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ABSTRACT OF THE DISSERTATION

Korean Sn Buddhism in the 19" Century:
Paekp’a, Ch’otii and Buddhist-Confucian Interaction

at the End of the Choson Dynasty

by

Seong-Uk Kim
Doctor of Philosophy in Asian Languages and Cultures
University of California, Los Angeles, 2013

Professor Robert E. Buswell, Chair

Korean Buddhism is often described as showing few signs of creativity and being virtually dead
in the latter half of Choson (1392-1910), the last dynasty of Korea, because of harsh persecution
by the Confucian ruling class. My dissertation explores Korean Son (C. Chan) Buddhism in the
early nineteenth century, focusing on the monks Paekp’a Kiingson (1767-1852) and Ch’otii
Uisun (1786-1866). The purpose of this study is not only to challenge this common
misperception, but also to present a more accurate picture of Choson Buddhism, particularly its
unique development of Son theories. My dissertation, first of all, demonstrates the presence of
active interactions between Buddhism and Confucianism during late Chosén. In particular, it
shows that many Confucian literati provided extensive financial and ideological support for

Buddhism and pursued their interest in the religion as an alternative for Confucianism. Asa

ii



case study of the development of Korean Son theories of this time, my dissertation explores
Paekp’a and Ch’otii’s unique ideas on the relationship between Son and Kyo (doctrinal studies).
Paekp’a reconciled the soteriological tension between the Heze and Linji schools, regarding the
utility of doctrinal studies. In doing so, he integrated the kanhwa (C. kanhua) technique of the
Linji school into the Heze scheme of “sudden enlightenment followed by gradual cultivation.”
With this synthetic path, Packp’a limited the soteriological validity of doctrinal teachings or
studies by describing them as unable to achieve the final perfect enlightenment on their own.
Ch’otii, on the other hand, argued for the unity of of Son and Kyo by introducing new definitions
of these two strands of Buddhism. He argued that Son and Kyo were not fundamentally
different from each other. Their different rhetorical styles not only reflect the same quality of
the Buddha’s enlightenment but also serve equally as skillful means to help sentient beings with
different capabilities attain the ultimate Buddhist goal. Hence, for Ch’otii, there is no hierarchy
between Son and doctrinal teachings. My dissertation not only undermines the colonialist
image of Korean Buddhism, but also demonstrates the uniqueness and continuity of Korean Son

Buddhism within the East Asian Buddhist tradition.
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INTRODUCTION

1. Negative Image of Buddhism in the Latter Half of Choson

During the latter half of Choson (1392-1910), the last dynasty of Korea, Korean
Buddhism is often described as torpid and virtually dead, showing few signs of creativity due to
the harsh persecution of the Neo-Confucian state. Such an image is so influential that it
continues to hold sway over scholarship on Korean Buddhism. My research challenges this
common perception by exploring Buddhism in the late Choson through a case study of the
monks Paekp’a Kiingson F13¥ 8 (1767-1852) and Ch’otii Uisun 4 5H) (1786-1866).

The negative view on Choson Buddhism developed mostly due to the Japanese
colonialist perspectives. After colonialization, Japanese Buddhist scholars studied Buddhism in
Choson as a means to facilitate the Japanese imperial rule over Korea. They did the extensive
bibliographical and historical research on Korean Buddhism, producing such outcomes as the
Chosen jisetsu shiryo FEFSFRILUEE of 1911 and the Chasen bukkyo kankei shoseki kaidai
H R 2L B PR 5 AL i of 1911, In particular, Hurutani Kiyoshi % #¥ 75 for the first time
attempted to provide a comprehensive explanation on Choson Buddhism in his “Chosen Richo
bukkyoshi kogai” (7 2= 5 i 2 2 fEAE), published in the journal Bukkyo shigaku 752 E
from 1911 to 1912." In this article, Hurutani set the tone for subsequent research on Chosdn

Buddhism. He argued that the anti-Buddhist policy imposed by the Choson court had caused

Buddhism to be demoted to the status of a religion for the non-elites of Choson.”

' Hurutani’s serial articles “Chdsen Richd Bukkydshi Kogai” appear in the Bukkya Shigaku 1 no. 1 to no.
3 and no.11 to no. 12.

# Yi Myodng-ho 2011: 170.



Takahashi Toru (1878-1967) and Nukariya Kaiten (1867-1934) solidified the negative
image on Choson Buddhism. Takahashi characterized Buddhism in Choson as stagnant in his

Richo Bukkyo ZFl{#iZ%, published in 1929. He argued that “the vitality of Choson Buddhism
was extinguished. It did not have any Buddhist vehicles (J. shiijo, K. chongsting <€) and thus

lost the key Buddhist tenets (J. shiishi, K. chongji % 5).”>  According to him, the Choson court

which was hostile to Buddhism deprived the religion of the socio-political privileges that it had
enjoyed in the previous dynasty; and thus, Buddhism could not but rely on women and
commoners as its main supporters for its survival. Takahashi went further to say that Choson
Buddhism was nothing other than a poor imitation of Chinese Buddhism, without creativity or
ingenuity. Nukariya shared Takahashi’s view, characterizing Choson Buddhism as a mere

extension of Chinese Buddhism in his Chasen zenkyoshi i 2 of 1930. Nukariya

asserted that Buddhism had declined during this period without any major developments in terms
of Buddhist idea and practice.”

The negative image created by Japanese colonial scholars had far-reaching impact.”
Most of the writings on Choson Buddhism, published even long after the colonial period,
described Choson as the period of stagnation or decrease in Buddhism. For example, such

contemporary Korean scholars as Kim Yong-jo, Ch’oe Pyong-hon, Hong Yun-sik, Chong

* Takahashi 1929: 893.
* Chong Ho-gyong 1992: 405.

> A few Korean scholars of the colonial period presented counter-arguments.For example, Kim Yong-su’s
(1884-1967) Choson pulgyosago in 1928 and Ch’oe Nam-son’s “Choson pulgyo: tongbang munhwa
sasang e ittnin ki chiwi,” Pulgyo 74 in 1930 advocated the independent development of Choson
Buddhism.



Kwang-ho, Pak Hae-dang, Yi Ki-un, and Kim Kydng-jip agree on this description.® The main
arguments of their writings can be summarized as follows: from the very beginning of the
dynasty, the ruling yangban (Confucian literati) class of Choson adhered to Neo-Confucianism,
rejecting Buddhism. These literati manipulated the Choson court to enforce a strong anti-
Buddhist policy. As a result, Buddhism lost all the social, political, and economic privileges
and benefits that it had held in the Koryd dynasty. By the mid-Choson, Buddhist clerics were
deprived of legitimate social status, being treated as members of the lowest class in society.
Due to the total severance from the primary source of financial support and philosophical
stimulation, Buddhism of this period saw the degeneration of its clerics and the loss of its
doctrinal creativity, simply mimicking Chinese Buddhist ideas and concepts. Buddhism of
Choson became a religion only for socially marginalized groups.

In the 2000s, several studies sought to challenge such a negative view of Choson
Buddhism. Some attempted to erase the torpid image of the religion, emphasizing its active
presence during this period.” According to them, Buddhism neither declined nor was on the
verge of extinction; rather, it penetrated deep into the life of the Choson people with the

flourishing of devotional practices such as yombul & fff (reciting the Buddha’s name); this

period also witnessed the publication of various Buddhist texts such as ritual manuals, temple
records, and literary collections of the eminent monks. Others demonstrated some yangban

literati’s interest in and acceptance of Buddhism.® However, all these writings failed to fully

® Kim Yong-jo 1983; Ch’oe Pyong-hon 1986; Hong Yun-sik 1988; Chong Kwang-ho 1994; Pak Hae-
dang 2002; Yi Ki-un 2004; and Kim Kyong-jip 2007.

7 For example, Nam Hiii-suk 2004,0 Kyong-hu 2002, and Ko Y6ng-sdp 2005.
¥ To name a few, Yu Ho-s6n 2007, O Kyodng-hu 2003, and Kiim Chang-t’ae 2008.
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overcome the colonialist image of Choson Buddhism. They still maintained the perception that
the majority of the Confucian class ignored and persecuted the religion, lacking the
comprehensive research on the literati attitude toward Buddhism of the time. They also could
not remove the misperception that Choson Buddhism had merely adopted the Chinese Buddhist
thought, unable to present any evidence of the distinctive development of Choson Buddhism.

As seen so far, two main elements constitute the negative view on Buddhism in the latter
half of Choson: (a) the ruling literati class’s persecution of Buddhism; (b) the loss of creativity

and vitality of Choson Buddhism.

2. Buddhism in Late Choson: the Problems the Buddhist Community Faced

As my research will show, many Confucian literati did not persecute Buddhism, whether
or not they were involved in or alienated from the central politics. Rather, they supported the
religion both financially and ideologically. Many Confucian literati of this time often made
huge donations for the construction or reconstruction of temples and prayer halls, as well as the
publication of Buddhist texts. They also argued for the unity of Buddhism and Confucianism
themselves, an argument that could not be imagined during the heyday of Neo-Confucian
orthodoxy in the sixteenth century. These literati also befriended Buddhist monks, exchanging
letters or forming poetry gatherings with them. Some of them showed keen interest in
Buddhism and pursued their interest in the religion by reading and discussing Buddhist texts and
doctrines. They even suggested the superiority of Kyo (doctrine) to Son (C. Chan, J. Zen),
arguing that doctrinal teachings could lead to enlightenment rather than only Son meditation.

Choson Buddhist efforts contributed to such a change in yangban literati’s attitude toward

Buddhism. During the two large-scale foreign invasions that occurred in the mid-Choson,



Buddhists demonstrated their loyalty to the court, one of the cardinal Confucian ethics, by
participating in the battles themselves and performing Buddhist rituals and ceremonies for the
welfare of the court. Choson Buddhists even transformed their doctrines to adjust Buddhism to
the Confucian-dominant society of Choson. They argued that practicing loyalty and filial piety
could bring about enlightenment, the ultimate Buddhist goal.

Thanks to the favorable attitude of yangban literati, Buddhism in the latter half of Choson
enjoyed a modest revival. Most of all, though no doctrinal schools appeared in this period,
doctrinal studies became popular in the Choson Buddhist community still dominated by the Son
school. A number of Buddhist scriptures and commentaries, especially, regarding Hwaom (C.
Huayan) philosophy, were published and circulated. Furthermore, such renowned monks as
Pacgam Songch’ong i/ PENE (1631-1700), Hwansong Chian Mg 72 (1664-1729), and
Yondam Yuil 34— (1720-1799) themselves composed commentaries and performed
public lectures on Hwadm philosophy.

The Korean Son community of this time restored and re-established its practice and
lineage. Choson Son monks employed “sudden awakening followed by gradual cultivation”
TEIEMIE (C. dunwu jianxiu, K. ton’o chomsu) as their major practical or soteriological scheme,

r—:ﬂ//—m'—;

a scheme that was first introduced by the Chinese Heze Chan master Guifeng Zongmi =[5 53 %
(780-841) and Korean Son master Pojo Chinul {5154 (1158-1210). They created a

monastic curriculum that substantiated this Heze soteriological system. Many novice monks
during the late Choson were trained according to this curriculum. Choson Son monks also

restored the Korean Son lineage, which had been interrupted during the first half of the dynasty,

by publishing several genealogical texts, including Pulcho wollyu il of 1764. In doing



so, they promoted T’aego Pou Al & (1301-1382), who had received the Chinese Linji

lineage, as the founder of their lineage. In this way, they defined Korean Son tradition as the
Imje (C. Linji) lineage.

