIAET - 5 A o Shimen zhengtong F#F91E4%. X. no.1513, 75: 266all.

104 B FE5 P2 EiER, - Fozu tongji fhtH4E4C. T. no.2035, 49: 182¢21.
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conducted the Bodhisattva ordination for thousand monks in the grand administer hall,”% and
“provincial governor Wang Xuanwu requested for bodhisattva precept.”1%

However, all these descriptions were omitted by the Jingde lu, as well as the later denglu
works. This divergence reveals not only the Chan and Tiantai’s different attitudes towards
precept issues but also a crucial distinction between the Chan school and the Buddhist
conventions. It implies the Chan school’s attempt to claim its autonomy over the existing order
defined by traditional Buddhist conventions.

Among the numerous myths surrounding the Chan community, one involves their
observance of “unique precepts.” It is said that early Chan monks in China initially adhered to

the dhuta precepts BE[EZ7 practiced in Indian Buddhist tradition. However, these precepts posed

challenges within the Chinese cultural and religious contexts due to the different political and
religious environments. Seeking to address these issues, Daoxin, the putative fourth patriarch,
implemented significant reforms to adapt the precepts to the pragmatic needs of the Chinese
Chan community. These reforms led to the establishment of the farming Chan mode, which
integrated daily labor with meditative practice, rendering the Chan community self-sufficient and
independent from the constraints of Buddhist monastic discipline in India.’%” Along with this

reform, the “bodhisattva precepts” were introduced to justify the activities of the community.%

105 AU KRR T 2R 2 SO L - Fozu tongji (#5tH474C. T. no.2035, 49: 183a21-22.
106 sh1] o T H A P ATEACE - Ibid. 183¢21-22.

107 See Song Lidao 721778, “The Fourth Patriarch Daoxin’s Chan Thought.” In Buddhism. edited by Lou Yulie
(Leiden: Brill, 2015), 49-50. Xu Wenming %3 HH, “Chanzong jielii geming zai renjian fojiao zhong de yiyi” 5%
A S E AR #Z by 2. Pumen xuebao %9224, n. 16, (2003): 2, 7.

108 1huki highlights that the term “bodhisattva precepts” lacked a concrete set of regulations, and early Chan

adherents perceived it in an abstract sense. Following Daoxin, various Chan lineages offered diverse interpretations
of this concept, resulting in the attribution of different names to the specific “bodhisattva precepts” they adhered to.
For more information, see Ibuki Atsushi {FxE%, “Vinaya and the Chan School: Hinayana precepts and bodhisattva
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Fundamentally, the Chan precepts were rooted in the theoretical basis of universal original pure
nature, asserting that one could detach from defilements and violations as long as their mind
remained pure. Similar to this myth, it is believed that Huineng created the notion of the

“wuxiang jie” fEFH7, (formless precepts) in the Platform Sitra, making the form and essence of

the precepts identical.'® In essence, the reformed Chan precepts linked purity of mind with
adherence to precepts, replacing the traditional Vinaya, which relied on external discipline and
restrictions, with a system of self-discipline and internal precepts. By introducing these two
precept reforms, the Chan community was supposed to attain unprecedented autonomy, both
collectively and individually. Nevertheless, these changes also gave rise to several contentious
issues and conflicts between the Chan and the Vinaya schools.

First, in tradition, only Vinaya masters held the authority to resolve precepts-related
matters, thereby rendering Chan masters ineligible to make any alterations to the precepts.
Consequently, the Chan school’s precept reforms were considered “illegal” from the traditional
perspective on the division of responsibilities within Buddhist conventions. Second, the
ordination conducted in the Chan school typically adhered to the mind-to-mind transmission
tradition, where one’s own master directed the process. This practice did not align with the
Vinaya’s requirement for the number of the attending sangha during the ordination. It is not an

exaggeration to state that with the reformed precepts, the Chan school would surpass the control

precepts, Buddhism in the city and Buddhism in the mountains, religion and the state,” Studies in Chinese religions,
2015, Vol. 1 (2): 111-116.

199 For more information about the “formless precepts,” see Morten Schliitter, “The Transformation of the Formless
Precepts in the Platform Sitra (Liuzu tanjing 75tHIE4%),” in Rules and Engagement: Medieval Traditions of
Buddhist Monastic Regulation, edited by Susan Andrews, Jinhua Chen, and Cuilan Liu (Hamburg: Universitat
Hamburg, 2017), 417-446.
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of the Vinaya school which served as the supreme authority in Buddhism. If doing so, the Chan
school would actively challenge the established order upheld by traditional Buddhist institutions.

As expected, Daoxuan, the founder of the Nanshan Fg1[[ Vinaya school, displayed little

tolerance for the Chan school’s approach to precepts. He expressed his disdain in his remarks in

the division of “Xichan” E+1& (Chan Practitioners): “There is a learning called meditation in this

world, which fraudulently spread its fashion and teachings. [It is] mixed with vulgarness, and
distains ritual observances.”'° On the contrary, Daoxuan praised the Chan masters who adhered
to the dhuta precepts, as they “did not transgress the [restrictions of the] Vinaya school.” 1!
During the early Song dynasty, as the Chan school gained considerable attention and
imperial patronage, the conflict between the Chan and the Vinaya schools escalated. However, it
was not only the Vinaya school that harshly criticized the Chan precepts but also traditional
schools like Tiantai. In both the Gaoseng zhuan and Tiantai accounts, Huisi was portrayed as a
Chan master who upheld traditional monastic values and respected the Vinaya. In these accounts,
Huisi has to receive ordination by the law of karman, even though the ritual occurred in his
dream. Only by this process, was he eligible to transmit the authentic dharma. This episode,
nevertheless, was removed by Chan denglu works. Whether intentional or not, this exclusion at
least implies that the compilers of the denglu works did not prioritize the traditional precepts.
Consequently, Huisi and Zhiyi are portrayed more as Chan masters initiated by the formless

Chan precepts.

N E S R [FIR A RERFEAL - Xu gaoseng zhuan 454 {#. T. n0.2060, 50: 596b22.

M AR L o SR BRI LB o PIRERREY o R TR ESE - Ibid. 597a13-14,
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Scholars such as Griffith Foulk and Yifa have already provided evidence that the precept
reforms, along with many other myths surrounding the Chan school, were idealized images
constructed by later generations to emphasize its distinctiveness within Buddhist conventions.*?
In reality, the precepts observed in Chan monasteries were no different from those in other
Buddhist sectarians. But apart from the historical facts, the Chan school’s self-proclamation
indicated its ambition and intention to challenge the established Buddhist order, and this aspect is

significant in understanding the writings that center around the Chan school.

Issue 3. The Issue of Dharma Degeneration

Although the idea of dharma degeneration appears in various sutras, it remained
underexplored in the Indian Buddhist context. In the context of Chinese Buddhism, it is widely
accepted that Huisi was the first Chinese Buddhist to extensively develop the concept of dharma
degeneration.'® Huisi’s preoccupation with the dharma eschatology became the impetus for his
adoption of ascetic practices and the emphasis on the significance of repentance. For example, he

stated in his vow text, “Now that I have entered the mountain for ascetic practice. I repent for

112 See Griffith Foulk, “Chanyuan ginggui and Other ‘Rules of Purity’ in Chinese Buddhism,” in The Zen Canon,
edited by Steven Heine, Dales Wright (New York: Oxford University Press, 2004), 275-312. Yifa, The Origins of
Buddhist Monastic Codes in China: An Annotated Translation and Study of the Chanyuan Qinggui (Honolulu:
University of Hawai’i Press, 2002).

113 See Shi Xingxuan FEME 22, “Fojiao mofa sixiang zai zhongguo zhi shourong yu kaizhan—yi Nanyue Huisi zhi
mofa sixiang wei zhongxin” i ZCR VA FEARLE i8] .2 52 75 BLBR B — DL R I B2 RIE AR 2% .0, MA. Thesis,
(Yuan Kuang Buddhist Institute, 2009). Takao Giken =175, “Mappd shiso to shoka no taido (jo)” KA E 8 &
XD REE(L), Journal of History of Chinese Buddhism. v.1 n.1, (1973): 1-20. Song Daofa 7Kg, “Huisi mofa
sixiang zhi yanjiu” £ 8>k E EAR > #14%, Journal of Minnan Buddhist College, n. 2, (1999): 35-42.
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any precept violations, delusions, and other grave transgressions. | repent for these karmic crimes
committed during my current and previous life.”14

During the early Northern Qi dynasty, Huisi astutely recognized the social instability and
hidden crisis within the sangha community. In response, he wrote the famous “Nanyue si da

chanshi lishi yuanwen” g sk B AT T SC (The Verse of Vows of Great Chan Master

Nanyue Si), making a commitment to save sentient beings before the advent of Maitreya. Huisi’s
sensitivity towards dharma degeneration stemmed from two primary causes. First, the sangha of
his time lacked stringent regulations, resulting in disorder within the community. Many
Buddhists neglected meditative practice and ingratiated themselves with political authorities.t°
Second, according to his own account, Huisi survived multiple assassination attempts by “evil
bhiksu’s.”*® The primary reason for these attempts was that the Mahayana doctrines propagated
by Huisi were not accepted by the majority of Buddhists who remained devoted to the Theravada
meditative practice.''’ In light of these circumstances, Huisi asserted that the age of dharma

degeneration had already commenced.

WES AEEET » WIS EEEE - 55 K8 EIEEKEE - Nanyue si da chanshi lishi yuanwen g5t
FEORAEENT ZEFE . T. n0.1933, 46: 791c11.

115 See Song Daofa i, “Huisi mofa sixiang zhi yanjiu” £ kA EUE > 152, Journal of Minnan Buddhist
College, n. 2, (1999): 37-38.

W BARE—EH T JEEEENNR s B S N > R EEEER TR o BN BT MUAEEART
RERHER - AR NSV ESEERE T2 E R » FrAsRE= Al —HE3E - 28 TH 53R
FECHRMES - ... NEEEE IR 0 A S Em A o BRI ELAE L o AR E RIS
TREREER o ... = VU R N em e - SO EREEIL RIS FESER G B AR -
Nanyue si da chanshi lishi yuanwen Eg 55t B A fHEI 7 FE 2. T. n0.1933, 46: 787b06-11, b20-24, 791c11.

17 According to Song Daofa, numerous monks in the Northern Dynasties only focused on reciting scriptures,
without engaging in meditation contemplation or delving into the profound meaning of the scriptures. The practice
of Theravada meditation was widespread, and monks received patronage from the imperial courts of Northern Wei
and Northern Qi. Song Daofa FK & 2%, “Huisi mofa sixiang zhi yanjiu” £ 7 7E B AR~ 1142, Journal of Minnan
Buddhist College, n. 2, (1999): 38.
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In active response to the era of dharma degeneration, Huisi, as he repeated in the “Lishi
yuanwen”, transcribed the Paramita Sira and Lotus Siitra in golden characters.*'® While the
Jingde lu’s account mentions the production of these scriptures, it does not directly associate it
with either Huisi’s vows or the prevailing dharma degeneration. Instead, the Jingde lu introduces
the background of the scripture-making process as follows: “[Huisi] responded to the requests
from his followers and, supported by both Buddhists and laities, [he] created the golden
characters’ Paramita Sitra and Lotus Sitra.”*'® The rhetoric seems more inclined to highlight
the popularity of Huisi’s sermons, by which he gained patronage from his followers.

In contrast, both the Gaoseng zhuan and Tiantai texts underscore the significance of
dharma degeneration as a crucial background motivating Huisi’s decisions and actions. For
instance, Huisi declared, “I upheld the Lotus Siitra during the age of dharma degeneration, 12
“The Qi regime is about to collapse, and Buddhism is supposed to die.”*?! Huisi even cautioned
Zhiyi against being the one responsible for ending the lineage during the age of dharma

degeneration.*?

Y8 TEmAE N - LA T R IR o I E SUERET > BHEEOEAISEL - (RIFfEfEREE T FE - B
A SIEE - KA FHWES T EELUESd - TIRER  RAEEER—VUIR4E  EEeTF 0TS
BPEREE L o ... SR AEZEEAR S » iES T EERCE R 2548 - Nanyue si da chanshi lishi
yuanwen g 55k BB TRET 7 ZEFE 2. T. n0.1933, 46: 787b27-c03, c10-11.

W9 A BB E - DAAE (S AT s <8 T A 35E 4K - Jingde chuan denglu SH{E{E#E %, T. no.2076, 51: 0431b14-
15.

120 PRI R A4 AFE o Xu gaoseng zhuan 45 = fi4{&. T. no.2060, 50: 0562c06.
121 GRAVENHE > (A EN - Shimen zhengtong B2 IE4%. X. n0.1513, 75: 0263b20.
122 B FRAE A ﬁna/z%ﬁ/iﬁ/zEEﬁtt% EEEEH > EGREE - IREAEATZ - OlHEH

FY > EEELY) - AIERRETEAD - &{&:H - AEM > BIBEEH > FHEEERIE - Fozu tongji ftHATAC.
T. n0.2035, 49: 0181c11-15.
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The various interpretations regarding the background of the production of the golden-
character scriptures and the different attitudes towards dharma degeneration raise the following
questions: Why did Chan texts intentionally avoid including references to dharma degeneration
and what was the general opinion about the dharma degeneration within the Chan context?

Scholars have noted that the idea of dharma degeneration was a contentious topic of
discussion in 6™ and 7" century China, during which it greatly fueled the growth of the Pure

Land movement and the prosperity of the Sanjie jiao —[F##.1%3 A lexical statistical survey on
the concept “mofa” K% (dharma degeneration) in the CBETA database reveals some interesting

patterns. 124

123 For more information on this topic, see Liu Yi 27, “Fomie zhihou: zhongguo fojiao mofa sixiang de xingqi” f#
VR A% T B ik 2R 1k AR A BLE. Tang Yanjiu JEF 7T, v.23 S1, (2017): 493-515.-Nishimoto Teruma PEAIEEL,
“chiigoku jodo kyd to san kai kyo niokeru mappd shisd no ichi” 1 [E}%E 12 & =& BT 2 R EEHOALE,
Journal of religious studies, 65 (3), (1991), 379-397. Takao Giken =2 B, “Mappd shiso to shoka no taido I, I1”
FIEEAE L 552 B8 () (), Journal of History of Chinese Buddhism. v.1 n.1, (1973): 1-20, v.1 n. 3, (1973):
47-70.

124 | ju Yi points out that both Sanskrit terms, saddharmavipralopa and Pascimakala, are translated as “mofa” in
Chinese. However, it is essential to distinguish between them; the former signifies the general period following the
Buddha’s demise, while the latter refers to the era of dharma degeneration, contrasting with the periods of true
dharma and semblance dharma. Technically, the concept of “dharma degeneration” does not exist in Indian
Buddhism; rather, it was constructed by Chinese Buddhism. Therefore, it is inaccurate to presume that “mofa”
necessarily implies dharma degeneration. The association between “mofa” and dharma degeneration only emerges
within the context of the three periods teachings. Here, to provide a preliminary overview of the discussions about
“mofa” across different time periods, | conducted a cursory search in CBETA without further delving into the
nuanced meanings of “mofa” in distinct contexts. See Liu Yi 2z, “Hewei mofa” {a[g5“7 £, Hualin International
Journal of Buddhist Studies, v.4 n.1, (2021): 70.
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Figure 1. The statistics of the term “mofa” in the documents across various dynasties in the

CBETA database.

The appearance of the term “mofa” exhibited a notable increase from 600 to 750, approximately
echoing the period from the Sui-Tang transition to the end of the An Lushan Rebellion.
Subsequently, there was a discernible decline, reaching its nadir during the Five Dynasties and
Ten Kingdoms era. Following this, there was a period of relatively stagnant growth during the
Northern Song dynasty, but it could not match the zenith observed during the Tang dynasty.
Thereafter, the rate gradually diminished, with no subsequent resurgence. As the graph
demonstrates, the frequency of “mofa” does not always correlate positively with the level of
social stability. Despite a decrease following the An Lushan Rebellion, there was no significant
rise during the Five Dynasties and Ten Kingdoms, the transitional period of multiple regimes’
fragmentation, nor during the subsequent dynastic transitions after the Song dynasty. Why was
that?

Zongjing lu 72858, a prominent Buddhist anthology by Yongming Yanshou 7k B 4t 3
in the 10™ century, serves as a valuable source for this investigation. Although Yanshou

advocated the integration of scriptural teachings and upheld the Pure Land belief, his

78



fundamental standpoint remained rooted in Chan Buddhism.*?®> Throughout his discourse,
Yanshou repeatedly discussed the topic of dharma degeneration. On one hand, he acknowledged
the arrival of dharma degeneration and the apathy of sentient beings. On the other hand,
however, he expressed a positive affirmation regarding the possibility of attaining enlightenment.

The prescription that Yanshou offers is the Chan teaching, as he states, “I heard that in
the ten directions of the Buddha land, there is only the one vehicle dharma that reveals the truth
through expedient teachings, directly pointing at one’s true mind.”*?® The rhetoric emphasized
focusing on one’s internal mind rather than the external world. He further elaborated, “If [the
mind] used to be defiled but now it is pure, [it means that] the purity has a beginning. Once there
is a beginning there is an end, and thus it is not the permanent purity. [But if one] believes that
affliction is exactly the wisdom, [he will gain] permanent purity. That is because it raises faith by
extolling the original nature. [One] is inherently a Buddha, and thus there is no progress to
make.”*?" Later, this emphasis on the internal mind and self-realization was further developed in
the Song dynasty, during which the idea of dharma degeneration evolved into an entirely
subjective state of mind.

The “Zhengdao ge” &7 &K (Song of the Right Way) by Yongjia Xuanjue 7k 3z 2.5

reflects a typical Chan master’s perspective on attaining enlightenment during the age of dharma

125 Different from Song Chan masters who asserted the superiority of Chan as an independent tradition over other
Buddhist teachings within the scriptural tradition, Yongming Yanshou embraced an inclusive perspective on Chan.
As Albert Welter observes, Yanshou conceptualized Chan and the broader Buddhist tradition as two interconnected
facets of a unified whole. According to Yanshou, the principal practice of Pure Land faith, namely, the Bodhisattva
practice, is inherently intertwined with his overarching, universal understanding of the Chan concept. For more
information, see Albert Welter, Yongming Yanshou’s Conception of Chan in the Zongjing Lu: A Special
Transmission Within the Scriptures (Oxford: Oxford University Press, 2011), 11-43.

ORI IT b MR AL o BHREERE > EAEEL - Zongjing lu S §ESE. T. n0.2016, 48: 0561al4.

VUEERSE  FATAEYR - 16EINEE - JERDTHE - SIEISEIEHE - T REF o IAETI S Ll A2
85 » FEAEFTHE - 1bid. 0561a27-b01.
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degeneration. Its inclusion in the Zongjing lu implies Yanshou’s agreement with Xuanjue’s

viewpoint.

Lament the dharma degeneration! Truly, it is a challenging era. Sentient beings
find themselves with limited fortune, and the prospects for improvement seem
scarce. [We are] distanced from the time of sages, which has led to deep-seated
erroneous views. While the evil forces are strong, the dharma is waning, which
have given rise to bitterness and disasters. Upon encountering the Buddha’s
teaching on sudden enlightenment, [one] fervently wishes to eliminate [all
sufferings], breaking through obstacles like shattering a tile. While the mind may
strive for enlightenment, it is the body that experiences the suffering. Instead of
complaining or blaming others, one must introspect. To put an end to the
unceasing karma, one must refrain from disparaging the Buddha’s authentic
teachings.
ERVE » R A EEEEH] - REEE SRR  BIRATEHE - H
“‘ﬁDiEfEE%ZF? TRA /UZB%/\EM ﬂff Ly RS  AEBSRETA © 85
NFRFEREIZE - FEEEARIE A -

Indeed, it is unfortunate for sentient beings living in the age of dharma degeneration.

However, the degraded environment does not entirely extinguish the possibility of attaining

Buddhahood due to the Buddha’s new approach of the “teaching of sudden enlightenment.” As

emphasized in the song, one should place their faith in this authentic Buddha dharma.

Nevertheless, the teaching of sudden enlightenment is not an elixir because the salvation requires

individual effort. As both Xuanjue and Yanshou confirm people’s potential to attain

enlightenment, they shifted the rhetoric of the original description of dharma degeneration by

highlighting the power of one’s agency in the pursuit of enlightenment. Later, this song became a

128 Zongjing lu Z2§2§%. T. n0.2016, 48: 0652b20-h23.
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recurring verse in Recorded Sayings and Chan historiographies, implying the wide acceptance of
this idea.?
Another perspective on dharma degeneration involves the complete internalization of the

external environment into one’s mind state. The Northern Song Chan master Longmen Foyan Fg
FEEHR, a dharma heir of Wuzu Fayan 71 fH 728, expounded this viewpoint in his recorded

sayings. Here is an excerpt:

It is a well-known belief that there exists the age of right dharma, the age of
semblance dharma, and the age of dharma degeneration. [However, 1,] the
mountain monk, said that the dharma itself does not have right, resemblance, or
degeneration. The Buddha’s dharma remains perpetually upheld in the world.
When one obtains it, he will find himself in the age of right dharma; when one
loses it, he will find himself in the age of dharma resemblance or degeneration.
FESIEE G5 K& - W§EERIEGOR > REAEEER - S EZE
5 RIFERGARIE < 10

The concept of dharma degeneration, accordingly, underwent a transformation, shifting
from a notion of an objective time period to a metaphor for a deluded state of mind. This
reinterpretation eventually redirected the anxiety about the era towards the concern about the
spiritual practice of individuals. Notably, this evolution found resonance with the emergence of a
popular gong ‘an titled “Wuzhu visiting Mt. Wutai”:

In the past, the monk Wuzhu made a pilgrimage to Mt. Wutai to pay homage to
Maifijusri. Upon arriving at the base of the mountain, he lodged at a monastery,
where he encountered an elder monk. A while later, the monk asked Wuzhu,
“Where did you come from?” Wuzhu replied, “I came from the South.” The monk
asked, “How is Buddhism faring there lately?” Wuzhu responded,
“[Unfortunately,] the bikshus in the age of dharma degeneration do not earnestly

125 For example, it presents in the Jingde chuan denglu and the Liandeng huiyao. Song monk Yangi Z# and Zhine
1M had a commentary work to Yongjia’s “Zhengdao ge,” which was compiled in the Chanmen zhu zushi jisong 7

P AEL £ 251,

130 Gu zunsu yulu HEfEEES%. X. n0.1315, 68: 0219a22-24.
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observe precepts.” The monk asked, “How many [of them]?” Wuzhu estimated,
“Perhaps around three hundred, or maybe five hundred.” Wuzhu [, in turn,] asked,
“How do you maintain Buddhism here?”” The monk replied, “Commoners and
sages coexist, just like the mingling of dragons and snakes.” Wuzhu continued to
ask, “How many Buddhists are there?”” The monk said, “Front three three, back
three three.”

EAEERINITE R © BILTR 5 - B - R R
FH ¢ L AE TS ? S ¢ RITA - M R
B2 EEE  FOALEVERE - "ME SR B CREE W
TLE - EH NSRS ARTER 2 " LR R -
EH HOROME CHED == oW

While Wuzhu yearned to meet Maijusri on his fervent pilgrimage, he failed to recognize
the Bodhisattva disguised as an elder monk because he had not yet attained the “dharma eye.”
During the conversation, Wuzhu expressed his concern and discontent about the decline of
dharma and inquired about the condition of Buddhism in this sacred realm. To his surprise, he
was informed that the situation here was nearly identical. This exchange, in fact, serves as a
reflection of Wuzhu’s own delusion, as he tirelessly sought a “Buddha” or a “Buddha Land”
external to his own mind. The underlying teaching conveyed by this case is that with the dharma
eye, a place of dharma degeneration could be transformed into an equivalent of the Buddha land.
Conversely, remaining in delusion renders even a Buddha land no different from a place of

dharma degeneration.*3?

181 Gu zunsu yulu HEifEEE%. X. n0.1315, 68: 179a11-al6. This gongan is documented in various sources, such as
Fenyang wude chanshi yulu J5f5f/EiEff=Es% by Shishuang Chuyuan 55 %% (8], Dahui pujue chanshi yulu A £%
B LERTEESE by Xuefeng Yunwen 2§45 e, Biyan lu Z258% by Yuanwu Keqin [E]fE 72 &), and etc. Its extensive
incorporation into Chan texts, particularly those from the Song and Ming dynasties, suggests that the case enjoyed
significant prevalence during that era.

132 Steven Heine examines the rhetoric, metaphor, and context of this gong ‘an story in detail. See Heine, “Visions,
Divisions, Revisions: The Encounter between Iconoclasm and Supernaturalism in Kdan Cases about Mount Wu-
t’ai.” In The Koan: Texts and Contexts in Zen Buddhism, edited by Steven Heine, Dale S. Wright (Oxford: Oxford
University Press, 2000), 137-167.
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It is intriguing to observe that the Chinese Chan masters’ perspectives on dharma
degeneration also had an impact on Japanese Zen masters. Although the Zen school emerged
from the prevailing notion of Mappo, certain prominent Zen scholars contested the
eschatological implications of this concept and substituted with their own interpretations. A
compelling example of this stance can be seen in Dogen, the founder of the S6t6 Zen, who
ardently maintained that the genuine Mahayana doctrine as a universal teaching transcended the
limitations of time and space.'3?

Given this analysis, it is reasonable to assert that the Chan compilers of the denglu series
intentionally mitigated the influence of dharma degeneration in Huisi’s hagiography, an episode
that plays a critical role in shaping the portrayals of Huisi in the Xu gaoseng zhuan and Tiantai

accounts.134

Issue 4. The Competition for Imperial Recognition

In addition to examining Huisi and Zhiyi’s practices and teachings, it is essential to
explore their interactions with political authorities, as these are recounted differently in Chan and
Tiantai texts. When considering the importance of imperial recognition in establishing orthodoxy
within Buddhist factions, the revival of the Tiantai school during the 10" century was an

excellent example because this revival was largely attributed to the considerable patronage of the

133 Kikufuji Myodo 44 1E, “Zensha no mappd shiso™ fi# DAL AR, Journal of Indian and Buddhist Studies.
v. 21, Issue 1, (1972): 259.

134 Chiang I-Pin notes that while Chan masters like Fayan Wenyi expressed a profound sense of urgency, chan

Buddhism itself did not manifest intense anxiety towards dharma degeneration. This could be attributed to the

resilience of chan Buddhism following the Huichang persecution. This historical adversity compelled chan scholars

to shift their attention from the external environment to the internal discipline of the Buddhist community and the

self-cultivation of Buddhist followers. See Chiang I-Pin j#§ 3, “Fayan Wenyi de chanjiao sixiang” iR 3 2 ft 48
4. Chung-Hwa Buddhist Journal, no. 13 (2000): 447.
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Wuyue King.'®® Subsequently, during the early Song dynasty, the Tiantai school had to witness
the rapid growth of the Chan school and its establishment of orthodox teaching within the
Buddhist conventions. All these developments were primarily owning to the acknowledgment
and support from the imperial court and high-ranking officials. As Foulk astutely observes, the
fight for orthodoxy is essentially about seeking prestige, patronage, and privileges.** The close
association between Buddhist factions and the imperial court thus became a robust indicator in
justifying the orthodoxy amidst factional contention. In this context, the backing of the ruling
authorities played a pivotal role in shaping the prominence and legitimacy of a particular
Buddhist school. The patronage and support from the imperial court not only ensured the
survival of certain Buddhist traditions but also solidified their standing within the broader
religious landscape.

In comparison to the Jingde lu’s brief and simplistic account of Huisi’s connection with
the upper class, which states, “The ruler of Chen repeatedly conveyed greetings to him, and
worshiped him as the great chan master,”**” Daoxuan’s narrative offers more insights into
Huisi’s journey to prominence. Despite being categorized into the division of “Chan

Practitioner,” Huisi was renowned for his remarkable predicative abilities: “Thus his predictions

135 Under the patronage of Wuyue King Qian Hongchu $254 41, Tiantai monks retrieved their scriptures from Japan
and Goryeo, which built the foundation for the revival of the Tiantai school in the Song dynasty. For more
information, see Song Daofa “Ki& %, “Wuyue wang Qian Hongchu yu Songdai Tiantai zong de fuxing” =5 1 §%
BLRELIR R & 5209/ HL. In Wuyue fojiao xueshu yantaohui lunwen ji S48 (U2 AT & 5~ £ (Beijing:
Zongjiao wenhua chubanshe 52253 /EHi Rkt 2004). Mou Zongsan 5% =, “Tiantai zong zhi shuaiwei yu
zhongxing” KE5% 7 ZiEd 8, Fokuang Buddhist Journal, 1, (1976): 28-56. Lai Jian-cheng 8%k, “Wantang
songchu Tiantai zong zai wuyue diqu de fazhan” W R KK & S2AE B IEAYEEE, Yuan Kuang Journal of
Buddhist Studies, n.9, (2004): 299-324.

136 Griffith Foulk, “Sung Controversies Concerning the ‘Separate Transmission’ of Ch’an.” In Buddhism in the
Sung, edited by Peter N. Gregory and Daniel A. Getz, Jr. (Honolulu: University of Hawai’i Press, 2000), 221.

187 1ok - R R 25 {38 H B K HEAT © Jingde chuan denglu S-7Z{#F54%. T. n0.2076, 51: 0431a14.
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were often proved to be true.”*3® Furthermore, his sermons were described as “miraculous and
unpredictable,”**® which added mystique and wisdom to his reputation. These exceptional

qualities likely helped Huisi to be recognized by Huihao £, the director of the monastic

administration. Huihao, impressed by Huisi’s extraordinary nature, referred to him as “a
miraculous person.”'4? With Huihao’s recommendation, Huisi’s connection with the emperor
became pronounced. The emperor of Chen would pay formal visits to Huisi annually, showing
deep respect and bowing before him.!4

The Shimen zhengtong uses a similar strategy on this topic in portraying Huisi, but
Zhipan shifts in rhetoric regarding Huisi’s rise to fame among bureaucrats. In Zhipan’s narrative,
Huisi’s reputation is attributed to his exceptional preaching skills. It is said that Huisi was invited
to different regions to give sermons on Mahayana doctrines to a number of government officials.
For instance, “...[Huisi] moved to Yingzhou and gave sermons on Mahayana doctrines to the
governor Liu Huaibao;”'#? “[Huisi] arrived at the Kaiyue Monastery in Guangzhou, and was
invited by local governors to lecture the Paramita Siitra;”'*® “[Huisi] went to southern Dingzhou
and gave sermons on Mahayana doctrines to local governors.”'#* According to Zhipan’s record,

all these events occurred chronologically before Huisi’s encounter with Huihao and his

198 B HAT R EHEER U4 %2 - Xu gaoseng zhuan 4= {4 {&. T. n0.2060, 50: 0562c06.

139 SAAS M) - 1bid. 0563c15.

WO (g FER SRR ERAE  AHEES - B > SRR A > LT £ - Ibid. 0563¢05-06.
MG =(5255 - Ibid. 0563c14.

12 PUAE Z ERIN - Ryl sk BBETSEEES 1758 - Fozu tongji fH4R4C. T. n0.2035, 49: 0179a05.
W AEENEET - BFILA AR » L FEEE TS - Ibid. 0179b15-16.

WOEZERIEN Ry R R EEEETLT - Ibid. 0179023-24.
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acquisition of the imperial veneration. The change in rhetoric not only enriches Huisi’s
hagiography with more details but also highlights his identity as a successful preacher and an
influential advocate of Mahayana Buddhism. Considering the historical fact that when Huisi was
active, Mahayana doctrines were still relatively new in China and not widely accepted among
Buddhists, it is not difficult to discern that Zhipan’s account underscores Huisi’s role as a
pioneer who passionately propagated these innovative teachings in that prevailing chaotic social
environment labeled as dharma degeneration. Moreover, as Zhipan mentions that Huisi faced
opposition and assaults from “evil bhiksu” multiple times due to his reformative sermons, Huisi
was thus more likely to be depicted as a religious hero and dharma protector in the Shimen
zhengtong.

The rhetoric to stress imperial and bureaucratic patronage is also notable in Zhiyi’s
hagiography. In his account in the Shimen zhengtong, Zhiyi was not only treated as the preceptor
to the emperor of Chen—“[Zhiyi] gave sermons on the Human King Paramita Sitra to the
emperor of Chen, who showed the highest respect by three prostrations,”*#® but also venerated by
Emperor Yang of Sui, as “the emperor sent attendants to welcome [Zhiyi’s arrival],”4¢ and was
even bestowed posthumous title “Venerable Fakong Baojue” by King Zhongyi of Wuyue
Kingdom.!#’ By extensively detailing Zhiyi’s high regard in the imperial court, the Shimen
zhengtong’s account implicitly promotes and solidifies the authority of the Tiantai school within
Buddhism. It highlights Tiantai’s significance and legitimacy as a prominent Buddhist tradition,

acknowledged and revered by rulers and the imperial courts, which in turn enhances its status

U5 S~ FRLIEHARERE - 5 = FE22 7 - Shimen zhengtong FEFHE4%, X. n0.1513, 75: 266b14-15.
146 yemes s diZ=a0 o Ibid. 266¢03.

W R REEE R IBERAZE B R G - Ibid. 266¢23-24.
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and influence among the broader Buddhist community. The association with the imperial court
served to strengthen Tiantai’s position and establish its orthodoxy, adding to the school’s
reputation and credibility.

In summary, compared to the oversimplified description regarding the Tiantai patriarchs’
connections with the imperial court in the Chan texts, the Tiantai accounts offer more details to
enrich the episodes of their interactions. By emphasizing Tiantai’s strong ties with the political
power and portraying Huisi and Zhiyi as prominent guests in the court and even preceptors of the
rulers, the Tiantai compilers intended to display the orthodox status of the Tiantai school in the
Buddhist conventions. The Chan compilers of the denglu series, on the contrary, attempted to
weaken the influence of the Tiantai tradition, for the Chan school became the new “honored

guest” of the Song imperial court.

Concluding Remarks

In this section, | conducted a close reading of the hagiographies of Huisi and Zhiyi
preserved in four sources compiled from three perspectives, including the Eminent Monk series,
Chan, and Tiantai traditions. Through textual comparison and analysis, I discussed the different
perspectives and rhetoric adopted by the compilers in portraying these two figures and examined
several essential issues implied in their writings. By using the primary sources as social
indicators which, to some degree, reflect historical facts, | argue that the denglu series’
intentional inclusion of Huisi and Zhiyi as eminent Chan masters was part of the Chan
compilers’ agenda to claim superiority of the Chan school over the Tiantai school. This
implication can be seen from Jingde Iu’s classification of the Tiantai scriptural teachings as

inferior to Bodhidharma’s teachings in mind transmission, from the inclusion of the entire
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Tiantai school as a side branch in the Chan genealogical system, from the portrayals of Huisi and
Zhiyi to accord with the unique Chan values on the Vinaya issue and dharma degeneration, and
from the Chan compilers’ intentional downplaying the Tiantai school’s connections with
political authorities.

Overall, these observations highlight the dynamic interactions, rivalries, and strategies
employed by different Buddhist schools. The historiographical and hagiographical writing
became a battlefield for different Buddhist schools to vie for influence, autonomy, and
patronage, as shown how the writing shaped identities and narratives of the Chan and Tiantai
traditions in this section. Only through careful textual comparisons, is it possible to gain insight
into the complex interplay of religious, social, and political factors in creating the multi-faceted
images of prominent historical figures.

In this case study, the Chan school exhibited a dual approach in shaping its own identity.
On one hand, the Chan school broke free from the constraints of traditional Buddhist orders,
challenging the established norms and practices, which infused the Chan school with a rebellious
and iconoclastic spirit. On the other hand, the Chan school actively constructed its own new
order and intended to position itself as a benchmark to evaluate other Buddhist institutions.
Although the Chan school’s alleged autonomy and independence had never been achieved in
history, this ambition as a crucial aspect of Chan’s narrative was critical to comprehend Chan's
literature. The Jingde chuan denglu, as the first imperial-sanctioned Chan historiography,
exemplifies the ambition of the Chan school in many ways, one of which, is reflected in its
rewriting of hagiographies. In the next section, the Chan compilers capitalized on the “Three

Sages of Tiantai” and portrayed them as the spokesmen for the unique Chan values.
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Case Study 11
Between Order and Disorder
The “Three Sages of Tiantai” in the Song Chan Historiographies
The historical connections between the Chan and Tiantai schools have been elaborated in
the case study of Huisi and Zhiyi. However, apart from these two eminent patriarchs, three
additional figures also maintain significant affiliations with the Tiantai school. The Tang dynasty
monks, Fenggan, Hanshan, and Shide, were collectively venerated as the “Three Sages of

Tiantairi K& =EE” due to their residency at the Guoqing monastery E¥[)% =7, the headquarter of

the Tiantai school.*® Unlike Huisi and Zhiyi, acknowledged as founding fathers and doctrinal
philosophers, the origins of the “Three Sages” remain in mystery. They had earned renown as
monk poets, eccentric hermits, and embodiments of both Buddhist deities and folk gods within

cultural and religious contexts.'#® The clear distinctions between the Tiantai patriarchs and the

148 The “Three Sages of Tiantai” were semi-legendary figures, as their records exhibit conspicuous inconsistencies.
Zanning astutely observed and commented on these irregularities within the hagiographies of the “Three Sages.” He
points out that if Fenggan had indeed journeyed to Chang’an in the year of Xiantian 1=K, their activities should
have coincided with the reign of Emperor Ruizong &5 (r. 684-690). However, Weishan Lingyou’s J&LL[E {5
encounter with Hanshan during the reign of Xianzong &5 (r. 805-820) implies their continued existence in the
later years of the Tang dynasty. Zanning could not provide a satisfactory explanation for this discrepancy. %4
RpiFgais - FE L - 20 BREEFFAL - ZER (S5E) ... Br o KB Z2EY)

A - EEFLEA  AEFEAR > EARE - B9 > J5CEW - Rz » J0A ZEAE Rt o XRBE
NINEFTBRELF - f5HIE - IEBEREDE - = NEERERE - RET - RERIMEIK

i 28 fath o e RAEMITHIZ - RSN ? RBENEI ? (5) A2 YMIUZE” » HItZE
*F- | Song gaoseng zhuan >R = {4 {#. T. no.2061, 50: 832a29-b09.

149 Hanshan as a recluse was said to have resided in seclusion on Mount Tiantai, where he engaged in dhiita practice.
By the late Tang dynasty, the poems attributed to Hanshan, Fenggan, and Shide already appeared, while folk
narratives surrounding the “Three Sages of Tiantai” likely began to coalesce. The earliest documented reference to
the “Three Sages of Tiantai” appears in the recorded sayings of Northern Song Chan master Fenyang Shanzhao ¥3 %
M. During the early Song dynasty, the Guoging monastery established the Sanxian tang = & % (Three Sages
Hall) to honor Fenggan, Hanshan, and Shide. Depictions of Hanshan and Shide in artwork became prevalent from
the Song dynasty onwards. They came to be revered as the Hehe erxian F1-& —4ili (Two Immortals of Harmony), a
designation first recorded during the Jiajing 3% and Wanli & eras in the Ming dynasty. See Zhou Qi J& 1,
“‘Tiantai sansheng’ yu ‘hehe erxian’ kao” K & =B B4 — {17, In Hanshanzi ji hehe wenhua guoji yantaohui
lunwen ji Z€111-F B R A A BB 5T € am SC4E (Zhejiang: Zhejiang University Press, 2009), 262.
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Three Sages have resulted in their separate treatment in scholarly discussions—while Huisi and
Zhiyi are predominantly examined for their philosophical thoughts, Fenggan, Hanshan, and
Shide undergo scrutiny for their literary works.1

Nevertheless, the collective analysis of the two Tiantai patriarchs and the Three Sages in
the same section is justified by their recurrent appearances spanning from Fascicle 27 of the
Jingde lu to Fascicle 2 of the Wudeng huiyuan, where they are identified from the “Chanmen
dazhe” to the “Yinghua shengxian.” Such groupings within the denglu literature reflect the
intricate criteria for admitting figures into these specialized sections in the Chan historiographies.

According to Bernard Faure’s categorization, the “Three Sages”, as devata who
transgress the social norms, play a pivotal role in forming and promoting religious and political
legitimacy.'>! If that is the scenario, they were expected to receive significant emphasis within
the Tiantai tradition, as the Tiantai school could leverage their cultural value to broaden its
influence. However, an examination of their hagiographies as collected in the Chan and Tiantali
texts elucidates their different significances to the two traditions. In contrast to Huisi and Zhiyi,

the “Three Sages” receive comparatively little emphasis in the Tiantai texts.

150 Among the extant works, several poems are attributed to Fenggan, alongside one fascicle of poems co-authored
by Fenggan and Shide, included in the Poetry Collection of Hanshanzi Z&([|F-5%£&. Hanshan was admired as a
spiritual idol in 1950°-60’s by the Beat Generation of America, who discovered an accordance with Hanshan’s
independent and rebellious spirit. Hanshan’s poems received wide acceptance in the West. There are several editions
of English translations of Hanshan’s poems. Here are some examples: Robert Henricks, The Poetry of Han-shan: A
Complete, Annotated Translation of Cold Mountain (New York: State University of New York Press, 1990). Paul
Rouzer, A Buddhist Reading of the Hanshan Poems (Seattle: University of Washington Press, 2015). Christopher
Nugent and Paul Rouzer, The Poetry of Hanshan (Cold Mountain), Shide, and Fenggan (Berlin: De Gruyter, 2016).
For Huisi and Zhiyi, scholarship focuses on their thoughts and theories. Here are some examples. Zhang Fengleiz 5&
JE\EE, “A Preliminary Study on the Buddhist Thought of Huisi, the Tiantai School Peoneer: Questions regarding
Early Tiantai Thought.” In Buddhism: Religious Studies in Contemporary China Collection, vol. 5 (2015): 106-121.
Ji Wenjie, “Tiantai Zhiyi’s Idea of Tathagatagarbha: The Relationship between the Fourfold Doctrine of Conversion
and tathagatagarbha.” Journal of Indian and Buddhist Studies (Indogaku Bukkyogaku Kenkyu) 71.2 (2023): 487—
490.

151 Bernard Faure, The Rhetoric of Immediacy: A Cultural Critique of Chan/Zen Buddhism (Princeton: Princeton
University Press, 1991), 96-97, 145.
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Fonzu tongji: [During the reign of] Emperor Yang of Sui. Fenggan, the earthly
manifestation of Maitriya; Hanshan, the earthly manifestation of Maifijusri; Shide,
the earthly manifestation of Samantabhadra.

htHaRaC © BElr - SRR LB - FUDOREE - 1855 E LI - 12
Shimen zhengtong: In the seventeenth year [of Wude of Emperor Gaozong of
Tang], chief of the prefecture Tiantai, Lugiu Yin, met sage Fenggan, as well as
Hanshan and Shide in the Guoging Monastery.

RBEFIESR : [Eem B+ > ReERTFEIRRERES T - KBl
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While the Fozu tongji presents a rather succinct depiction of the “Three Sages”, the
Shimen zhengtong introduces them with merely a single sentence within a brief chronicle record.
This disparity becomes evident when the “Three Sages” received pronounced reverence in the
Chan tradition, where they were portrayed in a special section. It can be said that their roles in
the Tiantai tradition have been comparatively downplayed. This distinction brings forth
intriguing questions that propel the direction of this study. Despite their limited involvement in
the establishment of the Tiantai tradition, the “Three Sages” hold enduring value as semi-
legendary figures who are capable of enhancing Tiantai historiographies and extending the
influence of the Tiantai school. But why were they understated in the Tiantai tradition while
being given special attention in the Chan tradition? How were they portrayed in the Chan
historiographies? And what is the significance of upholding the “Three Sages” to the Chan
school? In this section, | will address these questions by delving into the unique qualities of the

“Three Sages” and their congeniality with the newly institutionalized Chan school.

152 Fozu tongji 40 &t 4C. T. n0.2035, 49: 0462002-03.

153 Shimen zhengtong F£["7 1IE4%. X. no.1513, 75: 0311a17-18.
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“Madness” as the Essential Quality

The earliest hagiographies of the Three Sages can be found in Zanning’s Song gaoseng
zhuan, which was completed in 988. As this compilation predates the Jingde chuan denglu, the
portrayal of the Three Sages largely reflects their representation within the broader context of
Song Buddhism. In this work, Fenggan, Hanshan, and Shide are grouped under the division of

“gantong” &z (Wonder Workers). The hagiographies of Hanshan and Shide are affiliated with

Fenggan’s account. A noteworthy common feature that resonates throughout the portrayals of
these three figures is the descriptions of their apparent madness and eccentric behavior.

To facilitate a textual comparison between the narratives preserved in the Song gaoseng
zhuan and the Jingde chuan denglu, I will initially provide an overview of Zanning’s rendition of
the Three Sages’ hagiographies and generally outline their portrayals by highlighting significant
episodes within their respective accounts.

Among the three, Fenggan, as the eldest one, occupied the most prominent position. He
was depicted as having eyebrow-length short hair, suggesting that he might not have been an
ordained monk. This supposition is attested by subsequent descriptions of his work in the
Guoqing monastery. Working as a hard laborer, Fenggan’s daily responsibilities included
grinding grains and overseeing the provision of meals for the resident monks. Zanning
categorized Fenggan within the same classification as Wanhui, a thaumaturgical monk renowned
for his prophecies about Tang politics. Several miraculous occurrences are detailed in Fenggan’s
hagiographies. One such account highlights his ability to tame wild animals—one of the essential
traits of the eminent monks whose compassion and spiritual attainment could influence even

beasts.'> There was an incident where resident monks were astonished to witness Fenggan

154 In medieval Chinese Buddhist narratives, many eminent monks and nuns are said to have the experience of
converting beasts, like tigers, to Buddhism, and this was considered an achievement of their extraordinary spiritual
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entering the monastery astride a tiger, all the while reciting verses extolling Buddhist principles.
This event solidified the reverence and respect accorded to Fenggan. The most important episode

in Fenggan’s account revolves around his encounter with Llgiu Yin [E] )5, the provincial
governor of Taizhou & . Suffering from a debilitating headache, Ligiu sought treatment but

failed. Fenggan presented himself before Liiqiu and, spraying water from a sacred vessel,
successfully cured his headache. Realizing Fenggan’s extraordinary nature, LUqiu solicited
prophetic insights from him, which led to the revelation of the divine identities of Hanshan and
Shide. While Fenggan is the focal figure, Hanshan and Shide assume supporting roles, serving as
a foil to Fenggan’s personality. It is said that Fenggan and Shide, working together as laborers in
the Kkitchen, often engaged in enigmatic dialogues. Despite their eccentricity and estrangement
from the rest of the monastic community, they shared a close relationship with Fenggan,
implying an ineffable connection among the three. During the encounter with Liigiu, Fenggan
directed him to pay homage to Manjusri at the Guoging monastery. Furthermore, he disclosed
that the bodhisattva had assumed the guise of a laborer toiling in the kitchen yet without
explicitly indicating this embodiment was Hanshan or Shide. Later, when Lugiu visited the
Guoqing monastery, he discovered that Fenggan’s former room had long been vacant but bore

traces of wild creatures like tigers and leopards. Lugiu then found Hanshan and Shide, paying

state. See Huaiyu Chen, In the Land of Tigers and Snakes: Living with Animals in Medieval Chinese Religions,
(New York: Columbia University Press, 2023), 63-99. Huang Jing-jia examines the painting of the Four Sleepers
prevalent during the Southern Song and Yuan dynasties. The composition of the Four Sleepers includes the “Three
Sages” and the tiger that Fenggan rode. Remarkably, the tiger underwent a transformation from a wild beast to a
companion of eminent monks, symbolizing their ability to tame and harmonize even the most untamed forces. Later,
many Chan masters wrote eulogies for this painting, which exemplifies the popular concept of “Playing in Samadhi”
in the Song and Yuan dynasties. See Huang, “Songyuan chanlin zhong Hanshan deng sishui yixiang de xingcheng
jiqi zansong de youxi chanji” ARG FFEL [PURE | 3 Z M K A HLEEAH 1) 0% 15 A% 1%, Tamkang Journal of
Chinese Literature, Issue 33, (2015): 1-39.
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respects to them. The two, in contrast, blamed Fenggan for spreading rumors and left the
monastery without returning.t>°

Towards the end of Fenggan’s account, there is an episode depicting his pilgrimage to
Mt. Wutai, where he encountered an elder and asked him if he was Maijusri. Rather than
offering a direct response, the elder told him that it was impossible for two Maifijusris to coexist
in the world. This response implies that either Hanshan or Shide was the genuine embodiment of
Manjusri, yet Fenggan remains oblivious to their identities. Curiously, this arrangement appears
to be logically inconsistent, given that Fenggan had already revealed to Liqiu the presence and
location of MaijusrT in the previous episode. The Jingde lu’s compilers probably recognized this
incongruity and thus rearranged this episode, inserting it to the place before Fenggan’s encounter
with Lugiu.

