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Abstract

During the early thirteenth century, a story began to appear within texts associated
with the Chan & Buddhist movement, which portrays an encounter between the
eminent transcendent Lii Dongbin =% and the Chan monk Huanglong Huiji
EHE#RH that results in Lii abandoning his alchemical techniques of self-cultivation
and taking up the practice of Chan. This article traces the development of this tale
across a number of Buddhist sources of the late imperial period, and also examines
the ways in which later Buddhist and Daoist authors understood the story and
utilized it in advancing their own polemical claims.

Résumé

Au début du treizieme siécle apparait dans les textes du bouddhisme Chan un récit
qui met en scéne une rencontre entre le célebre immortel Lii Dongbin et le moine
Chan Huanglong Huiji. Au terme de cette rencontre, Lii abandonne ses pratiques
alchimiques de perfectionnement de soi et adopte celle de la méditation Chan. Le
présent article retrace le développement de ce théme narratif au travers des sources
bouddhiques de la fin de I'époque impériale, et examine la maniere dont des auteurs
bouddhistes et taoistes ont compris le récit et 'ont manipulé en fonction de leurs
propres objectifs polémiques.
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Introduction

The Song dynasty (960-1279 CE) witnessed a rapid rise in new forms of
religious self-cultivation. The Chan & school of Buddhism, which had
begun to gain popularity during the Tang (618-907 CE), was systematized
under a scheme of parallel and related lineages of master-disciple affili-
ation, as described in texts of the “lamp-chronicle” (denglu }& %) genre;
having been thus established as a “separate transmission” (biechuan
7l{&) of Buddhism within China, the Chan movement attained a spe-
cial status within Song Buddhism.! At the same time, the style of reli-
gious practice known as neidan Nf}, “internal alchemy,” became
increasingly widespread. Neidan developed from a diverse body of tech-
niques for the cultivation of health, longevity, and transcendence, which
were popularized within various Daoist contexts during the Tang.2 As
these techniques became more systematized, practitioners began to or-
ganize themselves and their teachings according to models of lineal
transmission, and to produce texts that documented and defined these
different neidan lineages, in ways that paralleled developments in Chan
Buddhism.?

Relationships between the Chan and neidan movements were com-
plex. Both groups sought patronage from the court and the literati,
among whom they promoted their teachings.* Authors who wrote about
neidan practice utilized literary tropes, religious terminology, and even
hagiographical accounts drawn from Chan Buddhist literature within
their own writings, capitalizing on the success of the Chan movement
by presenting neidan practice as equivalent — even superior — to Chan

D See T. Griffith Foulk, “Controversies Concerning the ‘Separate Transmission’ of Ch’an,” in
Buddhism in the Sung, ed. Peter N. Gregory and Daniel A. Getz, Jr. (Honolulu: Univ. of Hawai'i
Press, 2002), 220-94.

2 On the early history of neidan, see Farzeen Baldrian-Hussein, “Inner Alchemy: Notes on
the Origin and Use of the Term Neidan,” Cahiers d’Extréme Asie 5 (1989): 163-9o.

3 The most complete study of this process is Lowell Skar, “Golden Elixir Alchemy: The For-
mation of the Southern Lineage and the Transformation of Medieval China” (Ph.D. diss.,
Univ. of Pennsylvania, 2003).

4 See Farzeen Baldrian-Hussein, “Alchemy and Self-Cultivation in Literary Circles of the
Northern Song Dynasty: Su Shi &5 (1037-1101) and his Techniques of Survival,” Cahiers
d’Extréme Asie 9 (1996-1997): 15-53; Mark Halperin, Out of the Cloister: Literati Perspectives on
Buddhism in Sung China, 960-1279 (Cambridge, Mass.: Harvard Univ. Asia Center, 2006).
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forms of self-cultivation.> Chan Buddhist authors, in turn, drew upon
Daoist stories and themes to argue that neidan practice was ultimately
ineffective, and that only Buddhist methods of religious cultivation
could lead to true salvation.

In this article, I will examine the development of a tale that began
to circulate within Chan Buddhist literature during the early thirteenth
century, which describes an encounter between the transcendent Lii
Dongbin #[i% and the Tang Chan master Huanglong Huiji s5#E:H
#% (fl. early 10th c.). In this story, Lii engages in a typically Chan-style
“encounter dialogue” with Huanglong, who ultimately bests Lii both
in debate and in a contest of supernatural powers. Consequently, Lii
acknowledges the superiority of Chan Buddhism to Daoism, and “con-
verts” to the practice of Chan. Based upon this story, subsequent collec-
tions of Chan lore from the thirteenth century onward often included
Lii within genealogies of the orthodox Chan lineages, as a “dharma-heir”
(fasi /A ) of Huanglong Huiji.

This story was re-told in a number of different contexts throughout
late imperial China, with many permutations. Later Buddhist authors
expanded upon the contents of the original tale, adding dialogue con-
taining long invectives against Daoist practices. Daoist authors refuted
the story, or altered its details so as to show Lii emerging as the victor.
Within the realm of non-confessional literature, the story developed
into the popular myth of “Lii Dongbin beheads Huanglong with his fly-
ing sword” = [A & AT EHE, which first appeared in Yuan dynasty
(1271-1368) dramas, and was later developed within sources such as Feng
Menglong’s JEEEFE (1574-1645) Xingshi hengyan BEH-E S (Stories to
Awaken the World) and the vernacular novel Liixian feijian ji (= AIIFR&IEC
(Record of the Transcendent Lii’s Flying Sword).®

5 Joshua Capitanio, “Portrayals of Chan Buddhism in the Literature of Internal Alchemy,”
Journal of Chinese Religions, 43.2 (2015): 1-42.

6 For a concise review of the transmutations of this story in popular literature, see Wu
Guangzheng 525% IF, “Fo Dao zhengheng yu Lii Dongbin feijian zhan Huanglong gushi de
bianqian” {fi3 F #7812 B IR BT = HE S YL, Wenxueyichan SUE2FEEE 2005.4:
101-11. Isabelle Ang has translated Feng Menglong’s account of this tale; see Isabelle Ang, “Un
conte polémique édité par Feng Menglong: Tépée volante de Lit Dongbin décapite le Dragon
Jaune' ... ou presque!” (M.A. thesis, Université de Paris VII,1984). Paul Katz has also discussed
this story briefly; see Paul R. Katz, “Enlightened Alchemist or Immoral Immortal? The
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Previously, scholars such as Farzeen Baldrian-Hussein, Isabelle Ang,
Stephen Eskildsen, and others have discussed the development of this
story in the contexts of Daoism, vernacular literature, and popular reli-
gion.” In this article, we shall focus on the Buddhist context of the tale,
the manner in which it was re-told and elaborated upon within Bud-
dhist hagiographical collections of the Song, Yuan, and Ming (1368-1644)
periods, and the ways in which the trope of Lii Dongbin’s submission to
Huanglong was subsequently utilized in later Buddhist (and Daoist) dis-
course. On the basis of this tale, Chan historians incorporated Lii within
genealogical writings as a full-fledged member of Huanglong’s lineage,
and portrayed him as an exemplary figure whose story was often used to
illustrate the superiority of Buddhism over Daoism, particularly the dif-
ferent forms of neidan self-cultivation with which Lii was popularly as-
sociated. The history of this story thus illustrates the importance of
hagiography and myth in the formation of religious practitioners’ self-
identity.

During the Song, practitioners of Chan and neidan attempted to es-
tablish the unique identities of these movements by differentiating
their own beliefs and practices from those of both their immediate con-
temporaries (within Buddhist and Daoist circles, respectively) and of
their perceived rivals within the larger sphere of Chinese religions. In
service of these goals, authors writing within these traditions produced
many literary works of various genres that showcased the unique quali-
ties of their own traditions (often at the expense of disparaging rival
traditions). Mythology and hagiography were some of the most subver-
sive tools at such individuals’ disposal. When polemical claims are
couched within hagiographical narratives, presented as hearsay, the

Growth of Lii Dongbin’s Cult in Late Imperial China,” in Unruly Gods: Divinity and Society in
China, ed. Meir Shahar and Robert P. Weller (Honolulu: Univ. of Hawai'i Press, 1996), 96-97.
7 See Isabelle Ang, “Le culte de Liit Dongbin des origines jusqu’au début du XIV¢siécle: Ca-
ractéristiques et transformations d'un Saint Immortel dans la Chine pré-moderne” (Ph.D.
thesis, Univ. of Paris VI, 1993); Farzeen Baldrian-Hussein, “Lii Tung-pin in Northern Sung
Literature,” Cahiers d’Extréme Asie 2 (1986):133-69; Katz, “Enlightened Alchemist or Immoral
Immortal?”, 70-104; idem, Images of the Immortal: The Cult of Lii Dongbin at the Palace of
Eternal Joy (Honolulu: Univ. of Hawai'i Press, 1999); Stephen Eskildsen, “Do Immortals Kill?
The Controversy Surrounding Lit Dongbin,” Journal of Daoist Studies 1 (2008): 28-66; Guo Jian
ZI{#, “Lii Chunyang feijian zhan Huanglong’ gushi tanyuan” = &fi[5 T &5 FE M S
5, Ming-Qing xiaoshuo yanjiu W75 /NG ST 108 (2013): 216-22.

T'oung Pao 102-4-5 (2016) 448-502



452 Joshua Capitanio

author’s role as the source of these claims is concealed. By putting such
claims in the mouths of important mythological and/or historical fig-
ures, the author is also able to harness the semiotic weight and cultural
cachet of the various symbolic complexes associated with those figures,
thereby lending legitimacy to his sectarian claims. Buddhist authors
drew upon symbolic elements from the growing body of mythology sur-
rounding Lii Dongbin and refashioned these elements in accordance
with standard tropes of Chan Buddhist literature. By doing so, they si-
multaneously augmented the lineage claims of the Chan school (by in-
cluding such a prominent figure as Liit Dongbin within an orthodox
Chan lineage) and neutralized the polemical arguments of their Daoist
rivals.

The Tale of Lii Dongbin

The notion that Lii Dongbin may have engaged in the practice of Chan
Buddhism was already in circulation by the twelfth century. The Hufa
lun €755 (Treatise on Protecting the Dharma, T. no. 2114),8 written by
Zhang Shangying 5RPHE (1043-1122), briefly alludes to an association
between Lii and Chan practice. While listing a number of eminent Chi-
nese personages who were associated with the practice of Buddhism,
Zhang cites the Tang Daoist Sun Simiao & 2 (581?-682) and Lii Dong-
bin as evidence that even non-Buddhists showed an interest in Bud-
dhism, stating that “Sun Simiao copied the Flower Garland Sutra, and
requested monks to chant the Lotus Sutra; Lit Dongbin called on Chan
[masters] and made offerings [to them]. They were both divine tran-
scendents; how could they be willing to carelessly perform activities of
no benefit?” fREBSERAL - )GEM AT - mliE 2 MR -

8 All Buddhist canonical texts utilized in this article are cited according to the index num-
bers and pagination of the following collections: Taisho shinshi daizokyo (abbreviated as T.)
KRIFHE K4S (Tokyo: Taishé issaiky6 kankokai, 1924-1935); Xu zangjing (abbreviated as
X.) 48545 (Taibei: Xinwenfeng chuban gongsi, 1977). Sources from the Daoist canon, unless
otherwise noted, are cited according to fascicle and page numbers from the Zhengtong Dao-
zang (abbreviated as DZ) 1F47 78 (Beijing: Wenwu chubanshe, 1988), and numbered
according to the index numbers given in Kristofer Schipper and Franciscus Verellen, eds.,
The Taoist Canon: A Historical Companion to the Daozang (Chicago: Univ. of Chicago Press,
2004).

Toung Pao 102-4-5 (2016) 448-502



Buddhist Tales of Lii Dongbin 453

R, - S B By fitss 2 F5°F 2 9 The implication of this statement
is that such eminent historical figures’ interest in Buddhism is itself evi-
dence of the value of Buddhist teachings and practices, an idea that sub-
sequent commentators on the tale of Lii and Huanglong echoes. Zhang
does not mention any of the other salient elements of the tale in ques-
tion, such as the monk Huanglong or Lii’s flying sword, but we find in
this quotation at least the suggestion that Lii participated in Chan med-
itation.

The earliest appearance of the tale of Lii Dongbin and Huanglong
within a Buddhist hagiographical collection occurs in the Jiatai pudeng
lu FZFL &% (Universal Lamp Chronicle of the Jiatai Reign, X. no. 1559)
compiled in 1204 by the monk Lei'an Zhengshou 25 ¥ IE~Z (1146 - 1208).
The twenty-fourth fascicle of that text contains an entry on Lii, which
goes as follows:

[Encounter with Huanglong)]
The Perfected Lii Yan (=&, styled Dongbin, was from Jingchuan 57)1] [in present-
day Jiangxi province]. In the late Tang, he took the civil service exam three times,
but did not pass. In a wine-shop in Chang’an, he happened to meet Zhongli Quan
FHEEERE, who transmitted to him the arts of longevity. From that point onward, his
activities were unfathomable. Once, when returning to his ancestral homeland, he
traveled to Mt. Lu [in Jiangxi province]. He wrote a verse on the wall of the bell-
tower pavilion, which said:

In a day of pure leisure, my body is at ease;

My six spirits are harmonized, and I am rewarded with peace.

There is [already] a treasure in my Cinnabar field, so I can cease my seeking;!°

Facing the external world, T have no thoughts — what need to ask about Chan?!!

9 Hufa lun 375, T. no. 2114, 52:645b2-645b4. Mark Halperin has described the Hufa lun
as “a vociferous Buddhist apologetic directed against Confucian critics and Taoist adversar-
ies at court”; see Halperin, Out of the Cloister, 77.

10 1n the Jiatai pudeng lu, the last three characters of this line are “cease my seeking” (K=
B However, in all other Buddhist and Daoist sources in which this poem is included, the
last three characters read “cease searching for the Way” {K &5 75.

D Interestingly, this poem is also quoted (and credited to Lii Dongbin) within a commen-
tary to the Daoist Scripture on Clarity and Purity attributed to Bai Yuchan [ KW (1194-1229);
see Taishang Laojun shuo chang qingjing jing zhu X_FHE 7 EFFEEEE, DZ 757, 1.6b.
Wu Guangzheng has found evidence that Bai, an important figure in the development of
inner alchemy during the Southern Song, was aware of (and criticized) the story of Lii and
Huanglong; see Wu, “Fo Dao zhengheng,” 102.
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Notlong after, he passed by Mt. Huanglong [in Jiangxi province]. Seeing that it was
covered with a canopy of purple clouds, he suspected that an extraordinary person
dwelled there, so he entered the mountain to pay a visit. At that time, Huanglong
[Huiji] was lecturing in the dharma hall.'> When Huanglong saw him, he thought,
“That must be Master Lii,” and he decided to try to lure him in. In a stern voice, he
said, “Next to my seat there is someone trying to steal the Dharma.” Determinedly,
Lii came forth and asked, “The entire world is contained within a single grain of
millet; the mountains and rivers are boiled within a half-liter skillet” What would
you say is the meaning of this?” Huanglong pointed at him and said, “Here is a
ghost, keeping watch over a corpse.”® Lii said, “Then how is it that I have the elixir
of longevity and immortality within my pocket?” Huanglong said, “You could live
for eighty thousand aeons, but in the end you would still fall into oblivion.” L,
somewhat surprised, launched his flying sword to intimidate Huanglong, but
the sword could not pierce him. Lii then bowed twice and asked for guidance.
Huanglong admonished him, saying, “I will not ask you about ‘the mountains and
rivers are boiled within a half-liter skillet. But how is it that ‘the entire world is
contained within a single grain of millet'?” Hearing these words, Lii’s [understand-
ing] suddenly tallied [with Huanglong’s intended meaning].!* He composed a
verse, which went:

I will throw out my gourd-flask and smash my zither;

From now on, [ will not seek after the ‘metal within water.1®

Since upon meeting with Huanglong,

I have begun to realize that I applied my mind incorrectly before.

Huanglong bade him take care.
BEEA > FHE - FIAM » BRZEAE  HREZNEEENR  #20L
HEaRTlG o HEASEZZE - HRE LS - FEMES - —HERNEES 0 AN
MERFE - FIHAERSE - WERROEME - R BUERE - AREE
Rk - SRR AN TIAGE - EHERE - BER > B s A o M - B
H o EEFEREEE - BRAWM @ AU PR - BT gAY - HAEL

120 Shengtang [, literally “to ascend the hall,” appears to be a variation on the more com-
mon term shangtang _F/&; on this important ritual practice see Mario Poceski, “Chan Ritu-
als of the Abbots’ Ascending the Dharma Hall to Preach,” in Zen Ritual: Studies of Zen
Buddhist Theory in Practice, ed. Steven Heine and Dale S. Wright (Oxford: Oxford Univ. Press,
2008), 83-111.