The Buddhist community in late Choson, as shown so far, faced two different yet linked
challenges: (a) How could it embrace the Confucian literati’s intellectual approach to
Buddhism?; (b) How should it harmonize the tension between the genealogical (Linji) and
soteriological (Heze) identity of Choson Buddhism? These two questions are connected to the
issue of the relationship between Chan/ S6n and Jiao/ Kyo that had been recurring throughout the
history of Sino-Korean Buddhism.

The terms Chan/ Son and Jiao/ Kyo refer to two categories of Buddhist schools in East
Asia (Chan/ Son and Jiao/ Kyo scholastic schools) as well as two major Buddhist practices
(meditation and doctrinal studies). As Chan/ Son formed an independent Buddhist school in
East Asia, it created the tension against the established Jiao/ Kyo school. This polemical
tension between the two rival schools also involved the soteriological tension between
meditation and doctrinal studies. The Jial/ Kyo school argued that its text revealed the
Buddha’s teaching perfectly and fully while the Chan/ Son school maintained that its technique
led directly to the Buddha’s enlightenment. Even within the Chan/ Son school, different
positions on this issue often appeared, competing for dominance. In particular, the Heze school
represented the unity of Chan and Jiao; the Linji school, Chan’s superiority to Jiao. By defining
the soteriological and genealogical identity in terms of these two Chinese Chan schools, which
held different views on the relationship between Chan/ Son and Jiao/ Kyo, Korean Son

Buddhism of the late Choson exhibited an internal inconsistency. Furthermore, the literati’s



apparent favor of Kyo over Son also demanded that the Choson S6n community respond by
revisiting this age-old issue of the relationship between Son and Kyo.

Considering this circumstance, this dissertation seeks to demonstrate the following two
points: (1) many yangban (Confucian literati) provided extensive financial and ideological
support for Buddhism and developed an interest in the religion as an alternative or supplement to
Confucianism; (b) the two monks Paekp’a and Ch’otii developed unique theories on the
relationship between Son and Kyo within the socio-religious context of Korea. In particular,
Paekp’a responded to the issue of the internal inconsistency of Korean S6n Buddhism; Ch’otii

responded to that of the Confucian literati’s approach to Buddhism.

3. Previous Scholarship on Paekp’a Kiingson and Ch’otii Uisun

The negative image of Choson Buddhism has affected previous scholarship on Paekp’a
and Ch’otii. With few exceptions, scholarship on these two figures argues that these two late
Choson monks simply appropriated Chinese Buddhist thought without any connection to the
social and religious context on Korean soil.

Previous scholarship has mostly focused on Paekp’a and Ch’otii ’s Son thought,
overlooking their interaction with the yangban literati. The scholarly approach to these two

monks began with the Choson pulgyo t'ongsa WEEBZGH L, written in 1918 by Yi Nung-hwa

(1869-1943). In this voluminous work, Yi criticized Paekp’a and Ch’otii for focusing only on
the scholastic interpretations of the terms and concepts borrowed from Chinese Buddhism
without exploring their practical validity in Choson society.” In the 1920s and 1930s, the

Japanese scholars Takahashi Toru and Nukariya Kaiten were also critical of the two monks’

’ Tongguk tachakkyo ch’ulpanbu 2010, Yokchu Choson pulgyo t'onogsa: 173-194 and 212-213.
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Buddhist thought. In particular, Nukariya defined the Son writings of these two monks as a
doctrinal form of Son, denouncing Paekp’a and Ch’otii as making a serious mistake by
conceptualizing the pure truth of Son, which Nukariya argued was in its nature ineffable. '’

After liberation from Japanese colonial rule in 1945 and the subsequent ecclesiastical turmoil in
the 1950s and 1960s, the Son ideas of these two monks attracted the attention of many Korean
scholars, some of whom showed consistent interest in them.!! Han Ki-du was one such scholar.
In the 1970s, Han published a series of writings on the Son thought of the two monks. In
particular, in one of his articles, Han interpreted their thought in connection with the relationship
between Son and Kyo. According to Han, Paeckp’a emphasized the superiority of Son to Kyo
while Ch’otii highlighted the equality of the two. However, Han did not connect the Son
thought of these two monks to the socio-religious context of Korea of the time. Although
several writings on the thought of the two monks appeared in the 1980s, they did not go beyond
Han’s arguments. In the 1990s, a few scholars took a more critical approach to the thought of
the two monks. For example, Kim Chong-myong made the following major criticisms of the
Son thought of Packp’a and Ch’otii:'* (1) neither of the two Son monks presented a
philosophical discussion on the mind, which Kim asserted is a quintessential aspect of Son
Buddhism; (2) Paekp’a and Ch’otii lacked a critical attitude toward Chan/ Son texts, for they
were not aware that some of their basic ideas were in fact based on fabricated theories such as

samch’o chonsim — i {#.0» (three places of mind transmission); (3) both monks violated the

' Takahashi 1929: 812-849 and Chong Ho-gyong 1992: 632-637.

"' Han Ki-du 1969, 1970, 1971, 1976, 1984, 1991, and 1992; Yi Chong-ik 1975; Ko Hyong-gon 1975;
Kwon Tok-chu 1979; Han Chong-man 1985; Kim Yak-stl 1959.

"2 Kim Chong-my&ng 1998: 224-261.



fundamental tenet of Son Buddhism by employing conceptual frameworks, which were
unsuitable for the ineffable truth of Son;" (4) their thought was completely alienated from the
current social situation, not showing any sign of social consciousness;'* (5) their Son theories
were uncreative and uncritically incorporated concepts from Chinese Buddhism. Overall, Kim
defined the Son ideas of Packp’a and Ch’otii as speculative, impractical, and isolated from the
social reality in which they lived.

In the 2000s, some scholars attempted to overcome such a negative point of view by
locating the thought of the two monks within the context of the Korean Son tradition. Kim
Pyong-hak argued that their Son teachings were a symbol of the revival of the Korean Buddhist
community, which had stagnated due to the government’s anti-Buddhist policies.”” Kim

emphasized that these monks’ different ideas of S6n had raised the issue of where kanhwa il

(C. kanhua; observing the key phrase) meditation practice should be located within the Korean

scheme of Buddhist practice, though he gave little explanation of this matter.'®

Ha Mi-gyong
also agreed that the thought of these two monks had been most concerned with the issue of the
relationship between Son and Kyo."’

While most of the research focused exclusively on the Son thought of Paekp’a and

Ch’oti, some research pointed out that the two monks had interacted with yangban literati.

" The third criticism is probably most common. To introduce a few articles which criticize the thought of
the two monks from this point, Chong Pyong-sam 1983; Chong Han-yong 1998: 237-287; Pak Chong-ho
2003: 7-27.

'* Ch’oe I1-bom shares this point. For details, see Ch’oe I1-bom 1990: 379-380.

" Kim Pyong-hak 2006: 77-102.

'® S5 Chae-yong 2009: 59-109.

"7 Ha Mi-gyong 2009.



Chong Pyong-sam listed the names of some yangban literati who had exchanged letters with the
two monks, though without any analysis."® Yi Hii-jae and Cho Yun-ho investigated the
relationship between some Confucian literati and the two monks.  After explaining the

relationship between the Confucian literocrat Kim Chong-htii < 1E % (1786-1856) and Ch’otii,

Yi and Cho argued that only reform Confucianism (K. Sirhak; lit. Practical Learning £ E%)

scholars had been interested in Buddhism in this period."” Kiim Chang-t’ae also agreed with Yi
and Cho’s argument in his article about Kim Chong-hiii. >

Overall, previous scholarship has generally been critical of the Son thought of Packp’a
and Ch’otii. They described these monks’ Son ideas as too scholastic, overemphasizing
Chinese Chan concepts and thus failing to have any religious meaning for contemporary Koreans.
Although some scholars attempted to overcome such a negative viewpoint by looking at their
thought in the context of the relationship between Son and Kyo, they gave no detailed
explanation of this critical issue.”’ In addition, little research was devoted to studying the Son
thought of Paekp’a and Ch’otii within the broader context of the East Asian Chan/ Son tradition.
Some research also shed light on the interaction between the two monks and yangban literati, but
typically assumed that such yangban literati were outsiders who were alienated from central

politics.

'® Chong Pydng-sam 1998: 135.

" Yi Hiii-jae and Cho Yun-ho 2003: 371.

20 Kiim Chang-t’ae 2008: 96.

! These scholars just gave a brief history of the relationship between Son and Kyo in Chosén Buddhism.
However, their summaries of the history even contradict to each other, which can be shown in Ha’s and

Han’s articles.

10



4. Summary of Chapters

My research explores the Buddhist thought of Paekp’a Kiingson (1767-1852) and Ch’otii
Uisun (1786-1866) in light of the broader Korean socio-cultural context in late Choson. My
study is in five chapters. The first chapter explores various aspects of the intersections between
Buddhist monks and Confucian literati in late Choson, including an analysis of these monks’
interactions with yangban literati. The next four chapters examine the significance of the ideas
of Paekp’a and Ch’otii about the relationship between Son and Kyo, which the two monks
presented through their interpretations of the Chinese Chan master Linji Yixuan’s teaching.

Chapter One challenges the Japanese colonialist view of Choson literati’s approach to
Buddhism and demonstrates the literati’s interest in Buddhist doctrines by exploring the social
and religious background of late Choson, focusing on interactions between Confucian literati and
Buddhist monks. Through the reading of monastery records, private literary collections of
yangban literati, and epitaphs of eminent monks, I demonstrate that many yangban, regardless of
their political and ideological affiliations, showed a favorable attitude toward Buddhism, and that
some of them even actively followed their interest in Buddhism. This research breaks down the
very foundation of the colonial image of Choson Buddhism by revealing that Buddhism
continued to exist and even thrive as a legitimate member of society with active interaction with
Confucianism.

Chapter Two provides the background for understanding the attempts of Paekp’a and

Ch’oti to resolve the issues that Korean Son Buddhism faced in late Choson. In particular, it
explores three different positions on the issue of the relationship between Chan/ Son and Jiao/
Kyo, which developed in Sino-Korean Chan and Son history: (1) the unity of Chan and Jiao (C.
chanjiao yizhi % —%%); (2) a separate transmission outside Jiao (C. jiaowai biechuan
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ok BIED); (3) relinquishing Kyo and entering into Son (K. sagyo ipson f&Z ).  In
particular, the third position, which was dominant in late Choson, created a problem in regard to
the yangban literati’s approach to Buddhism. This system limited the utility of Kyo in bringing
about enlightenment. In this system, Kyo was considered necessary but preparatory, since it
was impotent in achieving the final perfect enlightenment on its own; by contrast, SOn was the
sole means of achieving that ultimate Buddhist goal. This subordinate position of Kyo in
Korean Son soteriology inevitably generated tension with the Confucian literati’s scholastic
approach to Buddhism in late Choson.