Following Fenggan’s hagiography are Hanshan and Shide’s accounts. In the opening of
Hanshan’s hagiography, Zanning particularly highlights that Hanshan’s madness was widely
recognized by his contemporaries. Characterized as a destitute and haggard man clad in ragged
clothes, Hanshan wore a hat fashioned from tree bark and shoes made of wooden clogs. He did
not have an official name but was named after the Cold Cliff he dwelled around. Periodically, he
would visit Shide in the Guoging monastery to procure leftover meals from resident monks.
Portrayed as a figure featuring in madness, Hanshan’s peculiarity manifested across numerous
occasions. His actions defied conventional logic, and his speech baffled ordinary people. When
he went to the Guoging monastery, he “either leisurely strolled along the corridors, or

vehemently yelled to humiliate people, or even expletively hurled toward the heavens.”*°® His

155 Song gaoseng zhuan & = &%, T. n0.2061, 50: 0831b02-c04.

156 BRJEE IR T 0 BRAEOUE 2 A > B 22 S EE - Song gaoseng zhuan oK 5 (g {#. T. n0.2061, 50: 0831c14-15.
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behavior was intolerable to the resident monks, and thus he was expelled from the monastery. In
response, Hanshan simply turned away, departing with a laugh. During Liqgiu’s visit to Hanshan,
monk Daoqiao described him as afflicted with a form of “madness,” and no one understood the
rationale behind Ligiu, a dignitary official, paying homage to this “madman.” In contrast to his
eccentric demeanor, Hanshan demonstrated a talent for conveying Buddhist teachings through
verse. After Hanshan and Shide left the monastery and eventually disappeared into the Cold

Cliffs, monk Daogiao 75 %l gathered over two hundred verses of Hanshan and compiled them
into a collection. Later, Chan master Caoshan Benji &[4 annotated and commented on

these works. 7

In conjunction with the ambiguous backgrounds of Fenggan and Hanshan, Shide was
described as an abandoned child and was brought back to the Guoging monastery by Fenggan.
Shide’s portrayal contains elements of both madness and miraculous traces. Initially assigned
with work within the dining hall, he was entrusted to oversee incense and lighting. However, one
day, Shide was found sitting on the chief seat and eating in front of the Buddhist statues.
Moreover, he even referred to Kaundinya, the chief arhat among the first five disciples of the

Buddha, as a “lesser fruit sravaka™ %7€ (voice-hearer), and laughed heartily as if no one was

there. Prompted by other monks, he was subsequently demoted to dishwashing duties in the
kitchen. After that, he was described as conducting a series of miraculous traces, which
ultimately won him the title of “a recluse worthy who was the response body of bodhisattva” by
the local government.*%8 In one such occurrence, the food prepared by monastery cooks was

always messed up by birds. Shide thus resorted to striking the statues of the protective deity

157 Song gaoseng zhuan 7R {412, T. n0.2061, 50: 0831c09-0832a04.

190 bt eE G+ BT T ¢ CEEERRE  EEEIS - EFINEY - BT RER: - Ibid. 0832a19-20.
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outside the Sangharama hall. To everyone’s surprise, the deity appeared in the dreams of all
resident monks, complaining about Shide’s fierce actions. Remarkably, the unanimous reporting
of the same dream the following morning prompted the recognition of Shide’s divine nature and
extraordinary qualities. In another occurrence, Shide guided a herd of cows to the sangha hall
while the monks were engaged in a repentance ritual. In response to the reprimands from the
chief seat, Shide proved that those cows were actually the deceased monks of the monastery.
This revelation left the monks astonished and propelled them to realize that Shide, as a
manifestation of a bodhisattva, was imparting a profound lesson.*°

Compared to Fenggan and Shide, whose hagiographies recount various miraculous
occurrences, Hanshan’s portrayal leans more towards a wild man transgressing social norms. In
other words, while all three are classified as “Wonder Workers,” their depictions emphasize
different aspects. Zanning aligns Fenggan with Wanhui due to their shared attributes such as
unpredictable conduct, incomprehensible speeches, and divine traces.®® However, beyond these

features, it is the characteristics of madness and eccentricity that are prominently underscored in

159 Song gaoseng zhuan ‘A& = i f. T. no.2061, 50: 0832a05-28.

160 Indeed, mad monks hold a significant role in Chinese Buddhism, particularly in the context of Chan Buddhism. It
is crucial to discern a distinction, however, between mad monks such as the Three Sages of Tiantai and
thaumaturgical monks exemplified by figures like Wanhui. Despite both groups being characterized as eccentrics,
their hagiographies reveal nuanced differences. Thaumaturgical monks tend to be depicted with episodes
emphasizing their supernatural abilities, while mad monks often display exaggerated behaviors in deliberate
defiance of conventional norms. Notably, both groups are upheld within the Chan school. Thaumaturgical deeds are
prominently praised in early Chan texts, portraying supernatural abilities acquired through Chan practice. However,
as the Chan school became institutionalized, Chan texts ceased to actively promote such extraordinary feature,
although the theme of supernatural power remained prevalent. On the other hand, mad monks, with their eccentricity
and iconoclastic tendencies, align closely with the rise of the Chan school as a distinct transmission challenging
traditional Buddhist conventions. It is essential to recognize that thaumaturgical monks and mad monks, in fact,
represent distinct traditions—the former originating from Indian Buddhism, while the latter finds inspiration in
Chinese culture, specifically the spirit of madness promoted in Confucian and Daoist texts. In this sense, the feature
of madness in these monks reflects the domestication of Buddhism, which blends with Chinese cultural elements.
The demarcation between the two groups is not always clear-cut in Chinese Buddhist hagiographies, as
thaumaturgical monks might also exhibit madness and iconoclastic behavior. Both sets of values are strategically
utilized by the institutionalized Chan school to underscore its unique identity within the broader Buddhist
convention.
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the hagiographies of the “Three Sages” in the Song gaoseng zhuan. Their cryptic manners of
expression often left people confused. For instance, when someone sought guidance from
Fenggan, his response would always simply be, “Complying with the time,” without any further
explanation.'%! Similarly, the conversations between Hanshan and Shide in the kitchen were so
enigmatic that those who overheard them could not comprehend the meaning.*6? Furthermore,
their madness and iconoclastic behaviors often distanced them from the social norms and
monastic regulations upheld by the regular monks in the Guoging monastery. Fenggan was
frequently depicted as being in a “state of madness,”'% particularly when expounding Buddhist

doctrines around the capital region during the era of Xiantian 4%:°kX. Hanshan, labeled as “a man

of madness,” 1% exhibited numerous behaviors that defied conventional comprehension, as
detailed earlier. When Shide received reprimands from the chief seat, he was addressed as a
“madman.”'®® This quality of “madness,” rooted in their unpredicted and unconventional actions,
actually derives from the long history of appreciating madness as an extraordinary personality in

Chinese tradition rather than Indian Buddhism.166

161 A SfERT - (FETEEER i B EE o Song gaoseng zhuan = (g {#. T. n0.2061, 50: 0831b04-05.
102 g7 — NBEGE - BTEE 2R HSf% - Song gaoseng zhuan S {#. T. no.2061, 50: 0831b11-13.

163 [T A48 - Ibid. 0831b10.

164 T -7 T fE A HE > - Ibid. 0831¢09-10.

195 JE| A fRf LATEBSERST, © Ibid. 0832a23.

166 Huang Jing-jia highlights that this unique category of monks is rarely found in Indian Buddhism. Unlike the
ascetic practitioners lauded in the Indian Buddhist milieu, these mad monks demonstrated profound insight and
exceptional spiritual attainment through the deliberate enactment of madness. Their cryptic speech and iconoclastic
behavior can be construed as deliberate performances, embodying the essence of “youxi sanmei” #zE% =Hf
(Playing in Samadhi). The concept of youxi sanmei refers to the Chan practitioner utilizing Samadhi as a foundation,
engaging freely in various forms of teaching, guiding, and transforming within the world. It involves skillfully
adapting to different situations and sentient beings, employing appropriate expedient means to help them attain the
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In the Analects, madness was for the first time endowed with positive meanings such as
“passionate” and “enthusiastic.” Confucius once expressed his preference for befriending
individuals who were both ardent and prudent, as he believed that the ardent would drive
progress and the prudent would prevent wrongdoing.*6” Mencius, too, acknowledged and lauded
madness as a decisive and progressive demeanor.1® In early Confucian classics, madness did not
signify a state of mental illness or an appearance of a detestable look. Rather, it contains a sense
of surpassing conventional societal limitations and projecting an air of dignified aloofness. The
cultural meanings of madness did not solely reside within the Confucian tradition but also found
resonance within Daoism. One of the most renowned madmen in history can be found in

Zhuangzi ;#-1-, where Jian Wu J§ & and Lian Shu ##£Y engage in a dialogue about a reclusive
madman named Jie Yu £, While Jian Wu, representing regular people with conventional

thinking, dismissed Jie Yu’s speech as incomprehensible and erratic, Lian Shu’s response—
likely reflects Zhuangzi’s perspective, criticized Jian Wu’s conventional thought. Lian Shu
contends that Jian Wu’s failure to comprehend Jie Yu's speech, ultimately, stems from his

inferior spiritual state.'®® This transformation of madness, from an admired personality to an

benefits of enlightenment. See Huang Jing-jia &4 3%, “Huanhua zhiying: Tangdai kuangseng chuiji de xingxiang
jiqi yihan” £{E2 8 © EIF(G R S 5 H 2 i, Taiwan Journal of Buddhist Studies, (2010): 59-98.

WERS T EL Y - MR T | SEEEEE > JBE A TR Bt - Yang Bojun A#{Ai%, Lunyu yizhu g@aBasat
(Beijing: Zhonghua shuju 152 5, 1982), 141.

18 ST SR A4S > A RIEAR Z L » @SRt /2 XHEIH - Yang Bojun #%{H1&, Mengzi yizhu Zish
#:¥ (Beijing: Zhonghua shuju f1#£ZE 5}, 1988), 341.
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esteemed spiritual state, thus permeated from the Confucian tradition into Daoist literature. Over
successive dynasties, madmen were gradually perceived as outliers by formal political
establishments; nonetheless, they continued to be celebrated and upheld within literary and
cultural contexts. This phenomenon reached a zenith during the Wei and Jin periods, epitomized

by literati such as Ruan Ji [t and Ji Kang %5, who harnessed madness as a weapon to

challenge the hypocritical codes of ethics. Their madness was embodied in their iconoclastic
personalities, characterized by their readiness to break societal confines in pursuit of freedom. 7
During the Tang dynasty, a large number of poets displayed their affinity for “madness.” Among
these, Li Bai stood out as the most notable one. He likened himself to Jie Yu, who unabashedly
ridiculed Confucius.'’* The madness expressed in these poems symbolized the poets’ inherent
innocence, sincerity in their literary pursuits, and unwavering confidence in their talents.

In essence, the portrayals of the “Three Sages” encompass the multifaceted dimensions of
“madness” in a positive light. Their enthusiasm and resilience maintained their independence,
preventing them from blindly following the conventions; their superior spiritual state distanced
them from regular individuals, which automatically “encoded” their speeches; their iconoclastic
behaviors were used for confronting and distaining customary regulations; their willingness to
conduct miraculous power was aimed at offering salvation with their talents and compassion.

The mad monks present a non-dual perspective, transcending the binary distinctions between

s 37K 2B » BAREEH R B - ” See Chen Guying [, Zhuangzi jinzhu jinyi #4554 (Beijing:
Zhonghua shuju H #3& J5), 2009), 25-26.

7% Liu Mengxi IJ£#;%, Zhongguo wenhua de kuangzhe jingshen fiEISZ{LAVIE 1 (Beijing: Sanlian shudian =
IE, 2012), 33-39.

IR AEITE A BEKEEFLIT - “Lushan yaoji lushiyu xuzhou” J& 111 7% 25 & FF18 & /¥ In Li Bai ji jiaozhu Z2EH %4
i (Shanghai: Shanghai guji chubanshe _F i 7 £2 H fictt:, 1980), 863.
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sacred and secular, normal and abnormal, and regular and irregular. In these Chinese mad
monks, their madness, while defying rationality, represents a spiritual existence that transcends
conventional worldly values such as ethics, morality, and normality. This contrasts with
Foucault’s notion of madness, which is often viewed as a rejection of humanity and an affliction
deemed unacceptable to reason.'’? The Three Sages exemplify how “madness” can serve as a
powerful force for asserting individuality, attaining enlightenment, and effecting positive change

in the mundane world.

The “Three Sages” as Chan ideals
In the Jingde chuandeng lu, the Three Sages are identified as “Chanmen dazhe”. The

character “da 7> carries multiple meanings in classical Chinese, encompassing both

“distinguished or eminent” and “thoroughly insightful or penetrating.” The former likely denotes
the high status achievable within a hierarchical framework, while the latter refers to one’s
supreme spiritual state. Both interpretations are justifiable in understanding this title. Notably,
although the majority of enlightened Chan masters find their place within the well-defined
genealogical system in the main body of the Jingde lu, these exceptional chan practitioners, who
are equally enlightened yet exist outside the established order, are brought together within this
distinct section. It can be asserted that the incorporation of this group into Chan historiography
serves two purposes. On one hand, it indicates the acknowledgment and embrace of enlightened

individuals beyond the traditional “master-disciple” transmission relationship. On the other hand,

172 See Liu Wan-li Z#%iffl, “Shensheng yu fengkuang: Zangchuan fojiao de fengxingzhe chuantong vs. fuke

fengkuang bingshi de quanli lunshu” fHIEEEBRIT © FECEFHEET T IITHE | (FER vs. ([FRTRIER LAY RER IR L.
Chung-Wai Literary Monthly, v.32 n.10 (2004): 156-159.
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it validates the existence of varied approaches to enlightenment yet with an emphasis on the chan
practice and tradition.

If we consider the criteria employed by the Eminent Monks series to justify Buddhist
ideals as “conventional,” it follows that the Jingde lu assumed a pivotal role in adapting this
criterion to an innovative value system redefined by the Chan contexts. The section of “Chanmen
dazhe” in the Jingde lu serves as a bridge, effectively connecting the two categories of Buddhist
ideals—the conventional eminent monks and the earthly manifestations of Buddhist deities.
Subsequently, the portrayals of these individuals assembled within the “Yinghua shengxian”
sections essentially amalgamate two dimensions—1) the semblance to typical Chan masters,
characterized by notable similarities to those within the genealogical lineages, which can be
viewed as a method of “accommodating” the traditional Buddhist ideals within the context of
Chan; 2) the broader classification of being “earthly manifestations of Buddhist deities,” which
can be interpreted as a “conservation” mechanism aimed at safeguarding the distinctive attributes
of these enlightened beings situated beyond the Chan lineages.

Let us now shift the focus to the depictions of the “Three Sages” in the Jingde lu. In
contrast to their hagiographies in the Song gaoseng zhuan, it is evident that the Chan compilers
introduced two additional episodes to enrich their accounts. These additions subsequently
evolved into recurring gongan cases in later denglu works. In these episodes, the three figures
are tailored to be typical Chan masters expounding the kernel teachings of Chan Buddhism.

The first episode features Fenggan as a Chan master employing poetry as a conduit to
convey his teachings.

One day, Hanshan asked [Fenggan], “[If] the old mirror was not polished, how is
it able to reflect the candle?”” Master [Fenggan] said, “The ice jug does not have a
reflection, while the monkey reached for the water moon.” [Hanshan] said, “This
is [the state of] not reflecting the candle. Please provide further elucidation,
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master.” In reply, Master [Fenggan] said, “[You,] the myriad virtue, did not bring
[the mirror]. What would you have me explain?” Both Hanshan and Shide then
paid respect [to Fenggan].

—HZEWR  m SN IRE 7 CRIE © OKFERSG  RIEBROKH 7
H : “HLRA Rt o HEEEE - EiE - C“EENRRBFE T ? VFE RS
EASFF - 173

The dialogue between Hanshan and Fenggan revolves around a classical theme within
Chan discourse—the Buddha nature, which is symbolized by the old mirror in Hanshan’s
question. The candle refers to the transient, external phenomena. The connection between the
Buddha nature and phenomena is initiated by the action of “reflecting.” Consequently,
Hanshan’s question thus can be rephrased as, “If the Buddha nature remains hidden by delusion,
how can it interact with external circumstances?” Fenggan’s response, expressed through
allusions as well, expounds that the authentic Buddha nature will not be agitated by external
fluctuations. Hanshan’s request for further elucidation receives Fenggan’s implicit reply. Beyond
pointing out Hanshan’s unrevealing Buddha nature, Fenggan’s response also serves as a
performative instruction. In the state of awakening, the mind remains steadfast even when
confronted with fluctuating phenomena. However, this state is achieved through mindful
cultivation rather than verbose instruction. This case is intricately nuanced, as it does not only
delve into the core issue of the Chan discourse but also reflects the essence of the slogan of Chan
Buddhism—*“not establishing words and letters.”

A notable observation is that the Song gaoseng zhuan does not have any reference to
Fenggan’s teachings. Moreover, despite Fenggan’s seniority in relation to Hanshan and Shide,

their relationship appears more akin to close friends than a master-disciple dynamic. In this

173 Jingde chuan denglu S{E{E 4%, T. n0.2076, 51: 0433b16-19.
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episode, all the “Three Sages” deviate from their established images as mad monks or free-

spirited monk poets.

abbot.

The second episode depicts a scene in which Hanshan and Shide deride the monastic

One day, [when Shide] was sweeping the floor, the abbot asked, “Your name is
Shide [because] Fenggan took you in. Ultimately, what is your surname and
where do you hail from?”” Shide set the broom aside and stood with hands
clasped. The abbot was confused. Hanshan thumped his chest and exclaimed,
“Heaven! Heaven!” Shide turned [to him] and asked, “What are you doing?”
[Hanshan] said, “Haven’t [you ever] seen that while a family in the East
experiences a death, a family in the West assists in mourning?” The two danced
and left with a blend of laughter and tears.

—Himith - SFEM  uiaE o SHEETEE o LR TAE TR
[ 27 SR TR ML « LR - SRS | SRR -~ 1615
HIF - 2?2 H S A RE  RENSEERIE 7 ZAEFERK
T o 174

While the Buddhist monks in the monastery had embraced the monastic life, their ties to

their families persisted due to the ethical influence of the filial piety tradition. The question from

the abbot was akin to casual conversation, a means to display his concern for Shide. As Shide’s

silent response was not perceived by the abbot, Hanshan offered an analogy to elucidate the

situation—what troubled the abbot so much was meaningless to Shide himself. The interaction

between the abbot and Hanshan/Shide underscores the clash between enlightened mind and

conventional thought. The iconoclastic reactions of Hanshan and Shide to the situation not only

express their condemnation of the deluded mind, which is still confined by designations but also

cast harsh critiques towards institutional Buddhism, which is symbolized by the abbot. As the

174 Jingde chuan denglu S{E{E 4%, T. n0.2076, 51: 0434a07-11.
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leader of a prominent monastery, the abbot was expected to possess superior insight. However,
despite his institutional authority, he was challenged and even defeated by two hard laborers in
the monastery. This satirical effect is achieved through the stark juxtaposition of the obvious
social status and the opposite spiritual attainments between the abbot and Hanshan/Shide.

As previously discussed, iconoclasm stands out as a notable trait of mad monks. It is
noteworthy that although the “Chanmen dazhe” section was missing in the Tiansheng guang
denglu, the compiler Li Zunxu identified these marvelous figures such as Hanshan and Shide as

“sansheng” Y &L (scattered sages). Huang Jing-Jia argues that because these “scattered sages”

lack clear affiliations with any particular sects, their power to deconstruct the conventional
norms carries an undercurrent rebellion against institutionalized Buddhism.'”> Notably, as Chan
Buddhism gained prominence in the Song dynasty, at least as it allegedly claimed, iconoclasm
emerged as a revered quality, finding favor both within the Chan and literati circles. This trend,
prominently exemplified by the ascent of the Linji school and its teaching style, suggests that the
norm challenged by the mad monks was likely the non-Chan Buddhist establishments. As
evident in the second gong 'an case, Hanshan and Shide direct their mockery at the abbot of a
formal monastery. Whether the monastery is the headquarters of Tiantai does not matter. Instead,
both the monastery and the abbot serve as symbols of conventional religious authorities. The
underlying message conveyed is that the seemingly “orthodox” Buddhist institution was

inadequate in imparting the highest teachings and guiding followers toward enlightenment. If the

175 Huang’s exploration of mad monks traces the evolution of their portrayals in the Chan texts, professing from
being labeled as “chanmen dazhe” ##[5%£ 3 to adopting the designation of “sansheng” #%EE, and eventually
evolving into “yinghua shengxian” JE{EEZEX. This linear progression demonstrates how Chan texts embraced,
redefined, and repositioned this certain group of figures over time. See Jing-jia Huang =442, “Songdai chanmen
wenxian zhongde sansheng jiqi youxi xingxiang de jingshen yuanyuan” RSS2 B AEEE K HARETE 2219
#5855, Dong Hwa Journal of Chinese Studies, Jun. (2016): 125-126.
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abbot himself is delusive as such, then the common monks under his lead are probably even
WOrse.

Chan Buddhism stands in stark contrast to these institutions. Despite the formation of a
hierarchical structure, the genealogical lineage does not necessarily define one’s level of spiritual

attainment. As observed by Buckelew, the daily “shangtang” i (ascending the hall)

ceremony held in Chan monasteries provided a platform where disciples were legitimized to
challenge the authority of their masters. Even in the routine interactions between masters and
disciples, it was not a given that the master could always successfully maintain their authority.’®
This phenomenon partially stems from Chan Buddhism’s emphasis on “directly accomplishing

the Buddhahood by perceiving one’s own nature M4 {#5.” With the foundational belief that

every individual possesses the potential to achieve Buddhahood, both masters and disciples
theoretically share an equal likelihood of attaining enlightenment. Furthermore, Chan
Buddhism’s distinctive methods of verifying enlightenment through the “mind seal” and
preserving the dharma through mind transmission created an environment that allowed
enlightened figures the latitude for their iconoclastic expressions. Whether exhibited through
eccentric behaviors or enigmatic speeches, such actions should be interpreted as tacit assertions
of their supreme spiritual realization. Consequently, this episode was likely crafted to elevate the

prestige of the Chan school. Simultaneously, it also can be interpreted as a cautionary message

176 See Kevin Buckelew, “Signs of Authority and the ‘Marks of the Great Man’.” In “Inventing Chinese Buddhas:
Identity, Authority, and Liberation in Song-Dynasty Chan Buddhism.” Ph.D diss. (Columbia University, 2018), 105-
106. Foulk highlights that the practice of commenting on old gong ‘an stories during the shangtang ceremony was an
opportunity not only for disciples and audiences to attain enlightenment, but also for the master to demonstrate his
spiritual authority. See Griffith Foulk, “The Form and Function of Koan Literature: A Historical Overview.” In The
Koan: Texts and Contexts in Zen Buddhism, edited by Steven Heine, Dale S. Wright (Oxford: Oxford University
Press, 2000), 17.

105



aimed at the gradually institutionalizing Chan school itself, reminding it to avoid becoming rigid
in its establishment and thereby losing its inherent vitality.””

Huang Jing-jia’s extensive research delves into the portrayal of “mad monks” in Tang
and Song Buddhist hagiographies and historiographies. According to her insights, these mad
monks blur the boundary between the sacred and the secular. Instead of actively engaging in
worldly matters, these figures present themselves as though existing within a sacred realm.’8 In
other words, their approach to merging the sacred and the secular is not a process of secularizing
the sacred, but rather sanctifying the secular. This can be illuminated by considering a pair of

Buddhist terms: yindi K[}, (causal stage) and guodi J-4i7 (resulting stage). The causal stage

pertains to those who have yet to attain enlightenment, while the resulting stage refers to the
realm of enlightened beings. Within this framework, all of the “chanmen dazhe” are individuals
who have already reached the resulting stage, each manifesting distinct personality. The mad
monks, for instance, are characterized by their unpredictable conduct and cryptic utterances,
which may appear illogical and incomprehensible to those who remain at the casual stage
because the actions of the mad monks defying conventional reasoning. However, these
seemingly irrational behaviors are grounded in their advanced spiritual attainment. Thus, their
actions should be conceived as direct reflections of their elevated spiritual state at the resulting

stage. Curiously, this immediate reflection of enlightenment diverges from the approach of Chan

7 In her investigation of Hanshan, Huang specifically highlights the resistance exhibited by Hanshan towards
institutionalized Buddhism, encompassing the newly established Chan school as well. See Huang Jing-jia =417,
“Chanmen sansheng yu wenshu huashen: Hanshan xingxiang zai songdai chanlin zhong de zhuanhua jigi yihan™ &
PIECEEL RS © FRTE S R AR O A b B, B . Tsing Hua Journal of Chinese Studies, (2014):
398.

—EE=

178 Huang Jing-jia &4, “Huanhua zhi ying: Tangdai kuangseng chuiji de xingxiang jiqi yihan” £J{b2 & © B
i FE PR &2 % EL 25w, Taiwan Journal of Buddhist Studies, (2010): 86.
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masters within the genealogical system. Those Chan masters, in contrast, primarily meld the
sacred and the secular by dissolving the sacred rather than sanctifying the secular. This approach

can be exemplified by the Farming Chan and the teaching of “ordinary mind as the Way” & ('
T2 38.1° The “Chanmen dazhe”section within the Chan historiography thus functions as a

supplement to the genealogical lineages in the Chan school, exemplifying an alternative mode of

attaining awakening.

Earthly Manifestations of Buddhist Deities Upheld beyond Sectarian Boundaries

In the subsequent denglu works following the Jingde chuan denglu, namely, the
Liandeng huiyao and the Wudeng huiyuan, the “Three Sages” were compiled in the “Yinghua
shengxian ” sections. As the title shows, the individuals featured within these sections are
recognized as earthly manifestations of Buddhist deities. The alteration in categorization from
the “Chanmen dazhe” to the “Yinghua shengxian” indicates that the Chan denglu works
participated in a broader religious discourse during the 121 to 13" century, a topic I will
elaborate on in the forthcoming chapters. The “Three Sages” actually began to be associated with
specific Buddhist deities in their hagiographies since the Song gaoseng zhuan. Eventually,
Fenggan as the manifestation of Amitabha, Hanshan as Maiijusri, and Shide as Samantabhadra
became a widely accepted belief in the Buddhist context. However, this assigning of deities was
not accomplished all at once; rather, it was a gradual process reflected in the sources which will

be discussed in this section.

179 Both the Farming Chan and the “ordinary mind as the Way” seek for the sense of sacredness in ordinary life
instead of creating a sacred scene through rituals to attain the sacredness. Mazu’s “ordinary mind,” as Poceski points
out, was a state transcending the dualistic thinking, which could be achieved through the engagement of daily work
within the context of everyday life. See Mario Poceski, Ordinary Mind as the Way: The Hongzhou School and the
Growth of Chan Buddhism (Oxford: Oxford University Press, 2007), 195-199.
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In the Song gaoseng zhuan, Hanshan and Shide appear in the account of Fenggan as two
hard laborers working in the monastic kitchen.'8 When the provincial governor Liigiu Yin
encountered Fenggan and sought guidance on worship, he was directed to pay homage to
Mafijusri during his visit to the Guoqing monastery. Liiqiu was told that the bodhisattva was
disguised as “the person working in the kitchen,”8 but no specific names were mentioned.
Subsequently, when Ligiu met Hanshan and Shide, he paid respects to both without attempting
to ascertain which one was the earthly manifestation of Mafijusri. As Hanshan and Shide
retreated into seclusion in the forest, they criticized Fenggan’s talkativeness but did not explicitly
identify him as the manifestation of Amitabha, a piece of information that was later articulated in
the Tiantai historiographies. Another episode in the account describes Fenggan’s pilgrimage to
Mt. Wutai to worship Mafijusri, where he was subtly hinted by an elder that there is no second
Mafijusri in the world. The theme of the story suggests that Fenggan failed to recognize that
Maiijusri was actually around him. Yet, similar to the earlier text, this account does not provide
definitive information about whether Hanshan or Shide was the earthly manifestation of
Mafijusri.

Shide’s association with Bodhisattva Samantabhadra was rather vague in his account of
the Song gaoseng zhuan. He is mentioned to have been granted the title of “secluded worthy as a
manifestation of bodhisattva” by the local government due to his divine deeds, as previously

mentioned.82 The two cases—Shide beating the statues of protective deities and herding cows to

180 st ELERIESE M F R 5T HEET 0 HEA1S - Song gaoseng zhuan 5 ;{4 {2, T. no.2061, 50: 0831b11-
12.

18l B S R e 555 o Song gaoseng zhuan 7R = {& {#. T. no.2061, 50: 0831b19-20.

2 IR ENRAE T T B LS EES - ERES - SHa15 AE L - Ibid. 0832a18-20.
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interrupt the repentance ceremony—demonstrate his capacity for conducting sympathetic
resonance, which is one of the criteria used to justify his worthiness as a manifestation of
bodhisattva.

In the Jingde Iu’s version, the associations of Hanshan with Maiijusri and Shide with
Samantabhadra were firmly established during a conversation between Fenggan and Lugiu. In
this exchange, Fenggan instructed Lugiu to worship the two bodhisattvas manifested by Hanshan
and Shide. Hanshan as a manifestation of Mafijusri was further elaborated in an episode in his
account. When Fenggan asked Hanshan to accompany him to visit Mt. Wutai for the worship of
Maijusri, Hanshan declined, refusing to be a “fellow” of him. Like the episode in the Song
gaoseng zhuan, where an elder informed Fenggan that there was no second Mafjusri, Hanshan
declined to go with Fenggan because Fenggan failed to recognize him as the intended
bodhisattva. However, up until this point in the Jingde lu’s account, there is no indication or
revelation of Fenggan’s divine identity, and he actually behaves like a deluded individual.

Although all “Three Sages” are categorized into the “Yinghua shengxian” section in the
Southern Song denglu works, none of the accounts mentioned their divine connections with
Buddhist deities. On the other hand, the finalized correspondences are provided in the Tiantai
historiography, Fozu tongji. The historical chronicle creates a list of individuals who are believed
to be earthly counterparts of specific Buddhist deities, noting the emergence of Fenggan as a
manifestation of Amitabha, Hanshan as Manjusri, and Shide as Samantabhadra during the reign
of Emperor Yang of Sui.!8 These associations are reiterated in the concise collective account of

the “Three Sages.” The recounted episode revolves around Liiqiu’s visit to the Guogqing

O IEig o SEREIE(LE o FRISOREH - e B - Fozu tongji (f1H4TE4C. T. n0.2035, 49: 0462b02-
03.
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monastery. Informed beforehand by Fenggan, it was conveyed that “Hanshan was a
manifestation of Mafijusri, who concealed himself at Guoqing, while Shide was a manifestation
of Samantabhadra, who appeared in a humble form.”'8* Liigiu thus encountered Hanshan and
Shide in the kitchen and paid his profound respect through a bow. However, Liiqgiu’s behavior
only met with an exclamation from Hanshan and Shide, who stated, “Fenggan is gossipy. [He is
the manifestation of] Amitabha, [but you] failed to recognize this.” 18

The progression of the deification of the “Three Sages,” therefore, can be summarized as
follows: during the early Song dynasty, by the finalization of the Song gaoseng zhuan in 988,
Hanshan was the foremost among the three to be designated as the earthly manifestation of
Mafijusri. Fenggan and Shide, although grouped with Hanshan, were not yet associated with
specific Buddhist deities. However, a significant development occurred shortly thereafter when
Shide was established as the manifestation of Samantabhadra in the completion of the Jingde lu
in 1004. This correlation was likely influenced by the customary pairing of Mafjuéri and
Samantabhadra as attendant figures frequently depicted together in monastic settings. Given
Hanshan’s prior deification as Manjusri, it became plausible to identify Shide as the
manifestation of Samantabhadra. In regard to Fenggan, pinpointing the precise timing of his

linkage with Amitabha in the Song Chan historiographies proves challenging. Nevertheless,

based on the travel log of Japanese monk Jojin =% (1011-1081), the San Tendai Godai san ki

2 KETFELED, arecord from the fourth year of Enkyu (1072), specifically the fourteenth day

=

\

of the fifth month, clearly presents the comprehensive deification information about the triad. It

1 SR SIRAE B » fa 1S EGIRUIE T - Fozu tongji ffH&TE4C. T. no.2035, 49: 0364b11-12.

19 DB MIC A o 1SR - Ibid. 0364b16-17.

110



states, “The Three Sages are composed of Chan master Fenggan, Bodhisattva Shide, and
Bodhisattva Hanshan, embodying the earthly manifestations of Amitabha, Samantabhadra, and
Mafijusri.”* This notation implies that the identification of Fenggan as Amitabha was resolved
approximately fifty years after Shide’s deification.

While the Tiantai texts did not accord identical significance to the “Three Sages”, they
nonetheless engaged with the topic of the deification of historical figures within their
discussions. In the Shimen zhengtong, Zongjian establishes a connection between the emergence
of divine monks in history and the era of dharma degeneration. He contends that these monks
were celestial saviors descending to Earth, serving as vessels of the Buddha’s compassion:

Following the Buddha’s attainment of nirvana, Baozhi appeared during the Liang
dynasty; Senggie descended in the Tang dynasty; Budai manifested in Yinshui;
Zhutou emerged at Shuangxi; Xiangyang partook in clams; Gusu engaged in
shrimp fishing; Kumarajiva ingested needles; Tongjin consumed poisoned wing;
Yinfeng assumed an inverted posture; Guanxi retraced the path [to nirvana]. Some
[of them] vociferously exclaimed to halt, while others overturned boats to
proceed. All these individuals were earthly manifestations of bodhisattvas and
arhats, who arose during the era of dharma degeneration. [They] adopted diverse
forms [in order to] deliver those who were entrapped within the cyclical realm [of
samsara].

WIARit% » EoeHN R - (AR > AFRAEREK - JEBARAN S -
FE[GRRYG - WhaReHi - A EEEUR - BIEEIE - EEDET o SORML
MR - SCEINTIAT - B SRS A oRA | - (R - REatimE
Ftr o 187

Various interpretations regarding the origins of earthly manifestations may diverge, and

the motivations behind the promotion of these legendary figures might be different as well.

16 = o T - A7 - FEULIERE - G - U - CPR(LH - San tendai godai san ki 2R AH G
ZC. B. n0.174, 32: 0346a26-h01.

187 Shimen zhengtong #2F91E4%. X. n0.1513, 75: 0288c20-24.
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However, what becomes evident from these Buddhist sources is the widespread embrace of
earthly manifestations of Buddhist deities, fostering a trend that transcended sectarian

distinctions during the Song dynasty.

Concluding Remarks: The Significance of the Mad Monks to Chan Buddhism

In the preceding sections, | analyzed the portrayals of the “Three Sages” of Tiantai in
both the Song gaoseng zhuan and the Jingde chuan denglu. This examination demonstrated how
the Chan historiography transformed these figures from “Wonder Workers” in the Eminent
Monks series to Chan ideals within the Chan context. The Chan compilers strategically harnessed
their existing value as mad monks and poet monks and then adapted their depictions to align with
and uphold Chan teachings. In the Jingde lu, Fenggan, Hanshan, and Shide occupied three out of
ten positions in a distinct section of Chan ideals. The significance of their roles was further
underscored by their recurring presence as earthly manifestations of Buddhist deities in later
denglu works. A noteworthy fact is that Hanshan had been portrayed primarily as a destitute
monk with elusive words, akin to a Daoist hermit secluded in Mt. Tiantai. It was not until the
Song dynasty that Hanshan’s portrayal as a “mad monk” had been solidified and gained
prominence in the denglu works.® This transformation of Hanshan’s portrayal and the shifted
focus of Chan compilers suggest that the concept of “mad monks” held a special significance to
the Chan school. Contrasting with the relatively understated rhetoric that Tiantai texts applied to
their hagiographies, the “Three Sages” are given considerable attention and held in high esteem

within the Chan context. Even though they did not belong to the Tiantai genealogy, they were

18 Huang Jing-jia &5 43%, “Chanmen sansheng yu wenshu huashen: Hanshan xingxiang zai songdai chanlin
zhongde zhuanhua jiqi yihan” 18 TEEEESIRAE S © ZEULTPGAEARACEMR  BYEA L S HRD. Tsing Hua
Journal of Chinese Studies, Sep. (2014): 391-401.
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renowned legendary figures who had once resided at the headquarter of the Tiantai monastery.
The questions that arise are why these figures were subject to such divergent treatments in the
two traditions and what factors led to their favor and recognition within the Chan school.

Huang Jing-jia believes that it was the congruence between the feature of self-awakening
in these mad monks and the emphasis on the intrinsic nature of enlightenment in the Southern
Chan school during the Tang dynasty that led these figures to be elevated in Chan Buddhism.8
Additionally, | contend that a pivotal factor for their popularity in Chan Buddhism likely lies in
the inherent spirit embodied by the “Three Sages”, which bore a distinct sense of rebellion and
aloofness. Their mockery and resistance against prevailing norms resonated with Chan’s
defiance of conventional orders established by traditional Buddhist institutions. An examination
of the development of the Chan school reveals a consistent tendency to deviate from the well-
established structure. Whether on practical or doctrinal grounds, the Chan School asserted its
supremacy by positioning itself as a reformer, consistently accentuating its uniqueness, such as
the most renowned slogan ““separate transmission outside the teaching.” The precept issue
discussed in the previous section is another illustrative instance, where the Chan school sought to
supplant the role of the Vinaya school through its self-proclaimed ordination. Even within the
Chan school, the most energetic faction, the Linji school, was also the seemingly most
“deconstructive” one, which stood out for its adoption of radical teaching methodologies. This
reformative impetus propelled the Chan school to effectively accommodate itself to the evolving

circumstances. However, rebellion and deconstruction do not encapsulate the entire picture. The

189 See Huang Jing-jia s 437, “Yangkuang, youxi yu shentong: Tangdai kuangseng chuiji de xingwei moshi—yi
song gaoseng zhuan weili” {f4F ~ BEEREL A © B AUEM FEPFHTT HEA—LL CR&EE) K. Fojiao
sixaing yu wenxue guoji xueshu yantaohui huiyi lunwen {#27 FBAE B B2 BRI E finhfsT&rergtsm S, (2008): 362.
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Chan school also dedicated itself to the establishment of new norms and orders, utilizing them as
benchmarks to justify and evaluate other institutions within its discourse.

The mad monks also epitomized another facet of Chan’s character: its disposition
towards aloofness and transcendence. As expounded in the preceding section, the credibility and
leadership of Huisi and Zhiyi found validation through the extensive support and patronage from
disciples and followers. Their prestige was, in part, a product of their eloquence and adept
communication skills. In stark contrast, the mad monks gained their charisma through their
incommunicable attributes. Embodying a direct manifestation of the enlightened mind, these
mad monks always appeared detached from ordinary individuals and conventional thought,
thereby imbuing their personas with a sense of isolation and independence. While Chan’s
teachings encompass an aspect closely intertwined with daily life, its essence, as elucidated
through a comparison with Zhiyi’s teachings, represented the supreme teachings, reserved solely
for the most intelligent. These ineffable and inexpressible qualities perpetuated the remoteness
and dissociation inherent within the Chan school.

In Bernard Faure’s study on thaumaturgical monks and their roles in the development of
the Chan school, he draws upon Levi-Strauss’s reflection on the individuals who seek social
power.'% Faure asserts that the thaumaturgical monks, occupying marginalized positions within
the societal framework, possess the capability to incite latent power from the bottom of human
society due to their willingness to undertake the risk to sacrifice themselves. This power holds
the potential to undermine the established social order, and yet, when it is harnessed to legitimize

a new order, it can yield a remarkably potent transformative in reverse. Faure employs this

190 See Claude Levi-Strauss. Trans. by John Russell. Tristes Tropiques (New York: Criterion Books, 1961), 41.
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paradigm to explain the distinct significance of thaumaturgical monks in advancing the orthodox
status of the Chan school in Buddhist conventions. !

However, one may not have to venture that far to find compelling explanations for the
empowerment of these unconventional figures within the socioreligious milieu in China. Beyond
the parallels between the mad monks and the spiritual ethos of Chan Buddhism, the acceptance
and recognition of “madness” within the sociocultural environment is another crucial factor. This
embracing of “madness” carries deep roots in the indigenous Chinese culture and can be traced
back to the pre-Qin classics such as the Analects and Zhuangzi. The ideal personalities symbolize
a source of supreme wisdom that transcends conventional perspectives shaped by social norms.
Consequently, a hierarchical relationship is formed between the exalted—those who stand
outside social norms, and the ordinary—those who conform to social norms. When this tradition
was passed down to the Wei-Jin dynasties, “madness” evolved into an essential quality within
the lives of literati, it concurrently became a mechanism for opposing the corrupt political
authority and a form of satirical expression in response to the chaotic social environment. The
interplay between these ideal exemplars and regular individuals suggests that those extraordinary
figures possess an inherent resistance capable of subverting prevailing norms. In this manner, the
essence of “madness” persisted within Chinese culture, imbued with positive connotations of
independence, intelligence, and transcendence.

At last, in a broader context, the evolution from the “Chanmen dazhe” section to the

“Yinghua shengxian” section encapsulates the shifting perspective of the Chan school toward the

191 Faure does not differentiate between thaumaturgical monks such as Baozhi and mad monks like Hanshan or
Shide. He employs the general term “thaumaturgical monks™ in his analysis without making a specific distinction
between the two. Bernard Faure, The Rhetoric of Immediacy: A Cultural Critique of Chan/Zen Buddhism (Princeton:
Princeton University Press, 1994), 96.

115



acceptance of awakening beyond the Chan lineages. Initially, the emphasis remained on the
Chan school itself, highlighting the figures’ connections with the chan tradition. Over time, this
shifted to an acknowledgment of the diverse approaches to enlightenment beyond the Chan
school. Concurrently, this transformation also reveals the Chan school’s initial efforts to
establish ties with the broader dhyana tradition, aiming to validate its position in Buddhist
conventions. Subsequently, during the 121" and 13t centuries, as the religious milieu trended
towards secularism and the recognition of divine entities became a fashion, the Chan school
actively participated in this evolving discourse, promoting these Chan ideals to be earthly
manifestations of Buddhist deities who could be worshipped beyond sectarian boundaries. This
transition thus illustrates different strategies employed by the Chan school to assert its
superiority in religiosity: from stressing its uniqueness to embracing a multitude of ideologies.
Within this trajectory, it becomes evident that the Chan school grew to be more confident in

detaching from the dhyana tradition and more inclusive in encompassing various traditions.
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Chapter 3

The Liandeng Huiyao and Its “Yinghua Xiansheng” Section

The Nature of the Liandeng huiyao and Its “Yinghua xiansheng” Section

When the Song imperial family relocated to South China in 1127, the Southern Song
dynasty was inaugurated. Several decades later, in 1183, Huiweng Wuming completed the fourth
work in the Five Lamps series—the Liandeng huiyao. Within this work, the “Chanmen dazhe”
section was, in a sense, reintroduced in a nuanced manner, as nine out of the ten figures from the
“Chanmen dazhe” section reappeared in a section entitled “Yinghua xiansheng”. If we consider
the “Chanmen dazhe” section as upholding a tradition that promotes figures beyond the Chan
lineages as Chan ideals, it is fair to assert that this tradition persisted in the “Yinghua xiansheng”
section, as the latter appropriated individuals from more diverse backgrounds and the number of
the figures was largely extended.

The Liandeng huiyao, however, was not the inaugural denglu work that compiled the
“Yinghua xiansheng” section. Instead, it was a lesser-known Buddhist historiography named the
Zongmen tongyao ji that initiated this distinctive section. Despite not being part of the Five
Lamps series, the Zongmen tongyao served as one of the main sources to which a number of
Southern Song recorded sayings and denglu works referenced.'®? Compiled around 1093, the
Tongyao ji should be regarded as a contemporary work with Weibai’s Jianzhong jingguo xu

denglu completed in 1101, and it was approximately ninety years earlier than the compilation of

192 For more information, see Ishii Shiido /A 5:{&3&. “Shumon tdyd syt ni tsuite I” TE2FH4E3EEE ; (2 DL T (L),
Komazawa daigaku bukkyou gaku bu ronsyuu 575 K22 FRZ B s EE. 4. (1973): 43-58. “Shumon toyo syil ni
tsuite 1l—touyou to kaiyou no jyakugo no hikaku to syutten T 5ZFI4RELEE § (CDWT(F)—HE L FHDERE
DLL#R & HBE. Komazawa daigaku bukkyou gaku bu ronsyuu Bijs 22 @ EEE=G . 5. (1974): 37-63.
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the Liandeng huiyao.'®® A preliminary comparison of the “Yinghua xiansheng” sections in the
Tongyao ji and the Liandeng huiyao reveals striking similarities in the figures selection, the
gong an stories, and even the commentary remarks by the end of the stories.’®* Nevertheless,
differences are reflected in their structural composition. In the Zongmen tongyao ji, the “Yinghua
xiansheng” section is located in Fascicle 2, immediately following the 5™ generation of dharma
heirs of Huineng. This section is accompanied by two additional parts, namely, “Weixiang sifa”

2 (Unclear Dharma Inheritors) and “Wuming guxiu” #4575 (Nameless Masters in

the Past). When Wuming compiled the Liandeng huiyao, he referenced all three sections,
primarily amalgamating the first two into his “Yinghua xiansheng” section. More specifically,
Wuming selected eleven out of the fourteen figures from the Tongyao ji’s “Yinghua xiansheng”
section. Given that the remaining three figures were only have their names recorded,®® it can be
said that Wuming replicated the entire “Yinghua Xiansheng” section from the Tongyao ji. The
section “Weixiang sifa” includes eight figures, of which Wuming incorporated six into his

“Yinghua xiansheng” section. The two figures he intentionally omitted are Chief Seat Chan ¥ 2%

193 The Zongmen tongyao ji’s compiler, Zongyong, and the Jianzhong Iu’s compiler, Weibai, were dharma brothers
in Fayun Faxiu’s lineage and completed their works during the same period. While potential links between these two
compilations remain undisclosed, this topic is worth further exploring. Ishii’s study mainly focuses on Chan masters
within the lineages, with less emphasis on the “Yinghua shengxian” sections. See Ishii, “The Zongmen Tongyao Ji
and the Distinctive Character of Song Chan Buddhism,” translated by Albert Welter. Annual Report of the Zen
Institute. 7 (1996): 233.

1% The motivation behind Wuming’s “copying” of the “Yinghua xiansheng” section from the Zongmen tongyao ji
remains unclear. However, considering that the full title of the Liandeng huiyao was the Zongmen liandeng huiyao,
there seems to be a potential connection between these two denglu works. This could be a direction for further
investigation in the future research.

195 The three figures are Monk Dushun #LJEF1 1, Monk Nanyue Laizan 75 5t #&¥2 #11%, and Great Master Nan’an
Yanzhu Dingying 74 %45 32 52 JiE KA.
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1% and Monk Gaocheng =3 fi114.1% Meanwhile, he introduced three figures to the section:
Chan Master Da Weiyou (Weishan Lingyou ;4122 {£), Great Sage Sizhou, and Practitioner

Zhiyi. These modifications suggest that Wuming had distinct intentions and considerations in
compiling this section.

According to the author’s note, Wuing’s motivation to compile the Liandeng huiyao
stemmed from his growing concern about the Buddha’s teaching being drowned by flowery and
meaningless words.'®” Presumably, because the primary purpose of this work was pedagogical,
and the gong 'an stories were deemed more effective in conveying Chan teachings than
hagiographies, Wuming opted for the direct reproduction of the “Yinghua xiansheng” section
from the Zongmen tongyao ji for the sake of convenience.

The preface, written by a Yuan monk Sizhong /& &, provides additional insights into the

circulation of the Liandeng huiyao. It reveals that the compilation and publication of the work
were collective efforts initiated and patronaged by local Buddhists and laity. Sizhong notes that
after the compilation, Wuming delievered lectures on the work at his residing monastery, the
Chongfu monastery £&£%&=F in Quanzhou £ J|. Wuming’s lectures gained popularity, prompting
him to publish the book upon the request of disciples and followers.%® Unlike the three

preceding denglu works, the Liandeng huiyao did not attain imperial recognition from the

emperor. Sizhong mentions that shortly after he read the book, the printing tablets were

1% Monk Gaocheng has his hagiography preserved in the division of “Wonder Workers” in the Song gaoseng zhuan.
He was a dharma heir of Mazu Daoyi 5 #H1& —, the patriarch of the Hongzhou lineage. The identity of Chief Seat
Chan cannot be determined.

WORFEEZR - BAE - NASEH - fEaEan - B > RIRETT - BB AEE » FHHL - BB RHHYT
1F » JEAHVAEE > Bl {E(L - Liandeng huiyao Bffs€rZE. X. no.1557, 79: 11¢09-12.

8 YRR TR 2 S48 0 EWRIE(S JIEETIT - Ibid. 11b13-14.
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destroyed by fire. In order to republish the book, he spent nearly two decades searching for the

tablets in the Minyue &tk region, which further suggests that the circulation of the book might

not have been extended beyond the local area. The new edition was eventually printed at the

Baoguo monastery #;[E%<F, incurring a cost exceeding 2,000 min. Once again, the patrons

involved in this endeavor were local literati and Buddhists.'%

In the following sections, I first explore the emergence of the yinghua phenomenon
within the framework of Chinese Buddhism. To investigate the reason why Zongyong adopted
the term “yinghua,” | scrutinize the development of the connection between Buddhist individuals
and Buddhist deities within the context of Chinese Buddhism. This section is followed by a case
study delving into three Indian translators celebrated as Chan ideals in the “Yinghua xiansheng”
section. In this case study, I elucidate the Chan compiler’s concern with Pure Land literature, the

prevalent ideological current, at the time.

199 R4 MR INE - R RIENE o BEEENERSR A > 18RO RIEEEUA - SRIREISERE 0 TE T TERE
HC e - FAEE Y - Liandeng huiyao B dr3E, X. no.1557, 79: 11b16-18.
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From Deification to Personalization
Telling the Pre-story of the “Yinghua shengxian” Section in the Song Denglu Works

The “Yinghua shengxian” section was reintroduced into the Five Lamps series through
the Liandeng huiyao. Subsequently, it was retained as a recurring section in the Jiatai pu denglu
and the Wudeng huiyuan, the next two Southern Song denglu works. Given its prevalence in the
Chan historiographies, it is necessary to examine the origin of the concept “yinghua
xiansheng/shengxian,” elucidate its implied significance, and discern the social context
contributing to its popularity towards the end of the Northern Song dynasty.

As previously suggested, the “Yinghua shengxian® section followed the tradition initiated
by the “Chanmen dazhe” section, which advocates for promoting non-Chan figures as Chan
ideals in the denglu works. As this special section lacked the presence in both the Tiansheng
guang denglu and the Jianzhong jingguo xu denglu, when Zongyong compiled the Zongmen
tongyao ji, he could follow the Jingde chuan denglu, naming it the “Chanmen dazhe” section.
However, Zongyong chose a brand-new title, naming it the “Yinghua xiansheng” section. A
comparative analysis of the two titles reveals a variance in the focus of these denglu works. First,
the figures are identified differently. The Jingde chuan denglu still highlighted the figures as
chan/meditation practitioners, whereas the Liandeng huiyao upheld them as earthly
manifestations of Buddhist deities. Second, while the “Chanmen dazhe” bridges the newly
established Chan school with the dhyana tradition, the “Yinghua shengxian” seeks to guide the
Chan school beyond an exclusive Chan context toward a broader religious discourse. Third, in
both sections, figures are portrayed as enlightened Chan ideals, akin to the enlightened Chan
masters within the lineages. However, whereas the “Chanmen dazhe” acknowledges the potential

for awakening through meditation practice transcending the genealogical Chan teachings, the
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“Yinghua shengxian” underscores one’s inherent enlightenment, embodied by Buddhist deities
in various manifestations.

My examination of the “Yinghua shengxian® section commences with an analysis of the
inferred implications embedded within the title. It will be followed by a discussion on the
emergence and utilization of the concept “yinghua” in Buddhist texts leading up to the Northern
Song dynasty, through which I aim to delineate a preliminary trajectory of the evolution of this

term in practical applications within the given historical context.

The Interpretation of “Yinghua Shengxian”

The term “yinghua shengxian” comprises two elements, “yinghua” and “shengxian.”
When “yinghua” is interpreted as a compound, it denotes the expedient manifestations of
buddhas and bodhisattvas who deliver appropriate teachings to sentient beings based on their
varying capabilities and intelligence. It is one of the supernatural powers of Buddhist deities. A

reference can be found in the Da zhidu lun A% & s Fascicle 94:

This Bodhisattva, in the midst of sentient beings, may manifest as a father, as a
son, as a teacher, as a disciple, as a master, as a servant, as an elephant or a horse,
as a rider on the elephant or horse, as someone wealthy, powerful, and influential,
or as someone poor and lower. In all these situations, they remain untainted; it is
like the Buddha transforming sentient beings and engaging in all activities

without being affected by pleasure or pain. ...... The Bodhisattva should skillfully
play supernatural power like this to benefit sentient beings and purify the
Buddha’s Land.