13 This is most likely a reference to a poem by Hanshan 3&[[[ describing an encounter with
atranscendent whom he also calls a “corpse-watching ghost.” See Hanshanzi shiji 3211 [ 5%
£8, Jiaxing da zangjing FFLR AL (Taibei: Xinwenfeng chuban gonsi, 1987), vol. 20,
665c22-666a4.

4 On the metaphor of the matching (i #2) of two sides of a tally, as used in Chan discourse,
see Jeffrey Broughton, “Tsung-mi’s Zen Prolegomenon: Introduction to an Exemplary Zen
Canon,” in The Zen Canon: Understanding the Classic Texts, ed. Steven Heine and Dale S.
Wright (Oxford: Oxford Univ. Press, 2004), 16-18.

15 The Jiatai pudeng lu gives the last three characters of this poem as “metal within water”
7K H14; however, many later sources have “gold within mercury” 7 H14:.
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B ? BESRE BRI - B H  FERBARAENIE - 5 ¢ BL\EY)
VOTEZET - B - REEZ > #IRBEA - B - SKIEET - BEsEE - F0F
SENE B BIR - g — RSPt 5 2 250 E N - fFEH 4]
TIBEE - MSAROKD g - Bt —AsERER - BRIEATHEAC - RS

i °

[Visit to Chan Master Jue]

Later, Lii went to call on Chan Master [Zu]jue [1087-1150] of the Zhidu monastery
in Tanzhou JE % 558 18H.16 He once said, “I have traveled around Shao[zhou]
and Chen[zhou], and east to the Xiang River. Now I have seen Master Jue,!” and
observed the clarity and brilliance of his Chan study and the simplicity and purity
of his nature. Kneeling in meditation, he turns his illumination inward. Apart from
a single monk’s robe, he possesses no other garments; apart from a single bowl, he
eats no other food. He has passed beyond the shore of life and death, and smashed
the husk of afflictions. Recently, the Buddha'’s robe has been lost — lost! — without
[further] transmission. The principles of Chan are distant — distant! — and near
their end. It is up to my teacher to nurture them back to their full flourishing. I have
just casually written these verses to offer as a record:

Only by investigating the mind can capable ones deliver beings;

The Dharma transmitted by the sages and worthies does not depart from per-

fection.

I asked my teacher to explain the meaning of [Bodhidharma’s] coming to the

West;

At present, one equal to becoming the seventh patriarch has yet to appear.”
ReEE Z LSRR - AH ¢ RIFEH > RTOMI - S RN BHESEE
B MERUER - (RRERAL > OB - — i SMEERK > — SR SMERRR - 2
AIER - BRI 7S ORI S R - (FE RS RAE - SRELE - HAE
T - ME—@%L - BEHOITRY)  BREATEER - SRR 2K
B CHAOSRAEA -

[Visit to Chan Master Yuanzhao|

During the Huangyou period [1049-1053], he went to the Jingci temple near West
Lake, which was the home of Chan Master Yuanzhao [Zong]ben [EIHFATH
[1020-1100]. When Zhao saw him, he remarked, “This is one who follows the Way of
Huanglong.” Lii said, “Old Qian, no need to trouble your tongue,” and left. ([Inter-

16) The only biographical text in which this figure is identified with the Zhidu monastery in
Tanzhou is in the Luohu yelu 583518 5%, X. no. 1577, 83:388b5-388c2, but the details of this
biography correspond with the biography of Huayan Zujue of Zhongyan monastery in Mei-
zhou J& I o 5% E /B (H & 1% Ffi, which can be found in the Jiatai pudeng lu, X. no. 1559,
79:378a1-379c14, and later texts.

19 The Jiatai pudeng lu reads < . 52/\; T have here followed the Wudeng huiyuan reading

of % FLEN. See Wudeng huiyuan, X. no. 1565, 80: 179c12-179c13.
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linear note:] Yuanzhao was the reincarnation of King Qian [Yuanguan| $870HE; see
Yang Wuwei’s “Eulogy to Yuanzhao”).!® At that time, he traveled back and forth,
guiding and teaching people in the capital, but few people encountered him.
There was a verse that said:

Traveling along, sitting alone;

The multitude of worldly people do not recognize me.

Only the old tree spirit of Qiaodong

Knew clearly that a divine transcendent had passed.'®
([Interlinear note:] There was an elder monk who, seeing this verse, asked a Chan
practitioner: “Since he was a divine transcendent, how is it that he was discovered
by a tree-spirit?”)
EhH > BV MRRAENZ - REZ - 90 SEEE - A ¢ 88
RAEEEE - (B (AR5 ERS W R ABEIRE) - R g - m
NEEE - AfaH - WETABE L - HERI AR - A faEREsE - 2%
FUEMLAE (A2 RIS > BEEE - BUE 0 BRI v E 2 )

[Visit to Jin'e Temple]
During the Xuanhe period [1119-1125], he visited the Jin'e Temple at Mt. Siming. He
looked in the abbot’s room, but it was deserted. Shortly after, a young boy emerged.
Lii asked, “Why is it so desolate here?” The boy said, “Don’t say it is desolate. One
should not grasp even at empty space.” Lii was delighted by these words, and wrote
a poem on the wall, which said:

The abbot has left his quarters, leaving the door unlocked.

I saw a barefoot mountain boy,

And asked him why the abbot’s quarters are so desolate;

He said ‘One should not grasp even at empty space.

Hearing these words,

How delighted I was!

Certainly, the master here is no ordinary man.

I came to pay my respects, but was not able to see him.

My thirsting mind is troubled, producing the dust of distraction.

Now I will return,

To drift on the vast waves.

For the traveler on the road, the mountains of Penglai are distant and obscure;

I think back to when I ascended the stone tower,20

And as the snow cleared, a thousand peaks dawned over the vast ocean.

18) This story also appears in the Fozu tongji {#itH474C, T. no. 2035, 49:416a14-18.

19) This poem also appears in a number of non-Buddhist sources, where it is related to a
popular tale describing the origin of a shrine to Lii Dongbin in the city of Yueyang {&[%;; the
encounter with the “old tree spirit of Qiaodong” is a part of that story. See Baldrian-Hussein,
“Lii Tung-Pin in Northern Sung Literature,” 155-60.

20> This is possibly a reference to the various legends associating Lit Dongbin with the tower
of Yueyang % [55#; see Baldrian-Hussein, “Lii Tung-Pin in Northern Sung Literature.”
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A o SRIUIAERSST o BT o BHAE T o mlE LA EHE 2 EL
FETY | B AE - BHE R - ORI R - RS LER
B o RICRT LMY WOEEZE MR - BILEE > MR - EHEREE
A ? BAGERARER < MR LBKEKAESR - BiEE - HEW - BAZEHRIIES - A
B A - SEHERRE T o 2

I have divided this account into four parts, which constitute four sep-
arate stories: the encounter with Huanglong, the visit to Master Jue, the
visit to Master Zhao, and the visit to the Jin'e temple. The second ac-
count contains no actual dialogue, just Lii’s praise of Master Jue. The
first story, describing Lii’s debate with Huanglong, is the longest of the
four, and the one most frequently reproduced in later texts; thus, it will
be the primary focus of this study.

The meeting between Lii and Huanglong, as described in the Jiatai
pudeng lu and later texts, adheres closely to a characteristic format of
Chan Buddhist literature known as “encounter dialogue,” in which Chan
masters exchange witty (and often obscure) repartee with various inter-
locutors. John McRae, who has written extensively on the subject of en-
counter dialogue, has identified three main features of this format:

1. Itis a type of dialogue that is recorded in a specific genre of texts
associated with this format, including lamp-chronicles (denglu
f&8%) and “recorded sayings” (yulu zE$%).

2. It is presented as a factual record of actual conversations between
historical personages; this air of historicity is often bolstered by
specific information on when and where the encounter occurred,
and by the use of vernacular language that lends an air of real-
ism to the recorded conversation.

3. Encounter dialogue “eschews the straightforward exchange of ideas;
it is characterized by various types of logical disjunctions, inex-
plicable and iconoclastic pronouncements, gestures and physical
demonstrations, and even assaultive behavior such as shouts and
blows with hand, foot, or stick.”22

2 X. no. 1559, 79:436¢3-437a9.
22) John R. McRae, Seeing Through Zen (Berkeley: Univ. of California Press, 2003), 77-78.
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As a narrative device utilized in Chan hagiographical accounts, en-
counter dialogues serve to demonstrate eminent Chan practitioners’
level of realization by providing the details of purportedly historical
events in which such realization was “performed” in dialogue with oth-
ers (a secondary function of encounter dialogues was their role as ob-
jects of contemplation, in the form of “public cases” [gongan /\Z& | or
“critical phrases” [huatou EFH ]). The term “encounter dialogue” itself is
an invention of Western scholars; in Chan literature, such encounters
are usually simply called “question and answer” (wenda %), or, occa-
sionally, “Dharma-combat” (fazhan ;£EE). As the latter term suggests,
such encounters almost always end with one party emerging as the
“winner,” and the other party as the “loser” (although occasionally we
see such debates end in a draw). In the story of Lii and Huanglong, Lii’s
inability to reply to Huanglong’s statement pointing out the deficiencies
of Daoist practice marks him as the “loser” of this encounter; subse-
quently, after Huanglong foils the attack of Lii’s flying sword, Lii admits
defeat and “requests teachings.”

McRae has shown that, in late Tang and Song hagiographical col-
lections, we often see individuals portrayed in two different scenarios:
first as students who attain enlightenment after being on the “losing
side” of an encounter dialogue with a master of greater realization, and
then as masters themselves, dispensing enlightened wisdom as the vic-
tor in various encounters.23 Thus, as in the case of the tale of Li and
Huanglong, encounter dialogues can also serve a genealogical function,
documenting the fact that a student attained enlightenment through
encounter with another master, and thereby certifying for posterity the
inclusion of that student within his master’s lineage and, by extension,
Chan orthodoxy. The notion that Lii could be considered a member of
Huanglong’s lineage is implied within the story of his encounter with
Yuanzhao, who greets Lii by remarking that he is “one who follows the
Way of Huanglong.”

The account in the Jiatai pudeng lu thus places Lii Dongbin with-
in a position from which an experienced reader, familiar with the

28) McRae, “The Antecedents of Encounter Dialogue in Chinese Ch’an Buddhism,” in The
Koan: Texts and Contexts in Zen Buddhism, ed. Steven Heine and Dale S. Wright (Oxford:
Oxford Univ. Press, 2000), 46-74.
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conventions of Chan literature, would understand implicitly that he
would be unable to emerge victorious. The Jiatai pudeng lu is, after all,
a Chan composition, and although Huanglong accords Lii some respect
as an accomplished transcendent, we would not expect to see a Daoist
beating a well-known Chan master at his own game within such a text.
Not only does the basic structure of the encounter dialogue genre work
against Lii in this account, but we also see a number of important sym-
bols associated with the mythology of Lii Dongbin turned against him.

The first of these symbolic elements is Lii’s poetry. The composition
of poems, especially poems written on walls, figures prominently in the
various tales of Li’s activities that circulated during the Song, and both
Farzeen Baldrian-Hussein and Isabelle Ang have noted that the earliest
depictions of Lii in Song literature present him as a poet.2 Lii composes
at least one poem to commemorate each of the four encounters that are
described in the Jiatai pudeng lu. The verse that Lii quotes in his first ad-
dress to Huanglong (“The entire world is contained within a single grain
of millet;/ the mountains and rivers are boiled within a half-liter skillet”)
was, in fact, already in popular circulation by the tenth century.2> Lii’s
poem plays an important role in the narrative: the encounter dialogue
begins with Lii quoting his verse, which the unimpressed Huanglong
summarily dismisses, and it is only when Huanglong quotes one of these
lines back to Lii that he achieves his sudden realization, which he also
expresses in verse form. In this final part of the tale, we see the fortunate
confluence of two separate narrative elements: Lii’s penchant for com-
posing verses, as seen in mythological accounts of his exploits, and the
common convention of Chan encounter dialogue narratives, wherein
the “loser” of the debate expresses his realization in verse form. Thus,
the poem that Lii brings to Huanglong, which describes the numinous
powers of transformation associated with neidan practice, is refuted;
only the verse in which Lii expresses his intention to discontinue his
Daoist practice is sanctioned by the Chan master.

The next elements of the mythology of Lii Dongbin that are negated
by this tale are his elixir of immortality and flying sword. According to

24 Ang, “Le culte de Lii Dongbin,” 480-82; Baldrian-Hussein, “Lii Tung-Pin in Northern Sung
Literature,” 137-39.
25 Baldrian-Hussein, “Lii Tung-Pin in Northern Sung Literature,” 138.
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many accounts, the methods of swordplay and of compounding the
elixir of longevity constituted the bulk of the transmission that Lii
Dongbin received from his teacher Zhongli Quan.26 The elixir repre-
sents Lii’s prowess as an alchemist, and there are several stories in which
he performed healing miracles with it.2” The sword symbolizes his exor-
cistic abilities,?® and it is certainly associated with violence in this ac-
count; additionally, it was an important symbol in neidan literature,
where the “forging of the sword” was used as a metaphor for self-cultiva-
tion.?% Huanglong first dismisses the elixir with his claim that, no matter
how long it permits Lii to extend his life, it will not save him from death
in the end. Then, in even more dramatic fashion, he renders Lii’s flying
sword ineffective with his own supernatural abilities. Thus, Huanglong
nullifies two of the most important mythological symbols of Lii’s numi-
nous power and alchemical prowess.

Similarly, in Lii’s final verse, he states his intention to discard several
more symbolic accoutrements that represent different roles accorded to
him in popular tales. First, he states that he will “smash his gourd-flask.”
Lii was initially said to have met his master Zhongli Quan in a wine-
shop, and is portrayed drinking wine (often while composing poetry) in
many stories; he was even considered a patron saint of wine-merchants.3°
He also declares that he will “discard his zither”; while the zither (gin %)
does not seem to feature prominently in the mythology or iconography
of Lii Dongbin, it is often used as a symbol of the literati, among whom
both Chan Buddhism and the cult of Lii enjoyed great popularity during
the Song.3! Finally, and most significantly, Lii announces his intention to
stop seeking for the “metal within water,” a neidan term used to refer to

26) See, for example, Lii’s biography in the mid-thirteenth century Jinlian zhengzong ji 3
1ESEED (Record of the Orthodox Lineage of the Golden Lotus), DZ 173, 5b-8a. See also Eskild-
sen, “Do Immortals Kill?,” 30, for further discussion of the origins and symbolism of Lii’s
sword.

20 Baldrian-Hussein, “Lii Tung-Pin in Northern Sung Literature,” 139-40.

28) Tbid., 141-44; Eskildsen, “Do Immortals Kill?,” 45-51.

29) Eskildsen, “Do Immortals Kill?,” 51-50; see also Robert F. Campany, “The Sword Scripture:
Recovering and Interpreting a Lost Fourth-Century Daoist Method for Cheating Death,”
Daoism: Religion, History and Society 6 (2014): 33-84.

30) Baldrian-Hussein, “Lii Tung-Pin in Northern Sung Literature,” 145-47.

8D For Lii's popularity among literati see Katz, Images of the Immortal, 54-59. On the symbol-
ism of the zither, see Kenneth DeWoskin, “Early Chinese Music and the Origins of Aesthetic
Terminology,” in Theories of the Arts in China, ed. Susan Bush and Christian Murck (Prince-
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the cultivation of the pure essence (jing %) within the human body.32 In
other words, he will stop practicing Daoist methods of self-cultivation,
to which he has “applied his mind incorrectly before,” presumably re-
placing them with some form of Chan practice.

Thus, the tale of Lii’s meeting with Huanglong is calibrated to simul-
taneously evoke and overturn many of the well-known mythological
tropes associated with the character of Lii Dongbin (poet, scholar, al-
chemist, tippler, etc.) during the Song dynasty. The story demonstrates
the potential of Chan Buddhist practice to completely and instanta-
neously transform an individual’s spiritual capacity. It does so by sub-
verting all of these well-known aspects of Lii’s character in portraying
his “conversion” to Chan. On one hand, this account, like many similar
stories found in Chan lamp-chronicles, utilizes the framework of en-
counter dialogue to demonstrate the transformative power of the kind
of sudden realization associated with the practice of Chan. On the other
hand, since the protagonist in the story is Lii Dongbin, a figure closely
associated with Daoism and neidan, and because the content of the dia-
logue itself revolves around the inefficacy of Daoist techniques, there is
also a clear polemic slant to the tale. Chan is effective, we are told, and
its effectiveness is made all the more clear when we see it acknowledged
by Lij, already an accomplished adept who has attained transcendence
through alchemical practice.