Chapter Three examines the Chinese and Korean Chan and Son interpretations of Linji’s
Teaching of “Three Statements, Three Mysteries, and Three Essentials” (C. sanju sanxuan
sanyao; K. samgu samhyon samyo —4]— % —%%), the teaching that Packp’a and Ch’oti
employed to present their different visions of the Son and Kyo relationship through the form of
Son taxonomy. This chapter explores various interpretations of Linji’s teaching in terms of the
relationship of the Chan/ S6n and doctrinal teachings, as well as the influence of those
interpretations on Paekp’a and Ch’oui’s taxonomies. It focuses on the discussions of Chinese
masters Fenyang Shanzhao 73053504 (947-1024), Jianfu Chenggu JE i 4 tr (970-1045), and
Juefan Huihong % #fi 2t (1071-1128) and the Korean masters Pojo Chinul % %154 (1158-
1210) and Chinjong Ch’6nch’aek [Figi KiEH (fl.13th century).

Chapter Four investigates Paekp’a’s three-fold taxonomy of Son, which sought to resolve
the tension within the Korean Son tradition in relation to its different genealogical and
soteriological associations. Paekp’a represented the traditional Korean Son view of the
relationship between Son and Kyo, in which the doctrinal studies were considered a preparatory

step for Son training. He attempted to justify this view by correlating the Korean Son and Sino-
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Korean Imje (C. Linji) traditions. In doing so, Packp’a employed Linji’s teaching as a juncture
between the two different traditions. Based on the teaching, he laid out a three-fold taxonomy
of Son. In this taxonomy, Paekp’a unified the Korean Son and Imje traditions soteriologically
by placing the Heze scheme of practice into the Imje tradition; he also promoted the Imje school,
with which the Korean Son tradition claimed to be affiliated genealogically, as the supreme Son
school.

Chapter Five examines Ch’otii’s claim of the ultimate identity between Son and Kyo to
embrace the yangban literati’s scholastic approach to Buddhism. Ch’otii’s view on these two
main elements of East Asian Buddhism is revealed in his criticism of Paekp’a. Ch’otii
criticized Paekp’a’s polemical approach to Son Buddhism, in particular, his promotion of the
Linji lineage by arguing that Linji’s teaching, in fact, represented the unity of all types of Son.
Then, Ch’otii introduced new definitions of So6n and doctrinal teachings, which endorsed
Confucianism as well as the literati approach to Buddhism. His new definitions not only
removed the distinction between the two strands of Buddhism but also drew connections
between Buddhism and Confucianism. Ch’otii argued that Son and doctrinal teachings were
not fundamentally different from each other because they originated from the same source, the
Buddha Sakyamuni. For Ch’oiii, there is no hierarchy between Son and doctrinal teachings.
Although he did not present a systematic soteriology, Ch’otii showed to the literati class his
willingness to adapt Buddhism to the Confucian society of Choson.

Overall, I believe that my research presents a more accurate and comprehensive picture
of Korean Buddhism in late Choson. This research undermines the colonial image of Korean
Buddhism by revealing various levels on which Buddhism and Confucianism interacted in late

Choson. It also demonstrates the distinctive development of Korean Son Buddhism by
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presenting Paekp’a and Ch’otii’s new perspective on the relationship between Son and Kyo,

which responded to the social and religious context of late Choson.
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CHAPTER ONE. Yangban and Buddhism in the Second Half of Choson Dynasty

The colonial image of Buddhism in late Choson (1392-1910) ascribes a main cause of the
decrease in the religion to the yangban attitude toward Buddhism. The ruling literati class of
the time adhered to Neo-Confucianism, rejecting and persecuting “heterodox” ideologies such as
Buddhism; consequently, Korean Buddhism was demoted to a minority religion, losing its
creativity and vitality. Recently, some scholars have challenged this perception by
demonstrating that some of the yangban held a favorable view of Buddhism. These scholars
mostly credit this “change” of some yangban literati’s attitude toward Buddhism to the
intellectual situation during this period. According to them, the latter half of Choson witnessed
an intellectual openness and diversity that had been rare since the beginning of the dynasty.
Some literati criticized the Cheng-Zhu orthodoxy for being too scholastic and narrow to properly
respond to the contemporaneous issues of Choson society, and sought for alternative ideologies.
The scholars argue that such an environment allowed some yangban Confucians to examine
Buddhism, which had long been branded as heterodoxy. In this line of argument, these scholars
assume that the yangban literati who showed interest in Buddhism were in fact outsiders
alienated from central politics such as reform Confucianism (K. Sirhak; lit. Practical Learning

'FEY) and Yangming (K. Yangmyong %)) learning scholars. They also assume that the

majority of the yangban still held onto Cheng-Zhu learning and were critical of all heretical

teachings, whether old (Buddhism) or new (Yangming learning and Catholicism).*

2 For example, see Kiim Chang-t’ae 2008: 95, Kim Kydng-jip 2007, O Kydng-hu 2003: 251-259, and
Kim Chun-hyok 1999: 38-42.
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Though there was a certain critical attitude toward the dominant Cheng-Zhu ideology
among some yangban literati, such an argument in fact distorts the reality of the yangban
literati’s attitude as a whole toward Buddhism, and subsequently the actual social status of the
religion during the latter half of Choson. In this chapter, I will attempt to draw a more accurate
picture of Buddhism in the latter half of Choson society by exploring the following questions: if
certain Confucian literati supported Buddhism, who were they? Were they outsiders who had
little opportunity to be engaged in court politics? Were they central bureaucrats who were
influential in the socio-political arena? Or were they both? How did they approach
Buddhism? By addressing these questions, I will demonstrate that many yangban literati—not
just political outsiders but also high ranking bureaucrats—showed a favorable attitude toward
Buddhism regardless of the intellectual milieu of the time and personal political or ideological
positions. [ will also show that even though Buddhism was still branded as a heterodox during

the latter half of Choson, it in fact flourished through active interaction with Confucianism.

1. Yangban Attitude toward Buddhism
1) The factionalization of the yangban class.

Let us first look at the political and social features of the yangban class in relation to the
intellectual milieu of the second half of the Choson dynasty before discussing the yangban
attitude toward Buddhism. The Choson Yangban literati were not a homogenous social group.
They were in fact diverse politically, economically, and even religiously or ideologically. In
particular, in the latter half of the dynasty, the yangban were divided into a few groups. The
accessibility to higher governmental posts and economic benefits, as well as different political

and philosophical ideologies, catalyzed such divisions.
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According to Ch’a Chang-sop, those who passed the civil service examination and were
eligible for higher governmental positions were concentrated in a few powerful clans during the
Choson dynasty. From the sixteenth to the early twentieth centuries, almost half of the
successful examinees in the higher civil service exams came from no more than thirty clans,
approximately four percent of the clans that produced such a personage. Most of these
powerful clans lived in or near the capital, dominated the higher bureaucratic positions, and
offered royal consorts to the court. They also entered into marriage relationships with each
other to maintain their privileges and distinguish themselves from other yangban clans.>

These powerful clans were further divided into a few factions, based on their political and
ideological stances. In the sixteenth century, when factionalism first appeared, a person of one
faction could change his loyalty from one to another, based on his personal values or opinions,
and communicate with a member of a different faction, including having marriage or master-
disciple relationships. However, in the seventeenth and eighteenth century, in particular, during
King Sukchong’s reign (1.1674-1720), the factional strife grew so intense that when one faction
seized power, that faction purged its opponents. As the interpretation of Cheng-Zhu ideology
became an issue in court politics, factionalism led not just to political, but also philosophical and
ideological strife, in which clan members inherited and transmitted their ancestors’ stance from
one generation to another. Since the reign of King Injo (1. 1623-1649), the factionalization led

to the three major factions of Noron #ifi (Old Doctrine), Soron i (Young Doctrine), and

Namin F4 A (Southerner), struggling for power in the political arena of the Chosdn court.**

» Cha Chang-sdp 1994: 101-165.
** Kuksa p’yonch’an wiwdnhoe, Han 'guksa vol. 32: 19-31.
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The two Choson kings of the eighteenth century tried to resolve this often-bloody power
struggle within the ruling yangban class. King Yongjo (r. 1724-1776), after his ascension to the
throne, attempted to stabilize the politics and strengthen royal authority by adopting the Grand
Harmony Policy (K. ¢’angp 'yong ch’aek 7%’ 7) that King Sukchong had proposed. The

t’angp 'yong policy aimed at bringing factional balance to central politics and keeping any
specific faction from monopolizing power. Despite Yongjo’s effort, however, the Noron faction

b

became the final victor after centuries of factional strife, due to the Soron and Namin extremists

> His grandson,

failed coup attempt, as well as the king’s affiliation with the Noron faction.?
King Chongjo (r. 1776-1800), continued the ¢’angp 'yong policy. As one of the critical
measures for this policy, Chongjo, in spite of the oppositions of the dominant Noron faction,
appointed several Namin literati, who had been alienated from politics since the reign of King
Sukchong, to high governmental positions. Chongjo’ s t’‘angp 'yong policy was somewhat
successful in that severe factionalism simmered down without any major bloodshed or coups,
which had plagued his predecessors’ courts, during the whole twenty-five years of his reign. In
1788, Chongjo even had the three chief councilors, the highest bureaucratic positions, appointed
from all three different factions and serving at the same time. However, the balance of power
among the factions was fragile, because the yangban population far outnumbered the political
and economic resources available at the time, and the hostility among the factions, accumulated

through the long history of purges, was too deep to suppress. The tension among the yangban

factions continued throughout the king’s reign beneath the surface of the seemingly successful

* For the detailed political situations of King Yongjo’s reign, see Haboush 1988.
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t’angp 'yong policy.”®  The yangban community of the latter half of Chosdn was severely

divided.

2) Emergence of alternative ideologies

This same period saw the emergence of new intellectual movements, such as Yangming
learning, Catholicism, and reform Confucianism. However, these ideologies were allowed only
to the extent that they would not threat the orthodox position of Cheng-Zhu learning. The
influence of these new ideologies, therefore, was limited.

Yangming learning, which enjoyed popularity in China, was introduced to Korea around
1521. This new type of Neo-Confucianism, however, ended up occupying just the periphery of
the yangban intellectual community and failed to form a meaningful ideological stream until the
end of the dynasty. This is mainly due to the Korean Cheng-Zhu scholars’ harsh criticism from

the very moment of its introduction.””  In particular, Yi Hwang %% (1501-1570) in 1556
y g

defined Yangming learning as a heterodox teaching that would disrupt orthodox Cheng-Zhu
learning. This branding by an authoritative figure of the Choson Cheng-Zhu school determined
the fate of Yangming learning throughout the latter half of Choson. Y1, most of all, dubbed it as
a Confucian counterpart of Son Buddhism because of its emphasis on mind. He went on to say
that Yangming followers were more dangerous than S6n monks because they disguised

themselves as Confucians.?® Despite such harsh criticism, however, a small number of literati,

*% Yu Pong-hak 2005: 3-8.

%7 Kim Yong-jae presents a list of the Choson yangban literati, who composed the writings criticizing the
Yangming learning. Kim Yong-jae 2012: 110.

¥ For Yi Hwang’s criticism of the Yangming Learning, see Kiim 1998: 103-122; Kim Se-jong 2007: 300-
309; and Deuchler 1985: 387-392.
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such as Chang Yu #E#fE (1587-1638), Ch’oe Mydng-gil 7 (1586-1647), and Chong Che-
du #7%5 ) (1649-1736) showed interest in Yangming learning. In particular, Chong devoted
himself to the study of Yangming learning as an alternative ideology for Cheng-Zhu orthodoxy.
After Chong moved to Kanghwa Island, off the western coast of the peninsula near the capital,
his descendants and students such as Yi Kwang-sa Z*[£ifi (1705-1777) and Yi Kwang-myong
ZZFE] (1701-1778) continued to study Yangming Learning.  Although few members of this
so-called “Kanghwa school” were politically purged during the dynasty, Yangming learning
failed to become the majority doctrine of the yangban.?