BTN RS RS~ BT o BRI ~ SRR T 0 BURE ~ BRI
R ~ Rk E - B ERIES » B ER ——RILsES > TRy
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While yinghua encompasses the supranormal abilities wielded by Buddhist deities, it is also a
power exercised out of their compassion to rescue sentient beings and establish a Buddha land.
Yinghua thus is considered an important component of bodhisattva practice. In the
Buddhavatamsaka Mahavaipulya Siitra, Sudhana inquiries Gopika about whether the cultivation
of bodhisattva practice involves “responding to the world and being reborn in the world, and
universally manifesting various expedient bodies.”?°* Gopika, in response, expresses her
approval.

In a broader sense, yinghua indicates the only perceivable form of the Buddha accessible
to sentient beings, contrasting with the formless dharma body and the imperceivable reward
body. While the yinghua form may not be the essential body of Buddhist deities, it embodies the
foundational principles of Buddhist doctrine and serves as a conduit for imparting authentic
Buddbhist teachings.

In a narrow sense, however, the distinction between “ying” and “hua” emerges

concerning the manifestations of Buddhist deities. The Hebu jinguangming jing &334 Y¢EHEE

provides clarification:

The first is the incarnated body (huashen), the second is the responsive body
(yingshen), and the third is the dharma body (fashen). ...Due to its the unimpeded
power, [the Buddha is able to] align with the minds and actions of sentient

beings. ... The diverse bodies [manifested by the Buddha] are called the
incarnated body. ... The body capable of displaying the inherent thirty-two forms
and eighty minor marks with the halo on the back is called the responsive body.
—FtE - “HES - =#ES > (Pig) BT - R4 0 BERAE
17> (%) HEES - Z22(ts - (i) 2EEHAR=T"/M -/
Tl - THEEDY - 2HIES - 2%

00 =R (EEEET AR > R > JAEEN - [EH g > MHRAETER /7 (5 2 Dafang huangfo
huayan jing K77 & fifl 3 /i 48 T. n0.0278, 09: 0755¢05-07.

202 Hebu jinguangming jing & # 46 BAAL. T. n0.0664, 16: 0362¢20, ¢24-25, ¢27, 0363a02-03.
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The Dacheng yizhang K352 also articulates the difference between the two bodies:

[The body] for cultivating sentient beings and manifested in the form of the
Buddha is called the responsive body. [The body] presenting in various forms in
the six realms is called the incarnated body.

FALRAE » BRI » HRIES - IR B S R(bE o 28
In summary, yingshen or the responsive body denotes the buddha form or bodhisattva form
transformed from the dharma body in particular, whereas huashen or the incarnated body refers
to various forms of earthly manifestations. Accordingly, bodhisattvas such as Mafijusri and
Sudhana are the manifestations of yingshen; historical figures who are venerated as buddhas or
bodhisattvas demonstrate huashen of Buddhist deities.

The first half of the title refers to the two conventional forms of Buddhist deities, while
the second half, shengxian/xiansheng or sages and worthies, alludes to individuals distinguished
within a hierarchical framework. Despite the compound term shengxian/xiansheng being
prevalent in various ideological contexts, within the Buddhist discourse, sheng (sages) indicates
those who have attained enlightenment or achieved an advanced spiritual stage, and xian
(worthies) refers to those who, though not yet enlightened, have already distanced themselves
from malevolence.?%* In Mahayana Buddhism, the term “sages and worthies” or
shengxian/xiansheng are very often employed interchangeably without further differentiation.

Now, let us revisit the significance of “yinghua shengxian” as a section title. If we regard
shengxian as an honorable title conferred upon the selected figures who are identified as

Buddhist ideals or models, yinghua, representing supernatural power and profound compassion,

203 Dacheng yizhang AFEFE . T. n0.1851, 44: 0820c07-09.

204 shi Ciyi #2414, Foguang da cidian {fy¢ kg (Taipei: Foguang Publisher, 1988), 5588.
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elucidates the rationale behind promoting those “outsiders” to Chan lineages within the Chan
school. It was their exceptional spiritual achievements that transcended the hierarchical structure
defined by the Chan genealogical system. Through creating a new order beyond the confines of
the existing structure upheld by lineal and exclusive Chan lineages, the “Yinghua shengxian”
section acknowledged these “marginalized” figures to the Chan linages, allowing them to be
venerated as Buddhist ideals within the Chan context. Consequently, the pivotal inquiry into the
religious background for the prevalence of the “Yinghua shengxian” section revolves around the
utilization and interpretations of the term yinghua. Understanding the origin and evolution of this

term in association with certain historical figures in Buddhist sources becomes crucial.

“Yinghua” in Buddhist Texts: from Theory to Practice

While tracing the phenomenon of yinghua in vernacular transmission proves challenging,
an examination of its utilization in Buddhist hagiographies and historiographies allows for the
delineation of its evolution within written sources. A preliminary survey shows that preceding
the Zongmen tongyao ji, instances of the yinghua phenomena associated with specific figures
were not uncommon. However, in its initial stage, yinghua did not imply a direct correspondence
relationship between earthly beings and Buddhist deities. In early Buddhist sources, discussions
on yinghua as a supernatural power of buddhas and bodhisattvas primarily existed at a theoretical
level.

The earliest instances of yinghua can be traced back to the 3™-to 5"-century. In the

e S b

Dengmu pusa suowen sanmei jing =5 H EiE AT =BE4E by Zhu fahu 2543, it states,

“Bodhisattvas are able to transform into buddhas, to maintain a buddha-like state, to turn the

dharma wheel, and to establish yinghua, universally manifesting the radiance of the thus-
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come.”2% Similarly, the Pusa yingluo jing ZEBEFR 4K by Zhu fonian Z={#2; asserts,
“Bodhisattvas have super intelligence and unexpected transformations. [They] have various
yinghua in response to sentient beings and deliver them according to their conditions. [Their]
practices are akin to the Buddha’s, and there is no distinction between them.”?% In his

commentary to the Vimalakirti Sirra JF4EEEES 4K, Sengzhao fi%Z€ quotes Daosheng &4,

stating, “Yinghua without directions is the Way of the Buddha.”?%

In these cases, yinghua was not confined to specific settings nor explained within a
private relationship between an individual and a deity. Instead, it was introduced as a
supernatural power exclusively possessed by Buddhist deities. Even though “sentient beings” are
mentioned, they appear as beneficiaries of the yinghua power, with Buddhist deities occupying a
dominant role in the relationship. In addition, yinghua in these early cases did not exhibit a sense

of leisure associated with “playing in Samadhi #Zjgk —I£” but was more likely described as a

skillful mean stemming from the compassion of bodhisattvas.

In searching for the instances where specific Buddhists are designated as earthly
manifestations of Buddhist deities, |1 have examined major collections of Buddhist hagiographies
predating the compilation of the Zongmen tongyao ji. These collections include the section of

“Shulie zhuan™#tt%1/{# in the Chu sanzang jiji H} =& by Sengyou fi&tf, the Mingseng

zhuan £ fi {# by Baochang E g, and the Eminent Monks series by Huijiao, Daoxua, and

205 ETERCAL R - BEEA0ME > RE(LAER > EEIIE(L » HFRAIA 2 HEHA - Dengmu pusa suowen sanmei jing 4%
EEA PN RN RS T no.0288, 10 0584¢22-23.

20 EE L)y o LR ERBGAEE > AIPRATTI %A 5 - Pusa yingluo jing EEBEERLL. T. n0.0656,
16: 0113b04-05.

207 (LT Ry ffh > 78 o Zhu weimojie jing R 4EEEEE4EK. T. n0.1775, 38: 0390b25.
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Zanning. In the “Shulie zhuan,” a loose connection between Buddhist deities and earthly beings
is discernible in several biographies, where Buddhist translators are accorded the title of
“bodhisattva,” either by their hometowns or places of residence. Consequently, multiple
Buddhists may share the same title, possibly due to originating from the same places or residing

in the same region. For example, Zhu Shuofo Z=##{# is revered as the “Indian bodhisattva “K**
T, 208 and Lokaksema <7 22315 as the “Yuezhi bodhisattva H 7 & p#.2%° Dharmaraksa *Z

157 is titled as Yuezhi bodhisattva and Dunhuang bodhisattva.?*® The only exception is Daoan,

designated as Marked-Hand Bodhisattva due to his distinctive physical feature.?'* The
commonality shared by these Buddhists is their outstanding achievements in satra translation,
which, in a sense, has profoundly influenced the landscape of Chinese Buddhism.

Historically, Baochang’s Mingseng zhuan served as a bridge connecting the Chu sanzang
jiji and the Gaoseng zhuan. Although the original edition of Baocheng’s work is lost, the
Japanese monk Sosho 521 preserved an excerpt called Meiso denshé 44 {844 when the
Mingseng zhuan circulated in Japan. A comparison between the “Shulie zhuan” and the extant
Meiso denshao reveals that Baochang expanded the scope of inclusion for figures and their

biographies.?*> More importantly, Baochang incorporated additional episodes that underscored

28 FRA =RREE > SR AR NH - REEREZWIf > FY&FH - Chu sanzang jiji H =j#EC 4. T. no.2145,
55: 0048¢10-11.

200 gy — ke H EEEE S P o 1bid. 0048¢11-12.

20 BHK > kFETE T H Z—H > B EESGE - WEEIPSEE =R e TCRETTEEIU A L
H o BoeEE 3k » FHEAK O S5 E =1E - Ibid. 0048c03-04. 0049b15-16.

gt AR LA B FEAYD BEE LT NS TIE o B AR ZENTEE -
Ibid. 0109a22-24.

212 Compared to “Shulie zhuan,” Mingseng zhuan largely broadened its scope by incorporating a greater number of
individuals and detailing their biographies. Notably, it also introduced clear and well-defined categorizations. See
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the belief in Amitabha and Pure Land in particular. For example, the narrative of Daoan pledging
to be reborn in Tushita is presented twice in Baochang’s narrative,?'® a detail not found in the
“Shulie zhuan.” Along with this, this account also highlights a visit from a divine monk who
revealed Tushita to Daoan.?* While Sosho acknowledged Daoan’s honorable title, the Marked
Hand bodhisattva, he did not associate this title with Daoan’s miraculous encounter with the
divine monk or his adherence to Pure Land beliefs. In fact, Sosho provides no explanation
regarding the origin of Daoan’s bodhisattva title, which suggests that Daoan earned this title
through his dedication to satra translation instead of any divine traces. This stands as the only
instance in the Meiso densho associating a figure with a bodhisattva title.

In Huijiao’s £ifi5¢ Gaoseng zhuan (=i {#, the concept of yinghua is still sparingly
mentioned. The only example appears in the account of monk Baoliang & 5%, where yinghua

also conveys the Buddha’s superpower.?'®> Nevertheless, bodhisattva as an honorable title is
bestowed upon specific Buddhists in recognition of their virtues and expertise. In addition to

Daoan, who was known as Marked-Hand bodhisattva,?%® the Indian monk Vighna % %% was

honored with the title Dunhuang Bodhisattva for his devoted efforts in preaching Buddhist

Hsieh Hsien-Yi #figkzH, “Zaitan mingseng zhuanchao de bianxuan tedian jiqi chaoji yiyi” F#EL (8 (P DHY4REEER
BE R HADEE . Hanxue yanjiu jikan JEERFFEEET]. n. 29, (2019): 121-160.

WREFEH+ 5 HHEEFREED A RGeS > B4R . L OO KB T A B
FATEENEEET > HETTERE > FEAE 9P o Mingseng zhuanchao £4{¥ &), X. n0.1523: 77: 0352a18-20, b14-15.
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n0.2059, 50: 0381¢24-26.
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teachings.?!” In these cases, “bodhisattva” does not refer to any specific celestial deity or relate to
any supernatural power but serves as an honorable title given by followers who admired these
individuals for their bodhisattva-like virtues.

The only example alluding to the yinghua connection in the Gaoseng zhuan was Baozhi,
a thaumaturge renowned for his eccentric behaviors and divine traces. Two episodes in his
account suggest his mysterious link with the bodhisattva. On one occasion, Baozhi manifested

his “real form EJFZ” to a Chen family who served him with firm belief, and his appearance

closely resembled that of a bodhisattva. On another occasion, like many divine monks, Baozhi
foretold his death by informing followers that “the bodhisattva is leaving.”?*® Baozhi’s essence
as a bodhisattva elucidates his unconventional behaviors, but this bodhisattva title likely referred
to a general category of Buddhist deities rather than a specific one. According to Chiin-fang YU’s
research, it was not until the 8™ century that Baozhi was celebrated as the manifestation of the
Eleven-headed Avalokitesvara.?® It is thus fair to say that in the Gaoseng zhuan, Baozhi
represents an early example of the practical application of the yinghua theory. In contrast to more
prevalent cases where the title of bodhisattva was an honor bestowed upon earthly beings who
emulated bodhisattva virtues, the yinghua type of connection was exceedingly rare, especially

when considering Huijiao’s emphasis on divine traces and the dedication of two out of the ten

AT AL BT EEUE - MBS o B AFGERUEEET - Gaoseng zhuan =i {E#, T. no.2059, 50:
0327al11-12.

218 «“The bodhisattva is leaving” was from his tomb inscription by Lu Chui [Z&{# in 515, implying that the episode of
Baozhi manifested a bodhisattva appearance to Chen family might be added by Huijiao. See Chiin-fang Y, Kuan-
Yin: the Chinese Transformation of Avalokitesvara (New York: Columbia University Press, 2001), 199.

219 1bid. 195.
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divisions of the work to divine monks. This suggests that in the early 6™ century, the one-on-one
correspondence of yinghua had not been widely applied to specific figures.

When Daoxuan compiled the Xu gaoseng zhuan about a century later, the connection
between virtues and the yinghua phenomenon began to merge. The hagiography of Xuanzang 2z
#£ includes the “Shu sheng ji” #itEZEC by the crown prince Li Zhi Z2j4, which aims to praise
Xuanzang’s extraordinary achievements. In the opening, Li Zhi extolled individuals who
dedicated themselves to disseminating the Buddha’s supreme teachings. Since the opening
paragraph functions as an evocation, Xuanzang’s name is not explicitly mentioned, yet he is
evidently the most distinguished one in this category. The phrase “Going into the yingshen
(responsive bodies) and being immortal after eons of suffering” alludes that Xuanzang, in
essence a Buddhist deity, descended to the samsara world for the sake of sentient beings.??°
While this example does not constitute a complete yinghua connection as it does not link
Xuanzang with a specific Buddhist deity, it signifies the onset of the yinghua phenomenon
involving earthly beings.

In another example, yinghua appears in the discussion on transformation. As elucidated

by a treatise master named Lingrun 1, Buddhist scriptures encapsulate two layers of

meanings—the absolute and conventional truths. Upon attaining enlightenment, one acquires the
dharma body through an understanding of the absolute truth and the yinghua body by mastering
the conventional truth.??! Notably, in this context, the discussion of yinghua remains theoretical

and does not imply a supernatural ability exclusive to Buddhist deities. Instead, it transforms into

OB » FEX LAY - ENEES - 4KEESNIM-RFT - Xu gaoseng zhuan 4= 4. T. no.2060, 50:
0457a07-08.

2 EIRCRAMZRBARES - (GEFRERNE(LAE - Ibid. 0546c22-23.
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a capability accessible to qualified individuals. Lingrun’s discussion primarily focuses on
common practitioners rather than deities. This evolution underscores a shift in the emphasis of
the yinghua theory from celestial deities downwardly to earthly beings.

Monk Sengya’s fi& =g case stands as an early example of the one-on-one yinghua

correspondence. Modeling upon the Medicine Buddha, Sengya gained renown for his endeavors
in self-immolation.??2 This altruist pursuit categorizes him within the division of “Body
Abandoner” in the Tang gaoseng zhuan. When yinghua was first mentioned in his hagiography,
Sengya drew a parallel between patients and sentient beings, urging his disciples to recognize
that those whose essence was difficult to discern were most likely expedient manifestations of
buddhas or sages.?*

After Sengya died, a sick monk named Huisheng £:fi% once had a dream where Sengya

encircled himself with burning incense. Worried if Sengya intended to burn his body, Huisheng
said he was only a common Buddhist and was unable to endure the pain of cremation. Sengya
clarified that the incense burning was a cure and confessed his true identity as the Bodhisattva of

=

Radiance over Treasure »:BH #& I8 & sk =2 In the account of Sengya, self-immolation serves as

a central theme, shedding light on his early aversion to his body, compassion for sentient beings,

222 James Benn discusses medieval Chinese auto-cremation practitioners drew inspiration from the Lotus Siitra and
Jataka tales to legitimize their acts of self-immolation, believing that self-immolation provided a shortcut path to
attaining Buddhahood. Benn suggests that the widespread adoption of self-immolation was a crucial element in the
process of “creating Chinese bodhisattva.” This phenomenon coincided with the flourishing of Chan Buddhism,
contributing to the emergence of Chinese buddhas. In this context, the inclusion of the “Yinghua shengxian”
sections in Chan historiographies takes on significance. This special section resonated with the concept of living
buddhas within Chan lineages, serving to identify a specific group of individuals as Chinese version of bodhisattvas.
This practice can be seen as an integral episode in the domestication of Buddhism in China. See Benn, Burning for
the Buddha: Self-Immolation in Chinese Buddhism (Honolulu: University of Hawai’i Press, 2007), 62, 199.

B EERFEERE > BORER - R o WEEATHIEA - ZEEE0EEE A SRIERE(L - Xu gaoseng zhuan 4%
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and the “appearance of no-pain ffJg 1> resulting from his spiritual attainment.??* The three

factors—asceticism, compassion, and the supernatural bestowed upon him the title of
bodhisattva during his lifetime. It is notable that Sengya’s designation as a bodhisattva is not a
mere honorific but a specific one.

Along with this particular designation, Sengya’s story accentuates divine traces,
including various auspicious signs during his immolation. This implies that yinghua as a
connection between earthly beings and Buddhist deities tends to be associated with mysterious
phenomena or divine traces, which distinguishes it from connections established through
honorable titles that place greater emphasis on Buddhists’ morality or accomplishments.

Sengya’s contemporary, Shanhui, known as Fu Hong {#5/, or Mahasattva Fu {8 X+,

was venerated as Bodhisattva Maitreya according to his earliest extant account—Dongyang

shuanglin si fudashi bei 53[5 TF K114 by Xu Ling #:[%. The available inscriptions have
two versions, with the concise rendition in the Yiwen leiju #57452% differing from the more
detailed Louzhao kanben shanhui dashi lu f#/E A= K +-$%. Zhang Yong confirms the

authenticity of both texts and posits that the Louzhao kanben version should be the original
comprehensive account.??® In the opening, Xu extols Vimalakirti and Mafijusri, emphasizing that
perfect men and saints can manifest themselves as elders or Confucian scholar because they are

not attached to a fixed “self” and can deploy expedient means to disseminate their teachings.?%®

241 NEISRLUR i B - ... (T 2 B R - EEE > BUEAECRHE. - Xu gaoseng zhuan 45 fid
{4. T. n0.2060, 50: 0679¢c12-13.

225 Zhang Yong 5& 5, Fu dashi yanjiu {# X Lt 5% (Chengdu: Bashu shushe E %] #1, 2000), 3-10.
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xiaomu ji jianzhu 12224256 5F, fasc. 5. In Wenyuange Siku Quanshu 32 PUJE 42 (Taipei: The Commercial
Press, 1983), la.
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Alluding that Shanhui was a divine earthly manifestation, this opening expresses a very clear
yinghua mode of thinking. Shanhui self-claimed that he was a succeeding bodhisattva of the
Buddha, specifically titled Maitreya. Xu further elucidates that Shanhui could be one of the five
hundred manifestations of Maitreya, drawing parallels with Avalokitesrava, who was said to
have five hundred manifestations.??” Upon Shanhui’s passing, he directed disciples to craft two
Maitreya statues to place in pagodas, along with a Maitreya portrait to be laid on his bed.?? In
addition to Shanhui’s firm belief in Maitreya, the inscription details various auspicious marks on
his physical body, miraculous traces, counsel provided to Emperor Wu of Liang, and his
advocacy for self-immolation.??® Notably, Daoxuan appears to intentionally diminish Shanhui’s
influence, deleting references to his divine traces, his yinghua connection with Maitreya, and his
endorsement of auto-cremation. James Benn explores Daoxuan’s intention through a
comparative analysis of the impact on auto-cremations between Shanhui and Sengya. Despite
both being influential self-immolators during the final days of Emperor Wu’s reign, Shanhui and
his disciples’ auto-cremation are depicted as an expression of despair, whereas Sengya’s auto-
cremation carries a sense of a renewal of the dharma. For Daoxuan, a prudent advocate for auto-
cremation seeking to balance religious authority and the political power, Shanhui’s

comparatively rebellious image may not align with the ideal example he aims to present.?%°

21 R[E bt BUERAE - EETEINE L B BEREIE - FEfERIR > FIZ55R4E - Xu xiaomu ji jianzhu 52
FBHEZERE, fasc. 5. In Wenyuange Siku Quanshu SZ ki IPUEE 423 (Taipei: The Commercial Press, 1983), 2b.

228 |bid, 17b.
229 |pid, 1la-22a.

230 James Benn, Burning for the Buddha: Self-Immolation in Chinese Buddhism (Honolulu: University of Hawai’i
Press), 92, 99-101.

133



In other cases, monks are commonly extolled and recognized as bodhisattvas for their

extraordinary achievements and expertise. Monk Huijing ££5¢ earned widespread respect as an
“Eastern Bodhisattva” due to his profound insight into siitra interpretation.?®! Tanyan &= %E was
venerated as a bodhisattva for his dedication to disseminating Buddhist teachings.?*? Lingyu 2
# was bestowed the title of “Bodhisattva Yu” for his integrity.?*® Tanwuzui 24 obtained the

title of “Bodhisattva of Eastern Land” for his observance of Vinaya.?** In these examples, the
title of bodhisattva remains a prestigious appellation given by their followers. On one hand, these
hagiographies indeed feature earthly beings and references to Buddhist deities. On the other
hand, however, no specific celestial deity was projected into this relationship, and the term
“bodhisattva” in such discourses generally signifies the extraordinary accomplishments of these
eminent monks.

While the one-on-one correspondence of yinghua relationship remains rarely documented
in written records, compared to earlier periods, there is a notable increase of specific figures
being identified as bodhisattvas in the Xu gaoseng zhuan. With the yinghua theory increasingly
applied to historical figures, instances are more likely to appear within human-centered contexts.
This development can be characterized by the perceived reduction of the distance between the
human world and the divine realm, which is achieved by bringing deities down to the earthly

plane. This process involves imbuing plain titles with various human features and bestowing

2 ORI BEA 5 2B IBREE (R AL IE R TS > MR ETENE - BETERUTERE - Xu gaoseng zhuan
47 {4 T. n0.2060, 50: 0442c29-0443a02.
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abstract forms of deities with diverse personalities. This transformation not only paved the way
for the proliferation of yinghua phenomena, but it also marked a progression toward a more
human-oriented Buddhism. The anthropomorphization of Buddhist deities thus marks a new
stage in the domestication of Buddhism in China.

In subsequent centuries, numerous Buddhists came to be regarded as earthly
manifestations of Buddhist deities, either through self-declaration or confirmation by others. By
the 10" century, Zanning’s Song gaoseng zhuan featured more yinghua cases than before. The
one-on-one correspondence, namely, Buddhist figures are celebrated as responsive bodies of
specific Buddhist deities, is clearly documented in several hagiographies. For example, monk
Daojian 7E%E was said to share a resemblance with Bodhisattva Prajiia-kuta, leading to
widespread rumors about Daojian as the responsive body of the bodhisattva.?3 Senggie was
confirmed by the divine monk Wanhui as the manifestation of Eleven-headed Avalokitesvara.?*
Mad monks Hanshan and Shide, as discussed in the preceding chapter, were venerated as
Mafijusri and Samantabhadra, respectively.?3” Monk Mingzan HH¥& was believed to embody

Maitreya, and Haiyun }&3E was considered the manifestation of Samantabhadra.®

Discussing the diversity observed in various yinghua cases, Zanning explicates that the

responsive bodies of Buddhist deities could manifest in the South or North, as Chinese or

2 R REE G s BTESEGAEL - BUERA - i B ISR REE S - Song gaoseng zhuan K=
{8, T. n0.2061, 50: 0825h23-25.
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foreigners, and exhibit ordinary appearances or uncommon features.?*® Zanning’s focus in
commentary shifts from the divine essence of Buddhist deities to their earthly manifestations. In
other words, he underscores the diverse human presence rather than the supernatural abilities of
deities when discussing the yinghua phenomena. Within this trend, Buddhist deities became
concretized and characterized by specific historical figures—acquiring personalities, being
identified by their speeches and behaviors, and gaining reputation through their social networks.

When reflecting on the escalating number of yinghua cases during the Wei to Sui
dynasties in the Song gaoseng zhuan, Zanning attributes the yinghua phenomena to bodhisattvas
“playing with supernatural abilities DLfHi3H £ ##ig%.” 24° By defining the yinghua phenomenon as
a form of “playing,” Zanning’s interpretation highlights magical power and efficacious traces
over moral and professional performances. This tendency aligns with the fact that most yinghua
monks belong to the division of “Wonder Workers.” More significantly, it elevates
thaumaturgical deeds to a critical factor in evaluating one’s divine connection with Buddhist
deities. Regarding why yinghua monks from previous dynasties were not compiled in the Tang
gaoseng zhuan, Zanning attributes it to the difficulty of the compiler to collect and verify
information of yinghua cases across a vast territory.?+

Apparently, Zanning realized a discernible surge in the occurrence of yinghua

phenomena within the religious context during the early Song dynasty. However, it does not

AR N2 EGAD » SpEEdt » BUESHER > BORE 2 0 BiREZE - SR RO AT - Song
gaoseng zhuan 7K =g {&. T. no.2061, 50: 0825b29-c02.
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Ibid. 0821c23-25.
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necessarily imply that these figures were initially considered earthly manifestations during their
lifetimes. As the process of hagiography writing involves a continuous enrichment of the
protagonist’s biography with new episodes, the versions passed down to the Song dynasty may
have been layered with ideologies and imaginations accrued over previous periods. Regarding
the boom of yinghua cases, it is plausible that more vivid yinghua episodes were added as
supplementary content to the stories at a much later stage than the original hagiography
compilations. A compelling example is the case of divine monk Baozhi, who was described as
having a “bodhisattva-like” appearance in his 6! century hagiography but was later venerated as
Eleven-headed Avalokitesvara in particular by the 8 century. Accordingly, instead of asserting
that Zanning uncovered more yinghua cases from previous records, it is more accurate to
interpret the prosperity of the yinghua phenomena as a reflection of people’s desire to bring
spiritual beings into present reality and create domestic Buddhist deities in medieval China.
With the emphasis on thaumaturgical power and divine traces, more eccentricities and
unreasoning elements were employed in the accounts of those celebrated as earthly
manifestations of Buddhist deities, and episodes related to the verification of these figures were

depicted as more mysterious. For instance, Chengguan &% was verified to be a bodhisattva
based on the words of a wild monk who prophesied, “bodhisattva is coming.”?*? Zongmi 5%

was regarded as “the person of bodhisattva” in a meeting with the Chan master Zhao.?*

Zhenbiao E.7 was disclosed as a bodhisattva through a voice from the sky, informing villagers

MIFHEMERBEE > FEHREA © WEEIERTETEE - ST B 2IER - BURE 2 AT R
SHFEE - R AEREK L - Song gaoseng zhuan 7= {i &, T. no.2061, 50: 0737b18-21.
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to prepare for the arrival of the deity.?** Hengzheng {5 was confirmed to be a bodhisattva

through manifesting the divine form in front of the emperor.2* In these cases, the true essence of
these figures as bodhisattvas was barely perceived by common people; only those in the same
spiritual state could see through their guises. Although these hagiographies did not explicitly
employ “responsive body” or “yinghua ” in their narratives, the cases already conveyed a sense
of resemblance to full-fledged yinghua stories.

Simultaneously, the usage of “bodhisattva” as an honorable title persisted but occurred in
significantly fewer instances than before. In the two examples provided, the title of bodhisattva

was either officially granted by the emperor or bestowed as a praise from followers.?*®

The above analysis delves into the evolution of “yinghua™ as discussed in Buddhist texts
prior to the compilation of the Zongmen tongyao ji, delineating the characteristics associated
with the utilization of “yinghua” across different phases. Initially, yinghua manifested as a
supernatural power attributed to compassionate Buddhist deities, often appearing in the context
of conveying Buddhist doctrines. Before “yinghua” was applied to earthly beings, the connection
between certain Buddhist deities and historical figures was expressed through the veneration of
individuals as “bodhisattvas.” The designation of “bodhisattva” served as an esteemed title

symbolizing the high moral standing or certain accomplishments of the earthly being.

2 Yz PR SRR 2 5 E i LR AR < Song gaoseng zhuan K= {4 8. T. n0.2061, 50: 0794b17-
18.
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Consequently, these individuals were revered as being on par with bodhisattvas. The Eminent
Monks series records an increasing number of cases involving the yinghua phenomena,
illustrating a divine and mystical connection between the deities and Buddhists. Compared to the
previous connection which elevated earthly beings to the status of deities, this yinghua
connection anthropomorphized the deities by identifying them with various earthly beings.
Because the yinghua connection is featured as inexplicable and personal, Buddhist figures in
such cases were usually described as having anomalous and enigmatic speech and behavior.
Given that they became “proxies” of Buddhist deities in the secular world, their portrayal as
eccentric and distant from common people seems reasonable. By the early 10™" century, while the
surge in yinghua cases reflects a desire to make Buddhist deities more relatable and accessible, it
also indicates the progression of the domestication of Buddhism in China. This shift in religious

discourse signifies a transition from a deity-centered to a more human-centered perspective.

The Attitude of Chan Buddhism toward the Responsive Body

The significant increase of yinghua cases documented in the Song gaoseng zhuan not
only reflects the personal proclivity of Zanning, but also indicates the widespread acceptance of
the yinghua idea among commoners and literati. While the notion of yinghua allowed for the
creation of more accessible Buddhist deities, it is important to recognize that the responsive body
merely represents a manifestation of the deity rather than the essential embodiment of the
dharma body. From a doctrinal perspective, this distinction was emphasized in classical Buddhist
scriptures and referenced in early Chinese Buddhist texts to highlight the differences in the
teachings given by these two bodies. However, this dichotomy was eventually dissolved through

the interpretation of Chan Buddhism, which considers both the dharma body and the responsive
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body as capable of imparting authentic teachings. This interpretation served as a critical
backdrop for Chan compilers to promote the yinghua figures in historiographies.

In early Buddhist texts, readers are often reminded the distinction between the ineffable
truth and the numerous “Buddha’s words” in the texts.?*” The teachings preserved in the
scriptures are skillful means rather than the Buddha’s authentic teachings, and the ultimate truth

can only be apprehended through the profound insight into the “marks fH.” The vigilance

exhibited by Buddhists regarding the differentiation between the ultimate truth and conventional
speeches suggests that they place significant emphasis on discerning the boundary. A compelling
example can be found in Vasubandhu’s Jingang bore boluomi jinglun 4% 5 7 255 5,
translated by Bodhiruci in the early 6™ century. In this treatise, Vasubandhu employs a Buddhist
verse to elucidate why Sakyamuni Buddha himself was not the true Buddha and his teaching was
not the ultimate truth. The verse read as follows:

The earthly manifestation is neither the authentic Buddha, nor is he the
Dharma preacher. [Audiences should] neither accept nor reject the
Dharma expounded by Sakyamuni , for no preaching can be delivered
without the use of words.

TEALIEES - INIRSUEAS » BUAS —HL» fEaEEs A - >0

The verse serves to underscore the notion that Sakyamuni Buddha, despite being revered

as a Buddha, should not be equated with the authority of the ultimate reality. Likewise, his

247 For instance, in the philosophy of Madhiyamaka by Nagarjuna, an essential concept is the Two Truths, namely,
the Ultimate Truth and the Conventional Truth. The Ultimate Truth represents the emptiness of inherent nature,
while the conventional truth pertains to the skillful means employed by the Buddha in teaching sentient beings.
Distinguishing between these Two Truths is crucial, as one can comprehend the Ultimate Truth only through
penetrating the Conventional Truth. Nagarjuna contends that all concepts are empty designations, signifying that the
words of Buddhist scriptures are all manifestations of emptiness. For more information about Nagarjuna’s Two
Truths, see Ye Shaoyong /1> 55, “Longshu zhongguan zhexue zhongde jige guanjian gainian” 8 #5417 £2 Hh 1)
%05 B 8525 World Philosophy, 02 (2017): 155-158.

248 Jingang bore boluomi jinglun <l i 45 i 4% B 48 5. T. no.1511, 25: 0784b19-20.
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teachings are provisional, which only aim to guide practitioners towards the ultimate truth, but it
never conveys the ultimate truth. Vasubandhu further articulates that the Sakyamuni Buddha is
no more than an incarnation, who has neither attained enlightenment, nor preached the
teaching.?*

However, this tone underwent a shift with the rise of Chan Buddhism. In the 10™ century,

Chan master Yunmen Wenyan ZE[95Z{& offered a well-known interpretation of the

aforementioned verse, equating the ultimate truth attained by the Buddha with the teachings
emerging from the response bodies of Buddhist deities. Furthermore, he asserted that whatever is
directly perceived by one’s eyes is in fact real in terms of the ultimate truth.

[Students] raised, “The manifestation is neither the authentic Buddha, nor
the dharma preacher.” Master said, “The preaching that arises from the
manifestation is the preaching of the dharma body. [This] is also referred
to as the glimpsed substances are completely real. Eating the dharma body
with the dharma body.” [He] added, “The meal is not the dharma body.
The staff itself is not the dharma body.”

5 o JE(EIRERE - TRERAS - BiE  “TE(EZ BESREEASER - I8
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E, o 27250

Yunmen’s interpretation suggests a departure from the previous understanding of the
verse. By equating the preaching from the response body with that from the dharma body, he
blurs the distinction between the conventional and the ultimate truths. This perspective implies
that the provisional manifestations, which can be directly perceived, hold a genuine expression

of the authentic teaching.
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Tiangin pusa zao jingang bore boluomi jinglun KR E 1 S M A5 R 2R 2545 5. T. no.1511, 25: 0784b17-23.
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It is noteworthy that Yunmen focused on drawing a resemblance between the teachings
but not the two bodies. This implies that the response body, even though it is not the embodiment
of the ultimate truth, is able to guide devotees towards the ultimate truth. Unlike earlier Buddhist
philosophers who regarded the preaching from the response body only as an expedient means,
Yunmen emphasizes its tremendous efficacy and even elevates it to the level of the ultimate
teaching. In doing so, Yunmen also stresses the significance of conventional Buddhist teaching
as the most accessible approach for ordinary devotees.

Yunmen’s words carry further implications as they affirm the potential for practitioners
to attain enlightenment by following the guidance of awakened Chan masters, who are
considered the earthly manifestations of the Buddha in this world. In this sense, a parallel can be
drawn between the Chan masters within the lineages and the yinghua figures featured in the
“Yinghua shengxian” section. Together, they essentially tell the same story: despite the Buddha’s
distant historical period, both the Chan masters and the yinghua figures, taking the role of the
proxies of the Buddha and bodhisattvas, continued to provide authentic teachings to assist

sentient beings in attaining their Buddhahood.

Conclusion and Reflection

The application of the yinghua theory in Buddhist scriptures and hagiographies can be
categorized into three stages of development. Initially, yinghua was portrayed as a supernatural
power attributed to Buddhist deities and discussed primarily in theoretical contexts.
Subsequently, yinghua became associated with indigenous Buddhists but without specific
indications. Finally, the one-on-one correspondence of the yinghua connection was established

between certain earthly beings and Buddhist deities.
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Indeed, this brief summary provides a condensed overview of the development of the
yinghua theory, but it is important to acknowledge that the emergence of full-fledged yinghua
cases during the third stage does not necessarily imply the complete cessation of the cases
without specific indications or the absence of the one-on-one correspondence during the second
stage. The reality is more nuanced.

By the end of the 11 century when the Zongmen tongyao ji was compiled, yinghua had
evolved from being merely a theoretical concept discussed in doctrinal contexts to being actively
applied in practical use by indigenous Buddhists. This application led to the creation of a large
number of local deities. Such developments provided a noticeable background for Zongyong and
subsequent Chan compilers to incorporate the “Yinghua shengxian® section in their denglu
works, which, in turn, highlights the continued significance and influence of the yinghua concept
in Buddhist discourse and practice.

As previously analyzed, during the early Northern Song dynasty when the Song gaoseng
zhuan and the Jingde chuan denglu were compiled, two distinct modes of connections between
earthly beings and Buddhist deities can be observed. In the first mode, Buddhist deities are
typically represented by the designation “bodhisattva.” Individuals were designated as
bodhisattvas based on their notable virtues, such as compassion, erudition, altruism, and
integrity—qualities that bodhisattvas were originally associated with. In this context,
“bodhisattva” often functioned metaphorically to symbolize these virtues. The second mode is
manifested in the yinghua theory, which places greater emphasis on the supernatural power of
the bodhisattva. In accordance, figures within this mode are more inclined to have
thaumaturgical deeds and miraculous traces. A notable distinction between these two modes also

lies in the categorization of individuals in the Eminent Monks series. Many figures in the first

143



mode are grouped in “Siitra Translators” and “Sttra Commentators,” whereas figures in the
second mode are commonly referred to as “Divine Eccentrics” and “Wonder Workers.” This
distinction illustrates that the development of the yinghua theory was rooted in the recognition of
the supernatural nature of deities and the belief in the monks’ ability to manifest miracles.

An intriguing perspective for understanding these two modes is to examine the
orientations of their manifestations. In the first mode, the title of bodhisattva represents an
honorable designation that embodies spiritual accomplishments and the cardinal virtues
associated with bodhisattva as a deity. When individuals attain the title of a bodhisattva, it
signifies that either their morality or intelligence is on par with that of a bodhisattva. This mode,
therefore, implies an upward transformation—promoting individuals to be equivalent to deities
by bestowing upon them the same title as the deities. Conversely, the second mode represents a
downward transformation. According to the yinghua theory, the abstract dharma body of
Buddhist deities is personalized through the inclusion of various attributes of earthly beings.
Consequently, a single Buddhist deity may display multiple earthly manifestations. For instance,
both Baozhi and Senggie are manifestations of Avalokitesvara, and both Shanhui and Fenggan
are revered as Maitreya. Although the yinghua cases emphasize miraculous performances, the
protagonists of these stories are diverse human beings who possess different agencies and
behaviors. The shift from the first mode, “deification,” to the second mode, “personalization,”
indicates that in terms of the relationship between Buddhist deities and earthly beings, the focus
of the discourse gradually transitioned from a deity-centered perspective to a human-oriented
one.

The climate of religiosity in the Song dynasty also played a critical role as an important

cultural backdrop. The 11™-to-13"-century witnessed a flourishing of supernatural beliefs and an
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expansion of the pantheon, which redefined the relationship between humans and gods. People
sought to harness the power of the divine realm by recruiting gods with extraordinary abilities
into the pantheon which imitated the social hierarchical system. Consequently, it is unsurprising
to observe that the value circulating in the religious market was the efficacy of the gods—a deity
lacking potency was easily to be replaced by a more effective one. The discovery,
acknowledgment, and bestowal of titles upon new gods thus became a fashion. 25

Simultaneously, as new gods emerged, many existing gods were anthropomorphized.
Alongside the veneration of ancient aristocrats or generals, people projected various personalities
onto a wide range of spirits, including mountain and river gods, city wall gods, and earth gods.
These gods were portrayed as having desires and emotions similar to those of humans, and they
were believed to operate within the same logic as human society. Gods were not anymore
abstract embodiments of divine power but instead, became personalized entities assimilated into
the human world. As astutely observed by Hansen, the very humanlike nature of the gods,
combined with their ability to assume human form, blurred the distinction between gods and
people.?>? The gap between the two realms thus was reduced through bringing down the divine
realm and imbuing it with human characteristics.

As the climate of religiosity became more tolerant towards syncretic religious practices
among commoners and literati, it inevitably had an influence on the Zongmen tongyao ji and its
subsequent denglu works. In this environment, the “Yinghua shengxian” section was produced

and gained popularity within the Chan denglu works. For Zongyong and later denglu compilers,

251 Valerie Hansen. Changing Gods in Medieval China, 1127-1276 (Princeton: Princeton University Press, 2014),
29-47.
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an alternative option was to follow the model set by the Jingde chuan denglu and title the section
“Chanmen dazhe” instead. Nevertheless, while they retained almost all the figures listed in the
“Chanmen dazhe” section, they chose to rename the section as “Yinghua shengxian.” By
grouping these figures into a category detached from the Chan genealogies, it seems that the
Chan compilers deliberately engaged in a religious discourse that extended beyond Chan
Buddhism. A further investigation suggests that the selection of the figures reflects the Chan
compilers’ considerations on, reactions to, and interactions with the popular ideological trends of
the time, which indicates that the Chan history preserved in the denglu works goes beyond mere

records of Chan lineages and teachings of Chan masters.
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Case Study
A Recall from Centuries Later
Three Indian Translators in the Chan Historiography
The three Indian translators featured in the “Yinghua xiansheng” sections in the Zongmen
tongyao ji and the Liandeng huiyao are Buddhapala, Buddhayasas, and Buddhabhadra. In both
works, these figures held prominent positions at the beginning of the list, indicating their
significance to the compilers. The commonalities among these three figures are easily
discernible: they were the only foreign monks engaged in satra translation in the “Yinghua
shengxian” section. However, there is a difference in their respective periods: Buddhapala
arrived in Tang China during the 7™-8" century, while Buddhayasas and Buddhabhadra were
contemporaries active during the 4"-5" century. Renowned for their remarkable translation
accomplishments throughout history, these three masters were categorized under the division of

“Yijing” 5£4% (Sutra Translators) in the Eminent Monks series. For this reason, it can be

speculated that their inclusion in the denglu works was related to the siitra translation project
during the early Song dynasty.?>® An examination of their mentions in the Song Buddhist
context, however, reveals that their crucial role in the Pure Land literature and iconography was
the real reason for them to be promoted as Chan ideals. Considering the complexity surrounding
Buddhapala compared to the cases of Buddhayasas and Buddhabhadra, this case study will

primarily focus on examining Buddhapala.

253 For more information, see Tansen Sen, “The Revival and Failure of Buddhist Translations during the Song
Dynasty,” T’oung Pao, Vol. 88, no.1 (2002): 27-80. Feng Guodong JEEf#. “Songdai yijing zhidu xinkao—yi
songdai sanbu jinglu wei zhongxin” FRALERLK | E 22— DUIR =804 8% £ 100, Bulletin of the Institute of
History and Philology Academia Sinica. 90.1 (2019): 77-123. Huang Chi-chiang &= E{ T “Songdai de yijing
runwenguan yu fojiao” SRCHYERLE S E B, The National Palace Museum Research Quarterly. 7:4 (1990):
13-31.
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As previously mentioned, the “Yinghua shengxian” section in both the Zongmen tongyao
ji and the Liandeng huiyao adopts the gong an style. Within the three gongan stories featuring
the Indian translators, each of them engages in a dialogue with a specific interlocutor, where
Buddhapala converses with Mafijusri, Buddhayasas with Huiyuan, and Buddhabhadra with
Daosheng. Typically, the conversation in gong ‘an stories is characterized by a sharp exchange of
minds or a competition of wisdom, with one figure depicted as holding authority.?>* In the cases
of the three masters, Buddhapala is defeated by Maiijusri, while Buddhayasas and Buddhabhadra
respectively win the victories in their conversations with Huiyuan and Daosheng.

Before delving into the analysis of the three gong ‘an stories, it is important to establish
the research questions. First and foremost, how were the three Indian translators portrayed as
Chan ideals in the Chan historiography? Specifically, what made Buddhapala to be a Chan ideal
when he did not display profound wisdom? In terms of the socio-historical context, the Song
dynasty was no longer their heyday, but why the three masters were recalled by Chan compilers?
By addressing these research questions, | aim to explore not only the special images of the three
masters in the Chan historiography but also their continued significance within the Chan

tradition.

Analysis of Buddhapala’s Gong’an Story

Buddhapala, also known as Juehu £ &, was born in Kophen in northern India. He

embarked on a journey to China during the early Tang dynasty, and his hagiography was

254 In analyzing the pattern of the gong ‘an stories in the Biyan lu and the Zongjing lu, Foulk suggests that the Chan
master in the exchanges always maintains the voice of authority, and the interlocutor, often symbolizing delusion, is
described as occupying an inferior position, subject to evaluation by the awakened master. See Griffith Foulk, “The
Form and Function of Koan Literature: A Historical Overview.” In The Koan: Texts and Contexts in Zen Buddhism,
edited by Steven Heine, Dale S. Wright (Oxford: Oxford University Press, 2000), 33.

148



compiled in the Song gaoseng zhuan. According to this account, Buddhapala’s unwavering faith

in Maifijus$ri drove him to undertake a pilgrimage trip to Mt. Wutai 7.5 111 in the first year of
Fengyi JElf# (676). During his pilgrimage, Buddhapala encountered an elder who asked him if he
brought the Foding zunsheng tuoluoni jing {3 THZ F5fE 28 E4% . The satra, famous for its

powerful mantras, was believed to bring immense benefits to sentient beings in China. The elder
informed Buddhapala that without the sitra, he would be unable to recognize Mafijusri, even if
the deity were standing in front of him. To reassure Buddhapala, the elder promised to reveal the
residence of Mafjusri once he brought the sttra. The elder vanished right away, which solidified
Buddhapala’s faith in Mafijusri. Upon returning to China, Buddhapala presented the Sanskrit
version of the siitra to Emperor Gaozong. Unexpectedly, the emperor prohibited the circulation
of the siitra after it was translated into Chinese. On Buddhapala’s repeated requests, the emperor

eventually returned the original Sanskrit text. With the assistance of monk Shunzhen JIF &,

Buddhapala produced a new translation, which was widely disseminated and became the most
popular rendition of the Foding zunsheng jing in China. After fulfilling his mission, Buddhapala
went to Mt. Wutai, and all traces of him were lost thereafter. The compiler, Zanning, also
included another popular ending to Buddhapala’s story—he secluded in the Vajra Cave on Mt.

Woutai and never came out. This ending was confirmed by the account of Fazhao ;£H#, a later

monk who encountered Buddhapala on his pilgrimage to worship Mafijusri. The episode of their
encounter can be found in the hagiographies of both Buddhapala and Fazhao, where Buddhapala,

as one of Mafijusr’s attendants, guides Fazhao, an “outsider,” on a tour of the sacred realm.?%

25 For Buddhapala’s account, see Song gaoseng zhuan 7 = fi /. T. n0.2061, 50: 718a14-29. For Fazhao’s account,
see ibid. 844c16-26.
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The gong 'an story of Buddhapala was derived from his account in the Song gaoseng
zhuan. However, there are notable differences between the two versions. First, Buddhapala’s
initial pilgrimage trip was divided into two parts, during which he encountered two elders.
Second, at the end of each scene in the gong ‘an story, there are commentary remarks from
Fenyang Shanzhao ;73[5320H and Dayang Jingxuan K522 (Ming’an BHZ7). Below is the
translation of the gong ‘an story.

The venerable Buddhapala made a pilgrimage to Mt. Wutai. As he arrived
in Qizhou, he encountered an elder. [The elder] inquired: “Where [are
you] going?” The master replied: “[I am going to] Mt. Wutai to worship
Maiijusri. The elder further asked, “If the Great Virtue [you] were to meet
Maiijusri, would [you still] recognize him?”” The Venerable remained
unable to reply.
Fenyang remarks: “[He was] lucky today.”
The Venerable reached the base of Mt. Wutai, where he encountered
another elder. [The elder] asked, “Where have you come from?”
[Buddhapala] replied, “[I] have come from the Western Heaven (India).”
The elder then inquired, “Did you bring the Usnisa Vijaya Dharani
Sitra?” The Venerable responded, “I did not bring it.” The old man said,
“If you come here without bring anything, what good is there?” The
Venerable thus turned back.
Ming’an remarks, “What determination [did Buddhapala] make to be
able to meet Manjusri? If he had not returned to the Western Heaven,
[I believe he could have] simply presented his two hands, as the elder
did.”
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In both the hagiography and the gong ‘an story, the narrative of Buddhapala’s revolves
around two central themes: the Foding zunsheng jing and the cult of Manjusri. As a Sanskrit
translator, Buddhapala was renowned for introducing and translating the Foding zunsheng jing,
and his name became closely associated with this siitra ever since.?®’ The Foding zunsheng jing
held significant importance within the Tang imperial court and among the upper class for two
main reasons. In addition to the Tang court’s strong devotion to the Tantric Buddhism, the
stitra’s remarkable function of removing karmic hindrances and alleviating sufferings contributed

to its popularity. Emperor Daizong {5 even issued an edict mandating daily recitation of its

mantra twenty-one times by Buddhists in the nationwide.?%® The widespread reverence of the

stitra led to the creation of jingchuang %% (Buddhist stone pillars), with the Foding zunsheng

jing being the most common inscription.?®® These facts suggest that the cult dedicated to this

stitra enjoyed great prosperity during the Tang dynasty.

25 |jandeng huiyao HjiJ& & %, X. no.1557, 79: 255¢11-19.

257 Scholars have noted the evident controversy surrounding the legend and corresponding historical records,
indicating that the first translation of the Foding zunsheng jing in China was not based on the Sanskrit siitra brought
by Buddhapala. However, it was only after Buddhapala presented his translation that the stitra gained widespread
dissemination in China. See Lin Yun-jo #E2E. “Tangdai foding zunsheng tuoluoni jing de yichuan yu xinyang” 3
R TEE 5P 28 [T 4K Ay =2 {# L= (). Dharma Drum Journal of Buddhist Studies. 3 (2008): 145-193.
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% - ELFrEmie#usk - Daizong chao zeng sikong dabian zhengguangzhi sanzang heshang biaozhi ji 15250 B 7]
ZERPRIE B = pifn_L2HHI4E, T. no.2120, 52: 852¢09-13.

259 For more information, see Liu Shu-fen Z[3§Z%. “Foding zunsheng tuoluoni jing yu tangdai zunsheng jingchuang
de jianli—jingchuang yanjiu zhiyi” i JHEE P50 4k fo 46 Bl AU 4 iy i 17— 2€ i b 8 2 —. Bulletin of the
Institute of History and Philology Academia Sinica. 67.1 (1996): 145-193. Zhou Zhuying A {ji3%. “Wutaishan

foding zunsheng tuoluoni jingchuang chutan” 7 & LU THEL S48 C 480 gJ#E. Wutaishan yanjiu A& LS. 3
(2019): 47-53.
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Simultaneously, the cult of Mafijusri experienced unprecedented development and
reached its full flourish during the Tang dynasty. Numerous Maiijusri cloisters were constructed
under imperial orders, and several Tang emperors undertook pilgrimages to Mt. Wutai, the
sacred residence of Maiijusri.?®? This historical context served as the background for the
emergence of the legend of “Buddhapala encountering Manjusri in Mt. Wutai.” To the Song
dynasty, despite the decline of the cult dedicated to Foding zunsheng jing, the cult of Manjusri
continued to thrive.?6!