Both of these concerns — demonstrating the effectiveness of Chan,
and showing its superiority to Daoism — are reflected in the way that the
story is presented in the Jiatai pudeng lu itself. Rather than giving Li’s
biography in a section of the text devoted to a particular Chan lineage
(as seen in later collections), the Jiatai pudeng lu presents the tale with-
in a section entitled “Sages and Worthies who Manifested in Response”
JE{LEEEL. Of the eight entries included within this section, the first five

ton: Princeton Univ. Press, 1983), 192. For a discussion of Song literati involvement in Chan
Buddhism, see Halperin, Out of the Cloister.

32) The term “metal within water” can be found in a number of neidan texts, including works
associated with the Zhong-Lii fi = school (discussed below). One explanation of these
terms is given as follows: “Water is a code name of the Essence; since Metal generates Water,
Metal stands for the Original Essence, and Water stands for the postcelestial Essence.” See
Wang Mu, Foundations of Internal Alchemy: The Taoist Practice of Neidan, trans. Fabrizio
Pregadio (Mountain View, Calif.: Golden Elixir Press, 2011), 41.
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are stories of obscure or even nameless Buddhists performing miracu-
lous feats or appearing under extraordinary circumstances. The sixth
entry is a biography of Li Tongxuan Z3# 2. (635-730), a Tang dynasty
layman who was known for writing an influential commentary to the
Avatamsaka-siutra.33 The last two entries concern figures associated
with Daoism, Lii Dongbin and Zhang Boduan 5E{HU (9847 — 1082).
Zhang was the author of the Wuzhen pian TEER (Chapters on Awaken-
ing to Reality),3* one of the most important texts for the development of
neidan in the Song. He claimed to have studied and practiced Chan, ele-
ments of which he incorporated within his neidan practice under the
name of “cultivating the nature” (xiuxing {&%). Thus, the stories of Lii
and Zhang share a common theme in that they both highlight individu-
als, held in high regard among Daoists, who demonstrated their appre-
ciation for Chan Buddhism.

The Jiatai pudeng lu, like many hagiographical anthologies, is a delib-
erately structured document, and the location of Lii’s story within this
collection is significant. The first twenty-one fascicles of this work con-
tain the biographies of various Chan masters &, divided among a
number of different lineages and sub-lineages. This is followed by a
short section chronicling the involvement of certain rulers in the devel-
opment of Chan, and then two sections containing biographies of emi-
nent lay Buddhists. The section on “Sages and Worthies who Manifested
in Response” is the last section of biographies; the remainder of the Jia-
tai pudeng lu consists of different collections of public cases and verse.

Lii’s story thus seems rather marginal in this text; it appears that he
was not, at this point, considered a part of the formal lineage deriving
from Huanglong (described in fascicle six), nor was his biography in-
cluded among those of eminent lay practitioners of Chan. Rather, the
stories of the “Sages and Worthies who Manifested in Response” are
more reminiscent of the genre of miracle tales, such as the “numinous
proofs” (lingyan E%5%) found in many Chinese Buddhist collections,
which, among other things, serve the function of glorifying the Buddhist

Eoy=t

33 Xin Huayan jing lun T 5E G455, T. no. 1739. For more on Li, see Robert M. Gimello, “Li
T'ung-hstian and the Practical Dimensions of Hua-yen,” in Studies in Ch’an and Hua-yen, ed.
Robert M. Gimello and Peter N. Gregory (Honolulu: Univ. of Hawai'i Press, 1983), 321-87.

34 Several versions of this text exist within the Daoist canon; the most complete is found in
fasc. 126-127 of the Xiuzhen shishu {2 (Ten Works on Cultivating Perfection), DZ 263.
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teachings through descriptions of the miraculous effects that Buddhist
practice can produce. In this context, the inclusion of the stories of Lii
and Zhang Boduan seems to have been intended primarily to confirm
the prestige of Chan Buddhism. Yet Zhengshou, the compiler of the Jia-
tai pudeng lu, must have understood well the polemical import of these
stories; this is made clear in an interlinear note that he added just after
Zhang’s biography:

Lately, there have been some yellow-capped [Daoists] %7 who claim that, origi-
nally, no such story of Master Lii meeting Huanglong existed, but that [it was fab-
ricated by] later Buddhists who desired to add supernatural elements to their
Chan teachings. But I believe that, if [we consider] Master Lii’s seeking instruction
[from Huanglong] together with the story of [Zhang] Pingshu [i.e., Zhang Bo-
duan], then it can be seen that, [although] there have been many gentlemen from
antiquity to the present who have taken [longevity] drugs in order to refine their
body, only these two masters were still not content to rest in their achievements.
They turned their minds to the Way of the [Chan] patriarchs, and may have even
attained liberation from the triple world. Alas, what of those who have not reached
the level of these two?

PR EEH BN R o YRS TR HAERE - ALUPRDTZ [l
El NER T%EAHE%ﬁﬁ/ZiK%I% B AR DI EE © B0AHE

CFaRHZS - KRR o RAferEkiT 2 %8

This statement suggests that Zhengshou was aware that the story was
controversial, particularly among Daoists; nevertheless, he included it
in hopes that it would particularly inspire practitioners of Daoist tech-
niques to follow Lii’'s example and abandon those practices in favor of
Chan Buddhism.

The Tale of Lii Dongbin and Buddhist-Daoist Polemics

The Jiatai pudeng lu was compiled in 1204; based on this statement,
which suggests that this tale had been circulating “recently,” we can sur-
mise that the story of Lii’s encounter with Huanglong originates from
the twelfth century, and perhaps earlier, if indeed Zhang Shangying’s
reference in the Hufa [un to Lu “practicing Chan” is also an allusion to

35 Jiatai pudeng lu, X. no. 1559, 79:437a20-22.
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the Huanglong story. Several scholars have offered hypotheses to ex-
plain why the tale might have begun to circulate at this time. Farzeen
Baldrian-Hussein has suggested a connection between the emergence
of this story and the anti-Buddhist policies instituted under the Song
emperor Huizong (5% (. 1100-1126), which were carried out in part at
the instigation of the Daoist Lin Lingsu #f# 2 (1076-1120).36 Guo Jian
has noted that it was during the twelfth century that texts on internal
alchemy attributed to Lii Dongbin began to appear, which contained
passages critical of Chan Buddhism.37 For example, Guo points to a pas-
sage from the Zhong-Lii chuandao ji §% = {755 (Anthology of Zhong|li
Quan’s] Transmission of the Way to Lii [Dongbin]), a twelfth-century text
included within the Xiuzhen shishu {&E 12 (Ten Works on Cultivating

==

Perfection, DZ 263), in which Zhongli Quan tells Lii Dongbin:

There are those practitioners who initially do not realize the great Way, but desire
quick accomplishments. With their bodies like dried wood and their minds like
dead ashes, they concentrate their spirit and consciousness within, maintaining a
single focus without dissipation, and from within this state of equipoise they emit
their yin-spirits. They are just ghosts of the clear numen; they are not transcen-
dents of pure yang. Since they focus solely on not allowing the yin numen to dis-
sipate, they are called “ghostly transcendents” Although [they are called]
“transcendents,” in reality they are ghosts. Those disciples, ancient and modern,
who revere the Buddhist teachings, apply their efforts toward this. And yet, they
say that they have attained the Way — truly, this is laughable!

BFRZA > A ERE - AR EREL » IPA0RA - JOFE LK > fiaki sy - —
EAE e B LA R > T2 0 JRARS Al - DUH R [REAE
HSRAL - sEEAL - HERE - HSRBZAE - AThEL - JIERE - 3%
.H_7‘ !38

The notion that Buddhism is a yin teaching while Daoism focuses on
the cultivation of yang dates back to the early days of Buddhist-Daoist
rivalries. We find this idea articulated in the fifth-century Santian neijie

Jjing = RNfRLK (Scripture of the Inner Explanations of the Three Heav-

36) Baldrian-Hussein, “Lii Tung-Pin in Northern Sung Literature,” 149. On Lin Lingsu and
Huizong’s anti-Buddhist policies, see Michel Strickmann, “The Longest Taoist Scripture,”
History of Religions 17.3-4 (1978): 331-54.

3D Guo Jian, “Lii Chunyang feijian zhan Huanglong’ gushi tanyuan,” 218.

38 Xiuzhen shishu, DZ 263, 14.3a-3b.

Toung Pao 102-4-5 (2016) 448-502



Buddhist Tales of Lii Dongbin 465

ens, DZ 1205),%9 and a Buddhist refutation can be found within the late
sixth-century Xiaodao lun Z<¥E 5 (Treatise on Laughing at the Dao).*°
This criticism is reproduced in many inner alchemical texts of the
Northern Song; Daoist authors even went so far as to claim that promi-
nent Chan patriarchs such as Bodhidharma and Huineng had in fact
practiced Daoist techniques of self-cultivation such as inner alchemy.
The Song Chan master Yuanwu Keqin [& & 72 £} (1073-135), in an essay
entitled “Exposing the False Transmission of ‘Bodhidharma’s Treatise on
Embryonic Breathing” Hf 2 {# %2 Ei5 K 5, included within his record-
ed sayings, criticized the spread of such claims, saying

I sigh when I see a certain breed of blind, wild foxes — who themselves could not
even dream of meeting the patriarchs — who have falsely spread the claim that
Bodhidharma transmitted [techniques of] embryonic breathing, and call this
‘transmitting the dharma to save deluded sentient beings. They go so far as to
bring in eminent masters from the past, such as National Preceptor An* and
Zhaozhou,*? [claiming] that they all practiced these [methods of cultivating]
pneuma. And they boast that the First Patriarch [Bodhidharma’s] single sandal*?
and Puhua’s empty coffin** are all demonstrations of the efficacy of these arts....45

39 Santian neijie jing = KNfi#4%, DZ 1205, 1.9b. Translated in Stephen R. Bokenkamp,
Early Daoist Scriptures (Berkeley: Univ. of California Press, 1997), 222-23.

40 Included within the Guang hongming ji FE5ABA%E, T. no. 2103, 52: 143c20-152c17. The
passage in question occurs at 146c2-146c29; it has been translated in Livia Kohn, Laughing at
the Dao: Debates among Buddhists and Daoists in Medieval China (Princeton: Princeton Univ.
Press, 1995), 79-82.

4D Probably a reference to Songyue Huian ERrE (582-709), also known as Laoan 2z,
I have not yet found any mention of this figure in a Daoist text.

42 Zhaozhou Congshen 5152 (778-897), an important figure in late Tang Chan. As
Yuanwu later mentions, there appears to have been a text entitled Zhaozhou shier shi biege
PN+ —HEFFIEX in circulation, which associated Zhaozhou with Daoist practices. The
Yuan-era Daoist Chen Zhixu [§ £z (b.1290) also mentions the existence of this text in the
Shangyangzi jindan dayao |- }5 1< HK%E, DZ 1067, 1.5b.

43) A reference to the legend that, after his death, Bodhidharma was seen traveling West
carrying a single sandal over his shoulder; subsequently, his grave was exhumed and the
other sandal was found within his otherwise empty coffin. See Jingde chuandeng lu, T.
no. 2076, 51: 220b4-220b1o0.

49 Puhua ¥%{f was a Chan contemporary of Linji Yixuan, who also died and left behind an
empty coffin in an episode similar to that of Bodhidharma; see Jingde chuandeng lu, T.
no. 2076, 51: 28ob11-c12. See also the discussion of Puhua in Bernard Faure, The Rhetoric of
Immediacy (Princeton: Princeton Univ. Press, 1991), 119-21.

45 The mythological trope of a seemingly deceased person leaving behind an empty coffin
(and often later discovered to still be alive), recalls a type of longevity practice known as
“corpse deliverance” (shijie | fi£), described in medieval Daoist texts, whereby an individual
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There is also another type who makes false claims about the First Patriarch’s dis-
courses on embryonic breathing, “Zhaozhou’s Alternate Songs of the Twelve Peri-
ods,” or “Layman Pang’s*¢ Gatha on Revolving the River-Cart.” They spread among
themselves these secretly transmitted practices, aiming to extend their lifespans,
and to attain complete release from the body, or to live to be three or five hundred
years of age. Little do they know that this is truly deluded thinking [based on] a
view of attachment. From what was originally a virtuous cause, they have unknow-
ingly fallen into the wilderness. And yet distinguished and intelligent gentlemen,
who look down on the patriarchal masters in their lofty and eloquent discourses,
regularly believe in such things. How can they know that, having failed to tread
carefully, they are ‘painting a tiger to look like a raccoon dog?’
2 R R e BV > BN 2 AR fﬂﬁﬁéﬁﬂ)\ﬁ A HZEA
RO - DIESIE B S RAT - Q022 BAT - BN > BITIER » KaswI
EfE > Ebz=ts o EHEILAS - .. B % BEEEREER - BN 6
B > REJE LT RO IR EEITR > LERE - kESRE - HA=
ﬂﬁﬁ RAH > WERZHRER - ARER - FREERE - MEREHAZ
SR M > EEEL - SRKBIEENIE 247

We can see from this passage that, around the time that the story of
Lii Dongbin’s encounter with Huanglong emerged, certain individuals
associated with practices such as neidan (Yuanwu does not mention
Daoists by name in this essay, although the specific nature of his criti-
cisms suggests that he is targeting practitioners and proponents of
neidan) were involved in circulating stories and texts in which well-
known affiliates of the Chan movement were said to have practiced al-
chemical techniques. Moreover, Yuanwu was concerned that the idea of
Chan patriarchs practicing methods for attaining longevity appears to
have gained significant currency among Song intellectuals, who may
have been initially drawn to such techniques out of an interest in Chan
practice, but have instead been led astray into heterodox methods. Giv-
en such concerns, it perhaps would have made sense for Chan Buddhists

attains immortality by feigning their own death. See Ursula-Angelika Cedzich, “Corpse
Deliverance, Substitute Bodies, Name Change, and Feigned Death: Aspects of Metamorpho-
sis and Immortality in Early Medieval China,” Journal of Chinese Religions 29 (2001): 1-68.

46) Layman Pang [§E/&—- (Pang Yun f§E4H, 740-803) was another well-known figure in Tang
Chan. A collection of recorded sayings attributed to him has survived (Pang jushi yulu g /&
+:5E8%, X. no. 1336); see Ruth Fuller Sasaki, Yoshitaka Iraya, and Dana R. Fraser, The
Recorded Sayings of Layman P'ang, a Ninth Century Zen Classic (New York: John Weatherhill,
1971).

4D Yuanwu foguo chanshi yulu [ElTE {5 EENEESE, T. no. 1997, p. 809, c24- aio.
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to fabricate and circulate a story portraying Lii Dongbin’s conversion, as
a way of winning back those patrons who had turned away from Chan
practice to pursue the cultivation of neidan.

We can find a further clue regarding the polemical context of the tale
of Lii’'s encounter with Huanglong in two thirteenth-century collections
within which the story is reproduced. Both the Rentian baojian AK
B (Precious Mirror of Humans and Gods, X. no.1612), compiled in 1230
by Tanxiu 275, and the Fozu tongji {#1H4rt4C (Comprehensive Record of
the Buddhas and Patriarchs, T. no. 2035), compiled in 1269 by Zhipan
8% (1220-1275), which contain versions of this account,*® credit anoth-
er text as the source of this story, the Xianyuan yishi [[553E 5% (Leftover
Tales from the Garden of Transcendents). 1 have been unable to find a text
of this name in any of the extant Buddhist or Daoist canons, nor is it
cited within the bibliographies of the Songshi 5. The title, referring
as it does to the “garden of transcendents,” sounds like that of a Daoist
text;*> however, on closer examination, this assumption turns out to be
problematic. Certainly, the tale of Lii and Huanglong does little justice
to Daoism, and as we will see, several later Daoists were vocal in their
opposition to the circulation of this story.

Although the Xianyuan yishi is no longer extant, the Rentian baojian
does contain one other story credited to that same source, which also
displays a strong anti-Daoist polemical slant. This account also concerns
a Daoist, by the name of Wu Qichu %:#2%J:

The Daoist Wu Qichu was a native of Zhuyang 4[5 in the Guo % region, where he
served as the magistrate of Heqing [district] Ji[;& <. Because he came under inves-
tigation by the court, he hid himself at Mt. Song. There, he encountered Master Shi
Tai f77% (?-1158). Wu asked him, “May I hear about the Way of empty nothing-
ness?” Shi said, “The realized ones of former ages had the method of the ‘five non-
outflows’ 7 7%: when the eyes do not see, then the Aun-soul # is in the liver;
when the ears do not hear, then the essence (jing %) is in the kidneys; when the
tongue does not sound, then the spirit (shen fi!) is in the heart; when the nose does
not smell, then the po-soul f is in the lungs; when the four limbs do not move,
then the intent (yi &) is in the spleen. When these five are mutually blended to-

48) Rentian baojian, X. no. 1612, 87:12a18-12c9; Fozu tongji, T. no. 2035, 49:390b2-390b14.