A reform Confucian movement, which modern scholarship sometimes designates as
“Sirhak” (Practical Learning #{%%), culminated in Chongjo’s reign.”® This new Confucian
movement intended to respond to various social, political, and economical issues that Choson
society of that time faced. Several reformist Confucian scholars, such as Yu Hydng-won
MBS (1622-1673), Yilk % (1681-1763), Chong Yag-yong | 73 (1762-1836), and
Hong Tae-yong #E A% (1731-1783), criticized the unproductive and speculative discourses as
well as the ideological rigidity of Cheng-Zhu scholar officials. They also presented their reform
ideas in philosophical, political, social, and economic areas, which could be categorized in the
following four main areas: (a) new interpretations of the Confucian classics; (b) administrative
reforms regarding governmental organization and land system; (c) technological reforms for the

development of industry and commerce; (d) development in the humanities and the sciences,

¥ Song Sok-chun 2007: 6-29.

% The definition and the scope of sirhak are still controversial issues: See, Cho Song-san 2011 and Yu
Pong-hak 2011.
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such as history, epigraphy, linguistics, and geography.31 These reformist Confucians all had
different personal and social backgrounds. Even though some of them arose to high
governmental positions, however, their reformist ideas never formed the mainstream to the
extent that they would actually challenge the Cheng-Zhu based social order.®>  Some reformist
Confucians even eagerly defended the orthodoxy of Cheng-Zhu learning.*

Among the four main areas of reform Confucianism, technical reforms require a little
more attention. This movement was centered around a small number of yangban literati in the
capital, later labeled the “School of Northern Learning” (K. pukhak p’a AtEAR). It largely
consisted of Noron literati who had visited Qing China. Impressed by the economic and socio-

cultural development of Qing, such literati as Hong Tae-yong and Pak Chi-won AMHEJ (1737-

1805) urged that Choson should learn from Qing, and criticized the claim that Choson was the
center of civilization. What is important in this movement regarding the intellectual milieu of
the time is that its promotion of Qing material culture contributed to the circulation of a number
of late Ming and early Qing Chinese texts in eighteenth-century Korea. These texts, including
such literary works as fictions and essays as well as Confucian commentarial works of the

evidentiary approach (K. kojiinghak 7 i 5?*), attracted many yangban literati in and near the

captital. This triggered King Chongjo’s campaign in support of orthodox Cheng-Zhu learning
as will be examined below.”*  Catholicism was also first imported to Korea around this time.

Choson yangban literati encountered this religion through several Catholic texts, written in or

*! Kalton 1975: 29-46 and Setton 1997: 10-20.

32 Kim Chong-ho 2010: 35-36.

3 Setton 1997: 16.

** Kuksa p’yonch’an wiwdnhoe, Han 'guksa 32: 35-40.
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translated into classical Chinese, such as the Ch’onju sirtii K- 3% (C. Tianzhu shiyi) and the

Ch’ilgiik v (C. Qike). In the early period of its introduction, several yangban literati were
interested in Catholicism, treating it as a scholarly subject and called it “Western Learning” (K.
sohak V9). Some young literati who belonged to the Namin faction even formed regular

meetings to study these texts. Although most of the yangban who were drawn to Catholicism
confined their interests to scholarly matters, some developed full-fledged religious devotion.*’
However, the social and political implications of the Catholic teachings were alarming enough
for the majority of the ruling class to suspect that they would threaten Confucian social ethics.
Eventually, King Chdngjo issued an edict in 1785, banning the circulation of Catholic texts.*
There occurred an incident which Western learning of Catholicism substantiated

yangban suspicions. The Namin affiliated Yun Chi-ch’ung Jt ¢ (Paul Yun 1759-1791) and
his cousin Kwon Sang-yon HE 4 (Jacob Kwon 1751-1791), both of whom had converted to

Catholicism, challenged the Confucian social order, based on their religious faith. In 1791,
following the decision of the Catholic Church in Rome, they did not make a memorial tablet for
Yun’s deceased mother, and even burned all of their ancestors’ tablets in Chinsan, Cholla
province. Since the memorial tablets played the major role in the Confucian mourning ritual,
they were closely related to filial piety, one of the cardinal Confucian ethics. Hence, Yun and
Kwon’s deeds shocked Choson Confucians.””  The court had them executed and burned all

Catholic texts in the royal library. This Chinsan accident, most of all, brought about serious

** Pak Hydn-mo 2001: 1-25.
% Chongjo sillok: Apr. 9" of the 9" year: http://sillok.history.go.kr
*" Baker 1999: 217.
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anti-Christian sentiment among the yangban. Many Catholic yangban literati abandoned their
faith, leaving Catholicism as a minority religion of the lower class of Choson.®

Shortly after the Chinsan incident, Chongjo started a campaign that confirmed the
orthodox position of Cheng-Zhu learning within the yangban intellectual community. This
campaign, which modern scholars call “munch’e panjong” (i )< 1. (Restoring the right
literary style), reflected the intellectual milieu of Choson society of this time. In Novermber of
1791, just a few months after Chinsan incident the king issued a following edict.

As for this [Catholic] matter, it is difficult to fully control with punishments. In

dispelling heterodoxy, no other method is better than illuminating “orthodox learning”

[i.e., Cheng-Zhu learning]. Therefore, when I asked a question for a recent policy

essay question, I spoke at length on [the harms of] late-Ming and early-Qing literary
collections.”

w LR HE LU B s BASEE S E B Wi ddi s DIWERT 01 Uk S 2
Then, Chongjo took actions to remove the influence of the late-Ming and early-Qing literary
collections on the Choson literati and to assure the orthodox position of Cheng-Zhu learning.
For example, the king forbade the royal Confucian academy student Yi Ok =k (1773-1820) to
take the civil service exam until Yi corrected his informal literary style. The king also ordered
Pak Chi-won, a renowned Northern learning scholar of Noron, to write an essay of self-reproach
and banned the circulation of his Yorha ilgi 2] H 5%

As Kang Myodng-gwan points out, Munch’e panjong was basically an attempt to censor

new ideologies beneath the surface of these new literary styles, demonstrating the

¥ Kuksa p’yonch’an wiwonhoe, Han 'guksa 35: 102-105.
** Chongjo sillok 33: Nov. 7 of the fifteenth year. http:/sillok.history.go.kr
“ For details of munch’e panjong, see Pak Hye-jin 2006.
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conservativeness of Choson society.*' The campaign mostly targeted Chinese fictions and
essays since, Chongjo believed, the literary works that contained heterodox thought were
threatening Cheng-Zhu orthodoxy. Although there was virtually no one who was severely
punished for the informal literary style, even such minor punishments such as writing a letter of
self-reproach Chongjo imposed on the involved literati were enough to send a warning sign to
the Choson intellectual society.* This campaign, consequently, stifled the possibility of the
spread and development of alternative ideologies, which had been already marginalized. The
new intellectual movements, critical of Cheng-Zhu orthodoxy, such as Yangming learning,
Catholicism, and reform Confucianism, were almost completely shut out of the intellectual
discourse of the Yangban community in the subsequent century. Munch e panjong confirmed
and reinforced the peripheral status of alternative ideologies within Choson society.

The Choson ruling class never allowed any alternative thought to go beyond or threaten
the social paradigm defined by Cheng-Zhu ideology. New ideologies were allowed just for a
very short period of time. Even in that case, they were limited mostly to a small number of

political outsiders. If they attempted to go beyond that limitation, various sanctions were

! Some recent scholars argue that this rather small-scale campaign of munch’e panjong in fact was
aimed at the dominant Noron faction as Chongjo’s countermeasure to rescue the Namin faction from its
political predicament. Such scholars as Yu Pong-hak and Pak Hyon-mo argue that after the Chinsan
incident, the Noron asked for the wholesale persecution of Catholics, because the faction wanted to
politically utilize some Namin Yangban’s involvement in Catholicism as an excuse to purge the whole
Namin faction from central politics. According to these scholars, Chongjo, therefore, initiated munch’e
panjong to protect the Namin literati he politically supported by warning the Noron faction, many of
which were allegedly involved in this new Chinese literary style (see, Yu Pong-hak 1998: 150-151 and
Pak Hyon-mo 2001). However, this interpretation leans too much toward court politics. Most of all,
just as the huge difference in the severity of the punishments to these two heterodoxies showed, the ruling
class regarded Catholicism as a much more serious threat to the Choson Confucian social order than the
late-Ming and early-Qing literary collections. Considering this fact, it is doubtful that munch’e panjong
could actually have served as such a strong measure to make the Noron faction, which, according to this
interpretation, should be highly motivated to get rid of its rival, fear the king’s counterattack against their
faction.

* Kang Myong-gwan 2001: 120-142.
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imposed to contain them within those boundaries. The yangban society of the latter half of

Choson was, to say the least, not so open to or tolerant of new ideologies.

3) Yangban attitude toward Buddhism
As recent scholarship shows, it is true that a small group of the literati, who explored

4 .
3 However, such interest was also

alternative ideologies, showed some interest in Buddhism.
shared by other literati as well. In fact, many yangban intellectuals held a favorable attitude
toward Buddhism regardless of the conservative milieu of the time and their personal political or
ideological orientations. Even some major literati were supportive, or at least not so critical, of
Buddhism, even in the period when factional strife grew more turbulent over the intense debate
concerning the issue of the orthodox interpretation of Cheng-Zhu learning. In the following
section, I will offer a few examples of such cases.

One of the controversial issues in factional strife in the seventeenth century was the

enshrinement of Yi I Z2I (1536-1584). Yi’s mother died when he was sixteen. After three

years of mourning for his mother, Yi went to Mt. Kiimgang at nineteen, infatuated with
Buddhism. According to Y1’s autobiographical record, after a year of devotion to Buddhism, he
realized that Buddhism was not a proper way of pursuing the truth and returned to Confucian

studies. Later, however, Song Si-yol K% (1607-1689), who defended Yi in the

enshrinement controversy, implied that Y1 had been interested in Buddhism years before the
death of his mother.**  After returning to Confucianism, Yi passed the higher civil service exam

at twenty nine and rose to some high posts. His theory of Cheng-Zhu philosophy became one

* For example, see Yu Ho-s6n 2007; Yi Chong-ju 2005; and Ku Sa-hoe 1997.
* Sukchong sillok 16, Sep. 30 of the eleventh year.
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of the main-stream interpretations. He also became a leader of the Soin faction, the antecedent
of the Noron and Soron factions.*

Since the issue of enshrining Yi was first raised in 1635, it had become the subject of
controversy between Yi’s Soin faction and its major factional opponent, the Namin.*® The
decades of debate between these two factions finally ended with the enshrinement of Yi in 1682.
The main debate was about whether such figures as Yi, who had been involved deeply in
Buddhism, deserved the honor of enshrinement. The Namin were opposed to enshrining Yi,
allegedly criticizing that Yi had had his hair shaved, wore a Buddhist robe, and even had a
Buddhist name. The Soin, on the other hand, pushed for Yi’s enshrinement, placing little
importance on Yi’s involvement with Buddhism. What is interesting in the debates is the S6in’s
rationale in defending Yi, which can be summarized as follows: since Yi had significant
knowledge and understanding of Buddhist doctrines through his study of Buddhist texts, he
realized the falsity of Buddhism and eventually returned to Confucianism. Although Son is

heterodox, its theories of mind were so sophisticated that even such talented Confucian students

as Yi fell for Buddhism. Zhang Hengqu 5Efi%= (1020-1077) and Cheng Mingdao ##W]3iE
(1032-1085) were the same as Yi. Even Zhu Xi &7 (1130-1200), the Chinese cofounder of

the Cheng-Zhu school, studied Chan Buddhism for ten years. All these scholars became great
scholars of Confucianism after coming back from Buddhism. Therefore, students only have to

study what these scholars achieved after they returned to Confucian orthodoxy.*’