Due to the emphasis placed on Buddhapala’s miraculous encounter with the bodhisattva
in all existing accounts, Buddhapala’s story gradually became an integral part of the cult of
Maijusri. Moreover, revered as a divine monk, Buddhapala also developed out his own local
cult. I will address these topics in the later discussion.

In examining the accounts of Buddhapala, it becomes evident that his unawareness of
Maiijusri’s disguise is present in both his hagiography and the gong an story, but the emphasis
differs between the two texts. In the hagiography, Buddhapala’s lack of awareness is attributed to

his failure to fetch the sitra, highlighting the significance of the Foding zunsheng jing. However,

260 See Lin Yun-jo #&#EZZ. “Tangdai de wutaishan xunli huodong—ijianlun tangdai ruye wutaishan de yuwai
sengren” FEAIY 7L LIS EE—3E a5 (L AGE LB LIRS ME A In Zhongguo zhonggushi yanjiu: Zhongguo
zhonggushi gingnian xuezhe lianyihui huikan 575 d 5 Se 2% B 5 o oy s S 2 E e 22 1, edited by
Beijing daxue zhongguo gudaishi yanjiu zhongxin Jb 5 A2 s & (X SE A 5e Hu s (Beijing: Zhonghua shuju %
2£/5, 2011), 313-343. Li Haibo 2=}/ “Tangdai wenshu xinyang xingsheng de zhengzhi Beijing” B0
B RSB AR & Journal of Northwest University (Philosophy and Social Sciences Edition). 1 (2004): 92-95.
“Tangdai wenshu xinyang yanjiu” B X325 {IF5E. Master Thesis, (Northwest University, 2002). Haibo 7&K7,
Zhao Wanfeng i . “Tangdai zhengquan yu wenshu pusa xinyang de hudong” A EUHE B MRS S (I G
fj. Zongjiaoxue yanjiu S ZERHIT. 4 (2011): 85-92.

261 Chai Huifang created a graph illustrating the quantities of Buddhist stone pillars during the Tang and Song
dynasties. The data reveals a notable decline, with 376 pillars recorded in the Tang dynasty, decreasing significantly
to 69 in the Song dynasty. See Chai Huifang $£Z£55. “Tangsong shigi zunsheng tuoluoni jing Xinyang yanjiu—yi
jingchuang jiqi quyu fenbu wei zhongxin” SR B B1P P8 48 JE £4S (ST — DAAR IR Kz HCmIsk o4 K .
Wenjiao ziliao SC &8}, 27 (2016): 83-85.
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in the gong’an story, his unawareness is portrayed as a result of his delusion concerning the self-
endowed Buddha nature. Here, the role of the siitra is downplayed, and the focus shifts to
Buddhapala’s “unrecognition.”

In the gong’an’s two exchanges, Manjusr1 assumes the role of guiding the narrative,
while Buddhapala obediently and passively follows the deity’s instructions, as indicated by
phrases such as “without any reply” and “thus returned.” This portrayal of Buddhapala presents
him more as an unenlightened being rather than a faithful devotee or an altruist translator. The
elder, Manjusri, is also depicted differently in the two texts. In the hagiography, the deity
appeared as a patient sage, while in the gong ‘an story, his speech is sharper and more poignant,
casting him as a radical Chan master.

Although in the gong ‘an story, Buddhapala is portrayed clumsy and deluded, his image is
understandable and forgivable due to the presence of Manjusri. As the embodiment of great
wisdom, Maifijusri often imparts teachings while disguised as ordinary beings, and the theme of
“Encountering Mafijusri in Mt. Wutai” was a popular topic in Chan literature.?6? Towards the end
of the first section, Fenyang Shanzhao reveals the true identity of the elder by playfully
commenting on Buddhapala’s extraordinary good fortune. While this gong ‘an story concludes

with Buddhapala’s return, Dayang Jingxuan’s commentary remark introduces an alternative

262 The episode “Encountering Mafjusri in Mt. Wutai” holds significant importance in stimulus-response stories
within Buddhist literature. Numerous gong ‘an stories feature Maijusri appearing in various incarnated forms, such
as elders and beggars. Among these tales, one of the most renowned gong ‘an story depicting an encounter between
Maiijusér and a Chan master is “Wuzhu Visiting Mt. Wutai.” Similar to Buddhapala, Wuzhu made a pilgrimage to
Mt. Wutai to worship Maifijusri. While lodging at a monastery at the mountain’s base, he encountered an elder
monk. During their exchange, Wuzhu expressed his lament for the corruption of Buddhism in his world and
expected for a more virtuous situation in this sacred realm. To his surprise, however, the elder monk said the
Buddhism in both realms is the same, implying that Wuzhu’s lack of the “Buddha-eye” was the true underlying
issue. In Wuzhu’s case, Mafijusri, guised as the elder monk, showed his “blade of wit” by dis mantling the division
between the conditioned world and the sacred realm. See Guang gingliang zhuan & &% {&. T. n0.2099, 51:
1111b24-c21.
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ending that alters the direction of the narrative.?%3 In a new scene designed by Jingxuan,
Buddhapala rejected Mafijusri but demonstrates his emptiness by presenting his empty hands to
the elder.

The comment from Jingxuan deserves careful consideration as it adds depth and
resonance to the story within the context of Chan literature. Jingxuan ingeniously crafted a witty
response for Buddhapala in replying to the elder’s request: Buddhapala’s turned Mafijusrt down
by a silent gesture—unfolding his empty palms, which exemplifies the notion of emptiness and
the destruction of conceptualizations. Buddhapala’s smart response can be seen as a profound
expression that aligns with the Chan school’s alleged attitude towards scriptures and siitras, as
well as its stance on “not establishing words and letters.”

In the gong 'an story, The Foding zunsheng jing loses its exclusive significance and is no
longer given special prominence. This reflects the Chan school’s broader attitude, where siitras

are viewed with disdain as mere symbols of the “teaching” Z{. In this sense, Buddhapala’s

gesture should be interpreted as a manifestation of attaining complete enlightenment by rejecting
the conditioned value of siitras and embracing the ultimate emptiness. With the superior insight
into non-duality, Buddhapala would effectively turn the table, seizing the authority of the
conversation from the elder.

Beyond the textual analysis, two questions are waiting to be answered. The first one is

what made Buddhapala to be included in the list of Chan ideals when he did not display

263 \When examining Chan masters’ remarks to the gong ‘an stories, Foulk points out that it creates a hierarchy of
authoritative voices, which also put the commentator in a position to demonstrate his equal or even superior insights
as a Chan master. His remarks as the last words represent the ultimate judgement. See Griffith Foulk, “The Form
and Function of Koan Literature: A Historical Overview.” In The Koan: Texts and Contexts in Zen Buddhism, edited
by Steven Heine, Dale S. Wright (Oxford: Oxford University Press, 2000), 33-34.

154



profound wisdom? The second one is the Song dynasty was no longer the heyday for the three
Indian translators, but why were they recalled by Chan compilers?

For the first question, Buddhapala to be venerated as a Chan ideal should be attributed to
his association with the cult of Mafjus$ri, by which he was also considered an awakener in the
early Song Buddhist context.?6* Associated with the cult of Maiijusri, Buddhapala evolved into a
divine monk with effective power and eventually he developed out his own cult. In the Northern

Song period, there were records claiming Buddhapala died Baima village H 54 in Yingzhou &
JN. When Su Shi &x##, served as the magistrate there, he requested a plaque from the imperial

court for a monastic compound that housed Buddhapala’s pagoda. Although Su did not mention
the time period of building the pagoda, he describes the scale of the compound as “about forty to
fifty rooms,” which suggests that the cult of Buddhapala might have been established for a
considerable period. Upon the time when Su wrote the petition, the cult was still enjoying
continued prosperity, for local people testified the efficacious power of the relics of
Buddhapala.?®® Su himself also experienced the miracles of the cult and praised it “inconceivable

“RH] B 266 A\ later magistrate Chen Shidao [5iFTi7e, who held the office between 1093 and

264 \Wei Guohui highlights that the introduction of the siitra to the imperial court coincided with the period when the
Tang rulers were actively promoting the cult of Mt. Wutai. This alignment likely drew the attention of the emperor
to the sutra. Notably, Buddhapala’s association with the cult of Mafijusri and Mt. Wutai was established from the

very beginning. See Wei Guohui ZfZ[ . “Fotuoboli yi foding zunsheng tuoluoni jing xiangguan wenti kaolue” {i#f

FER AR (R TR P 2R FE SO RA M@ 5. Dunhuangxue jikan 2248 1. 4 (2007): 222-229.

265 «Qici guangfansi ezhuang” Z 15 EAESFAE R in Sushi wenji &fii, 2 £, collated and annotated by Kong Fanli 1,
M5 (Beijing: Zhonghua shuju th#EEZE 5, 2008), 955.

266 |n the second month of the seventh year of Yuanyou JT:#5 (1092), Su Shi presented this memorial to the court to
report a snow disaster affecting the local populace. Serving as the magistrate of the state, Su, was convinced by local
elders to pray to Buddhapala for a fair weather. Following the ceremonial ritual, there was a swift and remarkable
change to the weather, as the clouds dispersed, and the sky became clear. See “Ji fotuoboli zhuwen” ZZ{#5FE Rz F1I 1L
2. In Sushi wenji &R 37 £2, collated and annotated by Kong Fanli 7L FL.f& (Beijing: Zhonghua shuju f1#ZEfF,
2008), 1932.

155



1094, also wrote eulogies and hosted rituals to worship Buddhapala.?®” Around the time when the
Zongmen tongyao ji was compiled (1093), the popularity of the cult should have reached the
imperial court through the writings of these high-ranked literati. The court’s knowledge of this
local cult and Buddhapala’s miraculous reputation could have prompted Chan compilers to
include him as a revered figure in the Chan literature.

To answer the second question on why Buddhapala was recalled by the Song Chan
compilers, it is necessary to investigate the mentioning and discussion of him in Song Buddhist
sources before the compilation of the Zongmen tongyao ji. Arranged chronologically, these
sources include Song gaoseng zhuan in 988, Guang gingliang zhuan &% 5% in 1000, Jingde
chuan denglu in 1004, Sanbao ganying yaolue lu =5 s FEZEHE £% in 1056, Jingtu wangsheng
zhuan ¥+ 134 {% in 1068-1077, and Xinxiu jingtu wangsheng zhuan #r{&;5 1 {£4={# in 1084.

Among these sources, the Song gaoseng zhuan compiled the hagiography of Buddhapala;
the Guang gingliang zhuan and the Sanbao ganying yaolue lu recorded miracle tales related to
the cult of Mafijusri and the Foding zunsheng jing respectively; the Jingde chuan denglu featured
master-disciple exchanges over the topic of “Buddhapala encountering Mafijusri,” the title of the
gong’an story. This suggests that before Buddhapala was revered as a Chan ideal, his
interactions with Maiijusr had become Chan masters’ teaching material. Despite these sources, it

is noteworthy to give particular attention to the two wangsheng zhuan 134 {# (collections of

rebirth accounts), a new Buddbhist literary genre that includes Buddhapala.

267 «Yingzhou ji fotuoboli wen” FN AL HEFERFISC. In Quansong wen 4537, book 32, complied by Zeng
Zaozhuang 34 2544 and Liu Lin 2B (Shanghai: Shanghai Lexicographical Publishing House, 2006), 2672.
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The wangsheng zhuan was a genre promoting the belief in the Pure Land Buddhism.

While the term “wangsheng” 13:4: (rebirth) can be found in Indian Buddhist texts,268 its

prevalence in China was closely tied to the popularity of the cult of Amitabha. The emergence of
the wangsheng zhuan occurred during the prosperous Sui and Tang dynasties, which marked the
pinnacle of the Pure Land faith’s dissemination.2%°

The legend of Buddhapala reached its full development during the Tang dynasty, but it

was not until the Song dynasty that his story was compiled into the wangsheng zhuan. According

to Luo Jia-shin’s research, Jiezhu’s 7 Ff Jingtu wangsheng zhuan and Wang Gu’s - Xinxiu

jingtu wangsheng zhuan are the only two surviving Northern Song wangsheng zhuan
monographs that exist today.?’® Both works include the story of Buddhapala, implying that Pure
Land literature played a crucial role in the reappearance of Buddhapala during the Song dynasty.
In these narratives, Buddhapala was portrayed as an attendant in Mafijusri’s assembly
within the hagiography of Fazhao, the putative forth patriarch in the Pure Land lineage. Fazhao

embarked on a pilgrimage trip to Mt. Wutai, where he discovered Buddhapala participating in

28 A o — IR EEER T » ZETE  EHEANE - Za ahan jing FEP 4L T. n0.99, 02:231¢19-20.

269 |_ju Changdong £ 55, Jintang mile jingtu xinyang yanjiu & fE5H %% T = {0IFF52 (Chengdu: Bashu shushe 2
%%?il 2005)! 3-

270 The Jingtu wangsheng zhuan by the Northern Song monk Jiezhu includes stories recounting Pure Land rebirth of
75 Buddhists. According to the preface, Jiezhu collected these stories by referring to the Eminent Monk series and
other Buddhist hagiographical sources. Advocating the faith in Pure Land, Jiezhu traced the tradition back to the
Buddha, who affirmed that devout devotees could be reborn in the Pure Land. He also establishes a connection
between this tradition and Huiyuan’s Lotus society. The Xinxiu jingtu wangsheng zhuan by Wang Gu was
comprised with three fascicles, serving as a sequel of Jiezhu’s Wangsheng zhuan. Unfortunately, only fascicles 1
and 3 have been discovered in recent years, which contain stories of 25 and 31 figures, respectively. The missing
text in Fascicle 2 includes the stories of three figures. Similar to Jiezhu, Wang Gu identified Huiyuan’s Lotus
Society as the origin of the Pure Land tradition in the worldy realm. In addition, he highlights the Tiantai school’s
bridging role, suggesting the importance of the Tiantai’s philosophy in shaping Pure Land ideology. This, coupled
with Jiezhu’s emphasis on learning and wisdom, conveys a message that the trend of Pure Land ideology was not
solely rooted in faith and practice but also underscored the importance of doctrinal study. See Luo Jia-shin ZEZZ fi%.
“Songdai fojiao wangsheng zhuan yanjiu” ZR{HEZEAFE 4= EHWF52. MA. Thesis, (National Chung Cheng University,
2009), 32-52.
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the convocation held in the Vajra Cave. During their subsequent encounter, Buddhapala assumed
the role of a guide, leading Fazhao to Maijusri. In comparison to Fazhao, who was an “outsider”

to Mafijusri’s realm, Buddhapala already held the position of a “host.” 2"

Analysis on Buddhayasas and Buddhabahdra’s Gong’an Stories

The earliest hagiographies of Buddhayasas and Buddhabhadra can be traced back to the
“Shulie zhuan” in the Chu sanzang jiji, and their accounts were later compiled into the Mingseng
zhuan and the Gaoseng zhuan.?”? The hagiographies in these sources do not present distinct
differences. Both masters were foreign arrivals in China during the chaotic 4™ century and
gained renown for their contributions to satra translation. They had close personal connections
with Kumarajiva, the prominent leader of the Buddhist community at that time.

Buddhayasas, also known as Jueming 2Hf in Chinese, hailed from Ka$mira and arrived

in Chang’an in 408 to meet Kumarajiva. In the eyes of Kumarajiva, Buddhayasas earned respect

as a teacher and played a significant role in assisting with the translation of the Ten Stages Sitra.

271 Although the accounts of Fazhao found in three sources—the Song gaoseng zhuan, the Jingtu wangsheng zhuan,
and the Xinxiu wangsheng zhuan—share significant similarities, each work contains unique contents. For example,
in the Song gaoseng zhuan, aside from Zanning’s commentary remarks, a notable episode involves a miraculous
vision experienced by Fazhao and his disciples several years after the construction of Zhulin monastery. In this
vision, Maijusri, mounted on a lion, is said to have manifested in the skylight. According to this account, Fazhao
eventually disappeared. It is plausible that the compiler Zanning’s Buddhist affiliation affected his rhetoric,
particularly in addressing the conclusion of Fazhao’s hagiography. This part then appears to have been adapted in
the two collections of rebirth accounts, where Fazhao is described as passing away shortly after completing the
Zhulin monastery. His death, as mentioned in both records, verified the prediction from a previous Indian monk who
predicted that Fazhao would be reborn in the Pure Land after fulfilling his duty of constructing the Zhulin
monastery. See Song gaoseng zhuan R =i {#. T. no.2061, 50: 844a08-845b08, Jingtu wangsheng zhuan j$ 4134
{4, T. n0.2071, 51: 121b17-122b01, Xinxiu wangsheng zhuan ¥ {&13:4:{#, X. no.1546, 78: 154b11-156al3.

272 Buddhayasas’s accounts can be found in Chu sanzang jiji {! =j&zC£E. T. n0.2145, 55: 0102a14-c19, Gao
sengzhuan ;& {&. T. n0.2059, 50: 0333c16-0334b25. Buddhabhadra’s accounts can be found in Chu sanzang jiji
H =3 =04, T. no.2145, 55: 0103b27-0104a28. Mingseng zhuan 42, X. n0.1523, 77: 0355a17-24. Gao
sengzhuan = f¢{#. T. n0.2059, 50: 0334b27-0335c14.
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Proficient in Vinaya texts, Buddhayasas further translated the Four-Part Vinaya and the Longer
Agama Sitra. After completing his translations, Buddhayasas was said to have returned to India,
and no further historical records of his activities are available.

Buddhabhadra, also known as Juexian &%, originated from northern India and was a

descendant of King Amrtodana. His notable expertise in dhyana and Vinaya led him to travel to
Chang’an in 408 to propagate the teachings. Initially aligned with Kumarajiva’s assembly,
Buddhabhadra later shifted his residence to Huiyuan’s community, where he stayed for a
considerable period. During his stay at Mt. Lu, Buddhabhadra undertook the translation of the

Contemplation of Dharmatrata Sitra. Subsequently, he arrived in Jiankang 7 in 415 and

conducted his translation work at the Daochang monastery. Collaborating with Chinese Buddhist

Faxian ;£&H, Buddhabhadra translated Mahasanghika Vinaya and Mahaparinirvana Sitra.

Additionally, he was also credited with the first Chinese translation of the Avatamsaka Siitra.

Notably, in addition to their contributions to satra translation, both of their hagiographies
contain episodes portraying them as practicing wonders. For instance, Buddhayasas is depicted
casting spell to the water which he used for washing his feet when he secretly left Kucha for
Kumarajiva, the thaumaturgy of which allowed him to travel a great distance in a single night.
Buddhabhadra, on the other hand, is said to have performed miracles in the presence of one of
his peers, and some accounts detail this miracle by saying that he visited Tushita to worship
Amitabha during his meditation. These episodes serve to enhance the imagery of the two
translators and seem to provide a plausible explanation for their veneration as Chan ideals in the
“Yinghua xiansheng” section. In contrast, the two interlocutors in their gong ‘an stories, Huiyuan
and Daosheng, lack similar supernatural powers documented in their hagiographies and are

primarily recognized for their prowess as expounders of doctrinal. This disparity may elucidate
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why they are portrayed as inferior to the two translators in a section in favor of divine traces and

miracle performance.

9 ==

As for Huiyuan and Daosheng, both of them are classified in the division of “Yijie” Zfi#
(Doctrine Expounders) in the Gaoseng zhuan. These two Chinese masters were contemporaries
and made significant contributions to Chinese Buddhist thought. Huiyuan was renowned for his

expertise in Madhyamaka and Prajiia studies, while Daosheng was revered as the “Sage of

Nirvana ;2 #25E” due to his innovative ideas on Buddha nature, and his concept of “the great
sudden enlightenment “Kifif & laid the groundwork for the notion of sudden awakening in

Chinese Buddhism. Additionally, both masters were associated with Pure Land belief. Huiyuan
established the Lotus Society on Mt. Lu, advocating for belief in Amitabha’s Pure Land. When
the Pure Land lineage was created in the Southern Song, Huiyuan was honored as the founding
patriarch. Daosheng was not only a disciple of Huiyuan, but also a prominent member in the
Lotus Society. It is worth noting that Buddhayasas and Buddhabhadra, in either legendary
accounts or historical records, are said to have also joined Huiyuan’s Lotus Society.?”® | will
further elaborate on this matter later.

The gong 'an stories featuring Buddhayasas and Buddhabhadra share several attentive
similarities. First, Huiyuan and Daosheng were renowned for their profound insight in doctrinal
matters, and their discussions revolve around doctrinal issues. Second, as mentioned earlier, the

interactions between the Indian masters and their Chinese counterparts are depicted within a

273 Buddhabhadra: F> &R EE1E - FEIEES « PSR > JRES - BEREEE - Gao sengzhuan =1
{#. T. n0.2059, 50: 0335b11-13. Buddhayasas: B85~ K » EENEEFNEE - HAFEE AN - BEF S e e
g BEF RS JEREFRGFRAEZE—H = A 445542 F - Jingtu wangsheng zhuan S7E({#
F&$k. T.no.2071, 51: 0108c15-18. For more information about the legend of Huiyuan’s Lotus Society, see Sun
Changwu 7 E .. “Huiyuan yu lianshe chuanshuo” E2 B {#:57. Wutaishan yanjiu A & LLIFZE. 3 (2000):
9-17.
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hierarchical relationship, in which Buddhayasas and Buddhabhadra are portrayed as being
superior to their Chinese peers. Third, there is a recurring episode in both stories that involves

using ruyi #17= (scepter) as a pedagogical reference. The keyword in these episodes is centered

around the notion “seeing” and “not seeing,” implying a deeper understanding of spiritual truths
beyond mere visual perception.

Venerable Buddhayasas

The Venerable Buddhayasas visited to Master Yuan (Huiyuan). Yuan
asked: “What is the Way?” Buddhayasas responded: “No one is able to
comprehend.” [ Yuan] asked: “There are five hundred devotees here,
among whom some are erudite scholars and intelligent intellectuals. How
could it possible that no one comprehends [the Way]?”” The master
responded with a smile. In reverse, Yuan asked Buddhayasas: “What is the
Way?” The Master lifted a ruyi and presented it to Yuan, asking: “Do you
see it?” Yuan said: “Yes, I see it.” The master further asked: “What do you
see?” Yuan said: “I see the ruyi held in your hand.” The Master dropped
the ruyi on the ground and asked: “Do you still see it?” Yuan answered:
“Yes, I see it.” The master said: “What do you see?” Yuan said: “I see the
ruyi in your hand dropped on the ground.” The Master picked up the ruyi
and stated: “Seeing is exactly not seeing. Do you still see it?” Yuan
became confused. The master reprimanded: “If I were to see, your insight
is not superior to that of an average. How did you earn your name in the
universe?” [Buddhayasas], therefore, left with discontent for the Zixiao
Peak.

BB - AR - B - UE2E 2V Alis AR -

= EEALEREE - HPEEER - S A" 77 BiEE
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274 |_jandeng huiyao Hfi#& & . X. n0.1557, 79: 0255¢20-0256a03.
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Venerable Buddhabhadra

Chan master Buddhabhadra of the Later Qin asked master [Dao]sheng:
“What siitra or treatise do you lecture?” Sheng said: “The
Mahaprajiiaparamita Siutra.” Buddhabhadra said: “How do you explain
the meaning of form and emptiness?” [Daosheng] said: “The gathering of
numerous particles is called form; the numerous particles being devoid of
self-nature is called emptiness.” Buddhabhadra said: “[There is a condition
that] the numerous particles have not yet gathered. What is it called?”
Sheng fell in confusion. Buddhabhadra further asked: “What sttras or
treatises do you lecture other than that?” [Daosheng] said: “The
Mahaparinirvana Sitra.” Buddhabhadra asked: “How do you explain the
meaning of nirvana?”’ [Daosheng] said: “Nir- indicates not living; -vana
indicates not extinguishing—{[the state of ] not living but not extinguished
is called nirvana.” Buddhabhadra said: “This is the nirvana of the Buddha.
What about your own nirvana, my master?”” Sheng said: “How could
nirvana have two meanings? | am only able to explain it as such. [I] do not
know how will you expound nirvana?” Buddhabhadra lifted a ruyi
(scepter), asking: “Do you still see it?”” Sheng said: “Yes, I can see it.” The
master said: “What do you see?”” Sheng said: “I see the ruyi held in your
hand.” The Master dropped the ruyi on the ground, asking: “Do you still
see 1t?”” Sheng said: “Yes, I see it.” The master further asked: “What do
you see?” Yuan said: “I see the ruyi in your hand dropped on the ground.”
The master reprimanded him, saying: “If [ were to see, your insight is not
superior to that of an average. How did you earn your name in the
universe?” [Buddhabhadra] stormed off in a huff. One of Daosheng’s
disciples could not stop his curiosity, and thus approached Buddhabhadra
and inquired further, “Our master [Sheng] expounded the meanings of
form, emptiness, and nirvana, which one did not agree with [your view?]
[We are wondering] how do you expound the meaning of form and
emptiness?” Buddhabhadra said: “[1] did not deem your master’s view as
incorrect. Your master only explained the meaning of form and emptiness
from the perspective of the result but failed to present the meaning of form
and emptiness from the perspective of the cause.” [Sheng’s] disciple
asked, “What is the meaning of form and emptiness from the perspective
of the causal stage?”” Buddhabhadra said, “Because one single particle is
empty, the numerous particles are empty; because the numerous particles
are empty, one single particle is empty. In the emptiness of one single
particle, there are no numerous particles; in the emptiness of numerous
particles, there is no single particle.”
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Fenyang [Shanzhao] speaks on behalf [of the disciples]: “Stop being
entangled!”
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The episode involving the ruyi in the gong ‘an stories highlights its significance in
conveying the Chan teaching. Both Buddhayasas and Buddhabhadra utilized the ruyi as a
teaching tool to respond to questions posed by Huiyuan and Daosheng respectively regarding the
meaning of the Way and Nirvana. The Indian masters presented similar teachings in their
responses: they showed the ruyi to the Chinese masters and asked if they saw it. Upon receiving
affirmative answers, Buddhayasas and Buddhabhadra further inquired about what they saw. As
the Chinese masters focused on the superficial aspects, the Indian masters deliberately dropped
the ruyi on the ground and posed further guiding questions. Once again, the Chinese masters
responded based on the surface value, which drew criticism from the Indian masters. In

Buddhayasas’s case, the Indian master pointed out that “Seeing is exactly unseeing,” implying

275 |jandeng huiyao Bii#& & %2, X. n0.1557, 79: 0256a14-b06.
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that the Chinese masters’ perception actually reflected their blindness. Therefore, the essential
question is: what does the ruyi symbolize?

Although the four figures in the gong ‘an stories lived in the 5™ century, the conversations
were constructed in the context of Northern Song Chan Buddhism. As stated in the prefaces of
the Zongmen tongyao ji and the Liandeng huiyao, the central theme of Chan literature during this
period was “Seeing one’s own nature and spontaneously attaining Buddhahood.” In these
gong’an stories, the Indian masters repeatedly asked two questions: “Do you see it” and “What
do you see?” By using the ruyi as a teaching instrument, the Indian masters aimed to test whether
Huiyuan and Daosheng could transcend the conceptual and physical aspects and perceive their
inherent Buddha nature. When the Indian masters raised the ruyi, the Chinese masters should
have “seen” their true nature other than the conditioned substance; when the Indian masters
dropped the ruyi, the Chinese masters should have further realized that even the concept of
“Buddha nature” needed to be relinquished. However, the two erudite Chinese masters
disappointed the Indian masters as their perspectives still attached to the physical form, taking
the ruyi as a tangible object. Hence, the meaning of “Seeing is exactly unseeing” is that they only
saw the ruyi but failed to perceive their Buddha nature.

In addition to the teaching related to the ruyi, Buddhabhadra’s conversation with
Daosheng also delves into the issue of the meaning of form and emptiness. Depicted as
unenlightened, Daosheng’s response was criticized by Buddhabhadra as an incomplete
understanding—only expounded the meaning of form and emptiness at the result stage but failed
to expound their meaning at the casual stage. What does “form and emptiness at the result stage

B |- 175 refer to? According to Daosheng’s answer, form is the gathering of subtle particles,

and emptiness refers to the absence of self-nature in these particles. Daosheng’s response reflects
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the perception gained from the “ultimate Buddhahood,” the spiritual state at the result stage.
Buddhabhadra further encouraged him to contemplate the nature of existence and emptiness
before the subtle particles had yet to come together. Daosheng’s failure to respond implies that
his understanding was confined by absolute emptiness, preventing him from perceiving the
“existing” nature of subtlety.

The discussion between Daosheng and Buddhabhadra reveals two aspects of the
philosophical foundation of Chan Buddhism: Prajiia study and Buddha nature. While the core
teaching of the Prajfia study focuses on absolute emptiness, the theory of Buddha nature
emphasizes the permanent and universal existence of Buddhahood. In the gong ‘an story,
Daosheng is portrayed as an adherent of the emptiness school, while Buddhabadra represents the
existence school. However, it is worth noting that the conversation was fictionalized, as
Daosheng is considered the founding father of the theory of Buddha nature in China. In fact, this
episode was adapted from a conversation between Buddhabhadra and Kumarajiva regarding the
emptiness of dharma, which can be found in Buddhabhadra’s hagiography compiled in the
Gaoseng zhuan.?’® Kumarajiva, as a representative of the emptiness school, advocated for

“absolute emptiness S2 525" and emphasized “nominal existence {fz75.” While acknowledging

the emptiness of form in terms of the absence of self-nature, Buddhabhadra also asserted the
existence aspect of subtlety—the principle of dependent origination. In the gong an story,
Buddhabhadra’s view encompasses both emptiness and existence, with a particular emphasis on

the aspect of existence. From the standpoint of the causal stage, the aspect of existence signifies
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165



the underlying cause for the arising of all phenomena, namely, the dependent origination. From
the perspective of result stage, it refers to the genuine existence of Buddha nature. On the path of
“seeing one’s own nature,” the attainment of ultimate enlightenment is impossible if one fails to
perceive the aspect of existence. In this sense, Buddhabhadra’s question into the meaning of
form and emptiness aligns with his teaching of ruyi, which focuses on Buddha nature, the core
teaching of Chan Buddhism. On the other hand, Daosheng, depicted as deluded, remains
confined to absolute emptiness, which provokes Buddhabhadra’s criticism.

The presence of Buddhayasas and Buddhabhadra in Song Buddhist texts parallels that of
Buddhapala. Prior to the Song dynasty, their names were primarily associated with their
translation achievements and were predominantly found in Tang Buddhist catalogues.?’”
However, during the Song dynasty, they emerged as central figures and were specifically

referenced in Pure Land literature. In Chen Shunyu’s [§i%% g7 Lushan ji ELLIZC, an early Song

Buddhist work, Huiyuan, Daosheng, Buddhayasas, and Buddhabhadra are revered as four of the
eighteen worthies of the Lotus Society. Their hagiographies in this work resemble those in the
Gaoseng zhuan, but the compiler added additional details regarding their connections with Mt.
Lu at the end of each account.?’® Furthermore, Buddhayas$as presents in Jiezhu’s Jingtu
wangsheng zhuan and Wanggu’s Xinxiu wangsheng zhuan, where he is depicted as a dedicated

adherent of Pure Land belief and had already been reborn in the Pure Land before Huiyuan.?"

277 For example, in Beishan lu JGi1$%, Zhongjing mulu 3 4% H $%, Datang neidian lu APy #i$#, Kaiyuan shijiao
lu BATCREZEE, and Zhenyuan xinding shijiao mulu 7T EREZ H 8%.

278 Buddhayasas: Lushan ji E1113C. T. n0.2095, 51: 1041a24-b19. Buddhabhadra: Ibid. 1041b21-c16.
iR > WUKRBRIBORZREDL - gt HEARE - A FICH &R S (I > piiE

H o BB BEE 25 fmZk 2 ¥ - Jingtu wangsheng zhuan J5 4 1£4: /. T. n0.2071, 51: 0110b23-b26.
Xinxiu wangsheng zhuan ¥ {134 {#. X. n0.1546, 78: 0148b24-c04.
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Nevertheless, his connection with Huiyuan’s assembly is likely to be more legendary in nature.
In contrast, Buddhabhadra’s hagiography in the Gaoseng zhuan records his visit to Mt. Lu due to
his ontological disagreements with Kumarajiva. Buddhabhadra led his assembly left Chang’an
for Mt. Lu and stayed with Huiyuan for several years.?®° During his residence in Mt. Lu,
Buddhabhadra played a significant role in both Chan and Pure Land traditions, for he translated
numerous meditation sttras. As aforementioned, he was venerated as a worthy in the Lotus
Society in the Lushan ji. Aside from that, the Lushan ji also mentions that Buddhabhadra erected
a pagoda on Mt. Lu to house the three Buddha relics he brought with him.?! Consequently,
Buddhabhadra became a prominent figure in Pure Land contexts, and his identity as a member of
the Lotus Society even overshadowed his role as a translator in later Buddhist sources. In
Southern Song or Yuan Buddhist sources, the names of Buddhayasas and Buddhabhadra only
appear in the context of Pure Land Buddhism, as seen in works such as Fozu tongji, Lushan
lianzong baojian JE 3 52 E #, and Jingtu shiyao ;5 + 2.

In addition to the textual sources, Northern Song literati also expressed their Pure Land

ideologies through visual means. One of Su Shi’s contemporaries, Li Gonglin Z=/\Ji#f, created a
series of paintings called “Lianshe tu” &t [& (White Lotus Society Picture), in which he

projected his understanding of the Pure Land onto the iconography. It is worth noting that the

picture included representations of Buddhayasas and Buddhabhadra, accompanied by their two

280 For detailed information on this topic, see Liu Xuejun 2225, “Fotuobatuoluo beibin shimokao—Gaoseng
zhuan de shuxie yu zhonggu fojiao jiaotuan de shehui zhengzhi jingyu” 5B FC R “HHE G R E—E M EIES
AL rb i (2 i B0+ ~ EoGEE . Gudian wenxian yanjiu d HLSZERFSE n.17 (1) (2014): 103-123. Hirai
Yuokei S2F:5 B, “Rashu to futsutabatsutara” ZE {1 & (#EFEEFEEE. Journal of Chisan Buddhist Studies. v.46
(1997): 105-115.
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interlocutors in the gong an stories, Huiyuan and Daosheng. Huiyuan was depicted engaging in a

conversation with Lu Xiujing [Z£{Z## beyond the Tiger Stream, while Buddhayasas and

Buddhabhadra were shown conversing within the monastic compound, and Daosheng was
depicted preaching to a group of listeners further inside.?®? Surprisingly, Buddhapala was not
included in the iconography. However, an image of Mainjusri was prominently depicted in the
central scene, highlighting the significant role of the cult of Mafijusri in the Pure Land
Buddhism. Considering the popularity of Li’s paintings among the literati, it is reasonable to
assume that his artwork reflected the widely accepted concepts and religious ideological current
of Pure Land Buddhism during that time.

Regarding Mafijusri’s role in Pure Land Buddhism, An-yi Pan highlights that initially,
Mafijusri was revered as a tutelary deity in the Mt. Lu area before attaining the status of a state
guardian during the Tang dynasty. In Li’s painting, Manjusri replaced Amitabha, which
underscores the notion that Manjusri, as the embodiment of wisdom, held paramount importance
in the journey towards enlightenment. As Pan argues, Pure Land Buddhism should not be
reduced to the cult of Amitabha alone. Instead, the devotion to the cult of Manjusri exemplifies
the multifaceted and intricate nature of the Pure Land faith during the Northern Song dynasty.?33

Having discussed the presence Buddhayasas and Buddhabhadra in Pure Land literature,
let us now reconsider their gong'an stories within the context of Chan hagiographies. In the Pure
Land literature and iconography, Huiyuan and Daosheng held a higher status compared to the

two Indian masters. This distinction is particularly evident in Li Gonglin’s painting, where the

282 An-yi Pan, Painting Faith: Li Gonglin and Northern Song Buddhist Culture (Leiden: Brill Publishers, 2007),
175.

283 |bid. 249-256.
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two Indian masters are depicted conversing at the furthest point from the central part. It can be
inferred that Huiyuan and Daosheng are portrayed as having greater authority than the Indian
masters. There is no way for the Indian masters to surpass Huiyuan and Daosheng, the founder of
the Lotus Society and the “Sage of Nirvana Study.” However, in the gong 'an stories, this
hierarchical relationship was reversed, and the authority was bestowed upon the Indian masters.
In these stories, Indian masters question and defeat the Chinese masters in terms of spiritual
attainment, while Huiyuan and Daosheng are disparaged as deluded individuals. This
iconoclastic design serves as an expression of Chan Buddhism’s tradition of challenging

authority, a tradition rooted in the recognition of all sentient beings as potential buddhas.

Concluding Remarks

The three Indian masters discussed in this section held special positions and received
various labels in the Buddhist context. They were the first group of foreign monks listed in the
“Yinghua shengxian” section, the only group of masters from the division of “Stitra Translators”
in the Eminent Monks series, and their names were often associated with their renowned
translated works in the Buddhist catalogs. However, questions arise when considering their
veneration as Buddhist ideals in Chan historiographies. What led to their appearance in the
Northern Song Buddhist context, and how were they portrayed in works focused on Chan
Buddhism?

My research suggests that their images differed in Tang and Song sources before they
were upheld in the “Yinghua xiansheng” section. While their identity as satra translators
received more emphasis in Tang sources, this alone is not the reason for the attention given to

them in Chan literature. Instead, starting from the early Northern Song dynasty, they began to
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appear in Pure Land literature, such as gazetteers, collections of rebirth accounts, and even
iconographies. It was their significant role in Pure Land Buddhism that provided the pre-context
in which the compilers of Chan historiographies sought these figures.

Pure Land Buddhism became an integral part of different Buddhist denominations during
the Tang and Song dynasties. In the early Northern Song period, the advocacy of the repentance

ritual and the practice of nianfo ;2{# (chanting the Buddha) practice by Tiantai monks Siming

Zhili and Ciyun Zunshi led to an unprecedented flourishing of Pure Land Buddhism. Various
forms of Lotus Societies, modeled after Huiyuan’s assembly in the 5™ century, became popular
among both Buddhists and laities.?®* As Pure Land faith permeated all social strata, it became
one of the most important Buddhist ideologies participating in and contributing to the religious
discourse of the Song dynasty. This demonstrates that the compilers of Chan historiographies
were attentive to ideological currents that extended beyond Chan lineages. By modifying the
portrayals of these figures to align them more closely with typical Chan masters, the Chan
compilers infused Chan teachings and disseminated them through the words attributed to these
figures. This adaptation can be seen as a process of appropriating the non-Chan figures, utilizing
them to further the agenda of the Chan school.

In a broader context, towards the end of the 11 century, the “Yinghua shengxian”
section emerged as a new category in the Chan historiographical work, the Zongmen tongyao ji.
Although it is evident that the section drew on the “Chanmen dazhe” section in the Jingde chuan
denglu as an important reference, the compiler Zongyong made significant adaptations to fit the

“Yinghua shengxian” section into the new religious context. As a result, the number of figures

284 Daniel A. Getz, Jr, “T’ien-t’ai Pure Land Societies and the Creation of the Pure Land Patriarchate.” In Buddhism
in the Sung, edited by Peter N. Gregory and Daniel A. Getz, Jr. (Honolulu: University of Hawai’i Press, 2000), 477.
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included in this section doubled, and they came from more diverse backgrounds. Furthermore,
Zongyong depicted these figures in gong ‘an stories rather than traditional hagiographies, thus
adapting their images into typical Chan masters and using their stories to convey Chan teachings.
These changes can be attributed partially to the fact that both the Zongmen tongyao ji and the
Liandeng huiyao were Chan historiographies sponsored by lay community and served the
pedagogical purpose of Chan masters. Compared to the hagiographical style applied to the
“Chanmen dazhe” section, the gong 'an stories portray these figures in a livelier style and are
more straightforward about the Chan values. Whether adopting the gong'an style or the
hagiographical style, later compilers demonstrated different preferences in portraying these Chan
ideals. Nevertheless, the “Yinghua shengxian” section became a recurring part of Chan
historiographical works, indicating its influential status and the formation of a new tradition in

the Song Chan historiographies.
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Chapter 4

The Jiatai pu denglu and Its “Yinghua Shengxian” Section

The Nature of the Jiatai pu denglu and Its “Yinghua shengxian” Section

During the era of Jiatai 32%=, a new denglu work was presented to the court in 1204 to
gain imperial authorization. Compiled by the Yunmen monk Zhengshou %<7, the Jiatai pu

denglu then became the only imperial-sanctioned denglu work in the Southern Song dynasty.
Following the stylistic conventions of its counterparts, the Jiatai lu was titled by the era name
and an adjective word displaying its unique feature. As the Jingde chuan denglu emphasizes
“chuan (transmitting),” the Tiansheng guang denglu accentuates “guang (extensive),” and the
Jianzhong jingguo xu denglu underscores “xu (continued),” the Jiatai pu denglu highlighted “pu

(universal).” According to the preface, Zhengshou’s master, Daochang & &, once lamented the

differential growth of trees and grasses despite they receiving identical nourishment. The
“nourishment,” as Zhengshou interpreted, indicates the light emanating from the “lamp”—the
Buddha’s teachings, the benefits of which was not supposed to be confined to the Buddhist
community. Lamenting that the prior denglu works only displayed exclusive interests in the
Buddhist community but overlooked the lay community, Zhengshou broadened his scope of
inclusion in an endeavor to present a comprehensive portrayal of those benefiting from and
contributing to the prosperity of Buddhism.? To broaden the scope of inclusion, Zhengshou

attended to sources neglected by the preceding three works and dedicated seventeen years to
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collecting information. Stressing the pivotal role played by the laity as dharma protectors,
advocators, and patrons in Buddhist activities, Zhengshou even organized separate fascicles for
the emperors, bureaucrats, aristocrats, and common followers who actively promoted
Buddhism.?86

The universality is also manifested in the concept of integrating the Three Teachings.
According to Zhengshou, the Three Teachings share a common essence but are distinguished
only by different names. He states, “...thus it can be known that the essence of Confucian
teaching is to make one’s intention sincere; the essence of Daoist teaching is to make one’s mind
void; the essence of Buddhist teaching is to make one’s nature revealed. The sincere intention,
void mind, and revealed nature are named differently but share the same entity.” 28" This view
aligns with the prevailing synthesis of the Three Teachings, the distinctive feature in the
ideological landscape during that period.?8 More importantly, this inclusive approach, as a novel
expression of Chan Buddhism, transcended not only other schools within Buddhism but even
extended beyond the boundaries of Buddhism as a whole. It embraced a universal incorporation
of all traditions to establish itself in a dominant position. Compared to the Jingde lu and the
Tiansheng lu in the Northern Song dynasty, which emphasized the unique nature of the Chan
school, the Jiatai lu’s all-embracing representation demonstrates the Chan school’s innovative

approach to asserting superiority. This suggests that the Chan school gained greater confidence

286 The section of “Sege Rulers and Wise Ministers” occupies two fascicles in the Jiatai pu denglu.
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1, » FEHZ[EFE - Jiatai pu denglu zong mulu FZFEEFE$R4E H $%. X. n0.1558, 79: 0269b23-c02.

28 For the integration of the Three Teachings in the Song dynasty, see Zhang Yupu 5k £ 2, “Sanjiao rongshe yu
songdai shiren de chushi xintai ji wenxue biaoxian” — Z{fli i B AR AL 1 A H 550 88 X SCEER B Kongzi yanjiu
FLTFHFE. 2 (2005): 86-101. “Songdai sanjiao heyi sichao lunshu” FRAX« =& — B AR, Kongzi yanjiu LT
W, 5 (2011): 107-116.
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than before, a confidence undoubtedly stemming from its ultimate triumph in competition with
other Buddhist schools.

However, Zhengshou only mentioned the three Northern Song denglu works and
identified his work as the “fourth lamp” to continue the lamp tradition.?8® Why did he remain
silent on the Liandeng huiyao? As discussed in the preceding chapter, the Liandeng huiyao was
compiled under the sponsorship of local lay Buddhists and, lacking imperial endorsement, likely
circulated primarily in regional areas. Other than that, the brief interval between the compilations
of the two denglu works might also be a factor. While Wuming’s note indicates the completion
of the Liandeng huiyao in 1183, Zhengshou likely initiated the compilation of the Jiatai lu in just
two years.?®® These circumstances might have rendered Zhengshou unaware of the existence of
the Liandeng huiyao.

If such is the case, it raises a more pivotal question: is the inclusion of the “Yinghua
shengxian” sections in both works a coincidence or a deliberate outcome? Given the presence of
the “Yinghua xiansheng” sections in both the Zongmen tongyao ji and the Liandeng huiyao, the
Jiatai lu’s incorporation of this section could be considered a reflection of prevalent ideological
trends at the time. The notable popular trends, as many scholars have noted, were the

proliferation of local cults and the expansion of pantheon.?®* Notably, the characteristics of the

VRS EREEETE RSN c AEETRAE o G REF D - KB W) - BERZE
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BHARET 0 BEEEVURE - Jiatai pu denglu zong mulu FEZE3EFE %44 H$%. X. no.1558, 79: 0270a15-23.

2% In his preface, Zhengshou notes that 101 years following the finalization of the Jianzhong lu in 1101, the Jiatai lu
was completed. This suggests that the Jiatai lu was likely presented to the imperial court around 1202. Considering
Zhengshou’s dedicated 17-year effort in compiling this denglu, the commencement of the compilation process can
be traced back to approximately 1185.

291 Many scholars have observed a noteworthy growth in folk religion and local cults during the Song dynasty,

which resulted from a confluence of factors, including the promotion of efficacious god highlighted by Hansen, the
intricate relationship between local cults and local religious culture analyzed by von Glahn, the dynamics between
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“Yinghua shengxian” section in the Jiatai lu also captured these trends. For example, the
hagiographical narratives encompass various divine traces of the figures, echoing the emphasis
on “efficacy” as a prevailing value in religious discourse. Figures like Qiansui Baozhang,
Koubing Zaoxian, and Nan’an Yan, who had established their cults in local areas, illustrate the
dynamic interaction between folk Buddhism and institutional Buddhism.?®? In addition, the
inclusion of numerous Northern Song figures in this new list of Buddhist ideals suggests a shift
in the compiler’s focus from Buddhist texts, such as Eminent Monks series and Pure Land
literature, to contemporary reality in search of potential candidates. All these features underscore
the pivotal role played by the “Yinghua shengxian” section in depicting the development of Chan
Buddhism during this specific period.

In the following sections, | conduct case studies on two figures from the “Yinghua
shengxian” section. The first is the legendary monk Qiansui Baozhang, a representative of the
amalgamation of local cults and institutional Buddhism. The second is the Daoist patriarch
Zhang Boduan, serving as a representative for the synthesis of Buddhism and Daoism. The
deliberate inclusion of both figures in the imperial-sanctioned Chan historiography showcases

the active participation of the Chan school in the contemporary religious discourse.

local and institutional religions examined by Hymes, and the active engagement of ordinary people in religious
activities explored by Davis. See Valerie Hansen, Changing Gods in Medieval China, 1127-1276 (Princeton:
Princeton University Press, 2014); Richard von Glahn, The Sinister Way: The Divine and the Demonic in Chinese
Religious Culture (Berkley: University of California Press, 2004); Robert Hymes, Way and Byway: Taoism, Local
Religion, and Models of Divinity in Sung and Modern China (Berkley: University of California Press, 2002);
Edward Davis, Society and the Supernatural in Song China (Honolulu: University of Hawai’i Press, 2001).

292 For research on Koubing Zaoxian, see Lan Zongrong B 52 4%, “Ruiyan si yu koubing gufo” ¥ & = B 1 UK 1t .
Fujian zongjiao 4 2 5524, 4 (2002): 43-45. Li Xiaoling 224, “Wuyi shan koubing gufo xinyang zhong de
sanjiangjun xinyang kao” £ 52 L 400K o 45 40 5 (1) = A5 /125, Wuyi xueyuan xuebao i 5 2% £, 3
(2010): 7-10. For research on Nan’an Yan, Lin Guoping #k 2, “Dingguang gufo tansuo” & Y& i ##R %, Yuan
Kuang Journal of Buddhist Studies, 3 (1999): 224-242. Wang Chien-ch’uan F %.J1|, “Cong nanan yanzhu dao
dingguang gufo: jiantan qi yu hexiangu zhi guanxi” 1% % ik 3 21 't o fh—Hesk HEL Al 4 2 B4R, Yuan
Kuang Journal of Buddhist Studies, 10 (2006): 215-231.
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Case Study |
From Local to the State
Acknowledging the Cult of Qiansui Baozhang in the Chan Historiography
Qiansui Baozhang (413 BC-657 AD), the first figure listed in the “Yinghua shengxian”
section, is described as a legendary Indian monk said to have existed for over 1000 years from

the twelfth year of King Weilie %] of the Zhou dynasty to the second year of Xianging 285 of

the Tang dynasty. Baozhang earned the name “Baozhang” (precious palm) due to a distinctive
physical characteristic—according to the legend, he was born with his left hand clenched in a
fist, which remained until the age of 7 years. From the Song dynasty onwards, Baozhang was

revered as the founding patriarch of the Zhong Tianzhu monastery H§1K*23% in Hangzhou as

well as a number of significant Chan monasteries throughout China.?% It is worth noting that
while the legend suggests that Baozhang visited China during the Wei and Jin dynasties (220—
420), records about him did not appear until the Song dynasty. The only two early sources

providing his relatively comprehensive hagiographies are the local gazetteer Jiatai kuaiji zhi 2
Z=erfE€7E and the Chan historiography Jiatai pu denglu, compiled in the early thirteenth century.

This raises the possibility that Baozhang might be a figure constructed by the people of the Song

dynasty, instead of a historical figure with verifiable accounts.

2% |n addition to the Zhong Tianzhu monastery, Baozhang was regarded as the founding patriarch of the Daci
monastery ‘X 2&=F in Chengdu and the Laozu monastery Z£%HF in Huangmei. The veneration of Baozhang as the
founding patriarch of the Daci monastery may have originated from his hagiography, indicating that the monastery
was his first residence in China. Baozhang as the founding patriarch of the Laozu monastery can be referenced to
Huangmei laosi zhongshan zhi =535 11172, edited by Shi Chaofa #%#8% (Yangzhou: Guangling shushe 5[z
=%+, 2006), 40-45. Furthermore, it was reported that Baozhang had practice centers at several monasteries, such as
the Duobao monastery Z%E5=F in Chengdu, as referenced in Jiaging Huayang Xianzhi 52584 E fasc. 21,
(Dongmen wenchanggong block-printed edition 52537 & &, 1816), 6a and the Lingyan monastery & 8%, as
referred in Emei shanzhi & LLI7E. In Zhongguo fosi shizhi huikan 50 ] {#5F 525527 Book 45 (Taipei: Tsung-
ch’ing Publishing House, 1994), 55.
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This research on Baozhang, therefore, revolves around several questions. First, it aims to
ascertain the identity of Qiansui Baozhang and explore how he was portrayed in various sources.
Second, it seeks to determine the timing and factors that led to his recognition as the founding
patriarch of the Zhong Tianzhu monastery. Third, it purports to investigate the roles of the Jiatai
pu denglu and his portrayal as a Chan ideal in promoting his cult. By addressing these questions,
| intend to delineate a general trajectory of the evolution of Baozhang’s worship, tracing its

progression from a local cult to a national figure.