49 And, in fact, within the Fozu tongji it is cited among other well-known Daoist works as
one of the “various works of the Daoist school” & [T55E; see Fozu tongji, T. no. 2035,
49:132a2-132a28.
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gether, then they transform into a single pneuma. When [this pneuma] collects at
the Three Passes —[£,5C it is called ‘lead and mercury’ (giangong $7%). One need
only seek this within one’s body; there is no need to seek it elsewhere.” Wu received
the oral formula from him, and after long practice he attained its result. Once,
when traveling along the Western Marchmount [Mt. Hua], he chanced across Mas-
ter Ziyang %[5 [Zhang Boduan], who said to him, “Sir, what you have attained is
certainly praiseworthy. But if you do not understand the Way of the nature 14:15,
then you will waste your efforts to no avail.” Wu said, “I can follow the two pneu-
mas back into the Yellow Path & 7E, and gather the three natures within the Primal
Palace 0= . I can face external objects without thoughts, not wavering from such-
ness. What is this talk of the ‘Way of nature?” Ziyang explained to him the Yuanjue
Jjing [B&4% [Sutra of Perfect Enlightenment, T. no. 842), saying, “This is the mind-
school of the Buddhists f[X/[,5%; you should familiarize yourself with it. Later,
you will understand where you should go. Trust me, these are not empty words.”
Wau received it reverently. One day as he was reciting it, he came to the line, “Be-
cause of quiescence, the minds of all the Tathagatas in all worlds within the ten
directions directly manifest within, like an image in a mirror,”>! which produced a
sudden reaction in him. Sighing, he said, “In the past, I was simply ‘laboring behind
closed doors’; today, I have finally set out to traverse the Great Way.” From then on,
he traveled around to various Chan assemblies in order to resolve his doubts. Later,
he went to see Master Dongchan Cong in Danzhou [present-day Shandong] E.J{|
B 1E.52 Wu asked him,

The Buddha-nature manifests in awe-inspiring presence,

But its abiding aspect is difficult for sentient beings to observe.

If one realizes that, originally, there is no self,

Then how is one’s own face like the Buddha’s face?>3

When the student has a realization and realizes himself,

Why does he not see the Buddha’s face?

500 This refers to three energetic nodes (at the coccyx, the upper back, and the base of the
skull), that are given great importance in neidan practice. See Monica Esposito, “Sanguan,”
in the Encyclopedia of Taoism, ed. Fabrizio Pregadio (New York: Routledge, 2008), 835-36.
5D Da fangguang yuanjue xiuduoluo liaoyi jing K 7EBEIEHEZ 5 T 745, T no. 842,
17:917¢17-917C18.

520 The monk’s name is given as Cong {5£#{1[4]; I have been unable to find any further infor-
mation on this person, but a “Monk Dongchan of Danzhou” B I B 5 f{1}#] is listed in the
Jingde chuandeng lu as a sixth-generation disciple of Qingyuan Xingsi 7 J5 {71\ See Jingde
chuandeng lu, T. no. 2076, 51: 361b1g.

53) These four lines present a slight variation on a verse attributed to Nanquan 5% within
the Jingde chuandeng lu, T. no. 2076, 51: 275b29-275c1. The last two lines in the original verse
are slightly different: “If one realizes that there is no self among sentient beings / Then how
is one’s own face different from the Buddha’s face?” 15 A St fk o FRIE O] FRERIE °
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Dongchan picked up his staff and drove him off with a blow. Just as Wu opened the
door, he suddenly experienced a [realization] that tallied [with the teacher’s in-
tent], and uttered this verse:

Suddenly seeing through the pivotal point of the patriarchs’ [teachings],

Opening my eyes returns me to the same state as when they were closed.

Form this point onward, sages and common people are all equally destroyed;

There is not the slightest separation between [me] and the origin of the uni-

verse.
BERIY) RGN > RS o DIEMEENZ) - BT SHBO%R%.
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This story has much in common with the tale of Lii Dongbin’s meet-
ing with Huanglong: a protagonist receives teachings in Daoist self-cul-
tivation from a prominent teacher, but later experiences a sudden
realization during an encounter with a Chan master. The story of Wu
Qichu is all the more interesting in that his initial introduction to Chan
Buddhism comes at the hands of none other than Zhang Boduan, a fig-
ure who, as we have seen, often appears alongside Lii Dongbin in Bud-
dhist sources as both are held up as examples of prominent Daoists who
took up Chan practice. In fact, Zhang Boduan was the teacher of Shi Tai,
who in this story first introduces Wu Qichu to neidan cultivation. By
showing Shi Tai’s master questioning the value of neidan practice and
insisting that Wu take up Chan meditation, the narrative of this story
thus presents Chan as a higher form of practice than neidan.

Although Zhang Boduan wrote favorably of Chan practice in some of
his works, later Daoists went to great pains to downplay his connection

54 Rentian baojian, X. no. 1612, 87: 8b14-8c7.
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to Buddhism.5> Therefore, the fact that Zhang is portrayed here as an
advocate of Chan suggests all the more that this story, and perhaps the
entire Xianyuan yishi, did not come from Daoist sources; rather, the evi-
dence from the two tales presented here suggests that it may have been
a work of Buddhist polemics disguised as a collection of Daoist hagiog-
raphies. Although both the Rentian baojian and the Fozu tongji cite the
Xianyuan yishi as their source for the tale of Lii Dongbin, this does not
necessarily mean that the Jiatai pudeng lu account is also derived from
this source; the Jiatai pudeng lu account is much longer, containing four
different stories, whereas the Rentian baojian and Fozu tongji only pro-
vide the tale of Lii's meeting with Huanglong. If the Xianyuan yishi was
indeed a Buddhist polemical work, its compiler(s) may have simply in-
corporated the tale from the Jiatai pudeng lu or another contemporane-
ous source.

Thus, when we examine the religious climate during the Song, and
especially during the eleventh and twelfth centuries when the tale of Lii
Dongbin turning to Chan seems to have emerged, we can find a num-
ber of circumstances that may have contributed to the fabrication of
this story: Huizong’s anti-Buddhist policies, initiated at the instigation
of his Daoist minister; the appearance of texts associated with Lii Dong-
bin that critique Chan methods of cultivation; the claims of superiority
over Buddhism found within inner alchemical literature; and Daoist at-
tempts to portray Chan patriarchs as practitioners of neidan. These cir-
cumstances reveal an atmosphere of sometimes fierce rivalry between
some partisans of Chan Buddhism and Daoism (including proponents
of the burgeoning neidan movement), who attempted to advance their
causes through various means ranging from political machinations to
literary arguments.56 The circulation of stories such as the tale of Lii
and Huanglong, or the account of Wu Qichu, represents a particularly
subversive form of polemics; instead of directly criticizing neidan tech-
niques, these stories weave the Buddhist critiques into the fabric of con-
vincing narratives, employing various literary tropes and mythological

55 See Capitanio, “Portrayals of Chan Buddhism.”

56) Tt should be noted, however, that the scale of such a rivalry may have been exaggerated
within (or indeed, largely limited to) literary sources; certainly, as much internal competi-
tion existed between different Buddhist lineages and Daoist traditions themselves as did
between Buddhists and Daoists in general.
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themes to show, rather than simply explain, the superiority of Chan over
neidan.

Later Versions of the Tale

We have seen that the story of Lii Dongbin’s encounter with Huanglong
likely emerged in the twelfth century, during a period when rivalries be-
tween proponents of Chan Buddhism and Daoist neidan were escalat-
ing. The tale was clearly significant for Buddhists of the time, as it was
subsequently included within a number of Buddhist texts (mostly works
associated with Chan) of the Song and later periods. After the Jiatai
pudeng lu of 1204, the next appearance of the story occurs within the
Rentian baojian, discussed above, which was compiled in 1230. The Ren-
tian baojian is a collection of biographies and short anecdotes concern-
ing eminent practitioners of earlier times, which, as the compiler Tanxiu
states, are intended to provide models to inspire people of his age to
practice accordingly. As in the Jiatai pudeng lu, the Rentian baojian plac-
es the story of Lii's encounter with Huanglong adjacent to a short biog-
raphy of Zhang Boduan. The entry itself roughly corresponds to that
found in the Jiatai pudeng lu, with some minor differences: the Rentian
baojian biography contains a short section describing Lii’s apprentice-
ship with Zhongli Quan and some of his other exploits, prior to the ac-
count of his meeting with Huanglong, but of the four different stories
told in the Jiatai pudeng lu, only the encounter with Huanglong is relat-
ed in the Rentian baojian.

The inclusion of the tale of Lii Dongbin’s encounter with Huanglong
in the Rentian baojian, as in the Jiatai pudeng lu, seems to be intended as
a general proof of the efficacy of Buddhist practice, its broad appeal
within Chinese culture, and its superiority over neidan. Lii’s story ap-
pears in the Rentian baojian alongside accounts of other individuals
such as the Tang Daoist Sun Simiao, who is depicted as advising Tang
Taizong to read the Avatamsaka-sutra; the Song literatus Su Dongpo ##
B (1037-1101), who had recurring dreams of a mysterious monk; and
the aforementioned Zhang Boduan. By interspersing stories that high-
light these individuals’ interest in Buddhism among the biographies of
such influential Chinese Buddhist luminaries as Tiantai Zhiyi K &5 268

(538-597) and Lushan Huiyuan JE (1 [Z£%% (334-416), Tanxiu seems to be
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pointing out that Buddhism, and especially Chan, enjoyed broad sup-
port among a wide range of intellectuals and eminent practitioners of
different backgrounds. At the same time, the juxtaposition of Lii’s story
with the biography of Zhang Boduan seems intended to highlight the
polemical implications of both stories.

After the Rentian baojian, we begin to see a subtle shift in the way that
later collections present the tale. The next text in which the story ap-
pears is the Wudeng huiyuan T8 7T (Compendium of the Five Lamps,
X. no. 1565), compiled in 1252 by Puji #7775 (1179-1253). This entry is near-
ly identical to the version found within the Jiatai pudeng lu, but only the
meetings with Huanglong and Master Jue are included; Lii’s visits to
Zongben and the Jin'e temple are omitted. Unlike the Jiatai pudeng lu,
however, the Wudeng huiyuan does not place Lii’s biography within a
miscellaneous category alongside accounts of other Daoists. Rather, for
the first time we find Lii included within the section of the text devoted
to the Qingyuan 7 i lineage (named after Qingyuan Xingsi 75 717 E
[d. 740]), as an eighth-generation member of that lineage and a dharma-
heir of Huanglong.5”

The Wudeng huiyuan entry was reproduced in a number of later Chan
transmission texts of the Ming and Qing /& (1644-1912) periods: the Zhi-
yue lu ¥5 H $% (Record of Pointing at the Moon, X. no. 1578),58 compiled in
1602; the Chanzong zhengmai 185Z1EAR (Orthodox Line of the Chan
School, X. no. 1593),5% compiled in 1605; the Jushi fendeng lu J&—+ 77 1& 5%
(Record of the Householders’ Division of the Lamp, X. no. 1607),%° com-
piled in 1631; the Jiaowai biechuan 51 N5{2 (Separate Transmission Out-
side the Teaching, X. no. 1580),%! compiled in 1633; the Fozu gangmu {#tH
4 H (Compendium of the Buddhas and Patriarchs, X. no. 1594),5% the
Wudeng yantong TLFEER4E (Strict Tradition of the Five Lamps, X. no.
1568),53 compiled in 1654; the Wudeng quanshu Tif&42E (Complete

5D It should be noted that the Jiatai pudeng lu, which mostly focuses on Chan lineages dur-
ing the Song, only describes the tenth and later generations of the Qingyuan lineage.

58) X no. 1578, 83:639c12-639c24.

59 X. no. 1593, 85:443b23-443c1.

60) X, no.1607, 86:612a6-612b3.

6D X no. 1580, 84:245a2-245a16.

62) X. no. 1594, 85:677a17-677b3.

63 X no. 1568, 80:729a10-729bs.
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Book of the Five Lamps, X. no. 1571),%* compiled in 1697; and the Xianjue
zongcheng &5 (Ancestral Succession of Previously Enlightened
Ones, X. n0.1620),%° also compiled during the seventeenth century. All of
these texts present approximately the same account as found in the
Wudeng huiyuan (most of them also include the encounter with Master
Jue), and follow that text in classifying Lii Dongbin as a dharma-heir of
Huanglong.

While the Wudeng huiyuan version of the account and its inclusion of
Lii within Huanglong’s lineage were taken up by many of the late impe-
rial texts in which the story was included, the tale still continued to
evolve after the Song. One of the more interesting variations appears in
a Yuan-era text, the Lichao shishi zijian FEFHRELR &% (Supporting Mir-
ror of the Sakya Clan, X. no. 1517), compiled in 1336 by the monk Xizhong
EE{th. This version of the story, while maintaining the same basic narra-
tive structure, contains a great deal of additional dialogue, which in-
cludes even more pointed criticisms of Daoist methods of self-cultivation
than seen in earlier accounts. The story begins with a long conversa-
tion between Lii and a nameless elder % A_who convinces him to visit
Huanglong for further teachings:

Dongbin is the name of Lii Yan [, a divine transcendent. One day, as he was
passing below Mt. Huanglong, he encountered an old man coming from the south.
Bowing to him, he asked, “Where is the drum-sound coming from?” The elder said,
“Chan Master Huanglong is preaching the Dharma to the assembly, expounding on
prajiia”” L asked, “What is prajiia?” The elder said, “Those who have thoroughly
contemplated it will attain penetrative understanding and instantly pass beyond
the ten bhumis. Having forever accomplished the Buddha’s Way, they will never
again fall into cyclic existence.” Lii asked, “How does one thoroughly contemplate
it?”

The elder said, “When one point is penetrated, a hundred points, a thousand
points are penetrated. This is called the wisdom lamp that dispels darkness, the
precious sword that beheads all wrong views, the boat that ferries one across the
ocean of suffering. It can completely eliminate miserable rebirths upon the three
paths. The six sense faculties are non-existent; the four great elements are origi-
nally empty. Do not be angered by slander; do not be pleased by praise. Do not
cultivate virtue; do not do evil. The Way is originally without substance; it is named

64 X. no. 1571, 81:556a18-556b12.
65 X no.1620, 87:197b12-197¢9.
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when spoken of. The Way is originally nameless; it is established through names.
By contemplating all phenomena, one becomes truly awakened to their clear nu-
minosity; this is called ‘thoroughly contemplating it.

Lii said, “Have you not heard of the wondrousness of Lord Lao, the Mystic
Prime? One can transform the body by augmenting its nourishment, refine the

»

nature by cultivating perfection, preserve the lifespan and make the body whole,
swallow the sun and moon before the mountains and forests, subdue the dragon
and tiger beneath the emerald cliffs, pass beyond the mundane and enter into
sagehood, transform yang and attain yin. This is the gateway of everlasting longev-
ity, the method of ascending on feathered wings. Since I left Zhongli [Quan], for
over a hundred years I have nurtured my lifespan with essence and spirit, and my
longevity is equal to that of the root of Heaven. The Green Citadel and the Purple
Court are originally my home. The mulberry fields may transform, but I will con-
stantly remain; the sun and moon may depart, but I will live forever. Is the Way of
Lord Lao not wondrous?”

The elder said, “Regarding what you have said, sir, everyone has their own opin-
ion. The way that I see it, it is still not quite perfect yet. Moreover, another name for
the Great Way is what the Buddhists call prajiia. When we speak about the Great
Way, then it has nature but no corporeality; it has a transmission but is not trans-
mitted; it has form but no shape; it can be seen but not obtained. Fundamentally
it has no root, but it is eternally enduring and eternally steadfast. Heaven and
Earth have their phases of creation and destruction but, in true awakening, the
principle of cycling through existence is absent. It does not increase or decrease; it
has no beginning or end. It cannot be constrained within the triple world, and it
cannot be defiled by the six dusts. Sir, the Way that you speak of is like a hill; the
Way of prajria is like Mt. Tai. They are as far apart as Heaven and Earth. Sir, as for
your arts of living long and extending life, I have heard that whatever is created
must be destroyed, whatever has a beginning must come to an end, and wherever
there is happiness there must be suffering. Generally speaking, this is the natural
principle of Heaven and Earth. Sir, with your techniques, though you may live
through ten billion eons, in the end you will perish in obscurity.”

Lii said, “If the disciple is already like this, what about his teacher!” The elder
said, “My ignorant understanding has not yet penetrated the subtle and wondrous
point. Please call on Huanglong; only then will you be able to resolve the mystery.
I myself do not know how.”