* For the life of Yi I, see Hwang 2000.
* For details of this controversy, see Pak Pyong-son 2002: 107-121.
7 May 31" of the 13" year of King Injo. Injo sillok vol. 31.
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Here, the S6in were not so critical of “falling for” Buddhism, though they still
considered Buddhism as a heterodox teaching. According to them, since it is almost natural for
an ardent Confucian student to become temporarily enamoured of Buddhism, those who have a
brief devotion to Buddhism should not be excluded from being honored as a Confucian sage.
This view is surprising because it was the Soin that justified Yi’s involvement with Buddhism:
the Soin literati and their political descendants were supposedly fervent defenders of orthodox
Cheng-Zhu learning throughout the latter half of the Choson dynasty. Moreover, they lobbied
for some Namin literati who advocated different interpretations of the Cheng-Zhu theory to be
sent into exile or put to death, charging that they were “enemies of the Confucian way” (K.

samun nanjok i CELEK).*®  The S6in may have defended Yi simply because he had been a

leader of the faction. Whatever their intention, one major faction legitimized the pursuit of a
heterodox teaching in the period when Confucians were keen on the issue of heterodoxy to
establish orthodox Cheng-Zhu learning.*’

The So6in did not just acquiesce to a Confucian’s involvement with Buddhism; they also
provided financial support for Buddhism. In the Record of Kiimsan Monastery, located in

Kimje, Cholla province, the Chief Councilor Kim Su-hang <532 (1629-1689), the Left

Councilor Nam Ku-man Fd /L& (1629-1711), and other high-ranking officials during the reign

* Such Namin literocrats as H6 Mok 72 (1595-1682) and Yun Hyu 8 (1617-1680) were branded
as samun nanjok and politically disadvantaged or purged. Of course, the factional strife between the
Namin and the S6in was one of the chief reasons for their ill-fate. However, indicative to the intellectual
milieu of the time was the fact that their different opinions on the Confucian classics served as an excuse

for their punishment. For Yun Hyu’s new interpretation and the branding of samun nanjok, see Yi Sang-
hun 2005.

* Tt is also unclear whether the Namin of this period were really opposed to Buddhism. Their strong
opposition to enshrining Yi might have been a tactic to further a political initiative over the Soin.
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of Sukchong (r. 1674-1720) are recorded as great donors.”®  Kim was a leader of the Noron
faction, while Nam was the patriarch of the Soron faction of this time. Most of the scholar-
officials who donated to the monastery were either Noron or Soron, which were sub-factions of
the S6in.  As mentioned earlier, during Sukchong’s reign, the factional strife was supposedly
most severe, often resulting in the execution of the leaders of the opponent faction when a

change of a regime occurred (hwan 'guk 1#2)5).>' During this turbulent time, the leaders of

major factions made donations to a Buddhist monastery, the institutional basis for an age-old
heretical teaching. Their massive donations, however, brought few criticisms from their major
political opponent, the Namin faction.

There is another case indicating that the intellectual and cultural milieu had little to do
with yangban attitudes toward Buddhism. In the early nineteenth century, while the influence
of the late King Chongjo’s (r. 1776-1800) campaign of Munch’e panjong was still in effect,
Choson society became strikingly conservative: it did not tolerate any new ideas and practices
that might threaten the authority of Cheng-Zhu learning. During this period, the conservative
Noron, the dominant faction at the Choson court of the time, initiated its first large-scale
persecution of Catholicism. Namin scholar-officials who had any involvement with
Catholicism were expelled from central politics or sent into exile. Reform Confucianism and
Yangming Learning scholars were also excluded from politics during this period of turmoil.
Any chances to pursue an official career were closed for these yangban aristocrats. During this

wholesale purge in Choson yangban society, there was no sign of any parallel movement against

** Han’gukhak munhon yon’guso 1983: 223.

>! There were three major hwan ‘guk in the reign of Sukchong: kydngsin (1680), kisa (1689), kapsul
(1694).
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Buddhism. Rather, the leading political figures of this time financially supported Buddhism.
Besides, despite their support of Buddhism, these yangban aristocrats received no criticism from
their political opponents. One such yangban literatus is Kim Hui-sun <2875 (1757-1821), a

high-ranking Noron official and member of the powerful Andong Kim consort clan. According
to the reconstruction record of Sudo monastery in Taegu, Kydngsang province, Kim led a
reconstruction project for the monastery during the reign of Sunjo (r. 1800-1834).>

Few scholar-officials in late Choson could save their positions or even their lives if they
were branded as heretics or enemies of the Confucian way, regardless of their governmental
positions or the prestige of their clans. It would have been de facto career suicide to support
any heretical teaching, especially during such a dangerous time when ideological censorship was
strictly enforced. However, in both cases mentioned above, no one was removed from his
governmental position or put to death because of his support of Buddhism. In fact, such cases
hardly occurred throughout the latter half of Choson.

This fact reveals that Buddhism of this time occupied a rather unique position. Though
Buddhism had been officially branded as a heretical teaching since early in the dynasty, it was
different from other heretical teachings, such as Yangming learning and Catholicism. As Yi
Hwang’s criticism of Yangming learning shows, Buddhism did not confuse Korean people by
disguising itself as a true teaching the way Yangming Learning did: neither did it challenge the
Confucian moral codes as did Catholicism. In other words, Buddhism recognized its socio-
political limitations and became fully assimilated to such Confucian ethics as loyalty and filial

piety as will be discussed later in this chapter. As a result, Buddhism received little antipathy

% Koryd sorim 1986: 414.
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from many yangban literati. It rather attracted many literati with its philosophical
sophistication.

Even some yangban literati, including high-ranking bureaucrats, affirmed the harmony
of Buddhism and Confucianism, just as several monks had claimed during the early and the
middle periods of the dynasty, when anti-Buddhist policies were seriously enforced.

Ch’e Che-gong 459545 (1720-1799), a chief-council in the reign of Chongjo (r. 1776-1800),
expressed the harmony of the two religions when he wrote a preface for a monk’s private literary
collection: “The ways of Buddhism and Confucianism are in concert. Why are we worried that
Buddhism is a heterodoxy? Why are we concerned that its words are rejuvenated by the day
and spread by the month?” (fFHL{BSE 58T — (o4 F 5 (] P2 1 H 7).
Ch’e was a patriarch of the Namin, a faction that we saw earlier had been strongly opposed to the
So6in idea of enshrining Yi I because of Yi’s history of involvement with Buddhism less than a

hundred years prior. Kim Cho-sun <2iill7% (1765-1831), a Noron official as well as patriarch

of the Andong Kim consort clan, also showed a favorable attitude toward Buddhism, saying that
the Buddhist way of training the mind was not different from the Confucian way. Kim Chwa-
gin < /-H (1797-1869), who became a leader of the clan following his father Kim Cho-sun,
described the unity of the two religions in the following poem: “When I meet a foreign monk, |
remember I saw his face before. In the evening when I hear a gatha [of enlightenment] sung with
a clear voice, I see a mountain shrouded in soundless clouds. The words of Buddhism are

originally those of Confucianism” (235 1 k91 & B B EF 211 3R EUEH R ).

S3Wolsong chip, HPC 10. 390a04-06: cited in Cho Song-san 1991: 318.
** Hasil yugyo 3: cited in Ibid., 327.
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A number of records from this time show that such a favorable attitude toward
Buddhism was not limited to some “eccentric” yangban literati. According to such texts as
monastery records and private literary collections of yangban literati or monks, many yangban,
regardless of their bureaucratic positions, often made huge donations to monasteries and temples
to help build prayer halls or rebuild main Buddha halls. They also wrote monastery records or
epitaphs for eminent monks.”>  From the late seventeenth century onward, there are several
records indicating that many yangban had close relationships with Buddhist monks, as will be
shown in the following section. They had frequent contacts or exchanges of the letters with
monks. This practice continued until the early nineteenth century when Choson society grew
more conservative, leaving little room for such new ideologies as Catholicism and Yangming

learning.

4) Yangban approach to Buddhism

Some of the Yangban pursued their interest in Buddhism by reading Buddhist texts and
studying its doctrines. This scholastic approach to the religion, most of all, was related to the
yanban identity as literati. The yangban were extensive readers. For example, Hong Sok-chu
PLaldJ5 (1774-1842) in his Hongssi Toksorok UL IGE T #k introduced about 16,000 books with
short reviews. Most of the books Hong read himself.>® Many yangban literati also wrote
about reading, the fundamental activity to their identity. For example, in his Kyongmong

yogyol ¥Z2 Y5k a guideline for the Confucian life read by many literati after him, Yi I said:

> For details of the Choson yangban literati’s donation to the Buddhist monasteries and temples, see Pak
Pyong-son 2002: 14-75.

> For a brief explanation of Hong’s list, see Yi Sang-yong 2006: 8-11 and Chin Chae-gyo 2007: 146-148.
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“When you read, you should neatly put your hands together and sit up straight. You should
have respectful mind and exert yourself for reading. You should read with wholesome thought
to deeply understand the meaning of the text” (JLigi 75 # DundtfmAr GO SO GE
Fi Tk TEf#F58R).°7  Chong Yag-yong also advised that a student should reflect on the
meanings of a hundred books that he had read when he read a book, and thus he should be able
to penetrate its meaning.”® Considering this attitude toward reading, it is not so surprising to
see that the yangban literati who attained knowledge and understanding of Buddhism from
reading Buddhist texts could become so convinced of their own insight that they looked down on
the monks’ understanding of the doctrines and even admonished the monks to follow their advice.
One example is Yi Ok. As mentioned before, Yi was forbidden by King Chongjo from
taking the civil service exam because of the literary style he adopted when he was a student at
the royal academy. Yi’s personal literary collection reports a dialogue he had with a monk
when he stayed at the monastery of Songgwangsa fAf#<7.>°  Their dialogue is reported in a
question-answer form. While he read the Yuanjue jing [B524% (K. Won 'gak kyong), Yi
happened to discuss Hwaom (C. Huayan) theories with a monk in the monastery who had
already been ordained for about twenty years. What is surprising in their dialogue is that Yi
appears to have taken the role of a master who checks his student’s level of understanding.  Yi

asked a question regarding Hwaom theory and the monk answered. Y1 asked another question,

7 Yi I, “toksd,” Kyongmong yogyol:

http://db.itkc.or.kr/index.jsp?bizName=MK &url=/itkcdb/text/node Viewlframe.jsp?bizName=MK &seojild
=kc_mk h037&gunchald=av027&muncheld=01&finld=001&Nodeld=&setid=264104&Pos=103&Total
Count=131&searchUrl=ok

*% For the attitude of Choson yangban literati, including Chong Yag-yong, toward reading, see Kim Un-
gyong 2006.