Local Cult Figure and External Alchemist: Baozhang in Local Gazetteers

Among the surviving sources, the earliest complete account of Qiansui Baozhang can be
found in the Jiatai kuaiji zhi, a local gazetteer completed in 1201. However, literary works from
the mid-Northern Song period also contain references to Baozhang. The Northern Song literatus

Qiang zhi 5& 22, who originated from Hangzhou, wrote two poems related to the sites associated

with Baozhang, “Visiting Baozhang Cloister #7252 [72%* and “Being Caught in Rain When

Visiting Mt. Baozhang—Replying to Chunfu by the Same Rhyme ZtE8 F14% B 77 25 2 il pR . 2%
The common theme of the two poems is to emphasize the sanctity of the region that bears

Baozhang’s name. In the first poem, it has “While lay people are not permitted to leave any

traces, it is the duty of the sacred site to protect the gate of the mountain. “~F{a A BFEEE, HIE

tHYIE B S, Qiang contrasts secular individuals with divine figures, suggesting that the
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FRIE « & H—KIFREE » AL EEEL © In Quan Songshi 427K5%, edited by Fu Xuancong {#fEEE (Beijing:
Peking University Press, 1998), 7008.

290 B AR > SRS o (LItHIEERS - EBEES - Ibid. 7054.
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location of the Baozhang Cloister is a sacred religious realm. This contrast can also be seen in
the second poem, where he said the mountain god should clean the road to prevent worldly
impurities (LLITHIELES, BUEIREESS). In the last line of the first poem, Qiang summarizes that
the rough sketch on the map was not comparable to the real scenery (45 H —2R¥E4EE, 10F1%E
f57% & 4%). From Qiang’s description, it becomes apparent that the Baozhang Cloister held
enough fame to be marked on local maps. Additionally, considering that the complete account of
Baozhang emerged relatively late, it is likely that the story of Baozhang was transmitted orally in
this region prior to the mid-Northern Song period.

Unfortunately, Qiang did not provide specific information regarding the location of these
sites. However, based on the poems, we can discern that a Buddhist complex called the
Baozhang Cloister was located in a mountain also named after Baozhang. As the Northern Song
sources offer limited details about Baozhang’s sites, I have to rely on gazetteers compiled during
the Southern Song, Ming, and Qing dynasties as references. According to these sources, the

clusters of Baozhang’s sites can be identified in three counties—Kuaiji &F&, Zhuji 5%, and
Pujiang JEi .. These counties were collinearly located from northeast to southwest in the

Liangzhe East Circuit {q#7 5%, as the map shows (Figure 2):
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Figure 2. The Liangzhe Circuit in the first year of Jiading 3% & (1208).2%

Information concerning Baozhang’s sites in Kuaiji and Zhuji counties is primarily
preserved in the Jiatai kuaiji zhi, which is the earliest reliable source for tracing these sites. This

gazetteer lists five sites dedicated to the cult of Baozhang, including Mingjue Cloister BH22[5E,
Chongsheng Cloister =[5, Yanqing Cloister %EEE 5, Shang Purun Cloister 3852, and
Baozhang CIiff &5 % .

Mingjue Cloister is located on Mt. Cifu, which was approximately thirty-five

li east of the county [Kuaiji]. [This cloister] was initially constructed in the

eighteenth year of Kaiyuan during the Tang dynasty. Unfortunately, it was
destroyed during the Huichang persecution. Nevertheless, it was rebuilt in the

2% Tan Qixiang sEEEE, Zhongguo lishi ditu ji B 523 [E£E, Book 6 (2) (Beijing: Zhongguo ditu chubanshe &=
BRI [ HH Rt 1982). “Guoxue daohang FFZ2ZE £, Available online:
http://.www.guoxuel123.com/other/map/pic/13/07.jpg (accessed on 3 August 2023).
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eighth year of Tianfu during the Jin dynasty and renamed the Daming
Cloister. Since the second year of Zhiping, its plaque was changed to the
present name [Mingjue Cloister]. Within its premises, there is a pagoda of
monk Qiansui, along with his stone tablet. The story [of monk Qiansui] is
unsubstantiated and lacks verification. Nonetheless, the cloister itself is
known for its exceptional seclusion and scenic beauty.

BN - e (g18) R="TTERFL - FERTT/\FE > g%

Jig o BRtE/ UFRE » 9ERBARE < VA AFENSHE - A TR » IR
AR - MHESREE - RARE - A FRAsE & - 2

Chongsheng Cloister is located approximately forty-five li southeast of the county
[Zhuji]. This cloister was originally constructed in the fifteenth year of Zhenguan
during the Tang dynasty by the Chan master Qiansui. However, it suffered
destruction during the Huichang persecution. It was then rebuilt during the
Dazhong period. In the second year of Xianping, the cloister was renamed
Huayan Bore Cloister. Eventually, its plaque was changed to its present name.
Fhsbe - ek (58 R+ A - FEEETAF > TREAb e - &
B R o BCE AFNEEERE T o (RIS H - 2%

Yanqing Cloister is located approximately seventy li southeast of the county
[Zhuji]. The cloister was constructed in the first year of Zhenguan during the
Tang dynasty. Due to the Chan master Qiansui’s practice at this location, it came
to be known as Daochang Cloister (Cloister of Practice). Unfortunately, it was
destroyed during the Huichang persecution. However, it was rebuilt in the eighth
year of Xiantong and renamed Xishan Cloister. In the fifth year of Xiande in the
Later Zhou dynasty, it was renamed Xingfu Yong’an Cloister. In the first year of
Dazhong Xiangfu, it was bestowed its current plague.

ERERE - A% (FEE) Wt THE - BEETER - A T EEEBTRT
HekESb - G ERE » Bos/\FERE - R - FER T FNEEKZE
B2 o RHEERFTFELTGSEH - 2%

Shang Purun Cloister is located approximately twenty-five li southeast of the
county [Zhuji]. It was initially the residence of monk Qinasui. Within its
premises, there is a small rock featuring carvings of Mafjusri and Samantabhadra.

297 Jiatai kuaiji zhi 32ZF & FE€E. In Zhongguo fangzhi congshu F2 [ /55 #2, no. 549 (Taipei: Cheng-wen
Publishing Co., 1983), 6272-73.

2% |bid. 6282.
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The cloister was built in the seventh year of Tianfu during the Jin dynasty and
originally named Liquan yuan. Later, it was changed to the current name.

b - e (GEEE) R+ HHE - Zﬁﬂ:ﬁﬁ$ﬂﬁ%ﬁﬁfj ANk EA
SOREEG - BERETHERE - SRR - RIS -

Baozhang CIiff, located approximately forty-five li southeast of the county
[Zhuji], used to be Chan master Baozhang’s residence. It is also known by the
name of the Qiansui Cliff. The Chan master, whose name remains unknown,
claimed to have been born towards the end of the Zhou dynasty. During the Wei
and Jin dynasties, he traveled from the west to the Shu region. In the fifteenth
year of Zhenguan, he began dwelling in this cave. He passed away in the first
month of the second year of Xiande of the Latter Zhou dynasty, thereby living for
1072 years. The cliff features a carved portrait of him in the middle,
approximately forty-nine chi high from the ground. The stone chamber has the
capacity to accommodate over a hundred people. Within the cave, several stone
tablets are present, appearing as though they have been meticulously polished. It
is believed that this was a bathing spot for local inhabitants. Additionally, Chan
master Qiansui once planted a palm tree here, which has thrived for several
hundred years.
BHE g  th% (GEE) WmlU-+7iE - EEEEATET - —fT ket o 15T
ARIFAK » BRERER - EFEHE - HEEAS - S8+ AFERERT
FBE_FIEABE - F T+ 25k - BEEEFER - SR - A=
A HEERA RN ERER WH] - EREAKS AT - #ETEE R —
TN EFS - 30

The account of Baozhang Cliff can also be found in Yudi jisheng E&i 42 % by Wang
Xiangzhi =527, which was compiled during the year of Baoqing £ 5 (1225-1227).302
Furthermore, in the Zhuji Xianzhi 5854 & compiled during Emperor Kangxi’s reign, the

compiler references Ming literatus Cao Xuequan’s & 22{% work, Yudi mingshengzhi Bt %5

300 Jiatai kuaiji zhi ZZZ=&FE7E. In Zhongguo fangzhi congshu g[8 /575242, no. 549 (Taipei: Cheng-wen
Publishing Co., 1983), 6283.

301 1bid. 6309.

2 Tk o BRI A — 2 EER > TWEEATFTEH o See Wang Xiangzhi £5227, Yudi
Jjisheng B4 % (Beijing: Zhonghua shuju tREEZE[F), 1992), 546-548.
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&, which provides information about Mt. Baozhang. It was revealed that this Mt. Baozhang is

an alternative name for Baozhang Cliff recorded in the Jiatai kuaiji zhi.3%® In addition, the
Shaoxing fuzhi 278325 has a record regarding the palm tree planted by Baozhang, stating,
“Palm tree: planted by Chan master Baozhang during the Zhenguan era in the Tang dynasty. It is
» 304

located at Baozhang Cave in Zhuji”.

Mt. Baozhang also appeared in Pujiang county. According to the Wanli Jinhua fuzhi & /&
£ FEJFE, Mt. Baozhang is located eight li north of the county and is near Mt. Xianhua f[[[ZE.
Moreover, in front of the mountain, there is a towering cliff known as Feilai Peak ¢z, 3%

Since Pujiang county is in southwest of Zhuji, this Mt. Baozhang cannot be the same as the one
in Zhuji. Interestingly, this Feilai Peak shares the same name as the more famous Feilai Peak on
Mt. Tianzhu in Lin’an. It is possible that this substitution occurred after Baozhang became

associated with the Hangzhou Feilai Peak. Within Mt. Baozhang, there is another site related to

Baozhang called Baozhang Cold Spring & %4 52. The Yuan literatus Liu Guan fjl&&, who

hailed from Pujiang, composed a poem dedicated to this spring.3% Later, the Ming literatus

) o IERRFE+AE > — AT o EEB T EEEERRN I BSFEE T - ESER
EHIPUFLR o g A=A EHER A o JHCAEEE S W - EEikE SR —RIER L A S HEE
_F » See Shen Chunling J#5#%, and Buya Lou & NJE. Qianlong Zhuji Xianzhi §7[% 55854 &, In Zhongguo
fangzhi congshu " 17555 =E, no. 598 (Taipei: Cheng-wen Publishing Co. 1983), 179.

0 HOR o B R B AT - (A E S [ o See Li Hengte 222, and Pingshu ~F38. Qianlong
shaoxing fuzhi §7[#4F BT E. In Zhongguo fangzhi congshu B /775582 no. 221 (Taipei: Cheng-wen Publishing
Co. 1983), 459.

SSFE - % CHTR) Jb/\EBMIEELGT. B EEREIGEE. ... 5T SReE a0, RIERSE R
TREERARIE . ... SRS LK ME R B EE Byl - See Wang Maode F %72, and Fengyi Lu [Z£E.f#%. Wanli Jinhua
fuzhi B FE4EZEFE. In Zhongguo fangzhi congshu thER G EEE, no. 498 (Taipei: Cheng-wen Publishing Co.
1983), 271.

00 g S H o BE > BT EANES > BEKITES - See Mao Fengshao £ [El4. Jiajing pujiang zhilue
VY {ﬁ{I il fasc. 8. In Tianyige cang mingdai fangzhi xuankan X — 4]5s 4% 5 538 F) (Shanghai: Shanghai
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Zheng Dongbai Z[ 5 [ had a poem titled Visiting Baozhang Cave on Mt. Xianhua Ji#llIZEL &
D, suggesting the existence of another Baozhang Cave located in Mt. Xianhua.3

Upon reviewing the information gathered from local gazetteers regarding Baozhang’s
sites, it is appropriate to revisit Qiang Zhi’s poems. Although Qiang Zhi did not provide specific
details about the Baozhang site he visited, his occupational mobility can serve as a useful
reference. Qiang Zhi’s earliest biography in the surviving sources can be found in the Xianchun

lin an zhi 1%, 205275, completed in 1268. It merely mentions that he was recruited by Han Qi
FEF (1008-1075) due to his well-rounded character and literary talent.3%® Qiang’s chronological
biography is preserved in the Songshi yi R 5222 by the Qing literatus Lu Xinyuan [0 ))J5.

According to this account, Qiang’s official career began with his appointment as the

administrator for Public Order in Sizhou JJU [ =] £+ 5. He was subsequently assigned to
Pujiang, Dongyang 5%, and Yuancheng Jtii. In the fourth year of Zhiping (1067), he became
a Confidential Copier &=t under Han Qi and relocated to Bianjing ;5. Following this, he was

promoted to positions within the central government and remained in the capital city until his

passing.3%

guji shudian _EfF i £53E)E, 1981), 5b. Liu Guan’s poem can be found in Liu daizhi ji fji%]% fasc. 5. In
Wenyuange Siku Quanshu 32 ki FIPUEE 422 (Taipei: The Commercial Press, 1983), 30b.

ST AU AJGR © BB FURIIEELL B 0D - 2R aLA A BE » WAREIR > AIHEE [ o BE(EH (Il AR5 238 - See
Shen Yiji 7z 321#%. Zhejiang tongzhi ;7T fasc. 106. In Wenyuange Siku Quanshu SZEEPOEE 42 (Taipei:
The Commercial Press,1983), 22a.

08 IREEEEE - $EEJK o TEPEAEER - HOIEEE) - BhsT 0 AEEEN - EBEERE > NHEE - B LE
FefZERD - B EJEFRE o See Qian Shuoyou J&E:R A&, Xianchun lin’an zhi BEEEZEE. In Zhongguo fangzhi congshu
R 5 EFEE (Taipei: Cheng-wen Publishing Co. 1970), 644-645.

309 |_u Xinyuan [0, Songshi yi 2R 5228 (Taipei: Wen-hai Press. 1967), 1113-1115.
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This timeline roughly outlines the trajectory of Qiang’s life, which can be divided into
two periods: Qiang resided in the southern regions prior to assuming the office of Yuancheng in
the Hebei region, after which he lived in the north for the rest of his life. Given that he once held
an office in Pujiang county, it is reasonable to speculate that he composed the two poems during
his visit to Mt. Baozhang in that area. Thus, it can be inferred that the cult of Baozhang had
already established its presence in Pujiang during the first half of the eleventh century.

The Jiatai kuaiji zhi may also have preserved an early version of Baozhang’s account,

which differed significantly from the version found in the Jiatai pu denglu.

Monk Qiansui, also known as Chan master Baozhang, was an Indian who
was born during the late Zhou dynasty. During the Wei and Jin dynasties, he
arrived from the western regions. Instead of having regular meals, he only
consumed lead and mercury. One day, while giving a lecture to his disciples,
he said, “I desire to reside in this world for a thousand years. To date, [ am
673 years old”. As a result, he acquired the title of monk Qiansui (1000
years). During the Zhenguan era of the Tang dynasty, he traveled throughout
the Liangzhe region (Zhejiang xilu 1 T.7GF% and Zhejiang donglu #7158
7). When he reached the foot of Mt. Lipu in Zhuji, he encountered an old
man. The old man inquired, “Where are you planning to go?”” The master
replied: “To seek a place for practice as I am growing old”. The old man said:
“Walk along the north side of this mountain. In the deep and tranquil woods
covered by the hill screen, there is a stone chamber known as Lipu Cave.
Why not go and live there?” During the mid-autumn, the master arrived at the
cave. He was captivated by the lush mountain, clear springs, bright moon,
and refreshing breeze. He made eulogies and wrote the line, “Having traveled
throughout the four hundred prefectures of China, only this place is worth
wandering”. He then constructed a cottage to reside in, devoting himself to
silent meditation for 17 years. One day, he counted on his fingers and
realized that he had reached the age of 1072. He conversed with his disciple
Huiyun and said: “My death is impending. I will teach you the [method of
making] the Reverted Elixir.” Presently, there is a Baozhang CIliff in Zhuji
and a pagoda dedicated to monk Qiansui at the Mingjue monastery on Mt.
Cifu in Kuaiji. Additionally, there is a Bone-Washing Pond of Qiansui
associated with his legacy.
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This account provides some basic information about Baozhang, such as his home
country, life span, and the specific regions he resided in China. Moreover, it has some additional

significant details. One striking aspect is that Baozhang is depicted as a practitioner of Daoist

external alchemy, also known as waidan #/}. Not only did he sustain his life by ingesting lead

and mercury, but he also intended to transmit the method of making the reverted elixir, the
essence of his teaching, to his disciple. Lead and mercury as two chief ingredients in the external
alchemical practice were usually used for making elixir, a “medicine” to extend one’s lifespan
and to attain immortality. The reverted elixir refers to the alchemical process primarily involving
a firing method, through which metals like gold and jade will be refined to become elixir.

According to Baopuzi %1, the reverted elixir will transform the practitioner into an immortal

immediately.3!! By the end of his life, Baozhang sought to transmit the knowledge of creating

the reverted elixir to his disciple, prioritizing this alchemical practice over doctrinal teachings or

310 Jiatai kuaiji zhi 32ZF & F&7E. In Zhongguo fangzhi congshu F2 [ 5 #42 (Taipei: Cheng-wen Publishing
Co. 1983), 6446.

M IUASA R > Sl > BEMERA - EESREMTE - RENSRZE  HHAREE
T BRI R - H1EkF K - (#3802~ - See Wang Ming EHH. Baopuzi neipian jiaoshi ffif
AR (Beijing: Zhonghua shuju th#EEZE S5, 1986), 52.
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meditation skills. The emphasis on Baozhang’s alchemical practice rather than associating him
solely with Buddhist elements presents a somewhat contradictory image of him as an external
alchemical Buddhist practitioner. This account, which might be an early version or at least one
circulated within local regions, introduces elements that have clear inconsistencies regarding the
portrayal of Baozhang.

Furthermore, the account outlines Baozhang’s travel route in China, particularly
highlighting the Liangzhe region and Mt. Lipu in Zhuji county. Baozhang is said to have been
deeply impressed by the extraordinary beauty of Mt. Lipu, leading him to choose it as his
residence and even to compose a verse praising its splendor. Apparently, the compiler of this
account likely intended to use Baozhang’s legend to promote Mt. Lipu. Interestingly, in the
account compiled in the Jiatai pu denglu, the same verse is used to extol the Feipai Peak on Mt.
Tianzhu, indicating the different focuses of the compilers.

Lastly, the account mentions several cultic sites associated with Baozhang, including the
Baozhang CIiff in Zhuji, the Baozhang pagoda, and the Bone-Washing Pond in the Mingjue
monastery on Mt. Cifu in Kuaiji. The cliff and the monastery can be verified through the
aforementioned sources. However, the Bone-Washing Pond is not mentioned in the entry for the
Mingjue monastery, suggesting that it might be an additional piece of information. The story

alluded to by this site can be found in the Jiatai pu denglu, which will be elaborated on later.

Founding Patriarch: Baozhang with the Zhong Tianzhu Monastery

It is evident that the registration of these local sites in the gazetteers was ascribed to the
legend and popularity of Baozhang. As Baozhang’s story and his cult spread to other regions, his

image started to be linked with more renowned sites like the Zhong Tianzhu monastery.
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The Zhong Tianzhu monastery, alternatively known as Fajing monastery J£;$3F, was
located on the Jiliu Peak f& &4 between the Shang Tianzhu monastery | K5 =F, Faxi
monastery ;A=F, and the Xia Tianzhu monastery N KX*23F, Fajing monastery j£$%5F. Despite
the unclear origin, the monastery witnessed several significant events during the Song dynasty.
According to the Fajing sizhi j£;$357E, in the first year of Taiping xingguo A B[] (976), the
Wuyue King rebuilt it and renamed it Chongshou Cloister £25[5%. In the fourth year of Zhenghe

A (1114), Emperor Huizong changed its name to Tianning Wanshou Yongzuo Chan

TRy e ==

monastery K& 5 =k (Ef#~F. When the Song imperial court fled south, Emperor Gaozong

sought protection from Bodhisattva Marici. It was reported that the deity exhibited sympathetic
resonance and used divine power to conceal the emperor from Jurchen soldiers. Shortly after the
Song imperial court settled in Lin’an, Emperor Gaozong bestowed the Zhong Tianzhu monastery
a statue of Bodhisattva Marici, which was previously enshrined in the palace.3?

It remains unknown the exact time period when Baozhang began to be venerated as the

founding patriarch of the Zhong Tianzhu monastery. However, an essay by literatus Wang Xin

312 For more information about the history of Fajing monastery, see Sun Jun 4%, Fajing sizhi jA/%3F:E. In
Zhongguo fosizhi congkan s #3555 T, edited by Bai Huawen [H{532 and Zhang Zhi 5% (Yangzhou:
Guangling shushe [&E[ZZ++, 2006), 11. It is noteworthy that a detailed account of Emperor Gaozong’s elicitation of
sympathetic resonance from Bodhisattva Marici is preserved in a Daoist classic called Xiantian doumu molizhitian
gidao zougao dafan leishu e K SHRHEEF| &7 RAfriEZ= S A E 2=, After the worship of Bodhisattva Marici was
introduced in China, this Tantric deity drew the attention of Daoists for her divine power in protecting sentient
beings and averting disasters. Bodhisattva Marici was then incorporated into the Daoist pantheon during the Tang
dynasty and became a composite deity with the Daoist goddess Doumu Yuanjun x}-#} 1.2 Given that one of the
major deities housed in the Zhong Tianzhu monastery has both Buddhist and Daoist origins, it is reasonable to
speculate that this could be related to the selection of Baozhang, who also possesses Daoist element within his local
cult identity, as the founding patriarch.
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TF-{Z evinces that Baozhang’s cult was worshipped in the monastery before the mid-Southern

Song dynasty.313

This essay, entitled the “Record of Huayan Pavilion”, was written for commemorating
the restoration undertaken within the building complex of the Zhong Tianzhu monastery.3!#4 Due
to the important information regarding the connection between Baozhang and the monastery, |
will systematically analyze it by dividing it into several sections.

In the opening, Wang explicitly highlights the unfavorable circumstances confronting the
Zhong Tianzhu monastery. Despite its location on a renowned mountain, the growth of the
monastery was impeded by its dilapidated condition. In comparison to the other two Tianzhu
monasteries, the Zhong Tianzhu appeared to be in isolation. Thus, it becomes evident that by the
early Southern Song dynasty, both the size and financial resources of the Zhong Tianzhu

monastery were incomparable to those of prominent monasteries like Lingyin monastery Zz2[&=F
and Jingci monastery ;$2&=F, which enjoyed patronage from the imperial court. Even among the

three Tianzhu monasteries, it is plausible that the Zhong Tianzhu was considered inferior to its

sister monasteries, the Shang Tianzhu, and the Xia Tianzhu.

313 Wang Xin £{Z (1137-1194), hailing from Lishui 7K (belong to Zhejiang), achieved success in the imperial
examination in the thirtieth year of Shaoxing (1160) and obtained the jingshi degree. He commenced his official
career as an Instructor in Confucian Schools in Jianzhou Prefecture Z25FJFFE227#%. Due to his exceptional literary
skills, he received appointments to several official positions. In the thirteenth year of Chunxi (1186), he was
promoted to be Chamberlain for Ceremonials &5 /D'l and Secretariat Drafter f125<% A . Shortly thereafter, he was
appointed as Supervising Secretary 452511, during which he wrote the “Record of Huayan Pavilion” for the Zhong
Tianzhu monastery. See Tuo Tuo Hiiffii. Songshi 7R 5 (Beijing: Zhonghua shuju tHEEEF, 1977), 12139-12143.

314 Wang Xin’s Huayange ji Z£ &% 4]0 can be found in Qian Shuoyou J%:R 47, Xianchun lin’an zhi i, EE258E. In
Zhongguo fangzhi congshu F[F| 7755 ZE (Taipei: Cheng-wen Publishing Co., 1970), 785, and Quan Songwen 47K
37, complied by Zeng Zaozhuang %4 23 and Liu Lin Z#k (Shanghai: Shanghai Lexicographical Publishing House,
2006), 434-435.
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The situation of the Zhong Tianzhu monastery was improved when monk Fahua assumed
the abbotship, for he effectively rescued the monastery from its brink of bankruptcy. The most
remarkable endeavor that Fahua made was the organization of a rain praying ceremony. In the

fourteenth year of Chunxi ;=EE (1187), the Zhong Tianzhu monastery received an official order,

which instructed the monastery to pray for rain to Bodhisattva Guanyin, the primary deity
enshrined in the three Tianzhu monasteries. The official records about this event were scarce, as
it was likely a localized ceremony. Wang Xin, at the invitation of Fahua, documented the
proceedings. Through his observation, we are able to gain insight into the revitalization of the
Zhong Tianzhu monastery. According to his account, in the main hall there resided a statue of
Mahavairocana, who was flanked by Maijusri and Samantabhadra. Surrounding these deities
were the fifty-three wise men whom Sudhana visited in the Buddhavatamsaka Sitra. Adjacent to
the main hall were the bell platform and the sttra platform on the two sides. Wang was deeply
impressed not only by the grandeur of the monastic complex, but also by Fahua’s resolute
determination and execution. In response to Fahua’s request, Wang recorded the timeline and
duration of the reconstruction project, which spanned over 3 years from 1183 to 1186.

Instead of seeking personal credit, Fahua humbly attributed this achievement to the
power of Qiansui Baozhang, the divine monk who appeared in his dream. This brief account of
Baozhang represents the earliest surviving source that documents his biographical information
and his connection to the Zhong Tianzhu monastery. According to Fahua’s introduction,
Baozhang, who lived for an astonishing 1072 years from the twelfth year of King Weilie of Zhou
(BCE 414) to the second year of Xianging of Tang (657), was the founder of the monastery. In
the winter of the sixth year of the Chunxi (1179), during the midnight of the fifteenth day of the

eleventh month, Fahua dreamt about a monk who identified himself as monk Qiansu. In Fahua’s
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description, the monk showed a typical exotic appearance which is similar to a high horsehead
and wearing golden earrings. Baozhang entrusted Fahua with the tasks of revitalizing the
monastery and promoting his teachings. Interpreting this dream as an auspicious sign, Fahua
gathered the assembly in the following morning and held a ceremony in front of Baozhang’s
portrait. While Wang expressed some skepticism towards Fahua’s account, he discovered a line
from a verse composed by Baozhang on his deathbed, which read, “[I will] come back in another
life”, serving as potential evidence to support Fahua’s dream.

Wang’s description of Fahua’s dream provides several important pieces of information.
First, it articulates Baozhang’s year of birth and death, which aligned with those found in later
hagiographies. This suggests that the basic information about Baozhang’s legend had started to
be substantiated. Second, it establishes the connection between Baozhang and the Zhong Tianzhu
monastery, where he is revered as the founding patriarch, and his portrait is venerated. Since this
record was written in 1187, it demonstrates that their connection predates the mid-Southern Song
period. Third, when quoting Baozhang’s verse, Wang mentions that he examined the lines and
discovered that particular sentence. This implies that he might not be familiar with Baozhang’s
literary works, and it is possible that he had not previously read Baozhang’s stories and verses
until this visit. Lastly, showing up in Fahua’s dream, Baozhang instructed him to renovate the

monastery and thereby promote his teaching (5285 2E 17, & #EH42). This detail suggests that

Baozhang’s presence probably remained unknown in Lin’an before the monastery’s renovation
took place.

Wang Xin’s record highlights the critical role of Abbot Fahua in promoting Baozhang’s
cult at the Zhong Tianzhu monastery. Seizing the opportunity of the rain praying ceremony,

Fahua extended invitations to a number of government officials. The ceremony served not only
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to showcase the renovated monastery, but also to propagate the worship of Baozhang among
literati.

Unfortunately, Fahua’s biographical information is scarce in existing sources, and
Wang’s record appears to be the primary and perhaps the only account providing insights into
this monk. According to Wang, Fahua originated from the Guangdong region (Guangnan East

Circuit [Erg B8 %). Since he had the dream of Baozhang in the sixth year of Chunxi (1179), he

must have resided at the Zhong Tianzhu monastery prior to that. The Fajing sizhi lists several
notable abbots who had previously resided at the Zhong Tianzhu monastery. Among them, four

were from the Song dynasty, including Haikong 7525, Fodeng {#:&, Aotang Zhongren & 1
{—, and Chijue Yuanmiao JEg4T#).3° Haikong was said to have resided at the monastery for 16
years during the reign of Emperor Ningzong Z£5% (1194-1224). After his passing, the abbotship

was passed on to Fodeng, who remained at the monastery for 12 years during the year of Jiading

5& E and Duanping i F periods. Aotang Zhongren, a disciple of Yuanwu [E[{Z, assumed the
abbotship of Dajue monastery A% =¥ soon after the relocation of the imperial court to Lin’an.
He then was appointed to administer Zhong Tianzhu monastery and Lingfeng monastery &zi& 35

successively. Regrettably, the available source does not specify Zhongren’s tenure at the Zhong

Tianzhu monastery. Zhongren was summoned to the imperial court by Emperor Xiaozong 2257

during the year of Chunxi (1174-1189) and passed away in the second year of Jiatai (1202).
Considering Fahua’s arrival at the monastery before the sixth year of Chunxi, it is highly likely

that Fahua succeeded Zhongren as the next abbot. The last Song dynasty abbot on the list, Chijue

315 Sun Jun #4l%, Fajing sizhi j£7%35&. In Zhongguo fosizhi congkan F[ER 55 &% T, edited by Bai Huawen [
1k and Zhang Zhi 5% (Yangzhou: Guangling shushe E[#E &1+, 2006), 101-103.
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Yuanmiao, resided at the monastery during the early year of Shaoxing 2484 (1131-1162). Given

the timeline described above, it is reasonable to suggest that Zhongren assumed the abbotship

after Yuanmiao, followed by Fahua’s succession.

Chan Ideal: Baozhang in the Jiatai pu denglu

Upon the completion of the Jiatai pu denglu in 1204, Baozhang’s prominence was
solidified as he was listed as the first ideal in the “Yinghua shengxian” section. His hagiography
underwent significant expansion, portraying him as a divine monk devoted to sttra chanting and
an awakener having attained enlightenment through direct instruction from Bodhidharma.
Notably, his travel route throughout China covered nearly all the locations of great significance
to the development of Chan Buddhism. In this account, the compiler Zhengshou rewrote
Baozhang’s hagiography, ensuring that his portrayal fits well in the Chan context.

| will provide an analysis after each paragraph of the translation.

Chan master Qiansui Baozhang originated from the central region of India. In
the twelfth year of King Weilie of the Zhou dynasty, he was born with divine
qualities. His left hand remained clenched into a fist until the age of 7 years
when he cut his hair to embark on his monkhood. It was due to this feature
that he was named Baozhang. During the Wei and Jin dynasties, he traveled
eastward and arrived in China. He visited Xishu (Western Shu) to pay
homage to Samantabhadra and resided at the Daci monastery. He did not
adhere to regular meals but instead devoted himself to reciting sitras, such as
reciting the Prajna Sitra for several thousand fascicles each day. Some
people lauded him, saying, “His jade-like teeth toil in the cold, resembling
the bursting of a rapid mountain spring.” Sometimes he would sit on the steps
at midnight, evoking tears from both deities and ghosts. One day, he
addressed the assembly, announcing, “I have a wish to reside in this world for
a thousand years. Currently, | am at age six-hundred-and-twenty-six”.
Consequently, people bestowed upon him the appellation Qiansui, meaning
“thousand-year”.
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The account begins by explaining the origin of Baozhang’s name, which was derived
from one of his divine qualities—the clenched left hand, and it opened soon after he became a
monk. Along with providing specific details about his birth and death years, the account
elaborates on Baozhang’s travel route within China. It starts with his initial residence at the Daci
monastery in Chengdu, where he worshipped Bodhisattva Samantabhadra. Considering that the
cult of Samantabhadra on Mt. Emei actually rose to prominence during the Song dynasty, scholar
Wang Dawei proposes that Baozhang’s case exemplifies the symbiotic relationship between the
construction and association of a charismatic religious figure with a sacred mountain. 3/

Baozhang’s residences after the Daci monastery in Xishu will be elaborated on in the
subsequent sections. While the account also mentions that Baozhang did not take regular meals,
rather than relying on alchemical elixirs, as highlighted in the Jiatai kuaiji zhi, he engaged in
reciting satras for thousands of fascicles as part of his daily routine. This adaptation suggests that
the author removed Daoist elements from Baozhang’s hagiography and transformed him into a

devout Buddhist figure.

818 Jiatai pu denglu 3573 ¥55%, X. n0.1559, 79: 434a4-9.

817 See Wang Dawei - Kf#. “Qiansui Baozhang heshang xinghua kao” T-j#% & 2115 7T{L% . Forum on Chinese
Culture, Issue 2 (2013): 128. The Daci monastery has held significant prominence in the Sichuan region since the
Tang dynasty. Notably, the esteemed Northern Song literatus Su Shi #f#5,, who originated from Emei, developed a
lifelong friendship with Weijian {f:f5, a Chan monk from the Daci monastery, during Su’s early years. However,
despite Su’s writings dedicated to Weijian, there is no mention of Baozhang. This further suggests that Baozhang’s
association with the Daci monastery was very likely established after the widespread dissemination of his story
throughout the nation.
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He then traveled to Wutai and successively resided in the Huayan on
Zhurong, the Shuangfeng on Huangmei, and the Donglin on Lushan. Upon
his arrival in Jianye, he encountered Bodhidharma, who had recently arrived
in China by chance. The master embraced Bodhidharma’s teachings and
attained enlightenment. Emperor Wu esteemed his spiritual accomplishment
and invited him to the inner hall of the palace. Shortly thereafter, he ventured
to the Wuyue region. He composed a verse, stating: “Encountering my
spiritual guide in China, I gained profound insight into the nature of my mind
through meditative practice. As | traverse the Liangzhe region, | intend to
explore all the enchanting mountains and rivers”.
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The following places in Baozhang’s travel route hold significant historical importance in

the context of Chan Buddhism. Upon departing Xishu for Mt. Wutai 712, Baozhang
consecutively resided at Huayan monastery g5 on Mt. Zhurong ¥ f#, Huangmei monastery

g~ on Mt. Shuangfeng #£il%, and Donglin monastery BEE#£3F on Mt. Lu JE L. Mt. Wutali,

revered as the center of Manjusri’s worship, experienced high prosperity during the Tang
dynasty and retained its unsurpassable status in the Song Buddhist landscape. Zhurong Peak, a

part of Mt. Heng f7LLI in Nanyue Fg %k, was once the residence of Nanyue Huairang &g 55t {322,
The Huangmei monastery =it =7, located in Huangmei county at the foot of Mt. Shuangfeng,
served as the residence of the fourth patriarch Daoxin 7&{Z. Moreover, Huangmei county housed
the Dongshan monastery ER([[5F, which is associated with the fifth patriarch Hongren 5472 The
Donglin monastery on Mt. Lu was the headquarters of Huiyuan’s £z Lotus Society i# 1,

which played a prominent role in the Pure Land movement during the Song dynasty.

318 Jiatai pu denglu 35253518 8%, X. n0.1559, 79: 434a9-13.
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Subsequently, Baozhang is said to have met Bodhidharma in Jiankang 735 and attained

enlightenment through Bodhidharma’s instruction. The intention of the author to include this
episode is evident: despite the legendary status of Baozhang, he still required Bodhidharma’s
guidance to attain the ultimate awakening. Ironically, Baozhang as an Indian monk hailing from
the birthplace of Buddhism, found enlightenment through the words of Bodhidharma, an
emblematic figure of Chinese Chan Buddhism. This implies the superiority of Chan teachings
within Buddhism, while also indicating the confidence of Chinese Buddhists when interacting

with their Indian counterparts, which marks the maturity of Chinese Buddhism.

Descending the stream to the east, he left Qianging for Tianzhu. He visited
Maofeng, ascended to Taibai, and journeyed through Yandang. He
extensively explored seventy-two cloisters on Cuifeng. Following that, he
returned to Chicheng and consecutively resided at Yunmen Fahua, Zhuji
Lipu, and Chifu Dayan. He then returned to Feilai and took shelter in a cave.
He composed a verse, “Having traversed four hundred prefectures in China, I
found only this place worth wandering.” This occurred during the fifteenth
year of Zhenguan.
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Following his previous travels, Baozhang was said to have embarked on a southeast

journey from Mt. Qianging -F-tH to Tianzhu. The places he visited in the Liangzhe region were

likely significant Buddhist centers, particularly during the Song dynasty. He explored Peak Mao

B[, ascended Mt. Taibai & (LI, and passed through Mt. Yandang 3% (L1, visiting a total of

seventy-two cloisters on Peak Cui 22ii%. Upon returning to Mt. Chicheng 7x#i(L1, he resided at

319 Jiatai pu denglu ZEZE3%FE8%, X. n0.1559, 79: 434a13-17.
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Mt. Yunmen ZEFH(1], Fahua jAZE, Zhuji Lipu %8 # 8, and Chifu Dayan 7R A 8.
Eventually, he returned to Tianzhu and resided in a cave on Peak Feilai 7¢I,
According to Wang Dawei’s research, it is documented that Huangbo Xiyun g5 5% 757,

the founding patriarch of the Huangbo branch of the Linji school, established his teachings on

Mt. Qianging.3?° Moreover, Tang Chan masters Chu’nan 2% Rg and Wuzhu Wenxi 35 7 =
preached there. Mt. Tianzhu was renowned for its three Tianzhu monasteries, among which
Baozhang was associated with the Zhong Tianzhu, as discussed earlier. Peak Mao and Mt.

Taibai, home to Yuwang monastery & =5 and Tiantong monastery "X & <, respectively, held

the second and third positions in the Five Mountain system. Although scholars have noted that
the consensus on the Five Mountain system and their ranks had not concurred until the end of the
Southern Song dynasty, it is evident that these mountains enjoyed fame throughout the Song

dynasty.3?! Mt. Yandang gained prominence due to the residence of monk Zhenxie Qingliao’s B
& 1 in the early years of Taiping Xingguo era (976-984). In the Southern Song period, Mt.
Yandang was said to have numerous monasteries, with the Nengren monastery gE{— =¥ being the

most famous one. Wang’s findings suggest that the Southern Song gazetteers registered an
increasing number of monasteries on Mt. Yandang, implying that the mountain was a significant

Buddhist site during that period.3??

320 Wang Dawei - Kf&. “Qiansui Baozhang heshang xinghua kao” T &1 %178 . Forum on Chinese
Culture, Issue 2 (2013): 130.

321 For more information about the Five Mountain System, see Liu Changdong % 5. “Songdai wushan shicha
sizhi kaolun” R 7 LL-#I| 37517 5. Religious Studies 2 (2004): 100-108.

322 \Wang Dawei £ K {&. “Qiansui Baozhang heshang xinghua kao” T-5% & & f1{%17/E%. Forum on Chinese
Culture, Issue 2 (2013): 131.
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The location of Peak Cui cannot be determined because peaks bearing the same name can
be found in Suzhou, Kuaiji, and Siming.3?® Chicheng refers to Mt. Chicheng near Mt. Tiantai.
Yunmen refers to Mt. Yunmen, located thirty li south of Kuaiji, which also houses a Mingjue

Cloister.®?* Fahua indicates Mt. Fahua, located twenty-five li south of Shanyin county (1 [f&8%,
which is home to Tianyi monastery “K1%=F.32° Zhuji Lipu, located to the west of Kuaiji, had

several sites dedicated to the worship of Baozhang, as aforementioned. Chifu Dayan could
potentially refer to a place near Kuaiji.

Baozhang was said to return to Peak Feilai on Mt. Tianzhu at the end and expressed
supreme admiration for its scenery with the verse: “Having traversed four hundred prefectures in
China, I found only this place worth wandering.” Interestingly, this line was written for Mt. Lipu
in the local gazetteer. This shift reflects the compiler’s intention to emphasize the significance of
the Hangzhou region as the new Buddhist center at the time. As the Jiatai pu denglu was an
imperial-sanctioned Chan historiography and a formally distributed “historical record” aimed at
standardizing the Chan history, this alteration also suggests that Baozhang’s worship, which had

been a local cult, was promoted, recognized, and propagated by the state.

Following his previous travels, Baozhang settled at Baoyan in Pujiang, where
he developed a friendship with master Xuanlang. Whenever they exchanged
letters, Baozhang would dispatch a white dog, and in response, Xuanlang
would send a black ape. This correspondence led Baozhang to inscribe a
verse on Xuanlang’s wall, which read, “The white dog came with a letter in

323 Wang Dawei £ K {&. “Qiansui Baozhang heshang xinghua kao” T-5% & &M1& 17/E%. Forum on Chinese
Culture, Issue 2 (2013): 131

324 The Mingjue Cloister documented in the Jiatai kuaiji zhi was located on Mt. Cifu, which was thirty-five li east of
Kuaiji county, whereas Mt. Yunmen was located thirty li south of Kuaiji. Given these geographic distinctions, the
two Mingjue Cloisters cannot be the same one.

325 Wang Dawei £ K {&. “Qiansui Baozhang heshang xinghua kao” T-5% & 2 f1{%17/E%. Forum on Chinese
Culture, Issue 2 (2013): 131.
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its mouth. The black ape returned with a washed alms bowl at hand”. Over
time, all the places where master Baozhang traveled became esteemed sites of
significance.
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Subsequently, Baozhang relocated to Cliff Bao E g in Pujiang and passed away there.

Zhengshou appears to attribute Pujiang as the last residence of Baozhang, possibly explaining the
abundance of the sites dedicated to him in Pujiang. However, based on previous analysis, it
seems more plausible to consider Pujiang as the birthplace of Baozhang’s cult. This account
introduces an additional episode depicting the interactions between Baozhang and Chan master

Xuanlang Z;EH. Xuanlang’s hagiography can be found in Zanning’s Song gaoseng zhuan, where

he is portrayed as a devoted ascetic whose lectures could captivate even wild animals such as
apes and blind dogs.3?" It is possible that Zhengshou designed the episode of the two masters’
letter exchange based on Zanning’s description. However, in Xuanlang’s account, there is no
mention or allusion to Baozhang, the renowned divine monk who had supposedly enjoyed great
fame since the Wei and Jin dynasties. This seems to evince that while Baozhang’s legend and
worship might have been prevalent in the local area, they had not yet reached the attention of the
monk scholars participating in the compilation of the Song gaoseng zhuan in the early Song

dynasty.

326 Jiatai pu denglu FEZE 5 5%, X. n0.1559, 79: 434a17-19.

%7 g BE A Eeth o BORE S LR - P E KR LT » RIEZEE T - B> - B - R
g > Ahra]H > BEHEREH o See Song gaoseng zhuan K418, T. n0.2061, 50: 875¢24-27.
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After providing a concise overview of Baozhang’s travels, Zhengshou makes the
comment that “Over time, all the places where master Baozhang traveled became esteemed sites
of significance”. In history, these places gained significance due to the presence of the notable
Chan masters. However, the account reverses the causality and gives all the credit to Baozhang, a
legendary divine monk. This strategy adopted by the compiler serves to enhance Baozhang’s
authority and elevate his status within Chan Buddhism. By bestowing this higher religious
authority upon Baozhang, the renowned Chan masters and the sites dedicated to them also
obtained a higher reputation. Additionally, it reinforces the superiority of the Chan school over

other traditions within the Buddhist landscape.

On the first day of the second year of Xianging, Baozhang started
handcrafting a statue. By the ninth day, the statue was fully formed. He
inquired his disciple Huiyun, “Whom does this statue resemble?” Yun
replied: “It bears no distinction from you, Master.” Baozhang then proceeded
to cleanse himself and change his clothes. Assuming a lotus position, he
conversed with Yun: “I have been residing in this world for a thousand and
seventy-two years. Now that | am going to depart. Listen to my verse:
‘Originally, there is no existence of life and death. Yet, now, | shall
demonstrate life and death to you. Although I depart, my mind will remain. In
another lifetime, I shall return.””
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The verse recited by Baozhang on his deathbed was also documented by Wang Xin in his
records. Therefore, this verse had to be included in Baozhang’s account which is preserved in the

Zhong Tianzhu monastery, as well.

328 Jiatai pu denglu 352535 F88%, X. n0.1559, 79: 434a20-23.
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At that moment, Baozhang entrusted Huiyun, saying, “Sixty years after my
passing, a monk will come to retrieve my relics. Do not refuse him.” With
these final words, Baozhang breathed his last. Fifty-four years later, Elder
Cifu arrived at the pagoda from Yunmen. He paid reverence to the pagoda
and said, “Pagoda, please open your gate”. After a while, the gate of the
pagoda truly opened. Baozhang’s bones interlocked as if they were gold.
Elder Fu then transported Baozhang’s bones to Mt. Qinwang and built a stupa
to enshrine them.
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This account also includes the events after Baozhang’s passing. As Baozhang predicted,

master Cifu [} from Mt. Yunmen carried Baozhang’s relics to Mt. Qinwang Z=ZZ([[ and

erected a monument for him. In the account, the compiler referred to the monk as “Cifu”. It is
worth noting that according to the Jiatai kuaiji zhi, Cifu was a mountain located in the east of
Kuaiji, which housed the Mingjue monastery with Baozhang’s pagoda, stele, and Bone-Washing
Pond, as previously mentioned. Mt. Yunmen, on the other hand, was in the south of Kuaiji, and it

was not part of the same mountain range as Mt. Cifu. The Yunmen zhilue Z=[7EH1E, compiled

during the Ming dynasty, mentions the Mingjue monastery on Mt. Yunmen, which was one of
the six divisions of the old Yunmen monastery.3¥° It also featured a pagoda and Bone-Washing
Pond.%! Strikingly, the entry for Mt. Yunmen in the Jiatai kuaiji zhi does not mention any sites
associated with Baozhang. This suggests that the second Mingjue monastery on Mt. Yunmen

was very likely constructed after the circulation of the Jiatai pu denglu. Finally, the author chose

329 Jiatai pu denglu ZEZE3%FE8%, X. n0.1559, 79: 434a23-b3.

330 Zhang Yuanbian 8EJt . Wanli yunmen zhilue & /&2 P97 (Yangzhou: Guangling shushe &=+t 2006),
27.

31 bid. 50-51.
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Mt. Qinwang, the most famous and highest mountain in the Kuaiji region, as the final resting
place for Baozhang’s relics. This brief episode connects Baozhang to three mountains in the
Kuaiji area, at least two of which had Baozhang’s sites registered on local gazetteers. This not
only demonstrates the influence of Baozhang’s cult in local regions, but also reveals how a

religious paradigm, possessing great religious value, becomes assimilated into local culture.

Considering that between the twelfth year of King Weilie of the Zhou
dynasty to the second year of Xianging during the reign of Emperor Gaozong
of the Tang dynasty, that was 1072 years, Baozhang had lived in China for
more than 400 years. However, none of the Buddhist historiographies ever
recorded his story. During the year of Kaiyuan, a monk named Zongyi, who
was a disciple of Huiyun, carved Baozhang’s story on a stone tablet.

DRI T N EFE g T BN » §—T T+ =4 - b5
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Huiyun, the only disciple mentioned in Baozhang’s hagiography, was reported to have a

disciple named Zongyi 5=—. Unfortunately, no hagiographies for Huiyun or Zongyi have been
preserved in existing sources. Nevertheless, an entry in the Pujiang zhilue J&) T 751, a Ming
dynasty gazetteer, is attentive. Under the section of “Stele f%h&”, there is a record entitled

“Record of Monk Qiansui of Baoyan Cloister by monk Zongyi in the fourth month of the second

year of Kaiyuan in the Tang dynasty.”33 It is plausible that Zhengshou read this information in

local records and regarded it as substantial evidence when compiling Baozhang’s hagiography.
The incorporation and adaptation of Baozhang’s hagiography in the Jiatai pu denglu

exemplify how a valuable religious paradigm underwent recognition and promotion,

332 Jiatai pu denglu FZZEEFE 8%, X. n0.1559, 79: 434h3-6.
338 gl T BRI I B0 » FERE T —4F U H 52— - Mao Fengshao £ E#E. 1981. Jiajing pujiang zhilue Z235 7R

JTE M fasc. 7. In Tianyige cang mingdai fangzhi xuankan XK — F&ljs B X 5 &3 7] (Shanghai: Shanghai guji
shudian i i #E )k, 1981), 7h.
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transforming from a local cult into an esteemed Buddhist ideal within an imperial-sanctioned
Buddhist work. The widespread circulation of the Jiatai pu denglu afforded Baozhang an
opportunity to emerge as a celebrated figure on a national scale. Consequently, his legend found
inclusion in many subsequent Buddhist works, while also gaining veneration as a founding
patriarch in purportedly affiliated monasteries.®3** Notably, the reason that Baozhang could
captivate the attention of the compiler of the Jiatai pudeng lu was due to his establishment of a
popular base within local regions. As his story gained widespread dissemination, individuals
were inspired to either construct or designate local sites bearing his name. Moreover, the
compiler Zhengshou skillfully integrated locations of significance to the Chan school’s history
into Baozhang’s hagiography, embellishing his encounter with Bodhidharma. As a result,
Zhengshou capitalized on Baozhang’s intrinsic value to promote the status of the Chan school,

thereby validating its superiority over the schools featuring doctrinal teachings.

Concluding Remarks

This article commences with two poems by Qiang Zhi, a literatus from the Northern Song
era, which are considered the earliest surviving records pertaining to Baozhang. To identify the
locations where Qiang visited, | examined various local gazetteers and revealed three distinct
clusters of Baozhang-related sites in Pujiang, Zhuji, and Kuaiji. Given Qiang’s prior service in
an official post in Pujiang, it is reasonable to infer that the sites mentioned in his poems were
located in Pujiang, meaning that the cult of Baozhang had already established a presence in this

region before the mid-eleventh century. Later, a Southern Song “yimin 3£ <" (refugee) Fang

334 Zhengshou’s version of Baozhang’s story can be found in many later sources, such as Shishi tongjian FEK iFHEE,
Shishi jigulue & CFE HEE, Wudeng yantong 715 gz 4%, Zhiyue lu #5 A $%, Wudu facheng S=&57A5E, Emei shanzhi,
Huangmei laosi Zhongshan zhi, etc.
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Feng 77 )&l who hailed from Pujiang, documented his visits to Baozhang-related sites in his two
poems: Visiting the Monastery in Mt. Baozhang ##2 2 ([I5F and Visithing Mt. Baozhang with
Gaoyu and Zishan BLZP 723725 Z111.3%° This attests to the prosperity of Baozhang’s cult

within the Pujiang region over several centuries.