TAE A Ty - — BRI - B AEmEMAR > BEZH ¢
SRS ? B ¢ EREEAEE REUAR SRS - B ¢ WEEeE 2 A ¢
SEEE  BET WEHH - KRMHE - AERE - FHH  OFR2EE
HPEANH T —RE - HE - TIRE - HZWBEZEE  rERZEE) 0 2
ERZAHI - W= o ANIRIFR > TWRARZE - RS RE - FLGHER
g o EIE - BINAE - BAR > RS o BEARY - RAmL - B
V% HBES - KHEZ2GEN - H5H © §FE > BEZTHY > 2B
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Following this, the elder agrees to introduce Lii to Huanglong. When
they reach the temple, before Lii’s interview with Huanglong, the Lichao
shishi zijian version of the story also has Huanglong give a public talk in
which he further contrasts Buddhist and Daoist methods:

The master, already aware that Dongbin was in the audience, said as an introduc-
tion, “There is no Way apart from the Way, but confused people have themselves
set up their own sects. There is no teaching ['J apart from the teaching, but delud-
ed ones have themselves created distinctions between ‘this’ and ‘that. The Green
Citadel and the Purple Court, the gateway of the Mystic Prime that permeates
transformation, the isle of Peng[lai] and the Grotto-Heavens — these are just teach-
ings given in response to the listeners’ capabilities. Unfortunately, ordinary people
with preposterous ideas, who do not understand the fundamental principle of the
Great Way, have probed and manipulated this body with its five desires, and they
falsely call this the ‘transcendent arts of the Nine Empyreans. The dragon is just an
animal that gathers in flocks, and the crane is just a bird with an ordinary body.
Ingesting pneumas and swallowing mist are just heterodox worldly methods;
drawing in fire and refining the body are just the wicked arts of those who have
‘entered the marketplace’ [of mundane existence]. How muddled, how vague!
What are the true arts? How obscure, how dim! What is the true Way? I'm afraid
that those who seek the Way by means of ‘the Way’ have missed the mark by just a
hair, but fallen short by ten thousand aeons. Within this realm of defilement, it is
rare to hear the taming tones [of the Buddha]. Those who have reached the ex-
tremity of florid superficies should stop and listen to his majestic speech. Guard
the mystic pivot beneath the surface of the Way, and recognize deluded thoughts
within the mind-field. In brief, when one wants to ‘mount the crane’ [and ascend
to transcendence], one should listen carefully to the teachings on true emptiness.”
FERIBEAEE T » 1240 = - BiEHE - KA BI5FEE - PImAIPT - REE 4K
I - FWEN > ZOvE(e 2l - BEIAR - EEEK R - BT RIEZ LI

66) X. no. 1517, p. 214, a5-b7.
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At this point in the story, Lii shows himself and proceeds to engage in a
spirited dialogue with Huanglong, somewhat embellished from the
rather terse conversation found in earlier versions such as the Jiatai
pudeng lu:

Dongbin emerged from the assembly and said, “The entire world is contained
within a single grain of millet; the mountains and rivers are boiled within a half-
liter skillet” What would you say is the meaning of this?” The master replied, “You
can stop at ‘the entire world is contained within a single grain of millet” What is
‘the mountains and rivers are boiled within a half-liter skillet?” Li stepped back,
saying nothing. The master said, “You can only boil what is within the skillet; you
cannot boil what is outside the skillet” Then, he got down from his platform and,
holding up a fist, he said, “If you say that you can, you will get hit; if you say that you
cannot, you will get hit.” Lii departed angrily. The master told the assembly, “Return
to the hall for meditation. Tonight the flying sword will definitely come to take this
old monk’s head.” When the assembly heard this, they were shocked. The master
took his seat and entered into meditation.

At the third watch, the flying sword ultimately arrived. It flew in circles, seeking
for the master, and then arrived right in front of his seat. With a single shout from
the master, the sword immediately entered into the floor. The next day, Dongbin
came to see the master. Huanglong clenched his fist and said, “The entire world is
contained within a single grain of millet; the mountains and rivers are boiled with-
in a half-liter skillet” Speak quickly, speak quickly!” Lii suddenly broke into a sweat.
Then, bowing at the master’s feet, he presented a verse, saying:

“I'will trample my gourd-flask and break my zither.
The tip of my sword has fallen into the ground - a rare end!
Since upon seeing Huanglong now,
I have come to realize that I used my mind vainly before.”
Also,
“An iron ox plows the field, planting golden coins;
A carved stone child threads them into strings.
The entire world is contained within a single grain of millet;
The mountains and rivers are boiled within a half-liter skillet.
White-whiskered Laozi's eyebrows hang down to the ground;

67 X. no.1517, p. 214, b7-b17.
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The green-eyed barbarian monk’s hand points to the heavens.

Between these two, if you wish to attain some understanding,

You must be more subtle than the subtlest of subtle points.”68
The master said, “Good verse, but one word is not set.” Dongbin said, “I do not
know which word.” The master said, “The word ‘within’ should be changed to ‘out-
side.” Lii bowed and left.
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This version of the story as included within the Lichao shishi zijian is
interesting in that it provides a considerably more detailed and pointed
critique of Daoist self-cultivation than what is seen in earlier accounts.
Lii’s capitulation to Huanglong is now set within the context of the Chan
master’s wholesale repudiation of Daoist teachings and his revelation
that the “true Way” is not to be sought as the “Way” (i.e., the Dao), but
rather in the Buddhist teachings on prajiia. A great deal of additional
dialogue has also been added. First, we see a conversation between Lii
and the nameless elder, who explains some of the basic teachings of
Buddhism to the transcendent, and then provides an initial contrast be-
tween Buddhist and Daoist doctrines and practices. The argument pre-
sented here is essentially the same as found in earlier sources: nothing
can ever be permanent, so even if one could augment his lifespan, it will
eventually end, and if one has not paid attention to higher forms of spir-
itual cultivation, then one’s efforts will have been in vain. Huanglong
makes similar arguments in his sermon, describing Daoist methods of
self-cultivation as inferior worldly techniques that are only taught to

68) This poem, with slight variations, can also be found in Daoist sources, from which it was
likely extrapolated; see for example the Chunyang zhenren huncheng ji i[5 E. N\ JHREYEE,
DZ 1055, 2.12a, compiled in 1251 by He Zhiyuan {a] 75 (189-1279).

69) X76, no. 1517, p. 214b17-c7.
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those who lack the capacity for higher forms of religious practice. And
the conversation between Lii and Huanglong is much more lively in this
version (though largely at Lii's expense), with Huanglong’s witty criti-
cisms of Lii’s verse and his threats of physical violence.

Lii's “flying sword” attack on Huanglong is also presented in a much
more dramatic fashion. It is possible that the Lichao shishi zijian entry
may have incorporated elements from vernacular versions of this story
already in circulation; Wu Guangzheng has mentioned that several
plays and novels describing Lii’'s encounter with Huanglong existed dur-
ing the Yuan, which were generally favorable to Buddhism. Most of
these are no longer extant, but we do know that in at least one of them,
Lii was also portrayed as sending his flying sword after Huanglong dur-
ing the middle of the night.”® The nighttime attack also occurs in the
greatly altered version of the story of Lii and Huanglong included within
the Ming collection of vernacular tales Xingshi hengyan Bgtt- 15 = (Sto-
ries to Awaken the World) by Feng Menglong /B2 5E (1574-1645).7" The
Lichao shishi zijian tale appears to be the only version of this story with-
in Buddhist canonical sources that contains these additional dialogues
and plot details. However, some of these elements do appear in a pro-
Daoist account of Lii’s meeting with Huanglong, the “Record of the Di-
vine Stele of Lii the Perfected,” discussed further below.

It is unclear why the Lichao shishi zijian account contains more overt
anti-Daoist criticisms than earlier versions, and the text provides few
clues as to the sources of this additional content. However, just as the
first version of this story appears to have emerged during a time of
heightened rivalry between Buddhists and Daoists, as discussed above,
similar circumstances may have informed the revisions of the story
found in the Lichao shishi zijian. Tensions between Buddhists and Dao-
ists were again on the rise during the thirteenth century, which saw the
emergence of a new Daoist movement, the Complete Perfection (Quan-
zhen 4= E) monastic order. Complete Perfection Daoists quarreled with
Buddhists over issues related to temple management, government pa-
tronage, and the Daoists’ circulation of a text entitled Laozi bashiyi hua

70 ‘Wu, “Fo Dao zhengheng,” 101.
7 Feng Menglong, Xingshi hengyan B TH: A= (Beijing: Renmin wenxue chubanshe, 1956),
435-47-
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tu (Pictures of the Eighty-One Transformations of Laozi %+ )\+—
{B[&]), which resurrected the old Daoist polemical motif of the “conver-
sion of the barbarians” (huahu {EiH), claiming that the Buddha
Sakyamuni was really an incarnation of Laozi.”? These disputes were
brought before the Mongol rulers, who sponsored several debates be-
tween Buddhists and Daoists in the years 1254, 1258, and 1281. The Bud-
dhists emerged victorious in the court’s eye, and as a result, a number of
disputed temples were returned to Buddhist control, punishments were
issued to Daoists who were involved in the circulation of “false scrip-
tures” or the desecration of Buddhist property, and an edict was released
ordering the burning of all Daoist scriptures other than the Daodejing.”
Thus, it is possible that the increased anti-Daoist tone of the Lichao shi-
shi zijian reflects the general animosity between Buddhists and Daoists
that resulted from these disputes.”

Apart from the Lichao shishi zijian, which presents a version of the
tale that is drastically altered from the original, the only other signifi-
cant change to this story within Ming and Qing Buddhist sources is an
additional exchange of dialogue added to the account of Lii’s initial

72 On these issues, see Anning Jing, “Buddhist-Daoist Struggle and a Pair of ‘Daoist’ Murals,”
Bulletin of the Museum of Far Eastern Antiquities 66 (1994): 119-81. For more on huahu, see
Anna Seidel, “Le Sutra merveilleux du Ling-pao Supréme, traitant de Lao tseu qui convertit
les barbares (le manuscript S. 2081) — Contribution a I'étude du Bouddho-taoisme des Six
Dynasties,” in Contributions aux études de Touen-houang, vol. 3, ed. Michel Soymié (Paris:
Publications de I'Ecole francaise d’Extréme-Orient, 1984), 305-352.

79 The content of the debates, and the circumstances surrounding them, were recorded
(from the Buddhists’ perspective) in a text called the Record of Disputing the False (Bianwei
lu ¥54{£55%, T no. 2116). See also Sechin Jagchid, “Chinese Buddhism and Taoism During the
Mongolian Rule of China,” Mongolian Studies 6 (1980): 61-98; and Jan Yun-hua, “Chinese
Buddhism in Ta-tu: The New Situation and New Problems,” in Yuan Thought: Chinese
Thought and Religion Under the Mongols, ed. Hok-lam Chan and Wm. Theodore de Bary
(New York: Columbia Univ. Press, 1982), 375-417. Vincent Goossaert has pointed out that the
effect of these anti-Daoist measures was actually far more limited than Buddhist texts sug-
gest; see Vincent Goossaert, “The Invention of an Order: Collective Identity in Thirteenth-
Century Quanzhen Taoism,” Journal of Chinese Religions 29 (2001): 112.

74 T have, however, been unable to find any clear evidence that the anti-Daoist rhetoric
added to this story in the Lichao shishi zijian was specifically intended to target Complete
Perfection Daoism; that is, none of the technical terms or concepts used in either the elder’s
speech or Huanglong’s sermon are particular to Complete Perfection literature. The only
connection that T have found with Complete Perfection is the fact that the final verse spoken
by Lii in the Lichao shishi zijian account also appears in a Complete Perfection work, the
Chunyang zhenren huncheng ji (see above, note 67).
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meeting with Huanglong, as in the following excerpt from the Jushi fen-
deng lu. Lii encounters Huanglong as he is ascending his seat in the hall,
and as before Huanglong recognizes Lii and decides to entice him into a
debate:

In a stern voice, he said, “Next to my seat there is someone trying to steal the Dhar-
ma.” Determinedly, Lii came forth and said, “A Daoist of the clouds and water."”
Huiji said, “When suddenly the clouds are gone and the water has dried up, what
will you do then?” Lii had no response. Seeking a substitute answer {{z%, Lii posed
the question to Huiji, who replied, “The yellow dragon will emerge.” Lii then asked,
“The entire world is contained within a single grain of millet; the mountains and
rivers are boiled within a half-liter skillet. What would you say is the meaning of
this?”

BEH : BEAEEE - BRALE  BKEA - #E 1 RBERKEZRA
o] 7 Eedmedtt - SRAGEE > MEAOATR - EE ¢ SRR - BH 0 —HISE AR A
FIFEEAE LI - BB ? 76

In this version, Lii responds to Huanglong’s query by calling himself a
“Daoist of the clouds and water,” prompting Huanglong’s further ques-
tioning, to which Lii is unable to reply. This story is also paraphrased in
the works of the Ming monk Zhuhong #7% (1535-1615), who tells the
story in order to refute “popular” versions of the tale that have Lii com-
ing out the victor (discussed further below):

Daoists say that Dongbin subdued Chan Master Huanglong with his flying sword;
this is an exaggeration. One day when the master was lecturing, Dongbin mixed in
with the crowd, but the master spotted him with his divine eye, saying “There is
someone in the assembly who is here to steal the Dharma.” Lii emerged, introduc-
ing himself as a Daoist of the clouds and water. The master said, “What will you do
when the clouds have scattered and the water has dried up?” Lii was unable to re-
ply, so the master answered for him: “The yellow dragon will emerge.” Lii was angry,
and in the night he sent his flying sword to menace the master. The master pointed
at the sword and it stuck into the ground, unable to leave. When the next day ar-
rived, [Lii] pulled on the sword but could not remove it. They exchanged a few
questions and answers, and [Lii] suddenly had a realization. Thus, he became a

75 J.e., an itinerant Daoist.
76 Jushi fendeng lu, X86, no. 1607, 612a12-16. The “Daoist of the clouds and water” dialogue
also occurs in Xianjue zongcheng and Fozu gangmu.
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[Dharma-]descendant of Huanglong. This is recorded in the lamp-chronicles,
which differ from popular accounts.

B E DIRBIA S BERET > BLEbt - B — P - REMER AT - ALK
Rz > 2Bz §PAREE - HHF > BWEKEA - fizs « EFKEZEA
o] ? FARES - AU - SHAEHIA - B > BOURRIEED - BifsQHEt A G X -
HZE > BRI - FIEEEE - IRAES - HRSHE - LHEE > BlaER -7

Interestingly, other late imperial non-Buddhist sources have elabo-
rated upon this particular part of the dialogue to portray the conversa-
tion in a more favorable light. One example is found in an account
described within the Lingying shiji Z2fEZEPT (Traces of the Deeds of Nu-
minous Response), a summary of various episodes from Lii’s career that
forms part of the Qing-era Liizu quanshu =143 (Complete Writings
of Patriarch Lii), compiled in 1742-1743 by Liu Tishu Z/[#§7, also known
as Wuwozi i+

Patriarch Lii arrived at Mt. Huanglong in Wuchang when Chan Master Huiji was
lecturing, so he ascended the drum platform to listen to the lecture. The master
asked who he was, and Lii replied, “A Daoist of the clouds and water.” The master
said, “When the clouds are gone and the water has dried up, what then?” Lii re-
plied, “The drought will kill the monk.” The master said, “The yellow dragon will
emerge.” Lii said, “My flying sword will behead it.” The master laughed greatly, say-
ing “Well! Of course we cannot debate with mouth and tongue.” Then he gave him
some guidance on the great Way.

EHER B [ERRERTTE - (HE RS I - A T A >
H : EKEAN - BiE : EFKEZAA0? HE - BRI - BiE - SEedH -
B RBIETZ - BIAKH - > EA T DAOE S - ZBHEYIRE - 7

Following this, Lii presents his verse to Huanglong. The compiler adds
an interlinear note just after Lii’s statement that “My flying sword will
behead it,” writing that “People of the world, on account of these words,
have spread the fantastic tale of ‘beheading Huanglong with a flying
sword’; formerly, the Perfected Liu fJlIE A disputed this story,” and

D Zheng’e ji 1F-3{LEE, Jiaxing da zangjing, vol. 33, 78b2-78b8.

78) Liu Tishu, ed., Liizu quanshu EtH4E, 2.43b, in Zangwai daoshu JEyNEE (Chengdu:
Bashu shushe, 1992), vol. 7, 97.

7 The “Perfected Liu” referred to here may be Liu Qi fJlI5%, regarded within some of the late
imperial spirit-writing cults devoted to Lii Dongbin as Lii’s successor; see Monica Esposito,
“The Invention of a Quanzhen Canon: The Wondrous Fate of the Daozang jiyao,” in Quan-
zhen Daoists in Chinese Society and Culture, 1500-2010, ed. Vincent Goossaert and Liu Xun
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explained [this statement] as [simply]| an opportune reply Z1#§%.80
This [explanation] is trustworthy” tHRILEE - 1E B{E#HZ - ARG =
FEZ o EHIE AN GHHLE - SHEHEE - 528 - 8 In Buddhist ver-
sions of the story, the “Daoist of the clouds and water” comment serves
as just another of Lii’s statements to be critiqued and dismantled by
Huanglong. However, in this telling of the story we see Lii giving an ap-
parently satisfactory retort, and Huanglong’s response seems to suggest
that the debate ends in a draw, rather than a victory for Huanglong (al-
though it is interesting that, nevertheless, Huanglong proceeds to give
Lii instruction).