* Silsi Haksa Kojon Munhak Yon’guhoe 2001: 260-263.
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and the monk answered again. After an exchange of a few questions and answers, the monk
finally thanked Yi for his great teachings, shedding tears of gratitude. We have no knowledge
of the identity of this monk. He may have been practicing kanhwa Son for a good amount of
time in his career as a monk, since Songgwangsa—where the dialogue occurred—had been the
center of the kanhwa Son technique since the Koryd monk Chinul (1158-1210) introduced it.
The monk also may have taken the role of a student intentionally just to please a yangban who
was ranked in a higher social class. Whether the monk’s expression of gratitude for Yi was
authentic or not, what draws our attention is that Yi, whose only practice related to Buddhism
was probably reading Buddhist texts, appears to have believed that he knew Buddhism better
than the monk who began his cleric career some twenty years prior, and assumed the role of a
master without hesitation.

Chong Yag-yong (1762-1836) is another example. In particular, he criticized the
kanhwa Son technique, preferring a more literati-like approach to Buddhism. Chong was a
Namin politician, as well as Confucian theorist during Chongjo’s reign. Shortly after King
Sunjo’s (r. 1800-1834) ascension to the throne, he was sent into exile during a period of
persecution of Catholicism because of his previous involvement with that heterodox religion.
While he was exiled, Chong communicated with many monks and taught the Confucian classics

to them. In particular, Chong was close to a monk named Aam Hyejang b J& & (1772-

1811). Chong and Aam exchanged letters with each other. In one of his verses to Chong, Aam
wrote, “Who gained dynamism [in practice] through the investigation of the cypress tree

kongan? He would only hear of the name of the Lotus world!” (F1#5} T- & GEAS )
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SBR[ 44).°°  About a year later, Aam died. Chong said in his eulogy for Aam, “Can
you really see for yourself whether the monk Zhaozhou, after contemplating on the kongan ‘a
dog has no Buddha-nature’ for all his life, has gone to rebirth in the Lotus world or not?  Surely,
Aam has already found it out!” (REBH WL INAN RS — 25 &0t 14 il

IR UV AR A A E I P4 A EE A1, 2%2).%" Here, Chong seems to share a view on the
practice of kongan investigation with Aam. To determine whether he was critical of the
practice, it is necessary to see what kind of a monk Aam was in Chong’s eyes. In his letter to
his brother Chong Yak-chon | 7 (1758-1816), Chong mentioned Aam. According to the
letter, Aam was such a great Hwadm teacher that he attracted more than a hundred students by
his age of twenty seven. Aam enjoyed reading the Analects and the Mengzi. In particular, he

was interested in the Book of Changes and thus asked Chong to teach the book. According to

another of Chong’s eulogies for Aam, other monks called him by the title of “sonsaeng” (teacher
Jt7E), not Son master.  This is probably because “Aam acted like a Confucian literatus, even
though he had a monk’s name” (%44 {5 17) as explained in Chong’s letter to his brother.”* It
seems that Chong viewed Aam as more of a scholar-monk than a Son master. A biography of

Aam in his epitaph, Aam changgong t’apmyong 5. % 23 %5 841, confirms this supposition: there

%" Chong Yag-yong, “Sang Chungssi sinmi tong” Tasan simun chip vol. 20.
http://db.itkc.or.kr/index.jsp?bizName=MK &url=/itkcdb/text/nodeViewlframe.jsp?bizName=MK &seojild
=kc_mk_c001&gunchald=av020&muncheld=01&finld=024&Nodeld=&setid=48642&Pos=4&TotalCou
nt=8&searchUrl=ok

" Chong Yag-yong, “Che Aam Hyejang mun” Tasan simun chip vol. 17.
http://db.itkc.or.kr/index.jsp?bizName=MK &url=/itkcdb/text/node Viewlframe.jsp?bizName=MK &seojild
=kc_mk_c001&gunchald=av017&muncheld=04&finld=022&Nodeld=&setid=48642&Pos=3&TotalCou
nt=8&searchUrl=ok

%2 Chong Yag-yong, “Sang Chungssi sinmi tong” Tasan simun chip vol. 20. op.cit.
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was no record or any implication that Aam practiced kanhwa Son practice.63 Therefore, in his
eulogy, Chong probably implied that his close acquaintance Aam, who had been so devoted to
the study of Confucian and Buddhist scriptures, should be in the Lotus world, the world of
enlightened beings, while Zhaozhou /Il (778-897), a symbol of kongan investigation, should
not be there. The implication in the verse is that Chong questioned the efficacy of the kanhwa
Son technique in attaining the Buddhist goal. Chong’s critical attitude to the technique is also
seen in his letter to another monk named Kiinhak %15 (fl. 19" century). There, Chong
advised the monk to abandon the technique.**

Another example is Kim Chong-htii, who was a high ranking official and renowned
Confucian scholar in the early nineteenth century. He was deeply interested in Buddhism.
Kim enjoyed reading Buddhist texts and sharing such pleasure with other literati. He sent a

copy of the Vimalakirtinirdesa (C. Weimo jing, K. Yuma kyong ifJ5¥£5) to his friend Kwon Ton-
in HEZ(" (1783-1859), who was a chief-councilor. In his letter to Kwon, Kim also praised
the literary style of the Vimalakirtinirdesa and the Siiramgama-siitra (C. Lengyan jing, K.

Niingom kyong 15E45).%  In a letter to another literatus, Kim even gave philosophical

comments on some Buddhist texts, quoting from various Buddhist writings, including Chan/ Son

8 «Aam changgong t’apmyong,” Aam chip.

% Chong Yag-yong, “wi samun Kiinhak Chiingdn,” Tasan simun chip vol. 17.
http://db.itkc.or.kr/index.jsp?bizName=MK &url=/itkcdb/text/node Viewlframe.jsp?bizName=MK &seojild
=kc_mk_c001&gunchald=av017&muncheld=10&finld=052&Nodeld=&setid=68750&Pos=7& Total Cou
nt=49&searchUrl=ok

% Kim Chong-hi, “sddok 21,” Wandang Chonjip 3.

http://db.itkc.or.kr/index.jsp?bizName=MK &url=/itkcdb/text/node Viewlframe.jsp?bizName=MK &seojild
=kc_mk h011&gunchald=av003&muncheld=01&finld=021&Nodeld=&setid=261495&Pos=37&TotalC
ount=55&searchUrl=ok
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literature.®  He was close to several monks, exchanging letters with them. He even debated
with the monk Paekp’a on some issues of Son as will be explained in chapter five. Here, I just
would like to mention that Kim was critical of kanhwa S6n meditation. Kim pointed out that
the technique began in Song China and had no direct relation to the Buddha Sakyamuni. He,
then, expressed his serious doubts about the efficacy of kanhwa Son, and asserted that a
pracitioner should abandon the technique in order to attain Buddhist truth.®’

A favorable atmosphere for Buddhism existed in late Chosdn yangban community.
Many yangban literati were huge donors to several large scale reconstruction projects of
monasteries and had close tie with Buddhist monks. Some even pursued their interest in
Buddhism by reading various Buddhist texts and gained extensive knowledge of Buddhist
theories and practices. This atmosphere toward Buddhism in the yangban community led to the

revival of Buddhism in interaction with Confucianism in the latter half of Choson.

2. Developmnet of Buddhism in Late Choson
1) Buddhist accommodation to Confucian ethics.

Buddhism, which had been criticized by Confucians since the beginning of the dynasty
for its apparent lack of political loyalty and filial piety, changed the yangban attitude toward the
religion by accommodating itself to Confucian ethics during the latter half of Choson. One
primary example is its active participation in opposing the two foreign invasions by the Japanese

and the Manchurian, in which the Buddhist monks formed a militia to defend the state. During

% For details of Kim Chong-hiii’s interest in Buddhism, see Kiim 2008.

%7 Kim Chéng-hi, “Y6 Paekp’a 1,” Minjok munhwa ch’ujin hoe 1988: 155; for the original text in literary
Chinese, see ibid., 57b04-06.
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the Japanese invasions (1592-1598), the first massive foreign invasions of the Choson dynasty,
Hyujong lineage monks led the monk military movement. Hyujong himself organized monk’s
militias with his disciples such as, Uiom 3£#% (fl. 16" century), Yujong Mt (1544-1610), and
Ch’oyong 4 (fl. 16™ century) in Hwanghae, Kangwon, and Cholla provinces.  Yujong, in
particular, contributed to recapturing P’yongyang, and even went to Japan as an emissary of
King Sdnjo (. 1567-1608) to negotiate the release of Korean hostages after the invasions.®®
Other Hyujong lineage monks such as Ch’ongmae Ino 5 ¢ FIHE (1548-1623), Kiam Popkyon
¥ e LB (1552-1634), and Chunggwan Haean LR (b. 1567) also led the monk’s militia
and participated in the battle themselves. During the two Manchu invasions in 1627 and 1636,
the monk’s militia also participated in the battles. Hobaek Myongjo L& 1R (1593-1661)

led the militia to participate in defending Anju, Pyongan province in the first invasion, and took

charge in logistics in the second. Pydgam Kaksong 1k (1575-1660) also organized the

militia in the southern part of the peninsula during the second invasion.®’

After the first large-scale foreign invasions, the Choson court decided to utilize the labor
power of the monks for the practical needs of state defense. The forts in Tongnae (present
Pusan) and Kanghwa Island, two important military posts, and the royal palace were built or
rebuilt in the seventeenth century mostly with the labor of Buddhist monks. The monks were
also mobilized to build the Namhan mountain fort in 1626 and the Pukhan mountain fort in 1711.

The monk’s militia was stationed within these two forts for the defense of the capi‘[al.70 The

% Kang Hyong-gwang 2010: 45-66 and 71-74; Kim Sting-dong 1988: 175.
% U Chéng-sang 1959: 577-595.
0 Pak Yong-suk 1981: 124-132 and Yun Yong-ch’ul 1984: 457-463.
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court established a system to command the monk’s militia within the two forts and control the
monks throughout the country.”!

The Buddhist contribution to state defense was appreciated by the court. The leaders of
the monk’s militia were granted governmental positions and posthumous honors for their valor
during the invasions.” In particular, Hyujong and Yujong, two of the most famous monk
militia leaders, were enshrined in the three temples with official rituals, first at P’yoch’ungsa
#HF at Miryang, Kydngsang province in 1738, next at Tachtingsa A #15 at Haenam,

Cholla province in 1788, and finally at Pohyonsa 55 <F at Yongbyon, P’ydngan province in

1794.” Besides, many monks who served on the governmental contruction projects were
granted legitimate social status as a monk by being awarded monk-certificates.”*

In addition to these direct activities for state defense, Choson Buddhists arduously
adjusted the religion to Confucian social ethics, such as loyalty and filial peity. They held
several ceremonies and rituals to pray for the welfare of the royal family and for state protection,
as well as for the salvation of the dead during the foreign invasions.”” Many monks even
compromised some Buddhist doctrines to the Confucian ethics of the ruling class. For example,

Muyong Suyon 4[] 753# (1651-1719) asserted that one would be reborn with a golden body in

For details of the origin and application of this system, see Yo Un-gyong 1987: 51-85.

Kang Hyong-gwang 2010: 60-62.

7 Chang Tong-p’yo 2000: 148.

The regulation for a monk-certificate in the Kyongguk taejon was abolished in the reign of Chungjong
in 1516. It was temporarily revived in 1550 and abolished again in 1566 during the reign of Myongjong.
For details, see Hwang In-gyu 2004: 291-298.