Notably, the Jiatai kuaiji zhi not only offers detailed entries concerning Baozhang’s sites,
but also preserves an early version of Baozhang’s account. In this account, Baozhang is
portrayed as a “hybrid” figure, embodying both Buddhist and Daoist elements. This
amalgamation suggests that this particular version of Baozhang was likely a popular figure
within the local culture, as the inconsistencies in his identity remain unresolved, and he had yet
to be firmly established as a pure Buddhist model. While Pujiang appears to have been the
probable birthplace of Baozhang’s cult, tracing its spread among the three clusters proves to be
challenging.33® What can be determined is that during its dissemination, numerous sites dedicated
to Baozhang’s cult were constructed or designated. As a result, various replicas of Baozhang’s
sites emerged, such as Baozhang Cliff and Mt. Baozhang in different counties. The replication
even occurred within Kuaiji county, with both Mt. Cifu and Mt. Yunmen claiming to have
Mingjue monasteries and Baozhang’s steles. This phenomenon demonstrates the captivating
appeal of Baozhang as a legendary figure within popular culture, garnering widespread
popularity and following. This phase represented the period when Baozhang’s cult was revered

in local regions.

335 Quan Songshi £5%&F, edited by Fu Xuancong {E3E5: (Beijing: Peking University Press, 1998), 43326, 43335.

33 Considering the geographic locations of the three counties, I would suggest that the cult of Baozhang in Pujiang
initially spread northeastward to Zhuji and continued in the same direction to reach Kuaiji.
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It remains unknown the exact timing of the spread of Baozhang’s cult to Hangzhou and
the establishment of the connection between Baozhang and the Zhong Tianzhu monastery.
However, by the latter half of the twelfth century, Baozhang was already venerated as the
founding patriarch of the Zhong Tianzhu monastery. Nevertheless, it is very likely that during
this period, Baozhang’s story remained unfamiliar in the capital city. It was through the efforts of
abbot Fahua, who seized the opportunity to host a rain praying ceremony, that Baozhang gained
recognition among literati. This event played a crucial role in promoting Baozhang’s cult and
propagating his story in the Hangzhou region. As Baozhang’s reputation grew, it ultimately led
to his inclusion by Zhengshou, the compiler of the Jiatai pu denglu. Zhengshou not only
positioned Baozhang as the first figure in the “Yinghua shengxian” section, but also made
significant adaptations to Baozhang’s hagiography. An analysis of the text reveals that the author
achieved several objectives through his writing: 1) The author removed all Daoist elements and
portrayed Baozhang as a devoted Buddhist. 2) The author highlights the significance of Chan
Buddhism by incorporating the encounter between Baozhang and Bodhidharma and aligning
Baozhang’s travel route with important sites in Chan history. 3) The author emphasizes the
Liangzhe region, particularly Lin’an, as the new Buddhist center at the time. 4) The author
asserts the superiority of the Chan school and its teachings by depicting Baozhang’s attainment
of enlightenment under Bodhidharm’s instruction. 5) The author utilized Baozhang’s fame, in
reverse, to honor the Chan masters who made great contributions to the development of the Chan
school.

The Jiatai pu denglu, as an imperial-sanctioned denglu work, played a critical role in
standardizing the teachings and history of the Chan school. The incorporation of Baozhang into

the Jiatai lu thus elevated him from a local popular cult figure to a national precepted Buddhist
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ideal. Zhengshou’s version of Baozhang’s account subsequently found its way into various
Buddhist historiographies, indicating that it helped Baozhang’s story popularize in a wider range.
At last, incorporating Baozhang in the Jiatai pu denglu exemplifies how the state
recognized individuals initially revered as popular cult figures in local regions. By examining the
figures selected in the “Yinghua shengxian” section in the Jiatai lu, we can observe that the
compiler included individuals from more diverse backgrounds, with various divine attributes,
and living during the Song dynasty, such as Monk Jiuxian Yuxian, Mahasattva Fahua Yanzhi,
and True men Zhang Boduan. This demonstrates that the denglu works went beyond exclusively
documenting the teachings and lineages of the Chan school, acknowledging and incorporating
popular trends beyond Chan Buddhism. Therefore, a thorough examination of the “Yinghua
shengxian” sections provides us with valuable insights and prompts a reevaluation of our

understanding and utilization of the Chan denglu works.
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Case Study 11
Interpretation and Misinterpretation
Converting Daoist Patriarchs in the Chan Historiography
The “Yinghua shengxian” section in the Jiatai pu denglu includes two Daoist masters, LU
Dongbin and Zhang Boduan, whose theories were considered to establish the foundation for

Internal Alchemical Daoism [AJF} in the Song dynasty. Differing from the elusive records of the

mythical monk Qiansui Baozhang, both Daoist masters are well-documented historical figures
with hagiographies preserved in historical sources. L Dongbin, a Tang Daoist, was reportedly a

descendant of the Tang politician Lt Wei =;&.3%" Originally named L{ Yan = g%, he adopted
the Daoist name Chunyangzi 4fif51-. In addition to being revered as one of five patriarchs of the
Quanzhen school £ EJJk, he also held a place among the Eight Immortals /{{ll] in the Daoist

pantheon. In folk culture, he was regarded as a deity overseeing dreams, examinations, and

wealth. He was bestowed the title “Miaodao Zhenjun” #)i& E 75 (Perfected Lord of the
Wondrous Way) by Emperor Huizong 57 in the first year of Xuanhe & i1 (1119). Another

Daoist master, Zhang Boduan, was active in the early Northern Song dynasty. He bore the

courtesy name Pingshu %Y, an alternative name Yongcheng fifY, and a literary name Ziyang
£2[%5. Upon attaining the Way, he was titled as the True Man Ziyang 5[5 E. A.. Renowned for
authoring the Wuzhen pian & E./, a classic in the studies of Internal Alchemy, Zhang Boduan

=S

was venerated as a founding patriarch of the Southern School 5 %% in Daoism.

BESs > FOREE > AR > BT EE 2 4 o Yueyang fengtu ji %[5 /E £ 5. In Wenyuange Siku
Quanshu =74 PUEE 42 (Taipei: The Commercial Press, 1983), 5b.
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These two figures, serving as symbolic Daoist patriarchs, however, were incorporated
into Chan historiography, appearing as Buddhist ideals and even being designated as dharma
hires in Chan lineages.3®® In their accounts in the Jiatai pu denglu, they are portrayed either as
converts to Chan Buddhism or proponents asserting the superiority of Buddhism over Daoism.
This phenomenon, as some scholars have observed, reflects the escalating conflicts between
Chan Buddhism and Internal Alchemy Daoism during the Song dynasty.33°

As a consequence of the “turning inward” tendency in ideology, discussions on the mind
and nature became a shared focal point among the three major teachings—Confucianism,
Buddhism, and Daoism.34° By virtue of the long history of engagement with issues related to the
mind and nature, Chan Buddhism achieved great prosperity in the Song dynasty, not only
receiving official recognition but also enjoying imperial patronage. Daoism, traditionally focused
on extending lifespan through external elixir, underwent a shift toward internal elixir cultivation
since the Tang dynasty. This shift reached its zenith in the Song dynasty, as Daoism
compensated for its deficiency in the theory of mind-nature by incorporating Chan philosophy.
Although Internal Alchemical Daoism still pursued immortality, it internalized the external

alchemical framework into human body. By treating the human body as an elixir cauldron,

338 In the Lii Dongbin’s tale, he was portrayed to attain enlightenment under Chan master Huanglong #%E. Jiatai pu
denglu, X. no.1559, 79: 436¢15.

339 See Wu Guangzheng =% 1F, “Fodao zhengheng yu LU Dongbin feijian zhan huanglong gushi de biangian” {#i&
Fifr e 2 TR BT = FE AU EEAYEE . Wenxue yichan U238 7, 4 (2005): 103. Joshua Capitano, “Portrayals of
Chan Buddhism in the Literature of Internal Alchemy.” Journal of Chinese Religions, v.43. n.2 (2015): 119-120.
“Buddhist Tales of Lii Dongbin,” T"oung Pao, vol. 102, Fasc. 4/5, (2016), 449-450.

340 In China Turning Inward: Intellectual-political Changes in the Early Twelfth Century, James T.C. Liu uses the
term “turning inward” to indicate the shift of literati’s focus from state affairs in the outer realm to moral cultivation
in the inner realm. The tragic political changes at the end of the Northern Song era distanced literati from the court
and political engagement. Literati dedicated themselves to philosophical learning, which paved the way for the rise of
Neo-Confucianism. However, this “turning inward” trend in ideology began with the flourishing of Chan teachings
and the prosperity of the Chan school, which fostered an atmosphere of probing mind and nature. Inspired by Chan
teachings, Daoism shifted its focus from external alchemy to internal alchemy.
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Internal Alchemy aims to cultivate an immortal spiritual body through a series of physical,
mental, and spiritual practices.

The Song dynasty also witnessed the great synthesis of the Three Teachings, which set
the stage for intricate interactions between Buddhism and Daoism. Participants in this
intellectual discourse included not only literati but also esteemed scholars from the Buddhist and
Daoist traditions. Instead of a simplistic amalgamation, the process of integration was achieved
through persistent intellectual debates and conflicts. Despite the predetermined structure of the
synthesis, positing “Confucianism as dominant, Buddhism and Taoism as supplements,” the
hierarchical order of Buddhism and Taoism remained a contentious issue. Advocates of Chan
Buddhism asserted its superiority, while Daoist adherents argued that Internal Alchemy was a
more comprehensive teaching. During this dispute, symbolic figures from Buddhism and Daoism
emerged as valuable religious paradigms, woven into diverse narratives.®*! Authors of these
narratives manipulated the images of these religious models by applying literary tropes,
leveraging the value of these figures to advance their perspective agendas. Notably, Li Dongbin
and Zhang Boduan as early proponents of the integration of Daoists and Buddhist teachings,
became focal points in this “image war.” Revered as remote patriarchs of Internal Alchemy, they
became protagonists in both Daoist and Buddhist literature, and their images were strategically
employed in the competition for the superiority of either Daoist or the Buddhist teachings.

In previous scholarship, Wu Guangzheng and Joshua Capitano undertook a

comprehensive examination of the narrative evolution of the story “Lii Dongbin bisecting Chan

341 Bernard Faure interprets Bodhidharma as a textual and religious paradigm, suggesting that his biographies hold
more literary value than historical value. In essence, the portrayal of Bodhidharma was deliberately constructed to
align with an imaginary modal beneficial to the evolution of Chan Buddhism. Similarly, figures like L Dongbin
and Zhang Boduan transcend mere historical identities, their images imbued with anticipated religious values. For
more information, see Bernard Faure, “Bodhidharma as Textual and Religious Paradigm.” History of Religions, 25,
no.3 (1986): 187-198.

208



master Huanglong” across popular literatures and Buddhist sources. Wu highlights that the
legend of Lii Dongbin’s interaction with Chan master Huanglong originated in the Chan denglu
works, where LU is portrayed as Huanglong’s dharma heir attaining enlightenment through Chan

exchanges. The widespread influence of this narrative led to its incorporation into zaju ZE|
(drama scripts) and huaben 54 (vernacular novels), with varying versions emerging of

Huanglong converting LU to Buddhism. However, this Buddhists-favored portrayal of L, faced
resistance from Daoist followers, prompting Daoist authors to rewrite the story. For example, in

the narrative by the famous Daoist patriarch Bai Yuchan 8%, Ll triumphed over Huanglong

at the end. This revised theme then gained prominence among later Daoist compilers.®*2 In
addition to exploring the evolution of the story, Capitano discusses the function of mythological
and hagiographical narratives in serving authors’ intentions and shaping followers’ identities. He
observes that the writing and rewriting of hagiographical stories provide convenient means for
Buddhism or Daoism to claim their respective superiority.343

Given the extensive analysis of Lii’s narrative in prior scholarships, I shift my focus to
another Daoist master, Zhang Boduan.3* Since the adaptation of Zhang’s story in the Jiatai pu
denglu centers on his attitude towards Buddhism, | investigate various sources specifically

addressing this aspect. Through a thorough examination of these texts, | present diverse

342 Wu Guangzheng %% 1F, “Fodao zhengheng yu Lii Dongbin feijian zhan huanglong gushi de biangian” {#& 5
{hr Bl = e = TR T 2 BE U SR Y S298, Wenxue yichan SCE2IEE, 4 (2005): 102,

343 Joshua Capitano, “Buddhist Tales of Lii Dongbin,” T oung Pao, vol. 102, Fasc. 4/5, (2016): 451.

344 Capitano also discusses Zhang Boduan and his synthesis of Chan Buddhism and Daoism, but his discussion ends
with the commentary works to Zhang’s Wuzhen pian, where Chan Buddhism is portrayed as inferior to Daoism. In
contrast, my analysis delves into the ongoing dispute over Zhang’s image within the Buddho-Daoist conflict,
emphasizing the reciprocal nature of the argument. Additionally, I highlighted the pivotal role of the Jiatai pu
denglu as catalyst, which intensified the conflict between Buddhist and Daoist adherents.
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interpretations on Zhang’s integration of Buddhist theories into Daoist teachings. From there, |
argue that Zhang, as a valuable religious paradigm, became an objective of contention among
different religious groups. In the religious domain of the Southern Song dynasty, individuals vied

for his association to enhance the competitiveness of the tradition they represented.

The Biography of Zhang Boduan
In contrast to LU Dongbin, whose hagiography had undergone significant

mythologization, Zhang Boduan as a Daoist figure from “this dynasty <& appears to be a

more plausible historical figure for the Song people. However, despite being revered as a
founding patriarch of the Daoist Southern School, Zhang did not establish any religious group
during his lifetime. As a result, there are many inconsistencies in later compilations of his
hagiographical records. An example is found in self-preface of the Wuzhen pian, where Zhang
used the signature “Preface by Zhang Boduan, Pingshu, from Tiantai.”3* Since Tiantai was also

referred to Taizhou &1 in the Song dynasty, it led to disputes about Zhang’s hometown,
whether it was Tiantai or County Linhai &% in Taizhou.®*® Modern scholars, through extensive

investigations in local gazetteers, have clarified that Zhang indeed hailed from Linhai.34” The

35 T LIE(AIREARUT © Ziyang zhenren wuzhen pian zhushu Ef5 B A EE Z&TEi. In Daozang i, vol. 2
(Shanghai: Shanghai Bookstore Publishing House, 2019), 915.

346 He was described as having originated from Tiantai in the Lishi zhenxian tidao tongjian &t Bl /&5 iH 2,
from Taizhou in the Xu wenxian tongkao 457 &%, and from Linhai in the Zhejiang tongzhi ¥ T#%7&. See Lishi
zhenxian tidao tongjian E 1t E 55 E % %E. In Daozang #Ej#, vol. 5 (Shanghai: Shanghai Bookstore Publishing
House, 2019), 382; Xu wenxian tongkao %5 k8% . In Wenyuange Siku Quanshu 7k VU/E 43 (Taipei: The
Commercial Press,1983), fasc. 148, 9a; Zhejiang tongzhi #7138, fasc. 200. In Wenyuange Siku Quanshu 32 k]
VU 43 (Taipei: The Commercial Press, 1983), 27b.

347 See Fan Guangchun #£5%#&, “Zhang Boduan shengping kaobian” 5E{l4E =515, Zhongguo Daojiao [ i&

22, 4 (1991): 12. Luo Zhengming ZE &, “Zhang Boduan jiqi wuzhenpian zhu wenti de zai tantao™ 5R{H ¥ kK
(fEHR) sHMERYFPEST. Zhongguo wenxue yanjiu HREISCERSE, 2 (2021): 34-35.
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ongoing debate over Zhang’s hometown reflects the inherent ambiguity in the biographies of
figures like Zhang Boduan, who, despite being nearly contemporaneous with the Song people,
had biographical details shrouded in vagueness. This also demonstrates that many places vied to
claim to be his hometown, as his fame could be used to boost local prestige and to promote
tourism. Following being revered as a patriarch of the Daoist Southern school and deified in
Daoist culture, his portrayal became akin to an “arrow mound”, subject to repeated rewriting and
reinterpretation to align with the objectives of various parties during circulation.

For an in-depth exploration of Zhang’s biography, his self-preface and postscript stand as
the most important sources. In addition, records by Weng Baoguang 435{#5% and Lu Yanfu [
=% are deemed relatively more reliable due to their indirect indirect personal connections with
Zhang. Weng Baoguang, known by the courtesy name Yuanming Ji{HH and literary name
Wumingzi 44 5-, was active during the Southern Song dynasty. He received teachings from

Liu Yongnian 27k 4, one of Zhang’s major disciples. Weng contributed several commentary

and sub-commentary works to Zhang’s Wuzhen pian. His Ziyang zhenren wuzhen zhizhi

Mads N —

xiangshuo sancheng miyao &[5 B A& EH H faatei —JEREE includes an account of Zhang,
titled The Whole Story of True Man Zhang 58 E._ A A& 7<.3* Lu Yanfu was a grandson of Lu Shen
2%, who had a previous friendship with Zhang. During the era of Zhiping &, Lu Shen
served in Guilin f£#£, where he met Zhang. Zhang was recruited and followed Lu ever since.
Following Lu’s demise in Chengdu f¢#l5, Zhang relocated to Shanxi [%74 and entered the

service of Ma Mo F5%k, the magistrate of Fufeng $J&. Six years later, when Ma was

348 Ziyang zhenren wuzhen zhizhi xiangshuo sancheng miyao 4[5 B A E B H55FE = F€FLE. In Daozang &g
vol. 2. (Shanghai: Shanghai Bookstore Publishing House, 2019), 1024.
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summoned back to the imperial court and returned to the capital, he received the Wuzhen pian

from Zhang Boduan. During his tenure as a Vice Minister of the National Granaries =]Z/ ] at
the court, Ma presented Zhang’s work to his superior, Zhang Gonglu 557\ &, who happened to
be Lu Shen’s son-in-law. Gonglii then passed the work to Lu Shen’s son, Lu Shimin [ZEEifif],

who, in turn, handed it down to his son Lu Yanfu. Relying on firsthand information about Zhang
and his renowned Wuzhen pian, Lu Yanfu authored a record, now preserved in the Wuzhen pian

jizhu fEE & £25F by Qing scholar Qiu Zhaoao {/1 k2 349
In Zhang’s self-preface, composed in the eighth year of Xining EEZZ (1075), he asserted

that his reading range extensively encompassed various subjects and he amalgamated the Three

Teachings into “good approaches ¥7E” without differentiation. However, his interest in the

alchemical elixir craft was particularly perplexing, as he struggled to find a master to impart the
details. Lu Yanfu’s record suggests that Zhang “studied for a jinshi degree at youth,” implying
that he succeeded in the imperial examinations and attained a jinshi degree.>° Nevertheless, as
Fan Guangchun doubts, if Zhang had indeed obtained the Jinshi degree, there would not be an

absence of any mention in the Gazetteer of Taizhou Fu & JNJiFE.%% He was said to serve in a
common post in the local government but was later demoted to Lingnan Zg5.3%2 During his

demotion, Zhang encountered Lu Shen in Guilin, who recruited him as a personal councilor.

349 Wuzhenpian jizhu & B &% #:5E. In Sandong shiyi =J#41&, vol. 8 (Hefei: Huangshan Publishing House, 2005),
462.

30 /2t o 1bid.

351 Fan Guangchun £33, “Zhang Boduan shengping kaobian” 5E{ 4 S #¢. Zhongguo Daojiao &%, 4
(1991): 12-13.

352 For the discussion about his demotion, see Luo Zhengming Zg ¢, “Zhang Boduan jiqi wuzhenpian zhu wenti
de zai tantao” & e H: (TEETR) sEMEAVFEPEST. Zhongguo wenxue yanjiu HESZERHSE. 2 (2021): 34.
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Zhang then followed Lu to Chengdu in the second year of Xining E&%=£(1069). In Chengdu,
Zhnag encountered a “True Man E. A\ who imparted the essence of the alchemical elixir. Upon

attaining the Way, Zhang wrote the Wuzhen pian.
Since Zhang did not clarify the identity of this True Man, it sparked debates in later
times. In Weng Baoguang’s account, Zhang was said to have received the secret teachings from

Qingcheng Zhangren & 5 .35 The preface of the Wuzhen pian zhu fEE E =T by Chen
Daling [##£ 3 also had a record: “The immortal elder Wuzhen heard the Way in Qingcheng.”3%

However, when Bai Yuchan, the actual founder of the Southern school in Daoism, established

the lineal lineage for the tradition, he conceived that Zhang’s tutor was Liu Haichan £, a

legendary Daoist from the Five dynasties and Ten Kingdoms.3>® Bai’s move seemingly aimed to
enhance the prestige of the lineage by linking it to a more renowned Daoist patriarch.

By the completion of the Wuzhen pian, Zhang had gained considerable fame, attracting
numerous followers. However, seeking for reliable successors proved challenging. According to

his self-postscript, after three unsuccessful attempts, Zhang eventually found Shi Tai /7%= and

Liu Yongnian, successfully transmitting his teachings to them.3

53 (FkAAumIR T E A WL ARG > RISeFH S, THREIHEE G H 2 A - KRB £ 2 H - Ziyang
zhenren wuzhenpian zhushu % F@—Ej\[ T,;E;r_ 7. In Daozang iE3, vol. 2 (Shanghai: Shanghai Bookstore
Publishing House, 2019), 911

SHBEEMSSHEER S L - Ibid.

35 The lineage includes Zhong Liquan $5f:f#, LU Dongbin =%, Liu Haichan £17&1&, Zhang Boduan 5&{1 4,
Shi Tai 5%, Xue Daoguang B3¢, Chen Nan [, Bai Yuchan [ EJZ. See Haigiong chuandao jixu JfF8 {85
£EF¥. In Daozang &, vol. 33 (Shanghai: Shanghai Bookstore Publishing House, 2019), 147.

356 WERKITT SKEEEZ2ARM 2R - BRIEE) > OB /By - RS SIEEESAR )] - fEFIGIR

g 0 R E > seCIHE %ﬂﬁr&%H%% COEARF]  BEN= > T A - Ziyang zhenren WUZhen pian
sanzhu &[5 EH A EEZ =:F. In Daozang i, vol. 2 (Shanghai: Shanghai Bookstore Publishing House, 2019),
1018.
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In his final years, Zhang resided at the Tongbai Palace fdf= in Taizhou. In the fifth

year of Yuanfeng JT'2 (1082), he passed away at the age of nighty-nine.

The Teaching of Zhang Boduan

Zhang Boduan’s exploration of the cultivation of the Golden Elixir 45} primarily

unfolds in the Wuzhen pian. According to Zhang’s postscript, after reflecting on the challenges in
transmission, he chose to encode his teachings by applying rhetorical tropes. Followers decipher
the teachings based on their own qualities, and those talented would inevitably attain the Way
through their inherent virtue.®’ To elucidate his encoding rationale, Zhang draws a parallel

between the Wuzhen pian with the teachings of Bodhidharma and the six patriarch Huineng £
A&, explicating that it was individual’s uneven capabilities that resulted in the distinctions among

the three vehicles.®*® Consequently, the Wuzhen pian is presented in rhythmic literary forms such
as poems, verses, and eulogies. As Zhang expounds in the preface, the Wuzhen pian comprises

eighty-one regulated verses {#z5, including sixteen seven-character of the four-line verses, sixty-

four five-character of the four line verses, one five-character of the eight line verse, and twelve ci

poems in the tune of Xijiangyue Pg;T. H. This arrangement holds significance, as the quantity of

each form represents a stage of accomplishment.3%°

LB ER AT - B - KM E o SRS M EEREE - BEZREEE N WhlE
R SABEER S o AILTTRZATY - JEEEZ S - Ibid. 1018-1019.

%8 |bid. 1019.

SEAMSHREFIULT—E > E (BER) > RESHE—+ s DR A8 - @a5+0E -
7 (A5) s - AE—5 » UER—2% - 845 (FTLH) —+ =& » DUEREE - HUWes g - Y
Frmd ~ Kl ~ R - FUARE - SN - BfH TS - Ziyang zhenren wuzhen pian sanzhu &[5 H
MNIEEZ ==2¥. In Daozang i, vol. 2 (Shanghai: Shanghai Bookstore Publishing House, 2019), 974.
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The essence of Zhang’s teaching, as he articulates in the preface, centers on integrating
the mind-nature theory of Chan Buddhism into Daoist cultivation. Upon completing the book,
Zhang recognized a deficiency— he only covered the nourishment of the body but overlooked
the investigation of one’s original nature. To rectify this gap, Zhang delved into Buddhist
literature, specifically exploring episodes about Chan masters’ enlightenments in the denglu
series. Inspired by the Buddhist works probing into the human mind and nature, Zhang
composed thirty-two Buddhist verses. *° These literary works were compiled into the Ziyang

zhenren wuzhen pian shiyi £:[5 B A JEE E#57& and included in the Daozang & &k .26

Zhang expresses his embracing attitude towards the Three Teachings in the opening part
of the preface.

Therefore, Daoism (the teaching of Laozi) and Buddhism open with the
provisional approach by offering studies on nature and life, which teach people
about cultivation and nourishment to escape from birth and death. Buddhism
centers around emptiness. If one attained sudden enlightenment and perfect
penetration, he reached the nirvana directly. If he had habituated tendencies and
old attachments not fully extinguished, he still has life. Daoism takes practice and
cultivation as the truth. If one obtains its essence, he ascends to the rank of sages
immediately. If he had not thoroughly comprehended his nature, he only labors an
unreal form. In addition, the Book of Change has words about exhaustively
investigating the principle, fulfilling nature, and completing life; the Analects has
the teaching on abstaining from foregone conclusions, arbitrary
predeterminations, obstinacy, and egoism. This is what Confucius ultimately
realized about the profound meaning of nature and life.

SRR LA EANER - BEUT(ERT » BNEME > DIRAESE - BRI RS **EEE
BB - AIEEN R - WAERASE - AIEERAELE - ERUAEERE -

0 A H A S g B 27 - M AEEEZ MEAFARZE - Ibid. 974.

361 Ziyang zhenren wuzhen pian shiyi &5 E A\ EE &5, In Daozang 7, vol. 2 (Shanghai: Shanghai
Bookstore Publishing House, 2019), 1030-1033.
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He contends that all Three Teachings highlight the significance of human life, albeit from
different perspectives. While Daoism advocates strengthening the body and evading death,
Buddhism emphasizes spiritual liberation through the realization of Buddha nature. Daoist
practices and Buddhist teachings, in Zhang’s opinion, are mutually complementary to each other.

Zhang’s teaching thus is characterized as a dual cultivation of nature and life [4:aF#£(Z. Later,

this became one of the distinct features of Internal Alchemical Daoism.
Zhang’s special attention to nature and mind was undeniably inspired by Chan teachings.

His writings reveal a particular admiration for Chan master Xuedou Chongxian’s 585 85 25
Zuying ji tH3=£E. Xuedou Chongxian, a contemporary of Zhang, was venerated as a patriarch

leading a revival of the Yunmen school during the Northern Song dynasty. The revitalized
Yunmen school soon became a dominant force, competing with the burgeoning Linji school in
the Buddhist landscape of that era. Living in the heyday of the Yunmen lineage’s renaissance,
Zhang was drawn to Xuedou’s teachings. In a verse dedicated to Xuedou, Zhang not only
respectably treated him as “my master,”*®3 but also employed Buddhist tropes to convey his
understanding of the Chan teachings. Zhang encapsulates the thusness or the true original nature

as non-formed, ineffable, and untraceable, precisely interpreting the principle of conceiving

362 Ziyang zhenren wuzhen pian sanzhu 5B A EE . In Daozang i, vol. 2 (Shanghai: Shanghai
Bookstore Publishing House, 2019), 973

363 %Eﬂiﬁﬁﬁ;‘%% o “Du xuedou chanshi zuying ji” s525 & fHElitH £, Ziyang zhenren wuzhen pian shiyi &[5
B ABEERESE. In Daozang i, vol. 2 (Shanghai: Shanghai Bookstore Publishing House, 2019), 1031.
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thusness as “To be not attached to any phenomenon.”%%4 According to Zhang, the essence of

attaining the true mind E.(» lies in the realization of the fact that there is no absolute boundary

between truth and illusion; the distinction is created by relativity. The differentiation between
truth and illusion arises from discrimination, which is, in itself, another illusion.3® Thus, the

state of “No obstruction presented 4 £ i indicates a state of mind being free from

discrimination. In a light-hearted manner, Zhang even uses humor to express his spiritual
intimacy and resonance with Xuedou: “[Master Xuedou] was called by me last night. He
punched a hole on the nose (note: a metaphor of the penetration of the Chan teaching) and laid
[the wisdom] on the walking stick. I asked him what the ultimate teaching is? He only said all
words are slanders.”%%¢ In Zhang’s perspective, Chan teachings also lead to the highest state—
either the Way in Daoist terms or ultimate enlightenment in Buddhist terms.

As aforementioned, Zhang’s emphasis on dual cultivation stemmed from his recognition
of the inadequacy of the mind-nature theory in traditional Daoist practice. Historically, Daoist
practice predominantly aimed at attaining immortality through the consumption of external
elixirs. However, Zhang diverged from this tradition by not advocating for either producing or
taking external elixirs. Instead, he believed that comprehending the principle of nature was
pivotal for cultivating life.

| am worried about the Daoist learners who do not comprehend the principles of
the nature buy only focus on making the golden elixir. In that way, because they

o EWNEMHARS - S NESEEE > JFaIEEIETRE - FEEM—RE - IEEM Y iEE > BURNE 5T
NG o HRFEHEAE L > BIEAEHH] - “Du xuedou chanshi zuying ji” 3825 & t&FfitH 744, Ziyang zhenren
wuzhen pian shiyi &[5 B AN EERE{7E. In Daozang &), vol. 2 (Shanghai: Shanghai Bookstore Publishing
House, 2019), 1031.

0 LR R > A A LRI o SERIESEMETE - AEEOHEEHEE - Ibid.

%0 WE R M RMARR - SEEFLER N b - M —FR A0 - AEA = B2 - Ibid
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have not learned the way of nature and life, they cannot operate their mind in its
entirety. As the material world and the self are separate, how are they able to
attain the ultimate perfect penetration and surpass the three realms?

R EZ A > Al - BiEarT o Mttt 2 ERE > AE LA
VIR - )OSRETE B - A =57 - %

In addition to highlighting the deficiency in mind learning of External Alchemical

Daoism, it is noteworthy that Zhang also criticized their tendency to “Separating the material

world and the self #7F#f7%.” If practitioners solely pursued the elixir externally, it implies that

they still held a division between the objective world and the subjective self. This suggests that
the practitioner had not yet achieved the integrated state of harmony between man and Heaven,
remaining confined by dualistic thinking. In contrast, Zhang’s teachings internalized the
objective world, encompassing the universe within the human body. By projecting the principles
of the universe onto the human body, Zhang shifted the focus from external to internal, creating a
unified world without discrimination. In fact, the extinguishing of the distinction between the
objective and the subjective worlds in Zhang’s teachings can be traced back to Zhuangzi’s
philosophy. Zhuangzi’s concept of the integration of the world and oneself is articulated in his

famous essay “The Adjustment of Controversies 2547, where he declares, “Heaven, Earth,

and I were produced together, and all things and I are one.”%% From this perspective, Zhang’s
theory can also be considered a return to the original Daoist philosophy.
Guided by the emphasis on exploring nature and mind, Zhang’s theory does not aspire to

create an immortal body but instead regards the body as a vessel for cultivating the spirit. The

.

367 Ziyang zhenren wuzhen pian shiyi. In Daozang &3, vol. 2 (Shanghai: Shanghai Bookstore Publishing House,
2019), 1030.

Zhonghua shuju # #£ & 55, 2009), 80.
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objective of nourishing the body is to develop an immortal spiritual body. Zhang cautions against
the pursuit of external elixirs, dismissing it as a mere illusion. He emphasizes that the crux of
creating the internal Golden Elixir lies in returning to the primal state of the nature. In order to
encourage individuals to delve into the realms of mind and nature, Zhang even employs the
allure of immortality, stating, “This Wuzhen pian first employs the life essence of immortals to
captivate dedicated practitioners. Subsequently, it harnesses the miraculous powers of various
Buddhas to expand one’s supernatural abilities. Ultimately, it facilitates the realization of the true
nature of Suchness, guiding practitioners to relinquish illusions and return to the source of
emptiness and tranquility.”36°

Nevertheless, despite Zhang’s overt admiration for Chan teachings and his incorporation
of Buddhist theory into Daoist practice, his foundational standpoint and ultimate goal
consistently revolved around nourishing the body and prolonging the life, as the body serves as
the inhabitance for the spirit. In the opening of the preface, he laments: “How difficult to gain a
human body! [But] how quickly does time change!”3"® He categorizes life-cultivation into two
types: one is deemed easy to practice but difficult to accomplish, and the other is considered

difficult to practice but easy to accomplish.3’* Among the methods listed in the first category,

only “holding breath £f] 5. is deemed worthwhile, as it closely resembles Chan meditation.372

Wt (BER) & Sl iieh e 8l - ROGEM RS > LD ENEHERL) S Mk
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Shanghai Bookstore Publishing House, 2019), 1030.
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The drawback of this method is that it can only bring spiritual liberation without cultivating the
body, making it impossible for the practitioner to gain immortality in his spiritual body.
Comparatively, Zhang validates the efficacy of methods in the second category.

The making of the Golden Fluid Reverted Elixir is the practice which is difficult
to handle but easy to accomplish. [The practitioner] has to have the knowledge of
yin-yang and the insight in the Nature. Only then, he is able to trace the air of yin
and yang in the zodiac and meet essence, energy, and spirit at the primordial
spiritual palace. After gathering the Five Agents and making the four divisions
harmonious, [the practitioner will achieve a state, in which] dragons roar and
tigers growl (note: from stillness it arises movement), and the husband sings and
the wife follows (note: the harmonious state of yin and yang). In the jade cauldron
the hot water is boiling; in the golden vessel the fire is flaming. Only then, the
mysterious bead (internal elixir) starts forming, and the Taiyi (note: the Way)
returns to the original purity. All these will be completed in a short while, but they
can permanently sustain the unlimited pleasure. As to the prevention from danger
and consideration on the risk, [one should] be cautious about the operation, effect,
remove, and increase. Cultivate the vital energy and hold the excess energy. The
pivotal is to maintain the female feebleness and hold [it with the male strength]
together in one embrace. In so doing, it is natural that the yang living air comes
back, and the yin killing form is peeled off. Once the solar terms complete a cycle,
the body will be shed off and [the practitioner will] transform into a deity. [His]
name will be registered on the list of immortals, and [he] will be ranked in the
title of True Man. This is the time when a man wins success and recognition.
FEReRIESTE - QSRR SR - JHEREERRE, - gt - JiseiE RN
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The so-called Golden Fluid Reverted Elixir 4% 72/} demands a much higher level of

proficiency from practitioners in terms of knowledge, comprehension, body-control, mind

A

373 Ziyang zhenren wuzhen pian sanzhu “E[5 B A EEE . In Daozang &3, vol. 2 (Shanghai: Shanghai
Bookstore Publishing House, 2019), 914.
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training, and even timing. Unlike practices involving the purification of metal ingredients to
produce a solid golden elixir, Zhang’s Golden Elixir seems more like a metaphor describing

one’s essence 7, energy ‘&, and spirit {# refined within the human body, which are universally

possessed by everyone. For example, Zhang expresses in a verse, “Everyone was born with the
longevity elixir but abandoned it because of taking the wrong path.”3"# Most practitioners,
unfortunately, fail to realize that the true Golden Elixir resides within their own bodies and
fruitlessly seek it externally.

Indeed, Zhang underscores that the ultimate state of Buddhism and Daoism is the same.
However, he also discerns the differences between the two teachings. Buddhism primarily seeks
spiritual liberation, considering the human body an obstacle to attaining the para-nirvana state,
while Daoism advocates for sustaining and strengthening the body in order to achieve longevity.
Evidently, mind and body are the two focal points of Buddhism and Daoism in self-cultivation.
Capitano notes that Zhang compiled his Buddhist verses separately from the Wuzhen pian, which
may suggest an intention to distinguish Daoist practice from Chan teaching.®’® In Zhang’s view,
they can be unified through Daoist practice because the body serves as the foundation for the
spirit, which enables the exploration of the mind and nature. By utilizing Buddhist teachings to
address shortcomings in Daoist practice, Zhang contends that he offers a more comprehensive
approach, asserting the superiority of Daoism over Buddhism.

The above analysis reveals Zhang Boduan’s open-minded approach to Chan Buddhism.

However, he consistently maintained Daoism as his standpoint, seeking to enhance Daoist

CANNERRAEEE - HERIRERN - Ibid. 924.

375 Joshua Capitano, “Portrayals of Chan Buddhism in the Literature of Internal Alchemy,” Journal of Chinese
Religions 43, no.2 (2015): 131.
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practice. Buddhist theories only served as a source for him to draw inspiration to perfect Daoist
cultivation and enrich Daoist teachings. As Internal Alchemical Daoism gained popularity and
developed into the Southern School, the conflict between Buddhism and Daoism intensified.
Zhang’s initially friendly attitude towards Buddhism became a target of criticism among devoted
Daoist followers. Conversely, Buddhists seized upon Zhang’s appreciation of Buddhism and

portrayed him as a convert to their teachings.

Competing for the Religious Paradigm: the Portrayal of Zhang Boduan in Daoist and
Buddhist Sources

With the increased attention garnered by Zhang Boduan’s Wuzhen pian from
commentators and practitioners, Zhang himself was promoted to the status of a founding
patriarch of Internal Alchemical Daoism. As a result, Zhang’s interest in Buddhism became a
sensitive topic, transforming him into a valuable religious paradigm and a contested figure
between Daoist and Buddhist adherents. Buddhist followers leveraged Zhang’s appreciation for
Chan teachings, intentionally misinterpreting his words to subordinate Daoism to Buddhism. In
response, staunch supporters of Daoism sought to “correct” Zhang’s words, depicting him as a
pure Daoist patriarch. In the following pages, | will present the battle over Zhang’s image within
commentary and hagiographical writings.

The Wuzhen pian captivated numerous scholars to write commentary and sub-
commentary works since it came out. According to Mu Wang, there were at least four versions

of such works circulating in the Song and Yuan dynasties, in which the comments by Xue
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Daoguang g% and Weng Baoguang being considered early works.3’® Xue Daoguang,
alternatively known as Xue Shi gzt and Xue Daoyuan g3 7T, was venerated as the third

patriarch of the Southern school. As a former ordained Buddhist monk with the dharma name

Zixian &, Xue encountered Shi Tai during the winter of the fifth year of Chongning 52

(1106), from whom he received the teachings on the Golden Elixir. Subsequently, Xue converted

to Daoism and transmitted the teaching to Chen Nan [if#. Weng Baoguang, who studied
Daoism during the era of Chunxi JZEE, received teachings from Liu Yongnian. According to the
prefaces in the Wuzhen pian sanzhu & E & =&F and the Wuzhen pian zhushu & E & 5 i, Xue

and Weng’s comments were completed in 1169 and 1173, respectively, placing them within the
same period.

From Xue and Weng’s commentaries, it is evident that their stance on Zhang’s interest in
Buddhism was relatively neutral. They acknowledged Zhang’s affinity for Buddhism and did not
dipute his authorship of the Chan verses.?”” In Weng’s explanation regarding his decision not to
comment on Zhang’s Chan verses, he stated: “Therefore, the Diamond Siitra has: ‘If the
Thusness has lectures on the Dharma, that will be a slander on the Buddha. And thus, if there are
words, they are slanders.” Now that the immortal elder [Zhang] composed eulogies to chant the
principles of nature because he had no choice. The words have already been verbose, which is

why | did not add any explications. | do not want to ruin the effect by adding anything

376 Wang Mu F3K, Wuzhenpian gianjie B E /& 3%f# (Beijing: Zhonghua shuju 1 #£Ef5], 1997), 4-6.
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superfluous.”’® When Xue commented on Another Poem in the Tone of the Xijiangyue Y 75T
H—1, he equated the Daoist Way with the Buddhist ultimate truth, stating: “This Way is

exactly the same with the meaning of my patriarch Bodhidharma coming from the West. What
has been passed down generation by generation is all referred to this meaning.”*’® Both Daoism
and Buddhism uphold the Great Way but only explain it in different terms—“There are no
differentiations in the Way. There is only one Way.”%8 It was likely due to his experience as a
monk that in many places, he used expressions like “my patriarchal master Bodhidharma”3¢* and
“the teaching of my Thusness.”3%?

Several decades later, the compilation of the Jiatai pu denglu in 1204 initiated a
prolonged debate between Buddhist and Daoist adherents regarding the images of Daoist
patriarchs LU Dongbin and Zhang Boduan. The two symbolic figures in Daoism were
incorporated into the “Yinghua shengxian” section in this imperial-sanctioned Chan
historiography and were intentionally portrayed as converts to Buddhism. In their accounts in the

Jiatai lu, L0 attained enlightenment under the guidance of Chan master Huanglong; Zhang

reversed his course and returned to the ancestral Way (Buddhist teaching).

T (ML) = WIAFRERE - Bl - BRUAS Bt - SRMIESHGKEE - M EC=E
2 BEEEZ > ERFTUAEIN S NalkEie R - Ziyang zhenren wuzhen zhizhi xiangshuo
sancheng miyao &[5 E A B EH Hi5:F:0 = 2€FAZE. In Daozang Ei#, vol. 2 (Shanghai: Shanghai Bookstore
Publishing House, 2019), 1022-1023.
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In the following part, | will translate the account of Zhang Boduan in the Jiatai pu denglu
and discuss his image in Buddhist sources.

True Man Zhang Yongcheng, courtesy name Pingshu, originally hailed from
Tiantai. In the second year of Xining, he arrived in Chengdu, where he met a
person who taught the External Alchemy. After a long time of practice, he
achieved accomplishment. He then said: “Although my body is robust, I have not
investigated the nature of the original enlightenment. How can I slack off?”
Hence, he started exploring Buddhist books and had reflections when reading the
denglu series. He wrote the Wuzhen pian to admonish the public and composed
verses and eulogies for chanting the Chan Buddhism. He self-stated: “T am
worried about the Daoist learners who do not comprehend the principles of the
nature buy only focus on making the [external] golden elixir. In that way, because
they did not learn the way of nature and life, they cannot operate their mind in its
entirety. As the material world and the self are separate, how are they able to
attain the ultimate perfect penetration and surpass the three realms?”” Therefore,
Siirangama Samadhi Siitra said: “For the ten kinds of immortals, all of them reach
extreme longevity by strengthening mind and taking herbals. But because they do
not pursue the right enlightenment, they will be reborn in this world again after all
their merits have been consumed and will be dispersed into all destinies of
existence.” The Eulogies on the Diamond Siitra by bodhisattva Maitreya said:
“Even if [they] have experienced eighty-thousand eons, they will end up with
achieving nothing.” Thus, this Wuzhen pain uses the life-prolonging techniques of
immortals to induces people to practice at first. Then, it uses the marvelous
capacity of buddhas to extend their [understanding on] the supernatural power. At
last, it uses the principles of Thusness and emptiness to dismiss their illusions,
leading people to return to the origin of the utmost quiescence. (Recently, some
Daoists said that the story about master LU meeting Huanglong was not authentic.
It was Buddhists who made this story to show the superiority of Buddhism.
However, if we use Zhang’s story as a reference, the story of master Lii seeking
instruction [can be verified]. It is thus clear that no matter in the history or in the
present, practitioners who take medication and cultivate the body are not few. But
only these two masters did not claim personal credits for their achievements. They
returned to the ancestral Way and thus surpassed the three realms. Alas! For those
who are inferior to these two masters, what should they do?)
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Because Zhang embraced Buddhism, the compiler Zhengshou even did not need to
fabricate stories for him but only exaggerated his interest in Buddhist teachings. Zhengshou
selectively extracted words from Zhang’s self-preface such as “without comprehending the
principles of nature but only focus on making golden elixir... How can [they] attain the ultimate
perfect penetration and surpass the three realms?” and interpreted them by referring to
Sirangama Samadhi Siitra and the Eulogy on Diamond Sitra. Skipping Zhang’s insistence on
the sustainment of life, Zhengshou highlighted the importance of cultivating the right mind. At
the end of this account, Zhengshou used Zhang’s statement to support Lii’s conversion, arguing
that the eminent Daoists like Li and Zhang were superior to common practitioners because they
were aware of the deficiency of Daoism and would like to “return to the ancestral Way.” This
ancestral Way, in Zhengshou’s concept, could not be anything else but the Buddha’s teaching.

Portraying the most famous Daoist patriarchs surrendering to Buddhism, Zhengshou’s
strategy was not novel in asserting the superiority of its tradition. This tactic finds historical

precedent in the “Laozi conversing with the barbarians”=%1-{L&iHz. It states that the Buddha

was merely an incarnation of Laozi, the spiritual progenitor of Daoism. In so doing, Daoist

adherents sought to establish their superiority over Buddhism. While these fabricated stories

383 Jiatai pu denglu 322315 $%, X. n0.1559, 79: 437a10-22.
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aimed to enhance the cohesion of religious communities, they concurrently precipitated
heightened ideological conflicts. The Jiatai pu denglu, as an imperial sanctioned Chan
historiography disseminated in nation-wide, played a pivotal role in standardizing the Chan
lineages and teachings. Zhengshou’s account elicited responses from Buddhist fellows, but it
exacerbated tensions between Buddhism and Daoism as well.

In the Rentian Baojian A KEZE by monk Tanxiu =35 completed in 1230, Zhang is

described to have written the Wuzhen pian based on the reflections he gained from the
Siirangama Siitra. Furthermore, he is depicted as actively exploring the significance of the
Golden Elixir through an examination of the Diamond Sitra and the Perfect Enlightenment
Sutra. Tanxiu discerns Zhang’s endeavor to synthesize Daoism and Buddhism, yet he interprets
Zhang’s teachings as fundamentally influenced by Buddhism.38

Later, when Zhipan Z#& compiled the Fozu tongji {#tH47t4C, he stressed the profound

impact of Buddhism on Zhang’s accomplishments, portraying him as an awakener through
sudden enlightenment.3> Moreover, Zhipan notes that Zhang produced Buddhist relics after
cremation, suggesting Zhang’s essence as a distinguished Buddhist.3 In his remarks addressing
Daoist practitioners, Zhipan criticizes the prevalent delusion among Daoist practitioners,

attributing it to their ignorance of the ultimate truth, the Buddha nature, and the Chan teachings.

84 QI FISERU YR HBRAETE 2 05 - RO %2 55 - Rentian Baojian A KEFEE, X. n0.1612, 87: 12a16-17.
S HIRSEITRA G - (RETEHYEE > UM - Fozu tongji FE1H4T4C. T. n0.2035, 49: 0417a10-12.
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He highlights the rarity of superior Daoists, such as Zhang Boduan, who comprehended the
Buddha nature, and LU Donghbin, who grasped the essence of Chan teaching.3¢’

Buddhists’ aggressive adaptations to and deliberate misinterpretations on Lii and Zhang’s
narratives prompted strong reactions from Daoists. The Ziyang zhenren wuzhen pian sanzhu

contains a commentary works by Chen Zhixu [#%{ 4, a renowned Internal Alchemical Daoist in

the Yuan Dynasty. Like many predecessors, Chen also advocated for the synthesis of Daoism
and Buddhism, but he positioned Daoism as the overarching framework to expound Buddhism.
He employed Daoist concepts to reinterpret Buddhist elements. For example, he equated the
mani-jewel, a revered treasure in Buddhism, with the essence of the Golden Elixir.38 When
elucidating the Golden Elixir, Chen used a metaphor of a private garden, drawing parallels
between it and one’s body as the locus for producing the elixir. According to Chen, Buddhist
awakeners like Vimalakirti and Mahassatva Fu attained enlightenment by sowing seeds in this
metaphorical garden.# Despite acknowledging commonalities between Buddhism and Daoism,
Chen asserted the superiority of Daoist practice. He openly critiqued Buddhism, particularly its
emphasis on the sitting meditation. He disparaged Chan master Mazu’s meditation sitting as akin

to “sharpening the brick”3% and satirized Bodhidharma’s famous wall-facing meditation as “cold
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sitting /444391 In Chen view, even the breath holding meditation deviated from the true path

and was characterized as “not the way.”*°2 He further recounted a tale from the “Biography of

Dongbin” ;[d% {8 to deride Buddhist monks who falsely regarded sitting meditation as a genuine

practice.3%

Upon the publication of the Wuzhen pian sanzhu, Zhang Shihong 5515/, the Minister of

the Ministry of Works at the Yuan court, authored the preface “Ziyang zhenren wuzhen pian

quanti” &[5 B B E RS, In this brief essay, he downplayed Buddhists as “people who

have comprehension on nature but do not know sustain their life.”3% Furthermore, he dismissed
the authenticity of Zhang’s Chan verses, asserting, “Recent years, someone deceived people by
fabricating verses and eulogies and complied them into the latter part of this book. The
nonsensical works such as Reading Zuying ji and Reading Cantonggi advocate for the studies of

nature and life, and there are more than forty Chan Buddhist verses and eulogies. [These literary
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works are] in superficial wording. How can people illuminate their natures by reading works like
that?>39%

By the Yuan Daoist Zhao Daoyi &7 — compiled the Lishi zhenxiandao tongjian &ttt E
|77/ EE, he fabricated a story of Zhang’s competition in magical powers with a Buddhist
monk.3% The competition was a spiritual trip to Yangzhou 5 J|. Before they set off, they made

an agreement to bring back a flower from the destination as proof. Despite the monk’s earlier
arrival, only Zhang returned with a real flower to the meditation room. Zhang’s disciple explains
the significance of the story, which can also be seen as the opinion of the author Zhao Daoyi.

Daoism, advocating dual cultivations of life and nature, yields the “true spirit in form E {H# 5,
Z,” which is also called the yang-spirit [Z#. In contrast, Buddhism focuses on the origin of the
nature, and thus it only produces the formless yin-spirit [&H#. Compared to Daoism which may

require more time for accomplishment, Buddhism was seemingly a short-cut approach. Since
Daoism offers a more comprehensive teaching encompassing life and nature at the same time,

Zhao concludes that Daoism was a superior teaching.

Concluding Remarks
In this section, I discussed how Zhang Boduan as a religious paradigm became a focal
point in the image war between Buddhist and Daoist adherents. As a distinguished Daoist figure,

Zhang’s significant contributions to Daoism warranted veneration and worship among Daoist
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Publishing House, 2019), 382-384.
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followers. However, it was also because of his achievements and his influence, he drew the
attention of Buddhists. By intentionally “misinterpreting” his writings, Buddhist authors
leveraged his paradigmatic status, making him a compelling example to assert the superiority of
Buddhism.