Daoist Responses to the Tale

As the above example shows, Daoists were aware of the story of Lii’s
encounter with Huanglong, and several Daoist authors took excep-
tion to the manner in which Buddhist texts portrayed Lii Dongbin.
Wu Guangzheng and Stephen Eskildsen have both discussed the Dao-
ists’ responses to the circulation of this tale;3? I will briefly summarize
their findings here. Several Daoist authors were either unaware of the
story, or chose deliberately not to re-tell it; no mention of an encoun-
ter with Huanglong is made within the biography of Lii included in
the late thirteenth-century Lishi zhenxian tidao tongjian JFEtH Efl1#EE
#H$E (Comprehensive Mirror of Successive Generations of Perfected and
Transcendents who Realized the Way, DZ 296), nor in the hagiographi-
cal materials contained within the sixteenth-century Liizu zhi = tHE
(Annals of Patriarch Lii, DZ 1484). The episode is also not included in
the Chunyang dijun shenhua miaotong ji i[5 EH{ELV#E4T (Record
of the Wondrous Powers of Divine Transformation of the Imperial Lord of
Pure Yang, DZ 305), compiled in 1310 by Miao Shanshi i3 (fl. 1324),

(Berkeley: Institute of East Asian Studies, 2013), 60-61. I thank Vincent Goossaert for pointing
out this figure’s identity.

80) The term jifeng 1#%§%, which I have translated as “opportune reply,” literally means
“pivotal point,” and refers to the manner in which Chan masters are able to deliver the right
words (metaphorically referred to as a sharp point $%) at the pivotal moment f# in order to
directly lead a disciple to enlightenment.

8V Zangwai daoshu, vol. 7, 97.

82) 'Wu, “Fo Dao zhengheng,” 101-9; Eskildsen, “Do Immmortals Kill?,” 36-45.
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although Miao does make mention of the story in his own comments
within the text, discussed below.

Wu has noted that those Daoist authors who did acknowledge the
story tended toward two strategies: to question the veracity of the tale,
or to rework the story so as to portray Lii in a more favorable light. As
Eskildsen has described, Miao Shanshi was among those who employed
the former strategy. Within the third of 108 episodes described within
Miao’s Miaotong ji, Lii is shown composing a poem that is quite similar
to the verse attributed to him in the Buddhist tale. The last two lines of
the verse given in Buddhist sources read, “Since upon meeting with
Huanglong / I have begun to realize that I applied my mind incorrectly
before” Et— R &EHER @ 10 1¢H1#E FH 0. The last two lines of the
poem in Miao’s Miaotong ji read, “Since upon awakening from the
[dream of the] yellow millet/ I have begun to believe that I applied my
mind in vain before” G t—& & 321% » 1B(E1CHIEH .83 The “dream
of the yellow millet” refers to a previous episode in Lii’s life, in which he
falls asleep while cooking a bowl of millet and sees his entire lifetime
pass by within a dream (notably dramatized in Ma Zhiyuan's & 22
[c.1250-1321] zaju play, Huangliang meng). In Miao’s commentary to this
story, he writes that the verse given in the Miaotong ji is the correct
one, while Buddhists have changed it and concocted the story about
Huanglong for their own self-serving purposes:

Regrettably, those who are attached to a view of selthood have removed four lines
from this verse®* and altered it, changing “upon awakening” —4& to “upon meet-
ing” —H5, and “yellow millet” &5% to “yellow dragon” [Huanglong] #=#E. In this
fashion, [they claim that Lii and Huanglong] exchanged multiple questions and
responses, and that Lii decapitated Huanglong with his flying sword — how stupid!
... In the Perfected’s Record of Divine Transformation E AtH{EEC,8° it says, “My
sword of wisdom beheads the three corpse-demons, the six thieves, and the ob-
structions of greed, anger, desire, and affliction; how would I be willing to cut off a
human head? Moreover, what quarrel does Chan Master Chao have with me?86

83) Chunyang dijun shenhua miaotong ji, DZ 305, 1.5b.

89 The verse given in Buddhist sources is four lines long; the verse found in Miao’s Record
is eight lines long.

85 It is unclear what Miao is referring to here; this seems like an abbreviated title of Miao’s
Record itself, but the lines quoted here do not appear anywhere else in the text.

86) Huanglong Huiji was also known as Chaohui fH££.

T'oung Pao 102-4-5 (2016) 448-502



484 Joshua Capitanio

Thus, Zhu Wengong [Zhu Xi %% ] said, ‘A noble man can control himself with
benevolence and compassion; how could a divine transcendent be willing to cut
off a human head?” This is indeed trustworthy! On account of the thirty-odd sec-
tions of true accounts contained within our teaching's Scripture on the Conversion
of the West PE{E4%,87 Emperor Renzong {—5% (r. 1023-1064) of the Song said in
praise, “In the East, [Laozi] instructed Confucius; in the West, he transformed into
the golden transcendent [i.e., the Buddha].” Also, the Perfected Han & A con-
verted Chan Master Hui Z:1&Ffi to Daoism, and he became the Perfected Feng
Zunshi JEEFHE A; the Perfected Ziyang R[5 E A [Zhang Boduan] converted
Chan Master Daoguang [Xue Daoguang E#3E5% | to Daoism, and he became the
Perfected Zixian X' Moreover, Ancestral Teacher Lii converted over ten virtuous
monks; these are all true matters. We do not propagate our teachings by showing
off or bragging; because of this, those attached to a view of selthood have written
clever compositions to obscure [the truth]. Their idea that the master [Lii] once
visited the monk [Huanglong] is laughable.

AREAFZIE %Hlﬁt B?PEI/EU BB R R ERRERE o PUEEE S —
Ll B 'J@T Bk - BE AL R - BZBRET =AM BIEE
VN [T HQ)\EE ? DUBTRATELE I ? BURX AT BT {C#HYC
iz HXU\EE B8k - BBRPHULERE=TERBRFEE - BORCTFE R - 56l
[EXC - PEAbAl - SGEREA E,**‘“Eﬂﬁ)\ié?%‘%giﬁﬂﬁﬁ)\ ‘%?F%E)\rié%?ﬁﬁﬂi
ANEBREEEAN - XaHAIEATEN A > BHE - FERULATRES
RIS A ZAE - TERERE - HAe AV SRl i Fmafr] - 88

Miao thus refashions the verse given in earlier Buddhist tales, claims the
rewritten verse as the original, and then accuses Buddhists of editing
the original verse in order to promote their own teachings — a level to
which, he claims, Daoists would never stoop. In fact, he claims, it is Bud-
dhists who commonly convert to Daoism, and not the other way around.

While Miao utterly denied the possibility of an encounter between
Lit Dongbin and Huanglong, other authors constructed alternate ac-
counts of the meeting. One of the most interesting of these accounts
appears within a stele inscription housed at the Yuxu gong £ = in
Cangzhou, entitled the “Record of the Divine Stele of Lii the Perfected”
= E A FHEEED, reproduced within the Wanli Cangzhou zhi &8 &1

87 This scripture is unknown. Based on the quotation given, it appears to belong to the
huahu genre; Miao may have been referring to the Xisheng jing PE51-4% (DZ 666), which
contains thirty-nine chapters.

88) Chunyang dijun shenhua miaotong ji, DZ 305, 1.6b-7b. This passage is also discussed and
translated in Eskildsen, “Do Immortals Kill?,” 39-44.
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& (Cangzhou Gazetteer of the Wanli Period), compiled in 1603.89 This
version of the story incorporates some elements also found within the
Lichao shishi zijian tale, such as Lii's encounter with an old man prior to
visiting Huanglong, and Huanglong’s critique of Lii’s verse, “you cannot
boil what is outside the skillet”:

On the third day of the third month in the seventh year of the Xianchun % pe-
riod [13 April, 1271 CE], Lii Yan, following his teacher’s instructions, was letting his
spirit roam, riding upon the clouds, when he arrived at the Huanglong Monastery
south of the Zhongnan mountains. Observing auspicious pneumas connecting up
to the heavens, Master Lii said, “There must be a good man living in this place.”
Then, he saw an old man, and he asked him, “What is the name of this mountain?”
The old man replied, “This mountain is Mt. Huanglong. Chan Master Huanglong
lives within the monastery; he has just gathered the assembly of monks, and has
ascended the hall to preach the Dharma and deliver beings.”

Lii went directly to the gate of the monastery, where he saw a placard on which
was written, “Those who would hear the Dharma and listen to the scriptures
should enter through the western corridor. Those who would practice meditation
and inquire about the Way should ascend through the eastern corridor.” Lii trans-
formed into the guise of a Daoist and, accordingly, ascended through the eastern
corridor. He did not go to practice meditation or ask about the Way; he just sat
below the corridor amusing himself with poems. When Huanglong saw him, he
shouted loudly, “Who are you?” Without giving his name or surname, Lii went di-
rectly before him, sat down, and said,

“Shining through, shining through!

The phoenix has come into the flock of crows,

Penetrating the sky with a thunderclap,

And scattering the Buddhists with their perverse explanations.”
Before he had finished reciting, Huanglong angrily said, “I have pitched my camp
here; who dares to invade my territory?” Lii replied, “This Daoist has always been
bold; now I have come to clear your barracks and raid your camp. Swinging my
golden hammer a single time into space, I will obliterate the entire great chilio-
cosm.” Huanglong said, “Who are you?” He replied, “A Daoist of the clouds and
water.” Huanglong said, “What are the clouds and water?” Lii replied, “My body is
like the white clouds, constantly at ease; my mind is like flowing water, spreading
to the east and west.” Huanglong said, “What if the clouds disperse and the water
dries up — where will you go then?” He replied, “When the clouds disperse, the bril-
liant moon shines in the sky; when the water dries up, the bright pearl shows it-
self”

89) This stele inscription is also discussed in Wu, “Fo Dao zhengheng,” 108-9.
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Huanglong asked, “What is a Daoist [a ‘man of the Way’]?” Lii replied, “That
which contains the ten thousand forms is called ‘the Way’; one whose body is like
empty space is called ‘a man.’ In the Way there is originally no inquiring; to inquire
about it is not the Way. If it must be given a name, it should be called ‘inexhaust-
ible. Since you have asked me, I will tell you; all you assembled monks, listen care-
fully to my words. The Way produces one; one produces two; two produces three;
three produce the ten thousand things; [the ten thousand things] are all produced
from the Way. The Way is the substance of the myriad wonders and the mother of
the ten thousand things. Among the ten thousand things, humans are the most
numinous and most noble.”
Huanglong said, “What special qualities do you possess?” He replied, “I can con-
tain the entire world within a single grain of millet, and boil heaven and earth
#gz3 within a half-liter skillet.” Huanglong said, “You can only boil what is within
the skillet; how can you boil what is outside it?” Lii replied,
“I can cause a single grain of millet to flip over,
And make well-forged steel as soft as silk.
Flipping and overturning as I desire,
How many people can realize the mystery within this wonder?
With my two hands I part the marrow of heaven and earth,
Within nothingness I forge the great foundation.”

Huanglong was unable to open his mouth.

After a short while, he asked, “Sir, what is it that you wear at your waist?” Lii re-
plied, “This is my divine sword for beheading demons.” Huanglong asked, ‘I am
here expounding the wondrous Dharma of the Great Vehicle; what demons would
dare to come here? What use is a sword?” He replied, “This sword has come espe-
cially for beheading you.” Huanglong said, “What crime have I committed?” Lii re-
plied, “You possess the three poisons.” Huanglong said, “Which three poisons do I
possess?” He replied, “You have sat long here at Mt. Huanglong without leaving,
full of food, with warm clothes, and still you claim poverty. Is this not greed?”
Huanglong said, “What anger do I possess?” He replied, “When one enters through
the western corridor to hear the Dharma and listen to the scriptures, you are hap-
py- When one ascends the eastern corridor to practice meditation and inquire
about the Way, you are angry. And, when you saw that I was amusing myself with
poems, and did not enter the room to call on you, you shouted at me. Is this not
anger?” “What ignorance do I possess?” Lii replied, “You have not mastered your
own body, and still you try to save others. You just seek fame and fortune in the
present, and do not repair the bridges of the past. How is this not ignorance? All
three poisons are complete within you; you cannot be saved.”

When Master Lii finished talking, he shook his sleeves and turned to leave.
Huanglong hastily descended from his couch and hurried forward, bowing and
saying, “Today happens to be the day of the Buddha-assembly; why leave so quick-
ly? Sir, please come to my quarters for some tea.”
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RECETHE=ZA=H > aBRANAE @ IEERE - BER&EUSEES - B
RER > BAH  RESAFAERL - BR—EA > BAME @ iR ?
ENEH ¢ ITyEREL - SFNA SRR > RSN TESREEA - &
AEZRWLM - REM—E - EHH  BEEELE > EEmA - 2EMEE - "
JERT b e BAB(E—EA - MRELEJET L > R E2AETE - SURJET T BuEiE
5 WEE R R LA ? BEAREANE  EEmAN BTEH
VAEPEEDHE - MEIERH - SRR BUESR - 2 —BERE > IRENTBMETE - 2l
LSR8 - SHAERH - BAEIILE > MARTHES ? HH « BARKIEX - I
REREENFE - 22T — i > FTHOR TSR - s=HEH - A 2 B H - EK
BA - =EO  MABEK?EH  BUEEEBE > BEARKERRE - =5
H - BeEEHoR > R R 2 o 0 EEEE A EE > AKRAIAZRE - =i
H:fREAN?EH: BaB8RHE2E  BEEZEHFELA o BN - 62
B BimAS > Az et o Sy E - B0 EL o TR - SiEES - B
o —A > 2= ZAEY) - BRCEmA - B YED 28 > BY)Z8 -
w2z PREREE AL - HREH AR ?EH ¢ BRI
FIHEREEZH - HEEH  EREAY) - BESMIRIERS ? B ¢ REE SR
S ST o BIREEBEEE > RAESY T L - BT KM
B o RE ARG AR - sHERRETRI - DEHE ¢ R WA E I ? B H ¢ 2
THEHRMBIT - SHERE © SELSRAGRYE - ARIERE ? ARlfH ? &
H : ItelfRskims - SEH - BREMWE? BH  E =% - ®iEH A=
7 2EH  RABEENES  KRERESE - SFEE? BAME? &
H : PHESTARARE > & - R L2 EEEE > & - NEAEIUEER
FHRENSHG > ARG - SR EE? ERME? S50 L —8RT 0 HE
A o ARACRES A > REBERR - SATE 7 AaHR —HF2H >
FEth - BATFE - Sl o mEES M ER - mAIFE S§H - S HIERHE
G2 H o AR ? F55EAE TR o %0

After this exchange, Lii and Huanglong return to the abbot’s quarters for
tea. The story then shifts: the senior monk arrives and informs them that
the viburnum flowers are currently blossoming in Yangzhou, and re-
marks on how wonderful it would be if both Lii and Huanglong could go
to see them. Huanglong goes into his room, sits down with his eyes
closed, and enters into meditation, while Lii amuses himself among the
assembly. After some time, Huanglong emerges, and the senior monk
asks him about the flowers, which Huanglong praises. The senior monk
then asks Huanglong if he has brought one back, but Huanglong has

90 Gu Zhenyu EHZEF et al,, ed., Wanli Cangzhou zhi & 8 I, in Beijing daxue tushu-
guan cang xijian fangzhi congkan 1 EE K EAEEEERHG K S EFE T (Beijing: Guojia
tushuguan chubanshe, 2013), vol. 7, 60-64. The stele inscription is also transcribed in Sun
Kaidi f4f& 55, Xiaoshuo pangzheng /N 5555 (Beijing: Renmin wenxue chubanshe, 2000),
177-78.
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not. Lii laughs and produces a flower himself, and the monks all marvel
at this display of supernatural powers. Huanglong admits that his pow-
ers are inferior to Lii’s, and asks Lii to become his teacher. Lii then ex-
plains:

“I saw that, while your renown is substantial, you are not yet a great sage, and so I
came to save you. The spirit that you have sent out is a yin spirit. The yin spirit can
only see others, but others cannot see you. You were only able to attend the flower
festival; you could not bring items back. You can only take in pneuma; you cannot
eat. You had thus become a ghost of yin numen, a fellow of the other ghosts. The
spirit that I sent out was a yang spirit. I could easily see others, and others could
easily see me. I could attend the festival, and I could also eat. I could gather into a
corporeal body, and disperse into the wind — such supernatural transformations
are truly unfathomable.”