™ The writings of the renowned monks of the time such as Kiam Popkyon #7145 (1552-1634),
Wolchd Toan J ¥ 3E % (1638-1715), Soram Ch’ubung 25 i FKIE (1651-1706), and Worha Kyeo
H 5 wtE (1773-1849) record the prayers for these rituals. For details, see Nam Hiii-suk 2004: 97-112.

38



the highest place of Pure Land if he sought the Pure Land by practicing loyalty to the court and
filial piety to their parents.”® Yongdam Chogwan HEE N (1700-1763) also emphasized the
importance of filial piety, arguing that one could not achieve the Buddhist Way without
practicing filial peity.”’

Buddhist promotion of Confucian ethics, along with its contributions to state defense,
not just earned the religion legitimate status in Confucian society, but also encouraged a
favorable attitude of the ruling class as a whole toward Buddhism. There was an incident
during the reign of King Hyonjong (r. 1659-1674), which reflected the changed social and
political status of Buddhism during this period. Hyodnjong, the eighteenth king of the dynasty,
solely took anti-Buddhist measures during the latter half of Choson. Shortly after assuming the
throne, in 1660, the king banned commoners from becoming Buddhist clerics and closed the two

Buddhist nunneries Insuwon 1~ Zf¢ and Chasuwon 245%P¢ in the capital. He adopted even

stronger anti-Buddhist measures in 1663, confiscating the land and slaves of many monasteries
throughout the country.”®  In reaction to the king’s anti-Buddhist policy, Packkok Ch’6niing

F# EHE (1617-1680) submitted a memorial to the throne, which was called
“Kanp’yesokkyoso” K EEFEZfit. What is interesting in Paekkok’s rather lengthy memorial is

that he took a few examples of Chinese emperors who promoted or persecuted Buddhism, and
pointed out that pro-Buddhist emperors were later praised as sage rulers while the anti-Buddhist

ones suffered ignominious fates. Although this memorial rhetorically attributed Hyonjong’s

76 «Kich’oe chongon s6,” Muyongdang chip 2: HPC 9, 351¢02-04; re-quoted from Kuksa p’ydnch’an
wiwon hoe 1998, Han guksa 35: 143.

77 Chiingsamdut’aji kwi, Yongdam chip: HPC 9, 683a21; re-quoted from Kim Yong-t’ae 2008: 48.
8 O Kyong-hu 2007: 328-336.
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anti-Buddhist measures to disloyal vassals, it was almost a direct attack or even a threat to the

throne.”

During the Choson dynasty, such memorials often led a submitter, regardless of his
background, to lose his governmental position, be sent into exile, or even put to death.
However, Paekkok did not face such fates. Instead, he was appointed the commander
(toch’ongsop FHA4#) of the Namhan Mountain fort in 1674.%°  Although it is not sure if he
was influenced by Paekkok’s memorial, Hyonjong did not continue with his anti-Buddhist

measures. The king even reconstructed the monastery of Pongguksa 7=~} and had the

monks perform the funerary ritual for his two deceased princesses in 1674."'

Buddhism firmly established itself as a legitimate member in Choson society through its
efforts to embrace Confucian ethics. Although the religion was still branded as heterodox, it
was hardly persecuted. Buddhism during the latter half of Choson rather enjoyed the support of
the royal family and the prominent yangban families. Through such a renewed position in the

society, Buddhism was able to engage actively with Confucianism.

2) Life of renowned Buddhist monks: the cases of Packp’a Kiingson and Ch’otii Uisun

Many Buddhist monks and yangban literati had close relationships throughout the latter
half of Choson. They exchanged letters and poems, and often formed poetry societies, meeting
at scenic sites, temples, or yangbans’ mansions. Even high-ranking bureaucrats or renowned

Noron scholars were members of those societies. As examples of the yangban-monk

” For the details of the memorial, see Kim Ki-yong 2003: 183-222; the memorial was submitted in 1661
(Kim Sun-sok 2002: 82).

% Nam Hiii-su 2006: 24-25.
10 Kyong-hu 2007: 349-350.
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interactions, here 1 explore the life of Paekp’a Kungson 5% 5.3 (1767-1852) and Ch’oui

Uisun #3510 (1786-1866). These two Buddhist monks lived in the conservative society of
the late eighteenth and early nineteenth centuries, during which the voice of wijong ch’oksa
(protecting the [Cheng-zhu] orthodoxy and rejecting the evil [teachings] 7 1I-/&4[) became
larger.

Paekp’a Kiingson was born to a local yangban family in Koch’ang, Chdlla province.*
He was an eleventh generation descendent of King Sonjo’s father Tokhling taewon’gun
M ECBEF (1530-1559).  In 1783 when he was seventeen, Packp’a went to Sonunsa Jjiffi % 5,
a monastery near his hometown, to study for civil service exam at his father’s advice. He

became a novice monk the next year, believing that following Buddhism would be a greater

practice of filial piety. In 1790, he received full ordination from Solp’a Sangdn =5 J¥ i =

(1707-1791), a fifth-generation master succeeding P’yonyang Ongi #f-FEZF% (1581-1644), one
of Hyujong’s disciples, and studied Hwaom philosophy. Paekp’a gave his first public doctrinal
lecture in 1792 and continued his lecture activities for the next twenty-three years. In 1815, he
began to practice SOn meditation, while wandering around the country. In 1822, he formed the
Society of Cultivating Son practice at Paegyangsa 11, Cholla province. In 1830, he
moved to Sunch’ang in the same province and established the Society of Cultivating Son and

Kyo. In 1840, Packp’a returned to Paegyangsa to stay for the rest of his life. He wrote several

82 Paekp’a’s biography is recorded in the Sorim t ‘ongbang chongan "V ¥ Ji 1IEMR, complied by Ponggi
Z2H8L (1824-1889), one of his students (HPC 10, 651¢15-653a15) and the Tongsa yolchon 4 by Pomhae
Kagan #¢#5452 5= (1820-1894) (HPC 10, 1033b15-1034a05). For modern scholarship of his biography,
see Yu Sun-baek 2005: 16-24 and Kim Pyong-hak 2008: 18-24.
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writings such as the Sonmun sugyong T 3 T-5i, the Suson kyolsamun (&7 A5 ik, and the
Sonmun yomsongjip sagi 'S FAGL.

Paekp’a had a close tie with several renowned yangban literati such as Hong Kyong-mo
PEBL AR (1774-1851), Kim Cho-sun, Kim Chwa-giin, and Ki Chong-jin 47 (F#8 (1798-1879).
Kim Cho-sun, as mentioned before, was the patriarch of the Andong Kim consort clan that
dominated the late Choson court politics. Kim composed the preface to Paekp’a’s Suson
kyolsamun, showing his familiarity with Son Buddhist literature. His son Kim Chwa-giin made
donations to carve the woodblocks of the Suson kyolsamun at the request of one of Paekp’a’s
disciples.®>  Ki Chdng-jin, who represented the movement of wijong ch ’dksa, wrote the
Hwajangdae sorimgul son’gyo kyolsahoe ki T =V M i 265 it & 7, a record of
Packp’a’s Society of Son and Kyo at Sunch’ang, Chélla province.**  Besides these literati,
Paekp’a also exchanged the letters with Kim Chong-hi. In 1843, Kim sent letters to Paekp’a,
which criticized the Sonmun sugyong, and wrote the epitaph for Paekp’a after his death in 1852.

Ch’otii Uisun was born in Muan, Chélla province.®  Little is known of his family
except the fact that his secular surname was Chang k. He was tonsured at Unhtlingsa S5 8=,
Naju of the same province in 1800. After having a spiritual breakthrough in 1804, Ch’otii went
to Tachungsa “K -}, Haenam, Cholla province, to receive a full ordination from Wanho Yunu

(1758-1826), a seventh generation master succeeding On’gi.  For the next few years, staying at

8 Suson kyolsa mun, HPC 10, 548b03-05.
8 Sorim t’ongban chongan HPC 10, 626b17-627a4

% The Tongsa yolchon 4 (HPC 10, 1039a15-b12) and Sin Hon’s H11# (1810-1888) Ch oiii taejongsa
t'appimyong KK SEATE WSS (HPC 10, 869b05-870b01) record Ch’oiii’s biography; for modern
scholarship of his biography, see Kim Pyong-hak 2008: 58-65 and Lee Young Ho 2002: 34-81.
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Taehtingsa, he studied Buddhist scriptures as well as Siddham scripts and Korean traditional
Buddhist painting ¢’anghwa 1. In 1809, he met the renowned Namin literocrat Chong Yag-
yong, who was in exile in Kangjin, and studied the Confucian classics from Chong. In 1824,
Ch’oti built a hermitage named “Iichiam” —#¢J#& near Taehiingsa, and resided there for the
rest of his life. He often travelled around the country, seeing many yangban and monk
acquaintances. He even went to Cheju Island, southwest of Cholla province, to see Kim
Chong-hi, who lived there in exile from 1840 to 1848, and stayed on the island with Kim for
about six months.*®  Ch’oiii was famous among fellow monks and yangban literati for his
knowledge of tea, even writing in 1837 the Tongda song ¥ 4%, the verses in praise of Korean
Tea, at the request of King Chongjo’s son-in-law Hong Hyon-ju #L81JE (1793-1865)."
Ch’otii composed several works such as the Sonmun sabyon mano T TVUPEIS 55, the Ch oili
son’gwa EAKIHGR, and the Tasin chon A%y,

Ch’otii had extensive relationships with the yangban literati, exchanging letters and
verses with them and having frequent poetry-meetings. Among these literati were central
bureaucrats such as Kwon Ton-in HEZ({ - (1783-1859) and Hong Sok-chu, as well as local
magistrates such as Sin T’ae-htii F1ZH (fl. 19" century) and Yi Won-jo FUE (1792-1872).
Hong Hydn-ju and Chong Yag-yong’s son Chong Hag-yon | E43k (1783-1859) also

participated in some of Ch’oiii’s poetry meetings, along with other literati.®® Many of these

% Lee Young Ho 2002: 44.
%7 Kowol Yongun 2010: 11.

% Ch’otii’s literary collection records a number of letters and verses that he exchanged with the yangban
literati.
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literati were versed at Buddhist literature, having their own insights into Buddhism. For
example, Sin Wi Hif§ (1769-1845), a renowned literocrat, discussed the origin of April Eighth

in the lunar calendar as Sakyamuni’s birthdate, and identified the act of composing verses with
the practice of cultivating Son in his letters to Ch’oti.”

As the lives of these two masters show, Buddhist monks and yangban literati had close
relationships, regardless of the social milieu of the time and yangbans’ personal political or
ideological positions. Through these relationships, Buddhism received not only financial but

also ideological support from Confucians. These active interactions between the two religions

allowed Buddhism to thrive in the latter half of Choson.

3) Development of Buddhism
(1) Doctrinal lectures.

The latter half of Chosdn witnesed the revival of doctrinal studies, which lost its vitality
in the first half of the dynasty because of the court’s anti-Buddhist policies. In the earlier period
of Choson, the Kyo school, which was built around the capital and the major cities of Korea,

took serious blows from the surging Neo-Confucian attack against Buddhism.”

Although some
monks still identified themselves as Kyo-affiliated, as shown in Hyujong’s Son 'ga kwigam

it % 8%, there were few known Kyo monks as doctrinal studies decreased.’’