It should be noted during this image war, the participation of the Jiatai pu denglu
undoubtedly intensified the debate, largely due to its role in the religious discourse. As the first
and the only imperial-sanctioned denglu work in the Southern Song dynasty, the Jiatai lu’s
aggressive adaptation to the images of Daoist patriarchs should be considered an action approved
by the official authority. This implied an official stance on the hierarchical order of the two
teachings, prioritizing Buddhism over Daoism. As the preface of the Jiatai lu articulates, the aim
of its compilation was to expand the range of the Buddha’s heirs to include emperors, elites,
nuns, and even Daoists. The incorporation of LU and Zhang thus fulfilled this agenda. However,
the Jiatai lu was an authoritative work for standardizing the history of the Chan Buddhism, and
its content was circulated and accepted as a national perception, which eventually fueled the
dispute between the two traditions.

As Capitano points out, hagiographical writing on religious paradigms goes beyond
serving as a platform for authors to express their personal stance and interpretation of the image
of the protagonist. More importantly, it plays a pivotal role in shaping the self-identity of
adherents.3%” Consequently, hagiographical writing becomes a battleground for Buddhist and
Daoist followers in defining their religious identities.

At last, this case also exemplifies how institutional Buddhism actively engaged in

appropriating significant religious paradigms within the Song religious domain through

397 Joshua Capitano, “Buddhist Tales of Lii Dongbin,” T’oung Pao. Vol. 102, Fasc. 4/5 (2016): 451.
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historiographical writing. If we consider that religious paradigms in this “market” were assigned
with varying values based on their potential impact, LuU and Zhang definitely held substantial
appeal for both Buddhist and Daoist adherents. When they were portrayed as advocators of a
particular teaching, their perceived value was directly proportional to the strength of their
assertions regarding the superiority of that teaching. The rewriting and reinterpretation of
hagiographies of religious paradigms, consequently, transformed their intrinsic value into a

potent voice, catering to any needs of the author.
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Chapter 5

The Wudeng Huiyuan and Its “Yinghua Shengxian” Section

The Nature the Wudeng huiyuan and Its “Yinghua shengxian” Section
The compilation and publication of the Wudeng huiyuan was similar to the process of the

Liandeng huiyao. According to the earliest preface by literatus Wang Yong T, the
compilation of the Wudeng huiyuan was led by Huiming £:8H, the abbot of the Lingyin
monastery, while the publication was patronaged by a lay Buddhist named Shen Jingming /2,5
HH. Their activity received appreciation and support from Dachuan Puji & J1[3%7%, a figure with

more prominent presence in social networks and closer ties with literati.3%® Despite Puiji
contributing only a preface to the Wudeng huiyuan, he was often credited as the compiler of the
Wudeng huiyuan, as attaching his name to the publication would enhance its influence within
intellectual circles.®® Notably, the initiation of this compilation came from the lay patron Shen
Jingming. It was him who requested Huiming to compile a new denglu.“® This suggests that the

lay community played a more crucial role in shaping the course of Buddhist initiatives.

8 Ve fE ARG T - SRR EERRLL » B IFEEHIST-IRCZ - See Wudeng huiyuan 7i/& &7t (Taipei:
Wenchin Publishing Company, 1986), 2.

3% In popular opinion, Dachuan Puji is usually considered the compiler of the Wudeng huiyuan, and the prefaces of
the second and third editions support this viewpoint. However, scrutiny of the earliest prefaces of the first edition
reveals that the compilation of the Wudeng huiyuan was a collaborative effort led by Huiming and involving the
participation of a group of monks at the Lingyin monastery. Huang Chun-chuan’s research suggests that Dachuan
Puji, possessing a prominent reputation and closer ties with literati, would enhance the work’s influence if published
under his name. Nevertheless, by the time the Wudeng huiyuan commenced printing, Puji had already passed away.
This could be one of the reasons for the limited circulation of the compilation. See Huang, Chanzong dianji wudeng
huiyuan yanjiu 18 5% #LEE 71 f&€ T 5E (Taipei: Dharma Drum Publications, 2008), 12-26.
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As a laity-sponsored denglu work, the Wudeng huiyuan did not circulate widely after its
publication. The preface for the second edition reveals that the Wudeng huiyuan failed to gain
acceptance in the Buddhist canon after its compilation, which negatively impacted its
dissemination. This challenges the prevailing notion that the Wudeng huiyuan swiftly supplanted
the previous five denglu works soon after its release.*°* To enhance the influence of the work, a

monk called Daxi A from Guangdong persuaded a surveillance surnamed Cao & to lead the

reprinting project. As the project gained significant traction, half of the work was completed by
the time the preface was written.“%? Remarkably, the third edition of the Wudeng huiyuan
emerged almost a century later after its initial compilation. The organizer of this edition, a local

gentry surnamed Han &#, deplored for the destruction of the tablets and thus initiated a

fundraising. His advocacy proved highly effective, attracting not only donations from
bureaucrats who contributed their salaries but also garnering support from the Buddhist
community in the Wuyue area.*%® Similar to the Liandeng huiyao, the publication and circulation
of the Wudeng huiyuan did not hinge on imperial patronage but rather relied on voluntary
support from local laities and Buddhists.

The motivation behind the compilation of the Wudeng huiyuan, as reiterated in its

prefaces, was the creation of a concise anthology achieved through the revision and condensation

401 Feng Guodong contends that the Wudeng huiyuan did not supplant the preceding five denglu works until the
Qing dynasty, a transition marked by its inclusion in the Dragon Canon. See Feng, “Wudeng huiyuan banben ji
liuchuan” 7 E@& TN A K 7 (8. Zongjiaoxue yanjiu S2ZEEH5E. Issue 4, (2004): 89-91.

402 SHANERZSE E B 2 518 - EaE(S T4 - Wudeng huiyuan mulu 7 4& € ¢ H $#%. X. no. 1564, 80: 1a24-
bO1.
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of the previous five denglu works. The aim was to provide Chan learners with a portable and
convenient denglu.%%* For this reason, its “Yinghua shengxian” section was also like an
anthology, incorporating figures primarily from the preceding three “Yinghua shengxian”
sections. To be specific, the entities ranging from “Bodhisattva Manjusri” to “Demon King

Zhangbi” originated from the Liandeng huiyao Fascicle 1 “Qianzhu Yinghua Shengxian” §z*% &
{ B (Sages and Worthies as Earthly Manifestations of Buddhist Deities in India). Baozhi,

Shanhui, Fenggan, Shide, and Budai were soruced from the Jinde lu. Huisi, Zhiyi, Sengqgie,
Hanshan, Buddhabhadra were derived from the Liandeng huiyao. Qiansui Baozhang, Koubing
Zaoxian, Fahua Zhiyan were drawn from the Jiatai pu denglu. Notably, the only new addition to
this section was Prince Nezha, which | will elaborate in the next section.

As previously mentioned, the “Yinghua shengxian® sections in the laity-sponsored
denglu works, namely the Liandeng huiyao and the Wudeng huiyuan, depict figures in gong’an
stories. Compared to the hagiographical style of writing, gongan stories do not aim to
chronologically present the life of the protagonist. Instead, they focus on conveying Chan
teachings by illustrating a brief episode attributed to the protagonist. The episode could be an
excerpt from the figures’ hagiography or even a fabricated anecdote created by Chan compilers.
Despite concerns about authenticity, these gong ‘an stories were oriented by strong pedagogical
purposes. The distinct writing styles of the “Yinghua shengxian® sections also imply the different
functions of the imperial-sanctioned and the lay-sponsored denglu works. The former served as
official records documenting the development of Chan lineages, while the latter functioned as

“textbooks” for Chan masters in their teachings.

100 BEIE A HHEIR A LAFRE Rt > BB ZERE AT - WS E A g Tt A REE - Wudeng huiyuan
mulu 72T H §%. X. no. 1564, 80: 1¢10-12.
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Case Study
Peeling Off the Wrathful Appearance
Nezha in Song Chan Historiographies
As previously mentioned, the Wudeng huiyuan is an anthology that selectively compiles

contents from the previous five denglu works. Consequently, its “Yinghua shengxian” section
predominantly consists of figures from previous “Yinghua shengxian” sections. However, there
is one notable addition, Prince Nezha, who does not occupy the last position on the list.
Preceding him are eight figures from the Liandeng huiyao’s Fascicle 1, a section entitled

“Qianzhu yinghua xiansheng” “ 57 f{LE B2, which incorporates popular characters such as

Bodhisattva Manjusri and Venerable Subhiiti and adapted them into gong ‘an stories to propagate
Chan teachings. While these figures retain their unique personalities, they are presented within
the framework of Chinese Chan Buddhism, which diverges from their original literary context.4%
Subsequent to Nezha, the remaining figures are historical Buddhists from Chinese sources. Thus,
Nezha serves as a demarcation between the Indian Buddhist deities and the Chinese Chan ideals.
Interestingly, Nezha himself embodies both facets: originating as a mythological figure from
India, he evolved to become an important deity in Chinese folk tales, integrated into the Daoist

pantheon, and domesticated in Chinese culture.

405 For example, in the gong an story featuring Bodhisattva Mafijusri, a conversation unfolds between Maiijusii and
Antizhenl & $ZE 2. about a rhetoric question regarding the meaning of birth and death. In response, Antizhenii
articulates that the essence of birth is to refrain from giving rise to, while the essence of death is to refrain from
causing demise, as the four material elements—earth, water, fire, and wind—Ilack inherent self-nature. Birth occurs
only when causes and conditions converge, and death transpires when causes and conditions disperse. Curious about
why sentient beings, even with this understanding, remain ensnared in the cycle of birth and death, Antizheni
queries the bodhisattva. In reply, the bodhisattva posits that despite mastering the doctrine, sentient beings continue
to be prisoned by the cycle due to the lack of practice. Wudeng huiyuan F &€ 5. X no. 1565, 80: 0065b05-16.
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The analysis of Nezha’s gong ‘an story revolves around the following research questions:
1) In Chan literature, how was Nezha depicted and what specific Chan teachings did the
compiler aim to convey? 2) What transformations in Nezha’s image and narrative, particularly

during the late Southern Song period, let to his inclusion in the “Yinghua shengxian® section of

the Wudeng huiyuan?
The gongan story of Nezha is very concise.

Prince Nezha divided [his] flesh, returning [it] to his mother; [he] divided [his]
bones, returning [them] to his father. [He] subsequently revealed his original body
and wielded his extraordinary divine power to deliver a dharma lecture for his

parents.

AT - MTRERE  HrE A - AREIAS » AT > BRI © 4%

Although this gong’an was included in the “Yinghua shengxian” section for the first
time, it had previously been compiled into Chan literature. In the Jingde chuan denglu Fascicle

15, this story is referred as a pedagogical question in Touzi Datong’s -A[5] account:

[Disciples posed a] question: “Prince Nezha divided his bones to return to his
father and divided his flesh to return to his mother. What is the original body of
Nezha?” The master set down the staff he had been holding.

[ R TE A - MTNERE - AEE AR A S ?” BT Tk
F- o 407

Similar question also appeared in the account of Tiantai Deshao X & & E4:

[Disciples posed a] question: “Prince Nezha divided his flesh to return to his
mother and divided his bones to return to his father. He then delivered a dharma
lecture on a lotus flower for his parents. [I] do not know what the [original] body
of the prince is?” The master said: “Everyone can see [it].”

406 Wudeng huiyuan 71 f&€r 5. X. no. 1565, 80: 66a24-b01.

407 Jingde chuan denglu - {E &%, T. no. 2076, 51: 319c06-08.
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It remains uncertain the exact time when Nezha’s story was adapted into the teachings of
Chan masters. However, considering that Touzi Datong and Tiantai Deshao were active in the
Later Liang dynasty and the Wuyue Kingdom, it can be inferred that the gong an story must
have been created no later than the 10" century.

As for the Buddhist origins of this gong ‘an story, it was also unclear. In the Zuting

shiyuan tHEZE4(, a Buddhist dictionary by the Northern Song lay Buddhist Chen Shanging [
=2([H, he states that he is unaware of the scriptural sources for Nezha’s gong ‘an story.*® It is

highly likely that Nezha’s fame had already gone beyond Buddhism, and his story had been
enriched through incorporation into folk tales.

The Northern Song literatus Su Zhe %fi# had a poem entitled “Nezha,” which attests to

this speculation. In the poem, Nezha is portrayed as an unruly child of the Heavenly King in the
North, who shows respect only to the Buddha and not his own father. Recognizing that Nezha
cannot be tamed, the Buddha instructs the Heavenly King to carry a pagoda. When Nezha bows

to the pagoda, his posture would be as if he is showing respect to his father.*1°

408 Jingde chuan denglu S {E &%, T. no. 2076, 51: 408a13-15.

0 FEMRENTEEL - MAEBREZER « RPNTREBEE S » RHURMT AL - B Z M - Zuting shiyuan tHEE
4. X. no. 1261, 64: 399¢15-16.

MWAEHREFIET > RAFERAFEL » A EEHEGE - TS5 AT - S A OpUEET - HEBFE Qg
L o FpE2E(E A - REEEHAESE - Bl ABA - RO EERE - fhRElST8E - RETL
HHEALEE - “Nezha” in Luancheng ji-sanji &5 85- = £ (Shanghai: Shanghai guji chubanshe /&5 %81 iktt,
2009), 1161.
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Significantly, the poem already introduced a father-son tension, an episode absent in any
Buddhist sources.*'! Nikaido Yoshihiro suggests that this conflict was derived from Nezha’s
gong an story. According to Confucian ethics, it would be inappropriate for Nezha, as a son, to
lecture his parents on dharma. Chan writers detached Nezha from the concept of kinship to
justify his actions as an awakener. Nevertheless, over time, this emphasis on the detachment
gradually evolved into a more dramatic opposition between the father and the son.**2

Now, let us delve back into the gong ’an story. The underlying meaning of this case is not
difficult to discern. Nezha shedding his physical body can be interpreted as attaining liberation
from the conditioned world, which led to his enlightenment. This vividly exemplifies the Chan
slogan of “Seeing through the nature and becoming the Buddha.” Qualified as an awakener,
Nezha thus was able to impart the dharma to his parents. The crux of the question lies in the
concept of the “original body,” which symbolizes the inherent Buddha nature. The responses of
Datong and Deshao further illuminate this topic—Datong’s act of setting down his staff signifies
liberation from all attachments, while Deshao reminds disciples that everyone is able to see their
innate Buddha nature.

However, where did Nezha come from? What was his Buddhist origins? How did his
image evolve within the Buddhist context and eventually find its way into Chan literature?

Moreover, what made him capture the attention of the compiler of the Wudeng huiyuan and

411 Meir Shahar proposes that the father-son conflict embedded in Nezha’s narrative was potentially derived from the
tale of Krsna, an infant god in Hindu myths. In the story of Krsna, his maternal uncle, King Kamsa, assumes the role
of a paternal figure in the father-son conflict. Krsna, in this context, slays his malevolent uncle and ascends to the
throne. See Shahar, Oedipal God: The Chinese Nezha and His Indian Origins (Honolulu: University of Hawai’i
Press, 2015), 176-180. However, this tension is absent in any Sanskrit siitras featuring Nezha that was introduced to
China. Given that the acceptance of Nezha in China predominantly relied on Buddhist satras, it is highly suspicious
that the Hindu myths shape the father-son conflict in Nezha’s narrative.

412 Nikaido Yoshihiro — 52225/, “Nata taishi ko BJfIE &= In Meisei ki ni okeru busin to sinsen no hatten HH
SEHAIC B30T A 30 & il D FE (Suita: Kansai University Press BEFE A4 B 5, 2009), 9.
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become the only additional figure in this anthologized “Yinghua shengxian” section? To address
all these questions, I will begin with an examination of Nezha’s exotic names.
Nezha, also known by his Sanskrit name Nalakuvara or Nalakubala, had several Chinese

names derived from Sanskrit transcriptions. These names include Naluojiupo FH[SZEE 2,
Nanutian #%2 K, Nazhajiuba(fa)luo HSrEEB({X)ZE, Nazhajuwaluo HPEAEEEE, Nazhajufaluo
(R (K Z&, and etc.*'® According to Shahar’s research on Nezha’s Indian origin, Nezha was a

fusion of two figures Hindu tales—Nalakabara and Krsna. Nalakubara was a yaksha who served
as a protective deity for the Buddha, while Krsna was a divine infant considered an incarnation
of Vishnu. Shahar notes that these two figures were the respective sources for Nezha’s
aggressive nature and formidable power.44

Nezha was introduced to China alongside the spread of Buddhism to the East, and the

earliest Chinese source containing references to Nezha can be found in the Fo suoxing zan {#f7

413 For detailed information about Nezha’s translated names and their appearances in specific scriptures, see Cheng
A-tsai E[[q[[if. “Fojiao jingdian zhongde nezha xingxiang” {2 4% 8 1 AYIFRET 52, In Diyijie nezha xueshu
yantaohui lunwen ji 25— EWRIEE st & 5w C £, edited by Guoli Zhongshan daxue gingdai xueshu yanjiu
zhongxin yu xinying taizigong guanli weiyuanhui B 17 5 (LI RE SR se O EreE KT =8 EZE S
(Taipei: Shin-wen-feng Print Company, 2003), 528-531.

414 Shahar traced the prototypes of Nezha back to Hindu myths and proposes that Nezha is likely a composite
character drawing from two figures from Hindu tales—Nalakubara and Krsna. Nalakubara, a yaksha, served as a
protective deity for the Buddha, and his story involved an uncle named Ravana who abducted and assaulted
Nalakubara’s beloved wife. According to Shahar, the attributes of Nalakubara laid the groundwork for Nezha’s
violent disposition. The tension between Nalakubara and his uncle is posited as a potential source for the tension
between Nezha and his father. As for the portrayal of Nezha as a formidable child, Shahar believes that this image
draws inspiration from the divine infant Krsna in Sanskrit literature. In these narratives, Krsna, an incarnation of
Visnu, exhibits divine strength even in infancy. Similarly, like Nezha, Krsna is depicted slaying a dragon (naga) and
defeating King Kamsa, who serves as a father-like figure. In a story from Krsna’s cycle, Nalakubara and his brother
Manigriva face punishment by being transformed into twin Arjuna trees, inciting the anger of Sage Narada. A
hundred celestial years later, the divine infant Krsna uproots the trees, liberating siblings, who then become devout
followers of Krsna. Shahar’s research indicates the dissemination of the cult of Krsna to China, dating back no later
than the thirteenth century. The descriptions of Nalakubara and Krsna in Hindu tales served as an embryonic form of
the image and story of Nezha. See Shahar, Oedipal God: The Chinese Nezha and His Indian Origins (Honolulu:
University of Hawai’i Press, 2015), 174-180.
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177% by Asvaghosa. This siitra was translated by Dharmaksema 43 during the Northern
Liang dynasty. In this text, Nezha is referred to as Naluojiupo #PZEEZE and is depicted as the

son of the Heavenly King Vaisravana.*®® Later, the rise of the cult of Nezha in China was also
inseparable from the growing popularity of the Vaisravana cult.

The cult of Vaisravana began to rise during the Southern and Northern Dynasties, but it
did not reach its peak until the Tang dynasty. The proliferation of Vaisravana’s images and siitras
occurred primarily after the high Tang period. A key figure who played a significant role in

promoting Vai$ravana’s divine power was Samarkand monk Amoghavajra “~2Z. In the mid-8™"

century, Amoghavajra traveled to Tang China, bringing along numerous Sanskrit scriptures,
including several that specifically propagated the cult of Vaisravana. As the cult continued to
thrive, this Indian deity underwent a process of gradual domestication, and his image became

associated with Li Jing Z=1%, a famous general from the early Tang dynasty. The exact time

when these two figures merged into one remains uncertain, but according to Li Xiaorong, this
likely occurred no later than the mid to late Tang period.*®

Attentively, Nezha as one of the major supporting characters in Vaisravana’s story also
appeared in Amoghavajra’s translated stitras. But even prior to these scriptures, references to

Nezha could be found in the Bukong juansuo shenbian zhenyan jing A~ Z= 4872 (5% B = 4% by

415 Fosuoxing zan {fAT{T3&. T. n0.192, 4: 3c23-24. See Nikaido Yoshihiro —[& & =5/, “Nata taishi kouw’ It A
F2.” In Meisei ki ni okeru busin to sinsen no hatten BESEHAIC #3172 Eifi & fii D FE (Suita: Kansai
University Press B8 75 A H iR ER, 2009), 6-7.

416 Examining the relevant Dunhuang manuscripts, Li Xiaorong highlights the widespread prevalence of the
Vaisravana cult during the Southern and Northern Dynasties extended into the Sui, Tang, and Five Dynasties
periods. Particularly noteworthy is the surge in statues and sitras dedicated to Vaisravana, a trend that gained
prominence, especially in the post-High Tang era. See Li Xiaorong Z=/[\2%. “Nezha gushi giyuan bukao”H it

TR . Mingging xiaoshuo yanjiu BH)E/NeREFZE. 3 (2002): 141.
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Bodhiruci &7 & and the Hongjia tuoye yigui M3 2 754/, by Vajrabodhi [ %, In these
texts, Nezha is identified as a deity—deity Nazhajuboluo” HSIE{EERZE1H, a yaksha—*“great
general yaksha Nazhajiuboluo” FPIENESAIESE Y A 1B, and a demon king—‘“mighty divine
demon king Nazha” A fHHSiE 5L fH .41 These designations indicate Nezha’s divine status and

his affiliations within Buddhism. In fact, the role of yakshas as the primary subordinates of
Vaisravana can be traced back to Hindu mythology. According to the legends, yakshas followed
the lead of Vaisravana and defeated Ravana, an evil king on the island of Lanka. Yakshas were
subsequently recruited into Buddhism, serving as dharma protectors and being listed among the
Eight Legions.*!® Although they were regarded as benevolent deities, their appearances were
often described as “extremely frightening.” As creatures that were half human and half deity,
yakshas possessed certain non-human characteristics, such as red bellies and multi-faced heads.
Due to their duty to protect the Buddha and the Dharma, they were often depicted carrying
weapons of destruction, such as swords, blades, and halberds. Nezha’s heritage from a yaksha in
these early sources legitimizes his portrayal with multiple heads and arms in later depictions.
Regarding the relationship between Nezha and Vaisravana, Xiao Dengfu highlights that

in the translated stitras during the reigns of Empress Wu 1/, Emperor Xuanzong Z 5% and

417 Bukong juansuo shenbian zhenyan jing ‘222823 tis B =4%, T. n0.1092, 20: 286a15-16, 332al11. Hongjiatuoye
yigui -3 PEEEEN, T. no.1251, 21: 234a19-22. Liu Cunren suggests that in the first year of Shangyuan (760)
during Suzong’s reign, Li Jing was venerated as one of the ten servants of King Wucheng /3% T-. Revered as a
Daoist deity, he held a significant place in the Daoist pantheon. According to Li weigong biezhuan 2=/ ({8 by

an anonymous author, “Before Jing made his name, he often lodged in the homes of commoners on his travels. One
day, around midnight, a woman approached him with a water vessel, saying, ‘Heaven mandates you bring forth
rain.”” BEGEF > BULTTRE S E - 7 - —m AFKfifZH © “Kas{THg -~ Later, when Amoghavajra
promoted the cult of Vaisravana, the Daoist deity Li Jing became integrated with the Buddhist Heavenly king
Vaisravana. See Liu Ts un-yan f{if#{_, Hefeng tang wenji F1JE & £ (Shanghai: Shanghai guji chubanshe |5
wEEH AR tE, 1991), 1048.

418 b5 K F ALY > 4E5E13 YA - Chang ahan jing EF24%. T. no.1, 1: 80a05-06.
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Gaozong =57, Nezha was not explicitly identified as a son of Vaisravana. However, he was

portrayed as a close attendant within Vaisravana’s assembly.**® Later, in Amoghavajra’s series of

stitras dedicated to Vaisravana, including the Beifang pishamen tianwang suijun hufa yigui 1575

WS/ b P K 3 8 B 5 25 (3511, the Beifang pishamen tianwang suijun hufa zhenyan J& 751D P&
FREFEZE L, and the Pishamen yigui /P9 38/, Nezha and Vaisravana were depicted as

being related by kinship, and his episodes were mainly used to enrich the stories of Vaisravana.
In the Beifang pishamen tianwang suijun hufa zhenyan, it is mentioned that the Buddha
appointed Nezha, the third son of Vaisravana, to protect the dharma with his father, for
Vai$ravana’s fierce and terrifying eyes could be unsettling to sentient beings.*?° Nezha was
commended to stay close to his father, implying a harmonious and relatively intimate father-son
relationship. This Kinship, nevertheless, was interpreted as grandfather-grandson in the Beifang
pishamen tianwang suijun hufa yigui. Nezha himself claims to be the second grandson of
Vaisravana. As a dharma protector, Nezha had the duty to subdue evil beings and those with
malicious intentions. He served not only as a guardian deity for the Buddha but also as a
protector for the king and his subjects. In this sttra, VaiSravana is depicted as a deity
safeguarding the Tang court from invaders, while Nezha, as a yaksha, fulfills the role of guarding

the state.*?!

419 Hsiao Teng-fu 255 4E. “Nezha Suyuan” HFIE3E. In Diyijie nezha xueshu yantaohui lunwen ji 55— EIHfE2
flohfsT e sm > £E, edited by Guoli Zhongshan daxue gingdai xueshu yanjiu zhongxin yu xinying taizigong guanli
weiyuanhui B 17 H LB E ERATIZE O B e K+ = B2 B & (Taipei: Shin-wen-feng Print Company,
2003), 25.

20 HLERIDPTE - (FEE T BRI IR — U RS, - HIEARNAREM  BOLEBERIFRMER L - (&S
i o BIHRESE = TR TR E ] 4IRS R R - Beifang pishamen tianwang suijun hufa zhenyan 1t
Joty PR FREE S EE . T. no. 1248, 21: 225¢12-16.
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The inconsistency in the depictions of Nezha’s kinship with Vaisravana suggests that
Nezha was not the central focus of Amoghavajra’s translated works. Rather, he served as one of
the supporting characters in the siitra, helping to promote the cult of Vaisravana. This

arrangement is also evident in Yuan Youliang’s JT./Z 25 writing, the Wenchuan xian tang

weirongjun zhizao tianwang dian ji 73718 & B H 28 K T EGEC, where the Heavenly king
Vaisravana is depicted as residing in the Crystal Palace and perform the duty of protecting
sentient beings. Nezha and a goddess, who holds a pagoda and carries flowers respectively, as
two supporting characters are positioned in front of Vaisravana.*??> Although Yuan Youliang’s
biography is not well-documented in historical records, he was a nephew of Tang poet Yuan Jie

Jr4sE (719-772). Since Yuan Jie was a contemporary of Amoghavajra (705-774), Yuan Youliang

can be presumed to have been active during the late 8™ century. His description aligns with the
prevailing understanding of the relationship between Vaisravana and Nezha during that time.
However, as Nezha’s episodes became more detailed, his image grew more vivid compared to

other supporting characters, gradually developing out his own distinct storyline.*?3

EREER > HERETRE - R 2% - WENELIS MBI IR 0 o FRIE Rt r e B EE
RALAZ O RO E OE » IR T HBH - B EDFIRINE - AfSEE  IWAERKERZRE - &
RIS ROET - JNERERE FLik - Beifang pishamen tianwang suijun hufa yigui 67510 PSR B 56 5 4 5%
#. T. no. 1247, 21: 224¢12-225a05.

422 Tang literatus Yuan Youliang had “Wenchuan xian tang weirongjun zhizao tianwang dian ji” 3 | |5 7 2 H
KT JEEEC. He depicts the mural as “The majestic Heavenly King reveals his divine power. Residing in the Crystal
Palace, guarding the Yama realms, Nezha stands in front, holding a pagoda, while celestial maidens, with flowers in
hand, gaze in awe, illustrating his majestic and auspicious presence.” fiZA R F Bt - (E/KE= » ERETF
G RS LARTIRE > RAHFFACLUSERS » TREEET - Quan tangwen 4:# 2. Fasc. 620 (Beijing: Zhonghua
shuju #EEZEfF, 1983), 6262b.

423 Cheng A-tsai E[[A[f£. “Fojiao jingdian zhongde nezha xingxiang” {2 4% Bl YL 4. In Diyijie nezha
xueshu yantaohui lunwen ji 55— JEHrEEArhAE & 5m £, edited by Guoli Zhongshan daxue gingdai xueshu
yanjiu zhongxin yu xinying taizigong guanli weiyuanhui [g& 17 9 LI AE B RENGHT 2 P O BT SR T 2B HR
=& (Taipei: Shin-wen-feng Print Company, 2003), 534.
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The Kaitian chuanxin ji FiX{E(ZEC by late Tang literatus Zheng Qi E[Z was a
collection of stories taking place during the Kaiyuan F#7r (713-741) and Tianbao K% (742-

756) periods. There is a story that recounts an encounter between Nezha and the Vinaya master
Daoxuan.*?* It is noteworthy that this story marks the first recorded instance of Nezha interacting
with a Chinese Buddhist, indicating a significant step in Nezha’s Sinicization process.

The diligent Vinaya master, [Dao]Xuan, dedicated himself to rigorous practice
and often engaged in meditation at midnight. Once, [while in the meditation,] he
was on the verge of achieving a higher state but unexpectedly fell. However, he
suddenly sensed someone holding onto his feet. Xuan looked around and
discovered a young teenager. He thus inquired: “Who are you? And why are you
here at midnight?”” The teenager replied: “I am not an ordinary person but the son
of Vaisravana, Prince Nezha. As a dharma protector, | have been supporting and
safeguarding you for a long time.” Xuan said: “Please do not worry about my
practice. [I am sorry for] inconveniencing you, the prince, to use your
extraordinary abilities for my benefit. [But] If there is anything in the West that
could be used for Buddhist ceremonies, | sincerely wish you could let me have it.”
The prince said: “I have the tooth relic of the Buddha, which I have cherished as a
treasure for a long time. [To protect the Dharma,] | am willing to sacrifice my
head and eyes. How could I not offer it to you?”” Xuan humbly begged for the
relic, which is now preserved in the Chongsheng monastery.

EEAA G LR BRITE - WEIERE > REFABRKERE - EEERZ T
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424 Hsiao Teng-fu believes that Daoxuan personally fabricated the legendary background of the buddha’s tooth. The
enigmatic narrative surrounding this relic served as a compelling draw for worshippers, potentially leading to
increased attendance, while simultaneously providing Daoxuan with personal benefits through the resulting
publicity. See Hsiao Teng-fu 75 {&. “Nezha Suyuan” YT 5. In Diyijie nezha xueshu yantaohui lunwen ji 55—
JE YR ot ET & sm S £, edited by Guoli Zhongshan daxue gingdai xueshu yanjiu zhongxin yu xinying taizigong
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Company, 2003), 21.

425 Kaitian chuanxin ji BiX{#{Z2C. In Baibu congshu jicheng & & 25 E4£2%, case 2 (Taipei: Yee Wen Publishing
House, 1965), 9b.

245



The purpose of the story was to extol Daoxuan’s unwavering dedication to the practice,
though, it also contains some notable characteristics of Nezha. First, Nezha is described as a
teenager. In previous Buddhist sources, Nezha merely appeared as a son of Vaisravana, but there
is no specific information about his age. Second, Nezha is a tutelary deity of Buddhist dharma,
and his role as Daoxuan’s long-time protector serves as a reward for Daoxuan’s committed
practice. Third, Nezha possesses a relic of Buddha’s tooth and presented it to Daoxuan. This
relic, said to be preserved at the Chongsheng Monastery, is also mentioned in the travel log of

Japanese monk Ennin [E]{_, titled the Rutang giufa xunli xingji AFE>KAX &7 TEC. Ennin
recounts his formal visit to the monastery in the first year of Huichang & £ (841) to worship the

relic.4%® As he heard people’s discussion about the origin of the Buddha’s tooth associated with
the prince of Vaisravana, it suggests that the story of Daoxuan and Nezha would have been well-
known by the mid 9" century. Last, Nezha’s willingness to “sacrifice (abandon) his head and
eyes” to protect the Buddha’s relic can be viewed as a rhetoric language to demonstrate his
loyalty to the dharma. It may also be a reference to the episode of “returning bones to father and
flesh to mother” in the gong ‘an story.

During the Song dynasty, the translation project of Buddhist scriptures eventually

brought a sutra featuring Nezha as the protagonist. The Foshuo zuishang mimi nanatian jing {#;
St FRREEHEE R 4K, translated by Dharmadeva, was a Tantric siitra revolves around Nana

Deva, which is an alternative name of Nezha. Nana made his debut at a magnificent gathering for

the Buddha’s lecture in Vaisravana’s Palace. He is described as a youthful and handsome deity,

PRI RH o RRES - GRNREHTE - AAS T KRR - BERDFIRKT BT -
ARIEAR TR B - BRI » 5 EILSFHEEE - Rutang qiufa xunli xingji ARERIEKAGTTEC. B. no.95, 18:
89a04-06.
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holding the sun, the moon, and various dharma instruments in his hands. Adorned with splendid

ornaments, Nana radiates a dazzling brightness. Notably, his luoye 2%H& (chest scarf) and belt are

made from the skin of three naga kings—Nanda, Upananda, and Takshaka, which foreshadows
the popular folk tale of “Nezha Conquers the Dragon King.” Nana’s power is as mighty as
Narayana, a manifestation of Vishnu.*?’

In the scripture, prior to the lecture, the Buddha emitted a radiant light from his head to
inform the assembly. The light then returned to the Buddha’s forehead and subsequently entered
Nana’s head. At that moment, Nana underwent a transformation, assuming a mighty form
resembling Mt. Sumeru, and his face alternated between fierce and laughing expressions. He
generated thousands of arms, carrying Kapala (a dharma instrument made of skull) and other
dharma instruments. This transformation caused an earthquake that terrified the entire audience.
Nana expressed to the Buddha that in this manifestation, he had the power to subdue not only
asura and yaksha but even heavenly kings.4®

Nezha is given unprecedented emphasis in this stitra. Not only does he receive special
blessings from the Buddha, but even heavenly kings became supporting characters. In a section
that instructs prayers on the proper method of painting Nana’s portrait, Nana states that his image
should be placed in the center of the scroll. The painter should depict him with a magnificent

face and sixteen arms, each holding a dharma instrument. Surrounding Nana’s image should be a

TR EIRAMEE - FRH B REERRRL - REREHEME B > DI S B e R4S » 15 XEE
DLUBREE - A AREIANHERE - Foshuo zuishang mimi nanatian jing #5357 5 F AL HRZER4R. T. n0.1288, 21:
358b11-14.

PR EER - FOUREEG =M ARGIR - EREFIH e AERTH - BHEZEREATAE -
BIERARSAVEL - HARMEERSN - A TE > TRe R RESL - DI IR E LR Rt
JEHIRES A RET] - RIBERIRILEN; - KBTI E S - FIEREGERHAS - HEERAOH > &
RESR NP B - R — VIR BRI Z BT » JIE AR RTIEER R BERESERR  TRREaE —
VIRHEZ 7 = Ibid. 358b11-c19.
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group of essential heavenly kings and deities such as Vai$ravana, Brahma, Narayana, and
Laksmi.4?°

Attentively, the scripture describes Nana’s appearance in three distinct forms. In addition
to the splendid god-like appearance and the wrathful deity appearance, Nana also has a
manifestation of his “original form”: “Nana thus manifested his original form, which is like his
appearance in Mandala.”*3® However, the connections among these three appearances are not
elaborated in the satra.

According to Tantric Buddhism, Mahavairocana is described as having three chakra-

bodies: the self-nature chakra-body H 4:#-5 represents the buddha body of Mahavairocana,
which benefits sentient beings; the true dharma chakra-body 1F; %% 5 refers to the bodhisattva

bodies emanated from Mahavairocana, which teaches sentient beings with the True Dharma; the

edification chakra-body <% & is the wrathful emanation used to tame undisciplined and

disobedient beings.*! The latter two chakra-bodies are temporary manifestations of
Mahavairocana, implying that the benevolent bodhisattva and the wrathful deity are two
expedient appearances generated from the Buddha’s true essence, the embodiment of the Buddha
nature.

Applying this understanding to Nana’s case, the “original body” represents his self-nature

or the Buddha nature body, while the wrathful deity appearance is a manifestation of his

2 ERHF IS KA E L - . g LEIEREwmEAE » A+H/SESREE 0 WEAE R R
RRBEREPFIREERGERTIRAR IR EFERKEER  Foshuo zuishang mimi nanatian jing {#z5 f I
FVETREERA4L. T. n0.1288, 21: 363¢28-364a06.

O GENREEREMRAA S - A0FTSEZEEEAH - Ibid. 363¢04-05.

431 See Shi Ciyi f#2&4[4. Foguang da cidian {fy¢ kgl (Taipei: Foguang Publisher, 1988), 680.
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edification body, and the splendid god-like appearance represents his dharma body. These two
manifestations from the same entity of the Buddha nature provide us with a fresh perspective to
interpret Nezha’s gong ‘an story.

In Chan literature, the image of Nezha typically manifests in two forms: a wrathful deity
with multiple faces and arms, and a serene essence embodying the Buddha nature. As previously
mentioned, the latter one preaches the dharma to his parents. Although these two appearances
appear in different Chan texts, examining them together allows us to observe the collective
imagination of Nezha in the Chan context.

Nezha’s dharma preaching look in his gong'an story has been analyzed earlier. His irate
look, as well as the portrayal of him with multiple heads and arms, are popular poetic images in
Song dynasty Chan poems. For example, Fenyang shanzhao uses the line “With three heads and
six arms, he astonished the heaven and the earth. The wrathful Nezha threw himself at the
dharma bell”*% to illustrate the intense exchange between an enlightened master and a guest.
Fayuan Yuanjian ;%7 [E|f& employs “The wrathful Nezha lost his power; Kharakanitiha was
struck dumb”43 to describe the stunning state when illumination and activity function
simultaneously. Yuanwu Keqin [B1E 72 %] also uses the image of “wrathful Nezha” to depict the
moment of breaking through all the affiliations and attaining enlightenment, stating, “The

wrathful Nezha turned around Mt Sumeru in his hand. With one split, he broke it into hundreds

of pieces.”*** Chen Hsiao-Yi argues that Chan masters regarded Nezha as a symbol of

432 ZGEOSEFEE MY > 2RI REE 8 < Jingde chuan denglu S {#¥&4%. T. n0.2076, 51: 305a26-27.

433 S HIEL - EEEREER 1 H IS - Jianzhong jingguo xu denglu ZE % E 48 4%, X. no.1556, 78: 817¢13-
14.

434 Ly X ARIEI/E T - —EE R - Yuanwu fogou chanshi yulu [E]E SR fETEESE. T. n0.1997, 47: 747¢19-20.
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enlightenment, with his irate look serving as a metaphor for the power of wisdom that can
dismantle karmic hindrances and defilements.43

Nezha’s another terrifying look, the depiction with multiple heads and arms, is even more
prevalent in Chan literature, which serves the same purpose as the irate look in presenting the
astonishing state of awakening. For instance, Chan master Guangjian & wrote, “The eight-

arm Nezha casted the iron credential and used the golden mallet on the top of Mt. Sumeru.”4%

Dawei Fabao A&, A8 expressed, “There are profoundness and essentials, but who can find
out? [Only] the eight-arm Nezha lifted up iron pillars.”*3’ Baoning Renyong {f2£{ "5

described, “[When] Nezha’s ten eyes were moving on his ten faces, the formless spiritual
luminosity (note: Buddha nature) obscured the sun.”*3 Some utilize Nezha to convey the
profound insights and the mighty power associated with attaining enlightenment. Fenyang
Shanzhao wrote, “Who can solve the [puzzle] of the diamond transparent casket? Only Nezha
with the best capacity.”*3® Zhenjing kewen Ej5 5732 expressed, “The sudden loud shout

stupefied two ears. Nezha’s eyes led Huangbo to enlightenment.”44°

Meanwhile, Nezha’s gong ‘an story also became an ancient precedent for Chan masters to

HE /2o

examine and comment upon. The Chanzong songgu lianzhu tongji f5Z08 L 2R EEE by

435 Chen Hsiao-yi [l f4. “Nezha renwu ji gushi zhi yanjiu” BE A4 5 8858 2 #75. MA. Thesis, (Feng Chia
University, 1994), 35.

436\ ERAREEES s 0 JETTE LB SRR - Jianzhong jingguo xu denglu 25 E 4518 $%. X. no.1556, 78: 759¢12-
13.

W HTAESEH ) EARNEEEER AT - Liandeng huiyao RS €rEL. X, n0.1557, 79: 155a04-05.
438 FRFE T B - fEAEEE LSS Hilig - Jiatai pu denglu 325 35854%. X. n0.1559, 79: 316¢13-14.
4% SMIBEHRER - MEAAREE—1% - Fenyang wude chanshi yulu J73f5 = fETZESE. T. n0.1992, 47: 605b26.

40 7 bk IR EEEER » HICHRFE S EE o Liandeng huiyao B &r . X. no.1557, 79: 139c09-10.
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Southern Song monk Faying ;A& recorded Nezha’s gong ‘an story along with the comments of
five esteemed Chan masters, including Dahui Zonggao K Z:5= 5., Zide Huihui 5152515,
Shaoshi Guangmu /2 ¢, Beijian Jujian J5 ) /Efi, and Wuzhun Shifan 4 A EfSE. 44 All of
these showcase that Nezha became a popular poetic image in Southern Song Chan literature.
Nezha’s popularity even extended beyond the realm of Buddhism. His image as a

powerful child deity was so captivating that he eventually found a place in the Daoist pantheon.

While Nezha is not included in any Tang or Song Daoist classics, a story from the Yijian zhi 53
ELE by Southern Song literatus Hong Mai i3 suggests that Nezha was already recognized as

a Daoist deity by that time. The story recounts a Daoist master surnamed Cheng successfully
defeated a stone spirit by using “the hand gesture of Nezha’s fireball spell.”#4? This indicates that
Nezha’s mighty divine power made him an efficacious deity. As Davis posits, Nezha had been
completely assimilated into the pantheons of many therapeutic lineages of Daoist Ritual Masters
by the 12" and 13" centuries.**® In the sociocultural environment that highly valued efficacy,
Nezha eventually became a folk deity promoted by various traditions.

Furthermore, Nezha’s gong 'an story had a significant impact beyond religious sphere and

even found its way into literary criticism. The Southern Song poetry critic, Yan Yu g )],

referred to Nezha’s gong 'an story as a metaphor for his own critical style in his Canglang shihua

441 Chanzong songgu lianzhu tongji fHsZAE I RfRREEE. X. n0.1295, 65: 491b12-c03.

M2 ERINARIERT - AT/ DIEE - JEIREETD AT R - ZERIEIIEE - REG) - SFRAEE NETE - SRR
AR - BEIHE - REEE - 240 BT IR - AEmT - —F& » ks - HEil

B ERYI08E - (EHME EHIERT - BEAR - HBLRH > SERVPE o BREATE  iES o BRI A
15 BEFHE KR EEEIIG = ¢ IR A R WS SR - T ERTIR o 7 (i RoKBRE B1& - BB S
THEE > A2 > SRIREEEIR - KEGES BT - AR - Rl MEAIHE > BBRE EEs0E#% > T H A
BiEE > BIH-TEEY - MERATIIRER - BURSE - B - 98 Bz RS - WEDTE - BRERER
7T - Yijian sanzhi xin 35E2 =7E3Z. In Yijian zhi 58ELE (Beijing: Zhonghua shuju Hfr#EZE 5, 1981), 1429-1430.

443 Edward Davis, Society and the Supernatural in Song China (Honolulu: University of Hawai’i Press, 2001), 288.
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JEVREFES,* implying that his critiques could penetrate the surface forms, rhetoric, and
techniques of literary works to reveal their essence. Later, “Nezha shouduan” H[SiEF-E%

(Nezha’s means) as a terminology became widely adopted in many fields, including literary
theory, fiction and poetry criticism, and even calligraphy and painting appreciation.** It served
as a powerful metaphorical tool to describe the ability to discern deeper layers of meaning and

appreciate the artistic essence.

Concluding Remarks

The analysis above highlights the two major developments in the evolution of Nezha’s
image. The first phase presents Nezha’s depiction in Sanskrit scriptures that were introduced to
China, where he was portrayed as a yaksha, a demon king, an attendant of Vaisravana, and a
heavenly prince. These early depictions focused on his connections to Vaisravana. The second
phase represents Nezha’s domestication in Chinese culture, where he gradually became
independent from Vais$ravana’s storyline. In this phase, he took on various roles as a loyal
dharma protector, a tranquil dharma preacher, an unruly child god, and a wrathful deity with
multiple faces and arms. This domestication process allowed for the development of Nezha’s
unique characteristics and his popularity in Chinese society.

It is worth noting that although Nezha’s portrayal as a deformed yaksha can be traced
back to the High Tang period or even earlier translated siitras, this image may not have been as

prominent as his identity as the “son of Vaisravana.” The majority of stories developed during

444 Guo Shaoyu E48)=, Canglang shihua jiaoshi J&;EsF=ERf# (Beijing: People’s Literature Publishing House,
1983), 253.

445 Zhan Hanglun 2. Zhongguo wenxue shenmei mingti yanjiu th g7 2258 55 an RERFST (Hongkong:
Hongkong University Press, 2010), 129-140.
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his domestication emphasized his role as the heavenly prince. It was not until the introduction of
the Scripture of the Supreme Secrets of Nana Deva that Nezha’s image as a wrathful deity found
full expression in the poems of Chan masters, which largely facilitated Nezha’s popularity
extending to realms beyond Buddhism. Considering Nezha’s gong ‘an story could be the
potential origin for the father-son conflict depicted in Ming and Qing fictions, it can be
concluded that Chan literature played a pivotal role in Nezha’s domestication. During the Song
dynasty, particularly in the Southern Song period, Nezha’s image underwent constant adaptation
and interpretation in various contexts, which established him as a high-value iconic figure of that
era. Recognizing the value of Nezha, the compiler of the Wudeng huiyuan incorporated him into
the Chan historiography and appropriated him to be a Chan ideal. This could be the reason why

Nezha became the sole addition to the “Yinghua shengxian” section.
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Chapter 6
Conclusion

In this dissertation, my research focuses on the “Yinghua shengxian” sections within the
Five Lamps series. Indeed, this section constitutes a relatively small portion of the denglu works,
and thus some may question the worthiness of the study. However, its persistent recurrence does
not need further evidence to prove its significance. Although previous scholars have examined
several figures incorporated in the “Yinghua shengxian” sections, none have systematically
explored these figures within the framework of the “Yinghua shengxian” sections or considered
their roles as special Chan ideals in Chan literature or, more broadly, within the Chan school in
Song China. Through a chronological examination of the “Yinghua shengxian” sections in Song
denglu works, I contend that these sections contain some crucial information about the
development of the Chan school, a facet that has been previously overlooked.

In the Jingde chuan denglu, the “Chanmen dazhe” section captured my attention for its
especially long title and its incorporation of the figures with diverse background. These prompt
my primary research questions: why did the Chan compilers establish a separate section
dedicated to these particular figures? What aspects about them garnered the attention of the Chan
compilers? In addressing these questions, | meticulously scrutinized their hagiographies in
comparative analysis, examining the accounts edited by Chan compilers with those found in
other sources. | discovered that the Chan compilers demonstrated deliberate adaptations to the
hagiographies, selectively omitting highlighted episodes found elsewhere and incorporating
additional episodes to enhance the portrayal of these figures. To comprehend the purpose and
significance of these modifications within Chan historiography, an examination of the distinctive

status of the Jingde lu in early Song cultural context becomes necessary. As the first Chan
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historiography to receive patronage from the Song court, the Jingde lu bore the role in
standardizing the Chan history and establishing the Chan school as a new orthodox Buddhist
institution. Keeping these considerations in mind, | revealed that the Chan compilers
purposefully infused values and qualities emphasized by the institutionalized Chan school into
these figures, and selectively omitted episodes deemed detrimental or contrary to the principles
of the Chan school. Simultaneously, additional questions arise: As the denglu works supplanted
the Eminent Monks series in serving as a new platform to showcase collective images of
Buddhist ideals, why was it insufficient for the Chan school to accomplish its agenda by
venerating Chan masters within the lineages as ideals? What made the Chan compilers have to
utilize the “Chanmen dazhe” section to promote figures outside the lineages as Chan ideals?
The answer may lie in the Chan compilers’ classification of the figures as “chanmen
dazhe,” the distinguished masters in the chan gate. It is crucial to note that this chan gate
indicates the dhyana tradition rather than the institutionalized Chan school. The Chan compilers
recognized these individuals not as part of Chan lineages but as esteemed figures in their
respective eras, implying that the Chan compilers appreciated the figures’ significant religious
values. By leveraging their prominence and adjusting their portrayals, the Chan compilers
strategically utilized these figures to promote the Chan school and its teachings, thereby
capitalizing on their inherent value and transforming them into a persuasive voice advocating for
the Chan school. Meanwhile, this endeavor established connections that bridged the dhyana
tradition and the institutionalized Chan school, demonstrating the Chan school’s intention to
legitimize its orthodoxy within religiosity by highlighting its profound and longstanding

historical background, a lineage that can be traced back to the Buddha.
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The absence of the “Chanmen dazhe” section in the subsequent two denglu works, the
Tiansheng guang denglu and the Jianzhong jingguo xu denglu, may be attributed to the Chan
compilers’ concentrated focus on internal Chan school matters and the evolution of ongoing
Chan lineages during the mid-Northern Song dynasty. Another plausible explanation could be
that the institutionalized Chan school no longer deemed it necessary to emphasize its dhyana
background or origin to legitimize its position within religiosity. This could be a result of the
Chan school’s elevated status as the state Buddhism, enjoying unparalleled patronage from the
imperial court. Later, the compilation of the “Yinghua shengxian” sections in the denglu works
supports the assertion that the Chan school actively sought to engage in a broader religious
discourse.

The tradition of promoting individuals outside Chan lineages as Chan ideals was initiated
with the “Chanmen dazhe” section and subsequently continued through the “Yinghua shengxian”
sections. The Chan compilers modified the images of these non-Chan figures, adding typical
Chan features to ensure that their images seamlessly integrated into the Chan context. This
appropriating process can be considered as an act of “conversion” or “domestication,” whereby
the non-Chan figures were strategically depicted as upholding the Chan school.

The Chan compilers, in fact, employed a similar strategy of utilizing external influences
to bolster the Chan school. Despite the Chan school attaining a dominant position among
Buddhist institutions, the compilers persisted in incorporating external forces to assert the
school’s orthodoxy and superiority. This inclination may stem from the competitive dynamics
within this open “religious market,” where it is a common practice for different traditions to lay
claim to valuable religious ideals. For instance, figures like Hanshan and Shide, initially

Buddhist hermits, were also revered as Daoist immortals; Nezha, originally a Buddhist deity,
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found inclusion in the Daoist pantheon and folk culture. A noteworthy consideration regarding
the values associated with these religious ideals is the organic interdependence that may allow
for mutual fulfillment. Traditions claiming these religious ideals strategically capitalized on their
associated values, consequently enhancing the influence of these traditions. At the same time, for
the ideals revered by diverse traditions, an increase in followers embracing their life stories
would increase their associated values in return. Ultimately, these traditions prospered, and the
ideals may extend their influence into additional realms, such as fine art and folk tales.