TRZHMEE > RAEKE > BHOREL < g HidEizwd - B2aERA
ARBERL » W ARERN S > FRENY) - ILRER R > FRERM - WIRREY
o TIRFZIERHE - EHE RS - 3&%‘ RN AGE %E EIR
REELE > SEERM - BVERIIY - BOURUR, > fimsE L > AR -

Finally, Huanglong receives teachings on inner alchemy from Lii, who
then reveals his identity as he flies off on a cloud.

The date of composition for this stele inscription is unclear, though
it must at least predate 1603, when the gazetteer was compiled. A colo-
phon following the main inscription states that “Chan Master Huang-
long’s senior monks Wuchan, Wuxing, Wushen, and others, together
with an assembly of over a thousand monks, produced the aspiration
and erected this stone [stele] on the third day of the third month of the
seventh year of the Xianchun period [1271] of the Great Song” % 5 & A
BTG - B B MARBUEEE=ZA=H » TeRRfgs
T - 92 Based on this, Sun Kaidi has suggested that the Yuxu gong
stele could have been a re-engraving based upon a Northern Song stele.93
However, this seems unlikely. The fact that the events were set in the
late Song (several hundred years after the lifetime of Huanglong Huiji)
suggests a later date for the stele. Moreover, the inscription contains ele-
ments from the Lichao shishi zijian story, as noted above, which dates to

9 Gu, Wanli Cangzhou zhi, 66.
92) Sun, Xiaoshuo pangzheng, 179.
93) Tbid.
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the fourteenth century, as well as elements (Lii’s “I am a Daoist of the
clouds and water”) that do not appear in versions of the tale prior to the
Ming. Furthermore, the account of Lii and Huanglong projecting their
spirits to view the viburnum flowers is actually a re-telling of a story
that first appears in a biography of Zhang Boduan, found within the late
thirteenth-century Lishi zhenxian tidao tongjian.* In the original story,
it is Zhang and a nameless Chan monk who perform these feats; also in
that text, these events provide an occasion for Zhang to deliver a lengthy
explanation (similar to the one delivered by Lii in the stele inscription)
on the superiority of Daoist techniques over Buddhist ones.%5

While this story is clearly an amalgam of different versions of the tale
of Lii’s encounter with Huanglong, it is remarkable in the way in which
it successfully reverses the encounter dialogue paradigm — deployed in
the original Buddhist story to show Lii succumbing to Huanglong’s wit
— in order to portray Lii as the victor in their verbal contest. In the ver-
sion of the story quoted by Liu Tishu, discussed above (which postdates
this story by several centuries), Lii is portrayed as more of a match for
Huanglong, and their repartee appears to end in a stalemate. However,
here it is clear that Lii has the upper hand throughout the dialogue, as
we see Huanglong move from anger at Lii’s impudence, to grudging ac-
knowledgement of the logic of Lii’s arguments, to humility as he ulti-
mately volunteers to become Lii’'s disciple. Furthermore, although Lii
still threatens to behead Huanglong with his sword, the episode where
he actually sends the flying sword against Huanglong is missing from
this account, since it would not serve the pro-Daoist agenda of the story
to show Huanglong avoiding or overcoming Lii’s sword. In fact, this ac-
count seems to take into consideration Miao Shanshi’s critiques, dis-
cussed above, that a divine transcendent such as Lii would never commit
murder with his sword; instead, in a manner again consistent with
Miao’s statements, the sword is associated with the symbolic cutting off
of the “three poisons.”

94 Lishi zhenxian tidao tongjian, DZ 296, 49.7b-8a. The similarity between these two stories
is discussed in Wu, “Fo Dao zhengheng,” 104.

95 In fact, the explanation given by Zhang in this account is extrapolated from the passage
quoted earlier in this article, attributed to Zhongli Quan, from the Zhong-Lii chuandao ji.
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Thus, just as the original Buddhist account seems to have been pre-
cisely calibrated to undercut many of the prominent symbolic features
of the mythology of Lii Dongbin, this story, in similar fashion, is told in
such a way as to weaken all of the elements in the original story that
were written in the Buddhists’ favor, turning them around so that they
instead demonstrate Lii’s superiority. We have already seen that the tale
of Lit's meeting with Huanglong attained significant currency among
Buddhists of late imperial China, based on the number of texts in which
it was retold; the fact that Daoists such as Miao Shanshi and the author(s)
of the “Record of the Divine Stele” went to such pains to either discredit
the story or alter it in order to portray Lii in a more favorable light, pro-
vides further evidence of the tale’s influence within late imperial Chi-
nese religious culture.

The Legacy of the Tale

An important effect of the circulation of this story was the inclusion of
Lii Dongbin within the lineage of Huanglong Huiji in Chan genealogies
of the late imperial period. One of the most distinctive and influential
aspects of the Chan movement as it developed during the Tang and
Song was the lineage-based, genealogical model of religious networks
that Chan Buddhists adopted and developed,?® which was quickly taken
up by other groups, both Buddhist and non-Buddhist.%” In order to le-

96) For a discussion of this model within the broader context of the Chinese interest in
genealogy, see John Jorgensen, “The ‘Imperial’ Lineage of Ch’an Buddhism: The Role of Con-
fucian Ritual and Ancestor Worship in Ch’an’s Search for Legitimation in the Mid-T’ang
Dynasty,” Papers on Far Eastern History 35 (1987): 89-133. T. Griffith Foulk has summarized
the history of the notion of Chan “lineages” and their institutionalization in the Tang and
Song; see Foulk, “The Ch’an Tsung in Medieval China: School, Lineage, or What?,” The Pacific
World, n.s. 8 (1992): 18-31. For a study of the role played by the lamp-chronicles and other
forms of Chan literature in the formation of lineages, see Albert Welter, “Lineage and Con-
text in the Patriarch’s Hall Collection and the Transmission of the Lamp,” in The Zen Canon:
Understanding the Classic Texts, ed. Steven Heine and Dale S. Wright (Oxford: Oxford Univ.
Press, 2004), 137-79.

97 For example, during the Song, members of the Tiantai school followed a similar model
in constructing a patriarchal line for the Pure Land school; see Daniel A. Getz, Jr., “T’ien-t'ai
Pure Land Societies and the Creation of the Pure Land Patriarchate,” in Buddhism in the
Sung, ed. Peter N. Gregory and Daniel A. Getz, Jr. (Honolulu: Univ. of Hawai'i Press, 2002),
477-523. Lowell Skar has also studied the ways in which the Chan lineage model was influ-
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gitimize their radical new expression of Buddhist teachings and innova-
tive forms of practice, early Chan Buddhists constructed genealogies
linking Chinese masters directly back through an unbroken lineage to
the Buddha Sakyamuni, to demonstrate that Chan was firmly rooted in
the teachings of the Indian Buddhist masters who served as the stan-
dard for authenticity within medieval Chinese Buddhism. Later, these
retrospective lineages were carried forward and continued to branch
out into increasingly elaborate networks of patriarchs, masters, and dis-
ciples. By the Song, the lamp-chronicles became the primary media
through which lineal networks were (often retroactively) described, and
thereby codified for future generations.?®

The various relationships of descent that the lamp-chronicles and re-
lated hagiographical works describe may, from a historical standpoint,
have been “real” (insofar as they can be independently verified on the
basis of reliable historical sources) or imaginary (as in the case of Lii
Dongbin’s apprenticeship with Huanglong). However, once they were
codified within texts that contemporaneous or later Chan Buddhists
considered to be representative of the “orthodox” Chan position, these
networks became real in those readers’ minds. And, as evidenced by the
tale of Lii Dongbin itself, the range of Chan Buddhist religious networks
as imagined by such texts went beyond the confines of Buddhist monas-
teries to include politicians, literati, and even prominent proponents of
rival religious teachings. In fact, neutralizing a religious “other” by incor-
porating their representatives within one’s own networks appears to
have been one of the pre-eminent polemical strategies that both Bud-
dhists and Daoists utilized against each other during the Song, as both
groups fashioned narratives that framed prominent figures associated
with rival traditions as practitioners of their own religion.

Thus, the circulation of the tale of Lii Dongbin’s encounter with
Huanglong, and his inclusion within subsequent lamp-chronicles as a
genuine member of an orthodox Chan lineage, served to incorporate Lii

ential among Song neidan practitioners in the creation of their own tradition; see Skar,
“Golden Elixir Alchemy.”

98) Two important studies of the role that lineage played in Chan Buddhism of the Song and
later periods are Elizabeth Morrison, The Power of Patriarchs: Qisong and Lineage in Chinese
Buddhism (Leiden: Brill, 2010), and Jiang Wu, Enlightenment in Dispute: The Reinvention of
Chan Buddhism in Seventeenth-Century China (Oxford: Oxford Univ. Press, 2008).
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within the extended network of late imperial Chan Buddhists. In some
ways, this process of incorporation resembles a larger pattern that can
be observed within nearly all regional forms of Buddhism: the conver-
sion of local deities to Buddhism. Indian Buddhist literature provides
many examples of deities such as the naga or yaksa who, after first op-
posing the Buddha and his teachings, were ultimately either persuaded
by the Buddha’s wisdom or cowed by his supernatural powers, convert-
ed to Buddhism, and then became staunch guardians of the Buddhist
faith.%9 And, a comparable precedent can be found in Chinese Bud-
dhism, with the transformation of the apotheosized warrior Guan Yu
8" (later known as Guandi 77 ) into a Buddhist guardian deity.19°
The significance of this similarity is that the portrayal of these deities’
conversion to Buddhism constituted a kind of appropriation, whereby
the myths, symbols, and powers associated with the deities in their pre-
Buddhist context were reinterpreted in service of the Buddhist teach-
ings.

Put another way, through the spread of this tale and the inclusion of
Lii Dongbin within the fold of orthodox Chan, he came to be incorpo-
rated within the “repertoire” of Chan Buddhism. Robert Campany has
described such religious repertoires as “vast arrays of resources (ideas,
words, values, images, action patterns, stories, prototypes, persons, texts,
strategies, goals, methods, collective memories) created over many
generations.”!%! On the basis of such a view, Campany argues, we can see
religious traditions as “repertoires of resources developed by particular

99 See, for example, Richard S. Cohen, “Naga, Yaksini, Buddha: Local Deities and Local Bud-
dhism at Ajanta,” History of Religions 37.4 (1998), 360-400; Robert DeCaroli, Haunting the
Buddha: Indian Popular Religions and the Formation of Buddhism (Oxford: Oxford Univ.
Press, 2004).

100) This transformation is described in Prasenjit Duara, “Superscribing Symbols: The Myth
of Guandi, Chinese God of War,” Journal of Asian Studies 47.4 (1988): 778-95. It should be
noted that, while Duara claims that Guandi’s role as a Buddhist protector was a widely rec-
ognized and central part of his cultic identity from the ninth century onward, Barend ter
Haar has recently argued that the worship of Guan Yu as a Buddhist dharma-protector was
primarily a local tradition centered around the Yuquan si £ % =¥ in Hubei, and did not
become widespread until the Ming and Qing periods. See Barend J. ter Haar, “The Rise of the
Guan Yu Cult: The Taoist Connection,” in Linked Faiths: Essays on Chinese Religions and
Traditional Culture in Honour of Kristofer Schipper, ed. Jan A. M. de Meyer and Peter M.
Engelfriet (Leiden: Brill, 2000), 184-204.

10D Campany, Signs from the Unseen Realm: Buddhist Miracle Tales from Early Medieval
China (Honolulu: Univ. of Hawai'i Press, 2012), 30. For more on the notion of cultural reper-
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(if to us often obscure) historical agents in pursuit of various goals. Fur-
ther, each repertoire element can be seen as a response — whether by
intention or in effect — to alternative assertions, goals, practices, and
priorities.”92 The story of Lii’s meeting with Huanglong is a response to
both the rising popularity of neidan practices during the Song, and to
the claims of rival Daoists that neidan is superior to Buddhist practice
(and that prominent Chan Buddhists also practiced neidan). And, it is
precisely in service of arguing the opposing position that the tale was
usually referenced in later Chan texts.

Once Lii’s image and its accompanying mythology were entered into
the Chan Buddhist repertoire, they could be altered and reframed to suit
the purposes of Chan adherents. When we examine the way that later
Chan Buddhists spoke about Lii Dongbin, we see that, as the narrative of
his encounter with Huanglong was appended onto his existing mytho-
logical representations, the traditional trajectory of his life story was sig-
nificantly altered. Whereas the earlier narrative of Lii’s life centers
around such elements as his meeting with Zhongli Quan, his study and
practice of alchemical techniques, his attainment of transcendence and
subsequent exploits, the Buddhist account adds a final element: his re-
alization of the insufficiency of his prior practices of self-cultivation and
his promise to Huanglong that he will abandon those in the future. With
the addition of this final narrative, the significance of Li’s earlier en-
gagement with neidan cultivation is transformed; it now serves primar-
ily to set up his eventual conversion to Buddhism. Lii’s attainment of
transcendence is not significant; rather, his abandonment of neidan
practice for Chan Buddhism is now the culmination of the narrative.
Lii’s story thus becomes a cautionary tale illustrating the errors of Daoist
paradigms of religious practice, and consequently Lii becomes a symbol
for Chan Buddhists of the deficiencies of Daoism and an exemplar of
Daoist conversion to Buddhism.

One example of such an attitude can be seen in a short note from the
Fozu tongji, which follows a brief biography of Zhang Boduan:

toires, see Ann Swidler, “Culture in Action: Symbols and Strategies,” American Sociological
Review 51.2 (1986): 273-86.
102). Campany, Signs from the Unseen Realm, 38.
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The types of people who study transcendence are already attached to their attain-
ments; there are not many who understand that the Way of the Buddha is the ulti-
mate. Those such as Zhang Boduan, who comprehended the Buddha-nature, or Lii
Dongbin, who realized the principle of Chan, are rarely seen. Daoists of this age do
not understand how to study; they say that transcendents become yang spirits,
while Buddhists become yin ghosts, and they spread these claims in order to mis-
lead people of later generations. They are all at fault for not understanding the
Buddha-nature and the principle of Chan.

B2 REFFTR - MERFERENZAL o 5R-FEEIAGHNE - =S AEEE
B R—RH - SHERAAE - SFAESE > BRAIZA - FHSRMERA -
BRI A 2 4 - 108

Here the names of Zhang and Lii are invoked as examples to demon-
strate that Daoists’ priorities are misplaced and, as a result, their meth-
ods of self-cultivation are flawed; the fact that such eminent practitioners
valued Chan Buddhism is proof of its effectiveness. Similar points are
made in other texts, such as Zhang Shangying’s Hufa lun, discussed
above, and in another of Zhuhong’s writings, the Jingtu ziliang quanji
&R (Complete Collection of Pure Land Resources, X. no. 1162).
In that work, Zhuhong comments on Lii’s admission to Huanglong that
he had “applied his mind incorrectly” to neidan practice, saying, “Alas!
Dongbin had already attained transcendence, and yet he still spoke
these words. Thus, it can be known that the benefits of the Way of tran-
scendence are not equal to those of the Way of Buddhism; still, people
of this age are unable to give up transcendence and seek the Buddha”
ISR | HE EAHEBEE - MHET At - ABE A 0fE - w55
K152 o M5 N RERE R b - 104

Another comparable example can be seen in the Ming text Xiaoshi
Jingang keyi huiyao zhujie 3HFEEMIFHE & 551 /% (Annotated Commen-
tary on the Collected Essentials of the Liturgy of Explaining the Diamond
Sutra, X. no. 467), compiled in 1550 by the monk Juelian & ## (fl. mid-
16th century). Lii Dongbin’s four-line verse (“I will throw out my gourd-
flask and smash my zither...”) is presented together with the following
commentary:

103) Fozu tongyji, T. no. 2035, 49:417a19-417a23.
109 Jingtu ziliang quanji ;5 1 & fE 24, X. no. 1162, 61:551a19-551a24.
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Originally, these four lines were the verse spoken by [Lii] Dongbin when he real-
ized the Way after meeting with Huanglong.... They state that, although Lii had
already attained divine transcendence, it was only after visiting Huanglong and
developing an understanding of the true nature that he began to realize that the
Way of transcendence does not go beyond the triple world. Even if one can live for
a thousand years, they will not be able to avoid perishing in the end. Therefore,
[Lii] has “thrown out his gourd-flask” and will “no longer seek the metal within
mercury”'%5 He has realized that the study of the methods of transcendence,
which he formerly pursued, was a waste. This demonstrates that, [even though] a
divine transcendent has a lifespan equal to that of the gods and can turn iron to
gold with a touch, [Lii] has gone beyond the pursuit of the Way and taken refuge in
the Chan teachings. How much more is it the case that common people with ordi-
nary lifespans cannot afford to waste such an opportunity!