Differing from other fascicles in the denglu works, which predominantly focus on Chan
masters with relatively undisputed identities, the “Yinghua shengxian” sections incorporate a
diverse array of figures. Because these figures were not inherently affiliated with the Chan
school, when the Chan compilers modified their hagiographies or created their images, this
process usually took place in a shared space, a space that could be an intersection of Chan and
Tiantai, Chan and Pure Land, Buddhism and Daoism, or even Buddhism and folk culture. These
were the contexts where image wars often occurred.

As for the motivation for various traditions to participate in the image wars, it lies largely
in the function of hagiographical writing. Hagiographical writing holds significance not only for
the authors and compilers seeking to disseminate and commemorate the narratives of these
distinguished religious figures but, more importantly, for establishing role models for followers.
These narratives inspire adherents to shape their identities as they navigate their spiritual
practices. The repeated emphasis on exemplary qualities in hagiographies contributes to the
formation of values collectively embraced by adherents, thereby enhancing the cohesion of the

community. 446

446 For the topic on the role of Buddhist hagiographical writing in forming religious tradition and religious
community, see Reginald Ray, Buddhist Saints in India: A Study in Buddhist Values and Orientations (New York:
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In this dissertation, to reveal the characteristics of each “Yinghua shengxian” section and
to elucidate the significance of compiling these sections within the denglu works, I examined the
motivations driving these compilations and revealed the divergent nature of the denglu works. |
demonstrated that the six works in the Five Lamps series followed two modes of compilations:
the imperial-sanctioned denglu works, disseminated as national perceptions, and the laity-
sponsored denglu works, circulated in local regions. The different natures of these denglu works
dictated the writing styles of their “Yinghua shengxian” sections. While the former adhered to
the hagiographical form, in alignment with the Eminent Monks series, the latter depicted all the
figures through gong 'an stories, fulfilling the pedagogical purpose.

The second part of each chapter comprises case studies on specific figures from the four
“Yinghua shengxian” sections. The examination of Huisi and Zhiyi unveils heated issues in the
Chan-Tiantai conflict; the exploration of the “Three Sages of Tiantai” illuminates the core value
upheld by the Chan school; the scrutiny of the Indian Elders highlights the Chan school’s interest
in Pure Land literature; the analysis of Qiansui Baozhang presents the promotion of a local
Buddbhist cult figure to a national perceptive Chan ideal; the study on Zhang Boduan showcases
the image war in the Buddho-Daoist dispute; the investigation on Prince Nezha exemplifies the
Chan literature’s involvement in creating a folk deity. In each case, we can discern the Chan
school’s consideration of, reactions to, and interactions with prevalent ideological currents of the
time. This underscores that the Chan history preserved in the denglu works extends beyond the
expansion of Chan lineages and teachings of Chan masters. For these reasons, the study on the

“Yinghua shengxian™ section deserves more attention in the study of Chan history.

Oxford University Press, 1994). Kathryn Ann Tsai, Lives of the Nuns: Biographies of Chinese Buddhist Nuns from
the Fourth to Six Centuries: A translation of the Pi-c/ 'iu-ni chuan (Honolulu: University of Hawai’i Press, 1994).
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Furthermore, the study on the “Yinghua shengxian” sections offers a novel perspective to
observe how the Chan school shaped its identity and adjusted its position through dynamic
interactions with other traditions in religiosity. In early denglu works, the Chan school asserted
its superiority by emphasizing its uniqueness and stressing the slogan “a separate transmission
outside the teaching.” The “Chanmen dazhe” section in the Jingde lu utilized the value of
renowned Buddhists outside Chan lineages, incorporating their achievements into its own
system. This suggests that the early institutional Chan school lacked the confidence it later
gained, necessitating a connection with the broader dhyana tradition to legitimize its status in
Buddhist conventions. In Southern Song denglu works, however, Chan Buddhism displayed its
predominance by encompassing not only Buddhist traditions but also ideologies beyond
Buddhism. The “Yinghua shengxian” sections actively appropriated figures from Daoism,
Confucianism, local cults, and folk culture. The Chan school’s intention to be an all-embracing
teaching implies its increased confidence and inclusivity, signifying a strategy to claim
superiority in religiosity.

In terms of the legacy of the “Yinghua shengxian” sections, since its inception in the
Song dynasty, this section started to be incorporated into later Buddhist works, such as the
Zhiyue lu #5 A #% by Qu Ruji 2%, the Wudeng yantong # #&/gz4% by Feiyin Tongrong Z =
W25, the Yuezang zhijin FEigi #1073 by Ouyi Zhixu SEz5 %7/ in the Ming dynasty, and the
Zongjian falin S2E€7£4K by Jialing Xingyin #[z 435 in the Qing dynasty. Moreover, “yinghua
shengxian” became a fixed term used to identify extraordinary Buddhist figures. For instance, in

the Yunqi fahui ZE#£5% by Zhuhong #7=, Nanyue Huisi is addressed as “Nanyue yinghua
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shengxian.”*’ Zongtong biannian 24t 4R4E by Ji Yin 4CF& notes that “yinghua shengxian”

refers to those difficult to categorize,*® and monk Baozhi as a yinghua shengxian, “transcending

ordinary language and thought.**° Similarly, the Longjing wenjian lu 8- &.iE$% by Wang
Mengjuan ;¥ 2255 explains that the reason for honoring Zhiyi as a sage is because he was

addressed as a yinghua shengxian in the Jingde lu and the Zhiyue [u.*>°

The recurrent use of the term “yinghua shengxian” in later dynasties can be attributed to
its popularity among readers, indicating its widespread acceptance. An extensive chronological
examination on its reception may reveal additional intriguing aspects of Chan Buddhism’s
development in subsequent religious contexts. This could be a potential direction for future

studies.

47 B E(LEEEY - Yungi fahui B8 £4. J. n0.B277, 33: 65c24.
448 e (L EEEY o B D) AR TE - Zongtong biannian SE4%4RAF. X. n0.1600, 86: 67b09.
MO SEEB R IE(LEEE - WARES o B afEm b o ARTLLOEEME . Ibid. 127206-07.

B0 (EHE) ~ (F5H) HEEEMBEE BCELEE  #THEE A - Longjing jianwen lu & R H§E. GA.
no.20, 22: 47333a07-08.

260



Bibliography
Abbreviations

T = Taisho shinshii daizokyo KIF g Ak 4%, Takakusu Junjirdo =fEEIEZCES, Watanabe
Kaikyoku ;& i/1/5/H et al., eds. Tokyo: Taisho Issaikyo Kankokai, 1924-1934.

X = (Wan) xu zangjing rH=F48 5 £%. Taipei: Xin wenfeng chuban gongsi #7322 H AR /A E],
1968-1970. Reprint of Nakano Tatsue 1 $77£Z%, et al., eds. Dai Nihon zoku zokyo A H
RIE LKL, 120 cases. Kyoto: Zokyo shoin, 1905-1912.

B = Da zangjing bubian A& 4%##4. Lan Chi-fu 5755 et al., eds. Taibei: Huayu chubanshe
ZEF ARk, 1985.

J = Jiaxing da zangjing 5% Kjek 4%, Taipei: Taipei: Xin wenfeng chuban gongsi 7 > 2 H R
H|, 1987.

GA = Zhongguo fosi shizhi 55 {#<F 52 52 T]. Du Jiexiang #72+F, et al., eds. Taipei:
Mingwen shuju B3 Z /5, Danging tushu gongsi F}& & /) 5], 1980-1994.

Primary Sources

Sources in the Buddhist Canon

Beifang pishamen tianwang suijun hufa yigui It 758t /DP K T B E E A E#. T. no. 1247, 21.

Beifang pishamen tianwang suijun hufa zhenyan J; 5HE/DF K TR EE A EH =. T. no. 1248,
21.

Bukong juansuo shenbian zhenyan jing “~Z= 2823 (8 H = 4%.T. no. 1092, 20.
Bu xu gaoseng zhuan %45 = {4 {#. X. no. 1524, 77.

Chanyuan zhuquan ji duxu &5 zEz28E . T no. 2015, 48.

Chanzong songgu lianzhu tongji #5228 iRk #E . X. no. 1295, 65.

Chang ahan jing &[f&4%%. T. no. 1, 1.

Chu sanzang jiji tH =50 . T. no. 2145, 55.

261



Dafang huangfo huayan jing A 77 & #E & 4%. T. no. 0278, 09.
Da zhidu lun X% 5. T. no. 1509, 25.

Daizong chao zeng sikong dabian zhengguangzhi sanzang heshang biaozhi ji {{5ZgHIE 5] 25 &
WEIE B =5l BRI, T. no. 2120, 52.

Dengmu pusa suowen sanmemi jing 25 H Z[EATR =BE4%. T. no. 288, 10.
Fenyang wude chanshi yulu ;53[5 {E fsETzESE. T. no. 1992, 47.

Foshuo zuishang mimi nanatian jing {7 &z F A AREZE KL, T. no. 1288, 21.
Fosuoxing zan {#A7{T#&, T. n0.192, 4.

Fozu tongji {f1H4E4C. T. no. 2035, 49.

Gu zunsu yulu HEif5zES%. X. no. 1315, 68.

Guang gingliang zhuan & &5 {#. T. no. 2099, 51.

Hebu jinguangming jing & &4 :HH4%. T. no. 0664, 16.

Hongjiatuoye yigui -3 $54#H/, T. no. 1251, 21.

Jiatai pu denglu zong mulu FZZ= 5 F& 5444 H #%. X. no. 1558, 79.

Jiatai pu denglu SEZ=5 & $%. X. no. 1559, 79.

Jianzhong jingguo xu denglu ZZ&rh & R 4E & $%. X no.1556, 78.

Jingang bore boluomi jinglun il #5350k 2 2 485w, T. no. 1511, 25.
Jingde chuan denglu &{&{# &%, T. no. 2076, vol. 51.

Jingtu wangsheng zhuan ;% +1¥4E{#. T. no. 2071, 51.

Liandeng huiyao Bf&er 22, X. no. 1557, 79.

Longjing jianwen lu #EH: R E$%. GA. no. 20, 22.

Lushan ji JELLIEC. T. no. 2095, 51.

262



Mingseng zhuanchao £ {&#1. X. no. 1523: 77.

Nanyue si da chanshi lishi yuanwen &g 5k 8K EETT7 ZHESC. T. no. 1933, 46.
Pusa yingluo jing SFiE#EEE4X. T. no. 0656, 16.

Rentian Baojian A K~EEZE. X. no.1612, 87.

Rutang giufa xunli xingji A FF>K A&7, B. no. 95, 18.

San tendai godai san ki K& A& LLEC. B. no. 174, 32.

Shimen zhengtong %[ 1-4%. X. no. 1513.

Tiangin pusa zao jingang bore boluomi jinglun KR = S S I F S R 2 2 45 5. T. no. 1511,
25.

Tiansheng guang denglu K E2EE1E g%, X. no. 1553, 78.

Wudeng huiyuan mulu 70& € ¢ H . X. no. 1564, 80.

Wudeng huiyuan 75 T. X. no. 1565, 80.

Xinxiu wangsheng zhuan #r{&134:{#. X. no. 1546, 78.

Xu chuan denglu 48 {&&$%. T. n0.2077, 51

Xu gaoseng zhuan 4&={%{#. T. no. 2060, 50

Yuanwu fogou chanshi yulu [E[E S 1EETzESE. T. no. 1997, 47.
Yunmen kuangzhen chanshi guanglu ZE[[E E (& EfE$%. T. no. 1988, 47,
Yungqi fahui ZEf%££4. J. no. B277, 33.

Za ahan jing #fr[&4%, T. no. 99, 02.

Zhu weimojie jing E4EEEEE2K. T. no. 1775, 38.

Zongjing lu Z=§%$%. T. no. 2016, 48.

Zongtong biannian 524545 4. X. no. 1600, 86.

263



Zuting shiyuan tHzEZE%0. X. no. 1261, 64.

Sources in Daoist Canon

Haigiong chuandao ji J&¥&{# 4. Hong Zhichang ;i:41% . In Daozang #&js, vol. 33.
Shanghai: Shanghai Bookstore Publishing House, 2019.

Lishi zhenxian tidao tongjian /& tH E {45 &M%, Zhao Daoyi ##iE—. In Daozang #&jg, vol. 5.
Shanghai: Shanghai Bookstore Publishing House, 2019.

Wuzhenpian jizhu [E B E£:F. Qiu Zhaoao {f1JkZ¢. In Sandong shiyi = [#57&, vol. 8. Hefei:
Huangshan Publishing House, 2005.

Ziyang zhenren wuzhen pian sanzhu &[5 B A& E & =&F. Xue Daoguang 755, Lu Shu [z
27, Chen Zhixu [f %44 . In Daozang #&js, vol. 2. Shanghai: Shanghai Bookstore
Publishing House, 2019.

Ziyang zhenren wuzhen pian shiyi &[5 EH A TEE R 578, Weng Baoguang £51#5¢. In Daozang
#E38;, vol. 2. Shanghai: Shanghai Bookstore Publishing House, 2019.

Ziyang zhenren wuzhen pian zhushu 2[5 B A\ B E & Fi. Zhang Boduan 5&{A1%, Weng
Baoguang 451 5%, Daigizong #{E(5=. In Daozang #&ji, vol. 2. Shanghai: Shanghai
Bookstore Publishing House, 2019.

Ziyang zhenren wuzhen zhizhi xiangshuo sancheng miyao ‘2[5 E A\ & E H55¥:0 — I EE.

Weng Baoguang 555, Dai Qizong #(Ei5=. In Daozang &, vol. 2. Shanghai:
Shanghai Bookstore Publishing House, 2019.

Local Gazetteers

Fan Zhiming 5 275H. Yueyang fengtu ji &5 E £ 5. In Wenyuange Siku Quanshu =75 P& DU e
H.

Jiang Chao j%#. Emei shanzhi /5 1175, In Zhongguo fosi shizhi huikan 57 =5 52 &4 7).
edited by Du Jiexiang 1 721¥, Gao Zhibin =757 . Taipei: Tsung-ch’ing Publishing
House, 1994.

264



Li Hengte Z2==%, Ping Shu 4. Qianlong shaoxing fuzhi gZ[Z28#FZE. In Zhongguo
fangzhi congshu 1] 5 &5 & . Taipei: Cheng-wen Publishing Co. 1983.

Mao Fengshao &2 Jiajing pujiang zhilue 3215 H, T &S, In Tianyige cang mingdai fangzhi
xuankan & — ek BH 77755 H]. Shanghai: Shanghai guji shudian /5 F5EE,
1981.

Qian Shuoyou J&:i & Xianchun lin’an zhi 5,3 Z7E. In Zhongguo fangzhi congshu A5 75
T e 2=. Taipei: Cheng-wen Publishing Co. 1970.

Shen Chunling Ji#&#%, Buya Lou #£ |~ JEE. Qianlong Zhuji Xianzhi §ZfZs% & H4E. In Zhongguo
fangzhi congshu 18] /55 2. Taipei: Cheng-wen Publishing Co. 1983.

Shen Yiji g2 #%. Zhejiang tongzhi 1 TiEE. In Wenyuange Siku Quanshu SRR POEE 4 2.

Shi Chaofa f&if)£. Huangmei laosi zhongshan zhi &5 <F 1 [1Z:. Yangzhou: Guangling
shushe E[ZZE+t, 2006.

Shi Su Jififi5. Jiatai kuaiji zhi 32Z=&F€7:E. In Zhongguo fangzhi congshu H 7] 555 . Taipei:
Cheng-wen Publishing Co., 1983.

Sun Jun fl&. Fajing sizhi ;27335 &. In Zhongguo fosizhi congkan & (5555 1), edited by
Bai Huawen {32 and Zhang Zhi 55%. Yangzhou: Guangling shushe &[# &+, 2006.

Wang Maode F##{#, Lu Fengyi [F[ElZ. Wanli Jinhua fuzhi B FEE&%E)FE. In Zhongguo
fangzhi congshu 18 /5 &8 2. Taipei: Cheng-wen Publishing Co. 1983.

Wang Xiangzhi =52 7. Yudi jisheng B4 f%. Beijing: Zhonghua shuju i #EEZE 5, 1992.

b

Wu Gong %%, Dong Chunxiu &= &, Shitong Pan &5, Jiaging Huayang Xianzhi 32 =E
%4, Dongmen wenchanggong block-printed edition 32537 2 =it 1816.

Zhang Yuanbian 5E7¢TF. Wanli yunmen zhilue B & Z£ P&, Yangzhou: Guangling shushe &
11, 2006.

Other Primary Sources

Cao Yanyue & =4Y. Jingwo guanjian X182 &. In Wenyuange Siku Quanshu 7k B VU [EE 4=
=

= -

265



Chen Guying [#&§E. Zhuangzi jinzhu jinyi #1435 E 552, Beijing: Zhonghua shuju H#FEEfF,
20009.

Dong Gao & i, Quan tangwen £33, Beijing: Zhonghua shuju HrZEZ /5], 1983.
Fu Xuancong {E¥EE: et. Quan Songshi 45855, Beijing: Peking University Press, 1998.
Hong Mai ;3. Yijian zhi 35E4E. Beijing: Zhonghua shuju th#EZE 5, 1981.

Li Tao Z=&5. Xu zizhi tongjian changbian &4 2 £ 4. In Wenyuange Siku Quanshu k]
EIVUE 2 E.

Liu Guan fJl'&. Liu daizhi ji fji#F £, In Wenyuange Siku Quanshu =7k VUfE 2 2.
Lu Xinyuan [Z&3J&. Songshi yi <52 22, Taipei: Wen-hai Press. 1967.
Puji 3%, Wudeng huiyuan 7 f& & 5. Taipei: Wenchin Publishing Company, 1986.

Qu Tuiyuan g8 [E]. Li Taibai ji jiaozhu 27 H &R #F. Shanghai: Shanghai guji chubanshe F
TR AR, 1980.

Su Shi #x#, Kong Fanli L fL&. Sushi weniji ki, S ££. Beijing: Zhonghua shuju FZEEfF,
2008.

Su Zhe %£#. Luancheng ji &&3;£2. Shanghai: Shanghai guji chubanshe & EEH ki, 20009.
Tuo Tuo fiEf5E. Songshi R 5. Beijing: Zhonghua shuju F12EZE 5, 1977.

Ge Hong &1, Wang Ming 1-HH. Baopuzi neipian jiaoshi #i#1- N = FE. Beijing: Zhonghua
shuju FEEZE 5], 1986.

Wang Qi F 3T, Xu wenxian tongkao & ki, In Wenyuange Siku Quanshu =z B PUJeE £
e

= -

Xu Ling %, Xu xiaomu ji jianzhu f£Z242285F . In Wenyuange Siku Quanshu Sk VU 4
==

= -

Yan Yu &-J], Guo Shaoyu F'4H#E. Canglang shihua jiaoshi J&;E5=EFFE. Beijing: People’s
Literature Publishing House, 1983.

Yang Bojun #{H1&. Lunyu yizhu ZEEz£:E. Beijing: Zhonghua shuju H1E£ZE 5, 1982.

266



Yang Bojun #7{A1&. Mengzi yizhu 5 T-5%5F. Beijing: Zhonghua shuju HH#EE /5, 1988.

Zeng Zaozhuang %24, Liu Lin 21J#f. Quansong wen 43 Shanghai: Shanghai cishu
chubanshe F)EgrEH Rktt, 2006.

Zheng Qing #[Z%. Kaitian chuanxin ji FiX{E(Z3C. In Baibu congshu jicheng B # s E &AL,
Taipei: Yee Wen Publishing House, 1965.

Secondary Sources

Benn, James. Burning for the Buddha: Self-Immolation in Chinese Buddhism. Honolulu:
University of Hawai’i Press, 2007.

Bol, Peter. “The Rise of Local History: History, Geography, and Culture in Southern Song and
Yuan Wuzhou.” In Harvard Journal of Asiatic Studies. 61.11 (2001): 37-76.

Capitano, Joshua. “Portrayals of Chan Buddhism in the Literature of Internal Alchemy,” Journal
of Chinese Religions, v.43. n.2 (2015): 1-42.

“Buddhist Tales of Lii Dongbin,” T oung Pao, vol. 102, Fasc. 4/5, (2016), 448-502.

Chai Huifang £5££755. “Tangsong shigi zunsheng tuoluoni jing xinyang yanjiu—yi jingchuang
jiqi quyu fenbu wei zhongxin” FERHFHHELG FE 4k JE 4815 M FT—DASKS e S HL & I8k oy
i By 0. Wenjiao ziliao S22¢ &L 27 (2016): 83-85.

Chan, Chi-wah. “Chih-li (960-1028) and the Crisis of T’ien-t’ai Buddhism in the Early Sung.” In
Buddhism in the Sung, edited by Peter N. Gregory and Daniel A. Getz, Jr., 409-441.
Honolulu: University of Hawai’i Press, 2000.

Chau, Adam Yuet. “Modalities of Doing Religion and Ritual Polytropy: Evaluating the Religious
Market Model from the Perspective of Chinese Religious History.” Religion (London.
1971) 41.4 (2011): 547-568.

Chen Hsiao-yi [l [4. “Nezha renwu ji gushi zhi yanjiu” BFE A7) K i Z5 2> #1592, Master
Thesis, Feng Chia University, 1994,

Chen Huaiyu [§825=. In the Land of Tigers and Snakes: Living with Animals in Medieval
Chinese Religions, New York: Columbia University Press, 2023.

Chen Yuan [§i#5. Zhongguo fojiao shiji gailun tf g {32 st #EM#E5G. Shanghai: Shanghai Century
Publishing Group, 2005.

267



Cheng A-tsai B[[ff. “Fojiao jingdian zhongde nezha xingxiang” {#Z 4% B (N IEI &2 In
Diyijie nezha xueshu yantaohui lunwen ji 25— & FE2 AT & 5 S £E, edited by

Guoli Zhongshan daxue gingdai xueshu yanjiu zhongxin yu xmylng tamgong guanli
weiyuanhui [ 17§ LR 25 RET b 78 0 Bl S KT = B H 2 B, 527-548.
Taipei: Shin-wen-feng Print Company, 2003.

Chiang I-Pin %Z53#. “Fayan Wenyi de chanjiao sixiang” JEHR 7 7527 B AH. Chung-Hwa
Buddhist Journal, no. 13 (2000): 434-461.

Chun-fang YU. Kuan-Yin : The Chinese Transformation of Avalokitesvara. New York: Columbia
University Press, 2001.

Daofa Song 7R #¢. “Songdai Taichan Erzong Fatong Shuo zhi Zheng” 7R & 55 A45ER
Z 5. In Minnan Foxue [#Fg {22 edited by Minnan foxue yuan [ rg 5225, 353-374.
Changsha: Yuelu shushe fEEZE+t, 2002.

Davis, Edward. Society and the Supernatural in Song China. Honolulu: University of Hawai’i

Press, 2001.
Dong Hongling E 14T ,%. “Wang Tong Sixiang Tuozhan Yanjiu” 33/ B AEFHENFSE, Ph.D. diss.,

Sun Yat-Sen University, 2004.

Fan Guangchun #5512, “Zhang Boduan shengping kaobian” 5R{H 4= -2, Zhongguo
Daojiao H1Eq#E %%, 4 (1991): 12-17.

Faure, Bernard. “Bodhidharma as Textual and Religious Paradigm.” History of Religions, 25,
no.3 (1986): 187-198.

The Rhetoric of Immediacy: A Cultural Critique of Chan/Zen Buddhism. Princeton:
Princeton University Press, 1991.

The Will to Orthodoxy : A Critical Genealogy of Northern Chan Buddhism. Stanford,
Calif.: Stanford University Press, 1997.

Feng Guodong /EER . “Wudeng huiyuan banben ji liuchuan™ F @& & TR AN BO7 5,
Zongjiaoxue yanjiu SEZE2HSE, Issue 4, (2004): 89-91.

Jingde chuan denglu yanjiu S {#E k4%, (Beijing: Zhonghua shuju, 2014).

268



“Songdai yijing zhidu Xinkao—yi songdai sanbu jinglu wei zhongxin” FR{{z2 4% & Hr
D) RAL = H4KS% By 0. Bulletin of the Institute of History and Philology
Academia Sinica. 90.1 (2019): 77-123.

Foulk, Griffith, “The ‘Ch’an School’ and Its Place in the Buddhist Monastic Tradition,” Ph.D.
diss., University of Michigan, 1987.

—— “The Ch’an Tsung in Medieval China: School, Lineage or What?”” Pacific World
Journal, New Series Number 8, (1992): 18-31.

—— “Myth, Ritual and Monastic Practice in Sung Ch'an Buddhism.” In Religion and Society
in T'ang and Sung China, edited by Patricia B. Ebrey and Peter N. Gregory, 147-208.
Honolulu: University of Hawai’i Press, 1993.

“Sung Controversies Concerning the ‘Separate Transmission” of Ch’an.” In Buddhism in
the Sung, edited by Peter N. Gregory and Daniel A. Getz, Jr., 220-294. Honolulu:
University of Hawai’i Press, 2000.

“The Form and Function of Koan Literature: A Historical Overview.” In The Koan: Texts
and Contexts in Zen Buddhism, edited by Steven Heine, Dale S. Wright, 15-45. Oxford:
Oxford University Press, 2000.

“Chanyuan ginggui and Other ‘Rules of Purity’ in Chinese Buddhism,” in The Zen
Canon, edited by Steven Heine, Dales Wright, 275-312. New York: Oxford University
Press, 2004.

Getz, Daniel A., Jr, “T’ien-t’ai Pure Land Societies and the Creation of the Pure Land
Patriarchate.” In Buddhism in the Sung, edited by Peter N. Gregory and Daniel A. Getz,
Jr., 477-523. Honolulu: University of Hawai’i Press, 2000.

Gong Jun &£5, “Tangsong fojiao shizhuan zhongde chanshi xiangxiang: bijiao sengzhuan yu
denglu youguan chanshi zhuan de shuxie &5 (#2558 th iy (R AR (52 — Fhi i (S B i
S5 BE AT (E922 5. Journal of the Center for Buddhist Studies, issue 10, (2005):
151-184.

Gregory, Peter N. and Getz, Daniel A.. Buddhism in the Sung. Honolulu: University of Hawai'i
Press, 2000.

Halperin, Mark. Out of the Cloister: Literati Perspectives on Buddhism in Sung China, 960-
1279. Cambridge, Mass.: Harvard University Press, 2006.

269



Hansen, Valerie. Changing Gods in Medieval China, 1127-1276, Princeton: Princeton University
Press, 2014.

Hartwell, Robert. “Demographic, Political, and Social Transformations of China, 750-1550.” In
Harvard Journal of Asiatic Studies, Vol. 42, No.2, (1982): 365-442.

Heine, Steven. “Visions, Divisions, Revisions: The Encounter between Iconoclasm and
Supernaturalism in Kdan Cases about Mount Wu-t’ai.” In The Koan: Texts and Contexts
in Zen Buddhism, edited by Steven Heine, Dale S. Wright, 137-167. Oxford: Oxford
University Press, 2000.

Hirai Yuokei ‘37 . “Rashu to futsutabatsutara” 2 {1 & (fEFEELFESE. Journal of Chisan
Buddhist Studies. v.46 (1997): 105-115.

Hsiao Teng-fu 2§ 54E. “Nezha Suyuan” HFIE#)E. In Diyijie nezha xueshu yantaohui lunwen ji
B —E T, € sm SC £, edited by Guoli Zhongshan daxue gingdai xueshu
yanjiu zhongxin yu xinying taizigong guanli weiyuanhui g8 1757 [ LI AE2E L rhtFE 4
LB KT = EHZ 59, 1-65. Taipei: Shin-wen-feng Print Company, 2003.

Hsieh Hsien-Yi #fjgkzH. “Zaitan mingseng zhuanchao de bianxuan tedian jigi chaoji yiyi” FF#E
4 M DR SR B R EL DS T 2. Hanue yanjiu ikan SEEZETZE4ETI. n. 29, (2019):
121-160.

Huang Chi-chiang =BT “Songdai de yijing runwenguan yu fojiao” SR {AYEELSHE S E Bl
Z1. The National Palace Museum Research Quarterly. 7:4 (1990): 13-31.

“Song taizong yu fojiao” KA S=Ed#:27. The National Palace Museum Research
Quarterly & = 24721, v.12 n.2, (1994): 107-133.

— Elite and Clergy in Northern Sung Hang-chou: A Convergence of Interest.” In
Buddhism in the Sung, edited by Peter N. Gregory and Daniel A. Getz, Jr., 295-339.
Honolulu: University of Hawai’i Press, 2000.

Sizhou dasheng yu xuesong daoren: songyuan shehui jingying de fojiao xinyang yu
fojiao wenhua JJU PN A BEBIFAZRIE A ARITHE & FF SR EUS (L O L. Taipei:
Student Book Company, 2009.

Huang Chun-chuan =% 4. Chanzong dianji wudeng huiyuan yanjiu 1852 81EE ( 7EE L) W
%%, Taipei: Dharma Drum Publications, 2008.

270



Huang Jing-jia =43¢ “Yangkuang, youxi yu shentong—tangdai kuangseng chuiji de xingwei
moshi—yi song gaoseng zhuan weili” fF4F, ZFIE Bt —FE AL G P T R —
DA = {5 5. Fojiao sixiang yu wenxue guoji xueshu yantaohui huiyi lunwen “{#2;
FEAE B B R R TR e e @ s s o, edited by Department of Chinese Literature
and Center for Buddhist Studies at National Taiwan University & K SCEE [ REHEE AT ST
710, (2008): 360-377.

“Huanhua zhi ying: Tangdai kuangseng chuiji de xingxiang jiqi yihan” ZJ{E2 52: R,
I it FEBIRAIT 52 i o . Taitai foxue yanjiu 25 A (#2552, 20 (2010): 59-98.

“Chanmen sansheng yu wenshu huashen: Hanshan xingxiang zai songdai chanlin

zhongde zhuanhua jiqi yihan” (8P JREEESRIE S © SR RAERAUEM Py E
K¢ HE e, Tsing Hua Journal of Chinese Studies, v.44 n.3 (2014): 385-418.

“Songyuan chanlin zhong Hanshan deng sishui yixiang de xingcheng jiqi zansong de

youxi chanji” SRITHEMRERZELL " VUIE | ESRAVIZ AR HEE AR L (5, Tamkang
Journal of Chinese Literature, Issue 33, (2015). 1-39.

“Songdai chanmen wenxian zhongde sansheng jiqi youxi xingxiang de jingshen
yuanyuan” ARACEFTSCER P AV EEE R HAE IS S AU HUR{JR. Donghwa hanxue FR%E
VEEE 23 (2016): 101-134.

Hymes, Robert. Statesmen and Gentlemen: The Elite of Fu-chou, Chiang-hsi, in Northern and
Southern Sung. Cambridge: Cambridge University Press, 1986.

—— Way and Byway: Taoism, Local Religion, and Models of Divinity in Sung and Modern
China. Berkeley: University of California Press, 2002.

Ibuki Atsushi . “Vinaya and the Chan School: Hinayana precepts and bodhisattva

precepts, Buddhism in the city and Buddhism in the mountains, religion and the state,”
Studies in Chinese religions, 2015, Vol. 1 (2): 105-130.

Ishii Shiidd A FH-{&3E. “Shumon toyd syi ni tsuite I T 5ZF4FZEE , (2DOWT (EB) )
Komazawa daigaku bukkyou gaku bu ronsyuu %’]/%jtﬂ{%%ﬁ%%ﬁsmﬁ, 4.(1973): 43-58.

“Shumon toyd syl ni tsuite [I—touyou to kaiyou no jyakugo no hikaku to syutten” T 5=

FIGEE ;) I2DWT (F) —48E & GEDEEDLLE & H#. Komazawa daigaku
bukkyou gaku bu ronsyuu ;2 K B2 (B HEE L5 EE 5. (1974): 37-63.

271



“The Zongmen Tongyao Ji and the Distinctive Character of Song Chan Buddhism,”
translated by Albert Welter. Annual Report of the Zen Institute §u; R K27 T 22 A AR
7 (1996): 236-226.

Kieschnick, John. The Eminent Monk : Buddhist Ideals in Medieval Chinese Hagiography,
Honolulu: University of Hawai’i Press, 1997.

B T

Kikufuji Myodo Zgf#HH7E. “Zensha no mappd shisd” 13 DA A K AE. Journal of Indian and
Buddhist Studies. v. 21, Issue 1, (1972): 258-260.

Lai Jian-cheng $8%/%. “Wantang songchu Tiantai zong zai wuyue diqu de fazhan” MR ¢k
BT R ERYE$E, Yuan Kuang Journal of Buddhist Studies, n.9, (2004): 299-324.

Lan Zongrong 524, “Ruiyan si yu koubing gufo” ¥ & =5 EL11UK i #h. Fujian zongjiao 45 &
SEE. 4 (2002): 43-45.

Levi-Strauss, Claude. Trans. by John Russell. Tristes Tropiques. New York: Criterion Books,
1961.

Li Haibo 2% 7. “Tangdai wenshu xinyang yanjiu” (X SCR(E{IW5E. Master Thesis,
Northwest University, 2002.

“Tangdai wenshu xinyang xingsheng de zhengzhi Beijing” FEF{{ VRS (NELERAVEC &
772+ Journal of Northwest University (Philosophy and Social Sciences Edition). 1
(2004): 92-95.

Zhao Wanfeng i & l%. “Tangdai zhengquan yu wenshu pusa xinyang de hudong” F{;
BUHESL R (S (IR 8. Zongjiaoxue yanjiu S E2T5E. 4 (2011): 85-92.

Li Xiaoling Z2[E££%. “Wuyi shan koubing gufo xinyang zhong de sanjiangjun xinyang kao” i 5
LLrFTK o Bl A 4o () = 58 = 00 2% . Wuyi xueyuan xuebao i 332 i 223, 3 (2010): 7-
10.

Li Xiaorong Z=/\%&%. “Nezha gushi qiyuan bukao B #2548 5482 . Mingqging xiaoshuo
yanjiu B35/ [2RH12%. 3 (2002): 139-149.

Lin Chih-chin #&$k. “Fahua Jing Xiuxing Famen yu Huisi Fahua Sanmei zhi Xiuzheng yu
Chuangli” JEFEL BT A TELER BUAZE =k 7 (&58 LA 17. Yuan Kuang Journal of
Buddhist Studies, n.20, (2012): 55-134.

272



Lin Guoping #[B-F-. “Dingguang gufo tansuo” & ;i f#i#8 %, Yuan Kuang Journal of
Buddhist Studies. 3 (1999): 224-242.

Lin Yun-jo ##E2%. “Tangdai foding zunsheng tuoluoni jing de yichuan yu xinyang” B {{{5h]H
EisPe sk e &K AYEE{HELZ(0]. Dharma Drum Journal of Buddhist Studies. 3 (2008):
145-193.

“Tangdai de wutaishan xunli huodong—jianlun tangdai ruye wutaishan de yuwai
sengren” FEUHY 7. & LA EE—EEm B ARSI LLAYIESME A In Zhongguo
zhonggushi yanjiu: Zhongguo zhonggushi gingnian xuezhe lianyihui huikan t[gg 4 52
WZe: FE e s S B e e T, edited by Beijing daxue zhongguo gudaishi
yanjiu zhongxin Jb 57 A& R g (L s 2 ooy, 313-343. Beijing: Zhonghua shuju 7
FEEF, 2011.

Liu Changdong £+ 5. “Songdai Wushan Shicha Sizhi Kaolun” FR{ A LLI+#I 55 7% 3.
Religious Studies 2 (2004): 100-108.

Jintang mile jingtu xinyang yanjiu 25 o5 1 (Z It 52. Chengdu: Bashu shushe F2
=11, 2005.

Liu Mengxi 21[Z2%. Zhongguo wenhua de kuangzhe jingshen R[] S2{EHYIEE 5 18, Beijing:
Sanlian shudian =E#=E 5, 2012.

Liu Shu-fen 2§25, “Foding zunsheng tuoluoni jing yu tangdai zunsheng jingchuang de jianli—
jingchuang yanjiu zhiyi” { JH S [P0E 4 o 48 B B (R B P A8 ey 7 — &8 e bt 58 2 —
Bulletin of the Institute of History and Philology Academia Sinica. 67.1 (1996): 145-193.

Liu Ts un-yan fjl{F{. Hefeng tang wenji f1/E & 37 £&. Shanghai: Shanghai guji chubanshe F
R TTFE AR, 1991

Liu Wan-1i 2[#iffl]. “Shensheng yu fengkuang: Zangchuan fojiao de fengxingzhe chuantong vs.
fuke fengkuang bingshi de quanli lunshu” FEEELEST © kG ERZEY T I8 | EH40
vs. a7 SE AYAE R i, Chung-Wai Literary Monthly, v.32 n.10 (2004): 145-171.

Liu Xuejun ZI[E2E., “Fotuobatuoluo beibin shimokao—Gaoseng zhuan de shuxie yu zhonggu
fojiao jiaotuan de shehui zhengzhi jingyu” (PR PE 28 “WHE 1A AR 5 —= e (FHIVEE
Bl e B E - BoaiEiE, Gudian wenxian yanjiu i HLSCERSE n.17 (1)
(2014): 103-123.

273



Liu Yi ZlZ. “Fomie zhihou: zhongguo fojiao mofa sixiang de xingqi” )~ 1% HTEI{HZCR
EEAERYELEE. Tang Yanjiu BFERFSE, v.23 S1, (2017): 493-515.

“Hewei mofa” {o]£5“7K;£.” Hualin International Journal of Buddhist Studies, v.4 n.1,
(2021): 39-70.

Liu, James T. C. China Turning Inward : Intellectual-Political Changes in the Early Twelfth
Century. Cambridge, Mass.: Harvard University Press, 1988.

Luo Jia-shin ZE5Z . “Songdai fojiao wangsheng zhuan yanjiu” “R{CHEZ 13 4= 52, Master
Thesis, National Chung Cheng University, 20009.

McRae, John. The Northern School and the Formation of Early Ch’an Buddhism, Honolulu:
University of Hawai’i Press, 1987.

Seeing through Zen: Encounter, Transformation, and Genealogy in Chinese Chan
Buddhism. Berkeley: University of California Press, 2003.

Mou Zongsan Z25% =.. “Tiantai zong zhi shuaiwei yu zhongxing” K& 5% 7 TE{ B oo B,
Fokuang Buddhist Journal, 1, (1976): 28-56.

Ng, Ka Shing. “Religious Economy Theory Revisited: Towards a New Perspective of Religious
Dynamics in East Asian Settings,” Research Journal of Graduate Students of Letters,
Hokkaido University Collection of Scholarly and Academic Papers 1b/& 78 A E2 K EE [

SCEARZE RIS SR EE, Vol. 13, 2013.12, 511-530.

Nikaido Yoshihiro —[&52=5/,. “Nata taishi kou’I[IE A% In Meisei ki ni okeru busin to
sinsen no hatten BEJEHAIZ 33 1T A B & #filioo FEE, 5-39. Suita: Kansai University
Press B pP5 A H R ER, 2009.

Nishimoto Teruma pg A& E. “Chiigoku jodo kyo to san kai kyo niokeru mappo shiso no ichi”

RENE T2 & =TEEUC BT 2 R EEIEDOAIE. Journal of religious studies, 65 (3),
(1991), 379-397.

Pan Guiming ;%#ERH. Zhongguo jushi fojiao shi H1 & & 1= {52, Beijing: Zhongguo shehui
kexue chubanshe [+t & F1 & H Rk tt, 2000.

Pan, An-yi. Painting Faith: Li Gonglin and Northern Song Buddhist Culture. Leiden: Brill
Publishers, 2007.

Poceski, Mario. Ordinary Mind as the Way: The Hongzhou School and the Growth of Chan
Buddhism. Oxford: Oxford University Press, 2007.

274



Protass, Jason. The Poetry Demon: Song-Dynasty Monks on Verse and the Way. Honolulu:
University of Hawai’i Press, 2021.

Ray, Reginald. Buddhist Saints in India: A Study in Buddhist Values and Orientations. New
York: Oxford University Press, 1994.

Schldtter, Morten. How Zen Became Zen : the Dispute over Enlightenment and the Formation of
Chan Buddhism in Song-Dynasty China. Honolulu: University of Hawai'i Press, 2008.

——“The Transformation of the Formless Precepts in the Platform Sizra (Liuzu tanjing 7<tH
fE%X),” in Rules and Engagement: Medieval Traditions of Buddhist Monastic Regulation,
edited by Susan Andrews, Jinhua Chen, and Cuilan Liu, 417-446. Hamburg: Universitét
Hamburg, 2017.

Sen, Tansen. “The Revival and Failure of Buddhist Translations during the Song Dynasty,”
T’oung Pao, Vol. 88, no.1 (2002): 27-80.

Shahar, Meir. Oedipal God: The Chinese Nezha and His Indian Origins. Honolulu: University of
Hawai’i Press, 2015.

Shi Ciyi 2414, Foguang da cidian {#¢ Ay . Taipei: Foguang Publisher, 1988.

Shi Sheng-yen f&EE f5%. Jiellxue gangyao 7 /FE24 %, Taipei: Heavenly Lotus Publishing
Company, 1978.

Shi Xingxuan f&4: 2. “Fojiao mofa sixiang zai zhongguo zhi shourong yu kaizhan—yi Nanyue
Huisi zhi mofa sixiang wei zhongxin” {52y A< A B AHE 2 KB — D m &2
B KA B B o, Master Thesis. Yuan Kuang Buddhist Institute, 2009.

Shi Yinshun E[JJIH. Zhongguo chanzong shi [ f#5% 5. Taipei: Zhengwen Publishing House,
1990.

Song Daofa ZKiE#¢. “Huisi mofa sixiang zhi yanjiu” £ B R A EAE 7 122, Journal of Minnan
Buddhist College, n. 2, (1999): 35-42.

“Songdai Taichan Erzong Fatong Shuo zhi Zheng” R E M _55E48:0 2 5. In
Minnan Foxue [# g {322 edited by Minnan foxue yuan g {#E255% (Changsha: Yuelu
shushe fEREZE 1, 2002), 353-374.

275



——“Wuyue wang Qian Hongchu yu Songdai Tiantai zong de fuxing” Sl T #£5/fflEAR L
B 5EAY{EEL. In Wuyue fojiao xueshu yantaohui lunwen ji Sk 20 2 AT e & 5w
£, Beijing: Zongjiao wenhua chubanshe 522 (b H R tt, 2004.

Song Lidao R 7774. “The Fourth Patriarch Daoxin’s Chan Thought.” In Buddhism. edited by
Lou Yulie f#52%1], 37-51. Leiden: Brill, 2015.

Stark, Rodney and Finke, Roger. Acts of Faith: Explaining the Human Side of Religion,
Berkeley: University of California Press, 2000.

Sun Changwu 4 /.. “Huiyuan yu lianshe chuanshuo” £z Ei i (4 {8z, Wutaishan yanjiu
&1Lz, 3 (2000): 9-17.

Takao Giken SjJfZ£EL. “Mappo shiso to shoka no taido I” A A EAE L 552D
Journal of History of Chinese Buddhism. v.1 n.1, (1973): 1-20.

Cm

REFE(E),

——“Mappo shiso to shoka no taido I1” KA FEAE & 5552 D REFE ('), Journal of History of
Chinese Buddhism. v.1 n. 3, (1973): 47-70.

Tan Qixiang 32 E.EE. Zhongguo lishi ditu ji t[E8f& St HEE]£E. Beijing: Zhongguo ditu chubanshe
ChE ] AR, 1982.

Tsai Kathryn Ann. Lives of the Nuns: Biographies of Chinese Buddhist Nuns from the Fourth to
Six Centuries: A translation of the Pi-c/ "iu-ni chuan. Honolulu: University of Hawai’i
Press, 1994.

Von Glahn, Richard. The Sinister Way: The Divine and the Demonic in Chinese Religious
Culture. Berkley: University of California Press, 2004.

Wang Dawei +- Af{&. “Qiansui Baozhang heshang xinghua kao” 3% & A1 41 T7/E7%. Forum
on Chinese Culture, Issue 2 (2013): 127-133.

Wang Feifei T-3EJE. “Nansong lin’an ducheng zhengquan xiade senglii yu shiren guanxi tanxi”

B REGLEEDIRERE T aofg (B8t A B8 (%447, Journal of Sun Yat-Sen University, no.5,
vol. 59, (2019): 121-127.

Wang Chien-ch’uan £ & JI|. “Cong nanan yanzhu dao dingguang gufo: jiantan qi yu hexiangu

zhi guanxi” € F§ %2 it 3 258 't fh—sieak FL Bl 4k 2 B4R, Yuan Kuang Journal of
Buddhist Studies. 10 (2006): 215-231.

Wang Mu =K. Wuzhenpian gianjie & E.& 2f#. Beijing: Zhonghua shuju 1 #£E 5, 1997.

276



Wei Guohui EF'f&. “Fotuoboli yi foding zunsheng tuoluoni jing xiangguan wenti kaolue” {#[
AR THEFPE &R e SEAHRA M R . Dunhuangxue jikan ZO2E24ET]. 4 (2007):
222-229.

Welter, Albert. “Zanning and Chan: The Changing Nature of Buddhism in Early Song China.”
Journal of Chinese Religions, 23:1, (1995): 105-140.

Monks, Rulers, and Literati: The Political Ascendancy of Chan Buddhism. New York:
Oxford University Press, 2006.

The Linji Lu and the Creation of Chan Orthodoxy: The Development of Chan’s Records
of Sayings Literature. Oxford: Oxford University Press, 2008.

Yongming Yanshou’s Conception of Chan in the Zongjing Lu: A Special Transmission
Within the Scriptures. Oxford: Oxford University Press, 2011.

The Administration of Buddhism in China: A Study and Translation of Zanning and the
Topical Compendium of the Buddhist Clergy (Da Song Seng Shi Liie). New York:
Cambria Press, 2018.

Wu Guangzheng %3¢ 1F. “Fodao zhengheng yu Lii Dongbin feijian zhan huanglong gushi de
bianqian” {3 3 Bl = | B e RHT s RE AT SR TSR . Wenxue yichan SCEZIHE. 4
(2005): 100-111.

Xu Wenming % 32HH. “Chanzong jielii geming zai renjian fojiao zhong de yiyi” 5= B iy
12 A2 by & 25, Pumen xuebao 925, n. 16, (2003): 1-12.

Yanagida Seizan fIFHEEL]. Shoki zenshii shisho no kenkyii FJEItE S 2 E DHFFE. Kyoto:
Hozokan [Ej8E, 1967.

Ye Shaoyong #/[B5. “Longshu zhongguan zhexue zhongde jige guanjian gainian” FES] HEH 7T
B iy 44 ([ e #E A2, World Philosophy, 02 (2017): 148-160.

Yifa. The Origins of Buddhist Monastic Codes in China: An Annotated Translation and Study of
the Chanyuan Qinggui. Honolulu: University of Hawai’i Press, 2002.

Zhan Hanglun Z#7iffi. Zhongguo wenxue shenmei mingti yanjiu 57 g8 B3 ZE a8 i 5E.
Hongkong: Hongkong University Press, 2010.

Zhang Ying 5E58. “Folii jiemo yici de fanyi jiqi xiangguan wenti” {#{=E“F& B — 8 iV &% [
FHEERE. Dunhuangxue jikan ZUEE265 ], 2 (2012): 111-117.

277



Zhang Yong 5E 5. Fu dashi yanjiu {#K+-#/f%2. Chengdu: Bashu shushe = &)+, 2000.

Zhang Yupu 55 K E£. “Sanjiao rongshe yu songdai shiren de chushi xintai ji wenxue biaoxian”
=R EOR AU ARV ER RE R OSCEER R, Kongzi yanjiu FL7-i5E. 2 (2005): 86-
101.

“Songdai sanjiao heyi sichao lunshu” 7R =Zr&—"E 7l . Kongzi yanjiu L F-H
72 5 (2011): 107-116.

Zhang Yu 5£J&. “Songdai shidafu yu fojiao” FR{{ 4 A FEL{#Z7. Pumen xuebao %[ E23,
Issue. 30, (2005): 341-361.

Zhou Qi J&E ¥, ““Tiantai sansheng’ yu ‘hehe erxian’ kao” K15 —ELELFIA (L5, In
Hanshanzi ji hehe wenhua guoji yantaohui lunwen ji &L+ 81 & UL BB FHE 36
LA, Zhejiang: Zhejiang University Press, 2009.

Zhou Zhuying ¥ 3%. “Wutaishan foding zunsheng tuoluoni jingchuang chutan” 71 & [ {# JHEL
P 2R 4% f) 455, Wutaishan yanjiu 775 52, 3 (2019): 47-53.

2178



	Abstract
	Chapter 1
	Introduction
	An Overview of the “Yinghua shengxian” Sections in Song Chan Historiographies
	Structure of the Research
	The Social Context
	Participating in the “Religious Market”
	The Tiansheng guang denglu & the Jianzhong jingguo xu denglu
	and the Absence of the “Yinghua shengxian” Section
	Literature Review
	Chapter Outlines

	Chapter 2
	The Jingde Chuan Denglu and the “Chanmen Dazhe” Section
	The Nature of the Jingde chuan denglu and the “Chanmen dazhe” Section
	Case Study I
	Bridging the Chan Tradition and the Chan School
	Tiantai Patriarchs in the Chan Historiography
	Case Study II
	Between Order and Disorder
	The “Three Sages of Tiantai” in the Song Chan Historiographies

	Chapter 3
	The Liandeng Huiyao and Its “Yinghua Xiansheng” Section
	The Nature of the Liandeng huiyao and Its “Yinghua xiansheng” Section
	From Deification to Personalization
	Telling the Pre-story of the “Yinghua shengxian” Section in the Song Denglu Works
	Case Study
	A Recall from Centuries Later
	Three Indian Translators in the Chan Historiography

	Chapter 4
	The Jiatai pu denglu and Its “Yinghua Shengxian” Section
	The Nature of the Jiatai pu denglu and Its “Yinghua shengxian” Section
	Case Study I
	From Local to the State
	Acknowledging the Cult of Qiansui Baozhang in the Chan Historiography

	Founding Patriarch: Baozhang with the Zhong Tianzhu Monastery
	Chan Ideal: Baozhang in the Jiatai pu denglu
	Case Study II
	Interpretation and Misinterpretation
	Converting Daoist Patriarchs in the Chan Historiography

	Chapter 5
	The Wudeng Huiyuan and Its “Yinghua Shengxian” Section
	The Nature the Wudeng huiyuan and Its “Yinghua shengxian” Section
	Case Study
	Peeling Off the Wrathful Appearance
	Nezha in Song Chan Historiographies

	Chapter 6
	Conclusion
	Bibliography