Bere) > STRAE REREEZE - . SRECEM > MSEEEHEN

YRAMIE > REHZ=F - GUETBE - ARI0R - AL AP > SREeAE - 5
FOTERTATEMULE > SERIMIZ2 © PP - RESRpE: - I S A T 1 -

s ASENR - SR fEEED - 100

Thus, whatever status Lii had achieved through his cultivation of neidan,
Juelian suggests that his true spiritual development only began once
Huanglong had lead him to a realization of the truth of the Chan teach-
ings.

A further development of the notion of Lii’s conversion to Chan dur-
ing the late imperial period was the creation and circulation of Chan-
inspired texts among the various spirit-writing (jiangbi [FF2E) cults
dedicated to Lii. The earliest of these texts is probably the Chanzong
zhengzhi 5 1EF5 (Orthodox Instructions on the Chan School), dated to
the year 1715, which was included as an appendix to Liu Tishu’s Liizu
quanshu.'%” The main content of the Chanzong zhengzhi is a revealed

105) The poem presented here has “metal within mercury” 78 414 in the second line instead
of “metal within water” 7K 14 as found in other versions, such as the Jiatai pudeng lu. The
variant “metal within mercury” is found within the Wudeng huiyuan and reproduced in
many subsequent texts.

106) Xjaoshifin'gang keyi huiyao zhujie $5F5 & [l 7175 2 ZEEF %, X. no. 467, 24:668b8-668b1s.
107 This text, however, was not included in the Zangwai daoshu edition of Liu’s compila-
tion, despite being listed in its table of contents. For more on the history of this text and its
inclusion within the various different versions of the Liizu quanshu, see Li Zhitian 22577
(Lai Chi-Tim), “Qingdai sizhong Liizu quanshu yu Liizu fuji daotan de guanxi’ JE{t{VU
i (E2tHEE) EEHREEE R, Zhongguo wenzhe yanjiu jikan "B ST 4T
HEF] 42 (2013):193-94.
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EER IR EEE T 524K (Sutra Collection Spoken by the Buddha on
the Chan School’s Secret Realization of the Definitive Meaning), which re-
lates a sermon given by the Buddha at the summit of Vulture Peak. Dur-
ing the sermon, we are introduced to two bodhisattvas, who are
identified as Chinese transcendents:

At that time, within the assembly, there were two bodhisattvas who had come
from the east to Vulture Peak. These two bodhisattvas had previously cultivated
[the level of a] r5;'°% and had long been revered in China. Although they had as-
cended to the level of transcendents, they thought solely of delivering beings out
of compassion. They had also formerly studied the Buddha’s Dharma teachings,
and diligently upheld pure conduct. For countless kalpas, they transformed their
bodies to respond to worldly [needs]. They also received predictions from the
Tathagata. The first bodhisattva, named King of Realizing the Fruition of Medita-
tion of Wisdom 5 EE T 5%, was predicted by the Buddha to become a
Tathagata called Guarding the Purity of the Sékyas A5, The other bod-
hisattva, named Bright Completion and Self-contentment Y:[E] 5 1%, was pre-
dicted by the Buddha to become a Tathagata called True Muni of Complete

Penetration [E]7f Y E E 41K,

FHfEErd - B 0 - ARG E L - B G B E el - Ak
BEZFEM - MESAIE - HURBEE N b TN EEARN 88T - B
fEY  ALEEH  ERUK NG - H—-EEAHEREE TS0 - #1E
Tﬁ"ﬂ%ﬁiﬂ_ﬂi{?ﬁﬁﬂj@ H-ZEDLEIEE - fHERECREE BB - 109

From the introduction to the Chanzong zhengzhi, which describes
how these teachings were requested from the Buddha by Wenchang
(Wendi 3Z77) and Lii Dongbin, we are given to understand that these
two bodhisattvas are none other than the two Daoist transcendents, and
Muni of Complete Penetration’s identity as Lii Dongbin is confirmed in
a later passage that alludes to the Huanglong tale:

At that time, Muni of Complete Penetration also arose from his seat and addressed
the Buddha, saying, “Bhagavan, I remember when, long ago, I entered the Zhong-
nan mountains to cultivate the practices of transcendence. My master taught me
how to cause water and fire to ascend and descend, and how to extract and supple-

108)  BETHTFEAI refers to the rsi Asita, who is mentioned within the Lotus Siitra; here, the
name seems to be used as a general term for a rsi.

109 Shao Zhilin 44;& (1748-1810), ed., Liizu quanshu 43, 61.18a-18b, in Zhonghua
Xu Daozang " HE4E 76, ed. Gong Pengcheng HEMEFE and Chen Liao’an [§277, vol. 20
(Taibei: Xinwenfeng chuban gongsi, 1999).
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ment cinnabar and lead. At that time, I practiced according to these methods, and
when my work was complete I was able to ascend to Heaven in broad daylight.
Thus, I traveled around to various places, and I encountered the worthy one, the
enlightened Huanglong, who explained the Chan teachings to me, and gave me
instructions on returning to oneness. At that time, I had a sudden realization of
true emptiness upon hearing his words. Thus, I realized that, although the five
phases and eight trigrams are established as various names and forms, and though
essence, pneuma, and spirit are divided into three categories, these are all my fun-
damental nature, which can produce the myriad things. Immediately, I saw my
fundamental nature, without the slightest bit of obstruction. Since then, I have
relied upon the Buddha, and have been fortunate to receive this prophecy. Now, I
have realized the fruit of complete penetration. Bhagavan, my practice is not to
depart from the self-nature, and to attain the unsurpassed Way."
PYEEESEIMERSGE - e S © T8 > HEEEALmEL - BT - 3%
BETBITHEAOK - FHER - EFOEITFR > TIREHAX - FBEJT5E -
FREEREREAN  RIEES > fEEE— - IGE THEHRZ - I‘Fﬁﬂﬁ/\%ﬁ
BETRERE A o BEREE =R o BN EAENE - BT REAMERESE
BE - BRI - FEED > BSEREE - e AT Ifﬁ’%@f

i fiE b3 o 10

After the two bodhisattvas are introduced, they request teachings from
the Buddha, who gives a discourse on the relative value of neidan and
Chan forms of cultivation that generally parallels the rhetoric found in
the Chan texts discussed above; the pursuit of transcendence is de-
scribed as a lesser pursuit of mere longevity, which cannot compare to
the Chan practice of realizing one’s fundamental nature. The Chanzong
zhengzhi thus differs from the majority of other texts included in the
Liizu quanshu, which promote and describe neidan practices; Lai Chi-
Tim has connected this text to an individual named Huang Chengshu

e (fl. mid-18th century), a contemporary of Liu Tishu who was
known as a specialist in Chan doctrine.!!

Further evidence for such a tradition can be found in the existence of
commentaries to the Heart Sutra and Diamond Sutra, also dictated
through spirit-writing by Lii Dongbin under his divine title of Fuyou

10) Shao, Liizu quanshu, 61.21b-22a.

D Tai, “Qingdai sizhong Liizu quanshu,” 194. The complex phenomenon of Buddhist
involvement in spirit-writing cults has been briefly described in Esposito, “The Invention of
a Quanzhen Canon,” 55-65 passim; see also the recent discussion in Vincent Goossaert,
“Spirit Writing, Canonization, and the Rise of Divine Saviors: Wenchang, Liizu, and Guandi,
1700-1858,” Late Imperial China 36.2 (2015): 82-125.
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dijun {57 %, the “Thearch Lord of Faithful Assistance,” which are
preserved in the Xuzang jing.!'? These commentaries present relatively
straightforward exegeses of these two texts (which are, of course, two of
the most important scriptures for Chan Buddhists); both are written
from a Chan Buddhist perspective, and their contents repeatedly praise
and recommend the practice of Chan. They contain only a few general
references to Daoism, and no discussion of neidan; in fact, there is very
little in their contents to suggest any direct connection to Lii.!'3 And
while neither commentary contains any reference to the tale of Lii and
Huanglong, we can surmise that their existence depends, to some ex-
tent, on the already widespread image of Lii as a Chan practitioner,
which as we have seen from Liu Tishu’s writings and the Chanzong
zhengzhi, was known to members of spirit-writing cults.

The appearance of the tale of Lii Dongbin and his conversion at the
hands of Huanglong allowed Chan Buddhists to make Lii one of their
own, giving him a definite place within the complex network of Chan
lineages. Once this had been accomplished, Lii took on a new identity
within the context of Chan discourse, and his prior identities as a neidan
adept, poet, drunkard, etc., were reinterpreted and reframed within the
new context of Chan Buddhist rhetoric, where they provided the back-
ground for his turn to Chan. This teleological interpretation of the myth-
ological narrative of Lii’s life and career became a stock element of the
Chan Buddhist repertoire, which could be invoked as a reminder (pri-
marily, it seems, for other Buddhists) of both the value of Buddhist prac-
tice and the shortcomings of neidan self-cultivation. Moreover, the
circulation of the story seems also to have contributed to the involve-
ment of Buddhists within the late imperial spirit-writing cults devoted
to Lii Dongbin, and to have stimulated the production of new texts, at-
tributed to Lii, which further describe and promote the practice of Chan
Buddhism, and even restate some of the criticisms of neidan practice
that first appeared in Buddhist polemical hagiographies.

12 These are the Jin'gang jing zhujie <285 fi#, X. no. 503, and the Bore xinjing zhujie
M DMK EFf#, X no. 576. Both contain prefaces dated to the year 1841.

13 However, the commentary to the Heart Sutra does include along verse praising the Bud-
dhist teachings (and especially the Chan school), which is quoted from another scripture
attributed to Lii via spirit-writing, the Liizu sanpin jing (= tH = 4% (Patriarch Lii’s Scripture
in Three Chapters); see Bore xinjing zhujie, X. no. 576, 26: 993b19-994b6.
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Conclusion

In this article, I have traced the evolution of the story of Lii Dongbin’s
encounter with the Chan monk Huanglong Huiji, which first appeared
in Buddhist texts associated with the Chan school during the twelfth
century, and was later included within a number of Buddhist historical
and hagiographical texts. Given the importance of hagiographical and
genealogical texts (such as the various lamp-chronicles) in shaping sub-
sequent generations’ understanding of Chan Buddhism and the differ-
ent lineal groups that constituted the Chan school, the inclusion of the
story of Lii and Huanglong within such texts was significant in that it
caused later generations of Chan practitioners to regard Lii Dongbin as
a legitimate dharma-descendent within an orthodox Chan lineage.

We have seen that this story emerged in part out of the sectarian ri-
valry between certain practitioners of Buddhism and Daoism in the
Song, and that, as this rivalry continued throughout the late imperial
period, the story continued to develop as both Buddhists and Daoists
made efforts to claim Lii as one of their own and deny the legitimacy of
their rivals’ claims. This usage of mythology as an arena within which
rival groups articulate and negotiate their positions with respect to one
another has been studied by Prasenjit Duara, who referred to such a pro-
cess as the “superscription of symbols.” He writes,

The process whereby different historical groups write or depict through other cul-
tural practices their own version of an existing story or myth incorporates their
interest or establishes their “social charters” in the sense used by Malinowski. In
this process, extant versions are not totally wiped out. Rather, images and sequenc-
es common to most versions of the myth are preserved, but by adding or “rediscov-
ering” new elements or by giving existing elements a particular slant, the new
interpretation is lodged in place.... Superscription thus implies the presence of a
lively arena where rival versions jostle, negotiate, and compete for position.#

The earliest version of the story, found within the Jiatai pudeng lu,
incorporated a number of “images and sequences” that were already

present in the various tales and works associated with Lii Dongbin that
circulated during the early Song, such as the verses attributed to him

14 Duara, “Superscribing Symbols,” 78o0.
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(“Within a single grain of millet...”) and references to other mythical
exploits (the tree spirit of Qiaodong). More significantly, within this
story, many of the symbolic elements associated with the character of
Lii Dongbin as portrayed in different mythical accounts — his poetry, his
gourd-flask and zither, the pill of immortality, and most importantly his
flying sword — were turned against him in order to reveal Li’s deficien-
cies, and by extension the deficiencies in the Daoist practices that he
represented. Later versions, especially those authored by Daoists, fol-
lowed closely the process that Duara has described, putting a new slant
on existing aspects of the tale (such as reinterpreting the symbolic
significance of Lii’s sword, or recasting the debate between Lii and
Huanglong as witty banter exchanged between equals), rediscovering
new elements (such as Miao Shanshi’s “discovery” that the Buddhists
altered Lii’s original poem), or one-upping Chan Buddhists by turning
important elements of their narrative against them (as in the “Record of
the Divine Stele,” where we see Lii defeating Huanglong in Chan-style
encounter dialogue).

The story of the tale’s development demonstrates the importance of
myths and symbols within the competitive religious marketplace of im-
perial China. Considered just within its Buddhist context, the tale’s exis-
tence underscores the fact, noted by scholars such as Foulk and others,
that the “history” of Chan Buddhism and the lineages that constitute it,
as portrayed in texts such as the lamp-chronicles, is so closely interwo-
ven with mythology as to make it nearly impossible to distinguish be-
tween the two.l’® Indeed, to paraphrase John McRae, it is the imagined
nature of Chan networks that makes them interesting to scholars, inso-
far as they can be understood to reflect the ideals and aspirations of
those who helped to create them.!6 Viewed in this way, the inclusion of
Lii Dongbin within the Chan lineage can be seen not only as a polemical
move designed to both counter the rise of neidan practice and capitalize
on the growing success of Lii Dongbin’s cult, but also (as later Chan au-
thors understood the tale) as reflecting the sincere belief that Chan, as

15 See T. Griffith Foulk, “Myth, Ritual, and Monastic Practice in Sung Ch’an Buddhism,” in
Religion and Society in T'ang and Sung China, ed. Patricia Buckley Ebrey and Peter N. Gregory
(Honolulu: Univ. of Hawai'i Press, 1993), 147-208.

16) T am referring here to the first of McRae’s “Rules of Zen Studies”: “It’s not true, and there-
fore it's more important.” See McRae, Seeing Through Zen, xix.
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the culmination of not just Buddhist but all of Chinese religious prac-
tice, could offer something to even such an advanced and eminent reli-
gious adept as Lii Dongbin. This message, which would perhaps ring
hollow if stated simply as such, is vividly concretized in the form of the
narrative of Lii’s encounter with Huanglong, which subsequently served
as both a template within which later writers (such as the author of the
Lichao shishi zijian version of the tale) could further elaborate their
views on the relative merits of Buddhist and Daoist forms of self-cultiva-
tion, and a convenient proof for claims of the former’s superiority.

When we consider the tale and the roles that it played within the
broader context of late imperial Chinese religion, we see that religious
myths were not only important in shaping the attitudes of practitioners
towards their own religious traditions; they could also serve, as in the
case of the mythology of Lii Dongbin, as contested fields within which
rival parties asserted their own identities, often at others’ expense. The
appropriation of representatives of rival traditions within one’s own re-
ligious myths — whether it be Daoist claims that Bodhidharma practiced
embryonic breathing, or Buddhist texts portraying Lii Dongbin as a
Chan convert — is a more subtle way of advancing polemical arguments
than merely stating them outright. The Buddhist authors’ manipulation
of the symbolic elements of Lii’s well-known mythology, carried out in
such a way as to shift the trajectory of his spiritual career so that its cli-
max was only reached upon his meeting with Huanglong, seems to have
had a much more powerful effect on Daoists (and Buddhists, as well)
than simple pronouncements of Buddhism’s superiority did. And, as we
have seen, Daoist authors were compelled to address the claims made
within the tale, responding in kind with the “Record of the Divine Stele,’
in which it is Lii, rather than Huanglong, who defeats his opponent in
encounter dialogue and demonstrates the deficiencies of his rivals’
teachings.

Studies of the relationship between Buddhism and Daoism have
tended to focus either on the merging of the two religions (commonly
described as “Buddho-Daoism”) — primarily within the three areas of
scripture, ritual, and iconography (identified in Christine Mollier’s re-
cent work on the subject)!!” — or on the disputes between their partisans

17 Mollier, Buddhism and Taoism Face to Face: Scripture, Ritual, and Iconographic Exchange
in Medieval China (Honolulu: Univ. of Hawai'i Press, 2008).
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as recorded in polemical treatises.!® I have attempted to show in this
study that mythology and hagiography were also important arenas
within which these two teachings came into contact, and often conflict.
As Campany has pointed out, the types of polemical claims that are of-
ten implicitly made within such types of writing can be more difficult to
tease out, because they are couched within narratives in such a way that
requires readers to be familiar with the conventions of these genres as
well as the alternative narratives that they argue against.!'9 Yet it is pre-
cisely the way in which the form of mythological and hagiographical
narratives serves to conceal their authors’ intentions, and the subtle cu-
mulative effect of the repeated superscription of new symbols and
meanings upon existing narrative themes, that makes them such power-
ful tools for conveying sectarian rhetoric.

18 Such as Kohn, Laughing at the Dao.
19 Campany, Signs from the Unseen Realm, 38-39.
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