* Yi Chong-ch’an 2010: 203 and 232
% Kuksa py’dnch’an wiwonhoe

*!' Yujong’s postface for the Son 'ga kwigam indicated the presence of Kyo monks of this time. HWP 7,
646a16-19.
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The Kyo-related activities revived again in the latter half of Choson with the heightened
social status of Buddhism. In paricular, the doctrinal lectures on Hwadm philosophy were
booming. The descendents of Hyujong and his dharma brother Puhyu Sénsu {# (K% & (1543-
1615) led this trend.”” Hyujong lineage monks such as P’ungdam Uisim #7555 (1592-
1665), Sangbong Chongwon 5 215 (1627-1709), Wolchd Toan ]I E% (1638-1715),
Hwansong Chian Mif% 5% (1664-1729), and Séram Ch’ubung 25 @ FKIE (1651-1706) all
became famous for their Hwadm lectures. The lineage’s next generation masters such as
Sangwol Saebong 75 H B L (1687-1767), Solp’a Sangdn FHHi b= (1707-1791), Yondam
Yuil A — (1720-1799), and Inak Uich’om {=5#3575 (1746-1796) held several large-
scale lecture meetings. In particular, Sangwol Saebong and Hwansdng Chian held meetings in
which more than 1,000 Buddhists attended to listen to their doctrinal lectures.”  Yondam Yuil
even traveled around the country, giving lectures for more than thirty years. He also composed
the Hwaom sagi & # FAGL, a brief compendium of Qingliang Chengguan’s i {5 /&l (738
839) Dafangguang fo huayan jing shou yanyi chao K JjFEWIEEACRE G %40 (hereafter
Yanyi chao), and debated with Mugam Ch’oenul ERJ#E 574 (1717-1790) on the issue of the
mind-nature.”® Puhyu’s descendants, such as Paegam Sdngch’ong i fEVENE (1631-1700),

Hoeam Chonghye M/t &2 (1685-1741), and Mugam Ch’oenul, were also famous as great

lecturers on Buddhist doctrine. Hoeam Chonghye lectured on the Hwaom Siitra several times

%2 Kuksa p’yonch’an wiwdn hoe 1998, Han 'guksa 35: 132-136.
% Kim Ch’ang-suk 1999: 79-81

* Yondam argued that the Buddha and sentient beings have the same mind while Mugam argued that
Buddha’s mind is different from that of sentient beings. For details, see Kim Yong-t’ae 2009: 421-428.
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and composed the Hwaomgyong so tingwa 3 #ALG1EFl, an introduction to Chengguan’s
Yanyi chao. Paegam Songch’ong published hundreds of Buddhist texts regarding So6n and
Hwadm. He also held a large-scale meeting to discuss Hwadm philosophy in 1692.”>  With
the emergence of these great lecturers and frequent lecture meetings, Choson Buddhists’ interest
in doctrine was rejuvenated in the seventeenth and eighteenth centuries.

As Kim Yong-t’ae points out, this booming of doctrinal lectures had an impact even on
dharma transmission. The Choson monks of the time came to divide their lineages in terms of

Son and Kyo. For example, Hwaak Chit’ak’s 5k A1 (1750-1839) literary collection
Sambong chip —IE%E records the names of Hwaak’s disciples according to these two strands:
disciples who received Son (suson “Ziifft) and Kyo (subop *21%). Hwadam Kydnghwa’s

HERHAN (1786-1848) biographical record also follows this practice. T’achd Nambung

KIS FAME (fl. 18"™ century) even argued thatYujong’s lineage was Kyo while On’gi’s was Son.”®

According to Kim, Nambung’s statement reflects the popularity of Kyo studies during the latter
half of Choson, enhancing Kyo to the same level as Son by labeling the lineage of Hyujong’s
successor Yujong as a Kyo line, even though there was no historical basis for this placement.”’
(2) Publication of monks’ lietary collections

Another trend in Buddhism during the latter half of Choson was the increase in

publication of monks’ literary collections. Monks of the time produced many writings: they

% Kim Yong-t’ae 2008: 159-161

% Sambong chip — %4, HPC 10, 481a23-b08 and 485a04-11; T’ongdosa sdlsongdang taesa pimydong
A8 S AR AN VLER, Han 'guk kosiing pimun ch’ongjip 258-259: cited from Kim Yong-t’ae 2008:
143-144.

°7 Yujong not only studied Buddhist doctrines but also received Son training from Hyujong.
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composed theorectical treatises and commentaries and exchanged letters and poems with the
yangban literati. These writings were collected and published by their disciples.
Consequently, the literary collections of the monks, hardly found in the first half of the dynasty,

drastically increased especially in the seventeenth and eighteenth centuries.”® There were a few

extant literary collections of such monks as Hobaeck Myongjo i 13 (1593-1661), Packkok

Ch’oéniing FI7FEEHE (1619-1680), and Paegam Songch’ong /N (1631-1700) in the

seventeenth century; and about forty extant collections in the eighteenth century (See Chart 1).
Many of the writings recorded in these collections are poems, which were mostly composed in
communication with the literati, confirming the increased interaction between Confucian literati
and Buddhist monks of this time.””

Table 1. Monks’ literary collections in the eighteenth century'®

Monk Collection title # of f of
poem others
N Wolchodang taesajip
olchd ) - N . 2 4
Wolchd Toan J]HEZ 1638-1715 vt il 4 57 8
P’unggye My()ngch’al P’unggyejip MI%4HE 13 5
HilE2 )% 1640-1708 7 5
Soksil Mydngan 1% AR 1646-1710 | Paegu sup’il 1 /B5E% 8 9
So hapcho =5 g 3% 806 79
Soram Ch'ubung oram chapcho =5 HEH
TG 1651-1706 L
Soram nan’go 5 L5 132 0
Muyong Suyon fEHI 751 1651-1719 | Muyongdang yugo 115 38 F 78 44
Hwansong Chian -
- e L = -
WA 2 1664-1729 Hwansong sijip WiVE G5 R 144 0

% Kuksa p’yonch’an wiwon hoe 1998, Han’guksa 35: 136-145.
% Chong Pyong-sam 2007: 95-96.
1% Chong Pydng-sam 2007: 96-98.
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Mugyongjip #3545 219 88
Mugyong Chasu fE55 T-75 1664-173 — -
Mugyongsilchung orok 226 1
W va =S G
Yonghae Yakt’an Yonghaedaesa sijipch’o 100 0
AT 1668-1754 P2EINHIEE S 2%
Ho6jong Popchong Coc s g
EERESE 1670-1733 Hojongjip JEiiH% 283 31
Namak T’aeu Fd {7 487F d. 1732 Namakchip Fd i 4 65 5
. P Songgye taesonsa munjip
A BRI - R 1 1
Songgye Nasik FAF:HEE 1684-1765 [N T 63 5
Sangwol Saebong Sangwal taesa sijip m 0
i HE 1687-1767 GREPNCIESES
Hamwol Haewon e e e
i 1691-1770 Ch’on’gyongjip REnE 217 44
Wolp’a T’aeyul H ¥4 4524 b. 1695 Wolp ajip J1 1245 164 1
Yongdam Chogwan g
BRI ASSE 1700-1762 Yongdamjip TLRS 199 >
Houn Yugi §FEEHEE 1707-1785 Hounjip IHfFE5% 44 64
Soltam Chau 1 [1## 1709-1770 Soltamjip =5 47 33
. ) Yaun taesonsa munjip
JEe=iNE" - - - 30 11
Yaun Sisong FFEERFEE 1710-1776 W R T S 4
Oam Uimin #4755 1710-1792 Oamjip #55% 272 15
Yongam Ch’ejo HEMcHSIR 1717-1779 | Yongamdang yugo BE Rk E R 74 4
Taewon KIH b. 1714 Taewonjip KIAIEE 115 10
Mugam Ch’oenul X
AU 1717-1790 Mugamjip 353554 i 3
Ch'up’ajip FKIZ4E 32 67
Ch’up’a Hongyu KL 1718-1774
Ch'up’a sugan FKI% TR 0 91
Yondam Yuil S A — 1720-1799 Imharok FKT &% 305 88
Chinho P’algwan L .
SRR d. cir. 1769 Chinhdjip el 87 8
Wolsong Pitin J] e fE d. 1778 Wolsongjip J1 3k 61 19
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Kwalho Ch’wiyo .
“e T A
SR 1720-1789 Kwarhojip $5 155 123 30
Ch’ungho Chich’aek Ch’ungho taesa yujip 1 58
ISR 1721-1809 LA PNHFEE S
. s e Mongam taesa munjip

S A s ]t 83 64
Mongam Kiyong 5 H 7 2 i il S A
Kyongam Ungyun s — 4 20
SELIET 17431804 YOREAMYp IR
Inak Ukch’om 1 5k3%45 1746-1796 | Inakchip 1 5k 72 62
Hwaak Chit’ak 5 HIE 1750-1839 | Sambongjip &4 58 38
Chiingwol Chonghun Chiingwol taesa sijip 172 4
EIERI 1751-1823 UVEIPNCIERE S

(3) Establishment of the Son orthodox lineage

So6n Buddhism in the latter half of Choson restored its lineage.'®' The Choson Son
lineage was interrupted during the reigns of the Yonsan’gun (r. 1494-1506) and King Chungjong
(r. 1506-1544), when the court’s anti-Buddhist measures were most severe. There was no
historical record showing any Son transmission during this time. Even Hyujong, who revived
the Korean Buddhist tradition, did not recount his entire lineage. He just mentioned the dharma
ancestors two generations prior to him (Pyoksong Chiom and Puyong Yonggwan in descending
order).'"?

After the Japanese invasions of the 1590s, a complete lineage of the Korean Son

tradition was first presented. The renowned literatus Ho Kyun 7% (1569-1618), who was
close to Yujong, composed the preface to his Ch’onghddang chip 75 554 as well as epitaphs

for Yujong in 1612 at the request of Yujong’s disciples. HO recorded the complete Son lineages

%" S6n Buddhist restoration of its lineage was probably influenced by the Neo-Confucian idea of
“tot’ong” (transmission of the orthodox way 3E ), popular around this time.

192 With regard to his dharma lineage, Hyujong wrote the Samno haengjok — 1T} in which he
records the biographies of Pyoksong and Puyong. See HPC 7, 752b07-755¢21.
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of Hyujong and his disciple Yujong for the first time in these two writings, though the lineages
he presented were different from each other as follows:
In the preface to the Ch’onghodang chip:
Yongming Yanshou /K W{CZE (904-976) — Tobong Yongso EIEH A (d. 974) — Tojang
Sinbom EJEIf#L — Ch’ongnyang Toguk {5 {5 — Yongmun Ch’ontin #E["] KFE —
P’yongsan Sungsin 7 1L54{5 — Myohyang Hoehae 7 1£% — Hyon’gam Kakcho
Y PRI — Turyu Sinsu SHIf {5 & — Poje Naong 155 (1320-1376) — Nambong
Suniing gl (ERE — Tunggye Chongsim & (1-:0» — Pyoksong Chiom 1 AH iz
(1464-1534) — Puyong Yonggwan 755 (1485-1571) — Ch’6ho Hyujong it Jf I i
(1520-1604).'”
In the epitaph for Samyong:
Pojo Chinul — Poje Naong — Puyong Yonggwan —Ch’6hd Hyujong—Samyong
Yujong.'"
Ho’s lineage charts lack any historical grounding. In particular, among the Korean Son masters
listed before Tunggye Chongsim in these lineage charts, only the three Son masters Tobong
Yongso, Pojo Chinul, and Naong Hyegtin are proven to be historical figures. No records verify

the historicity of the other Son masters.'®®

Furthermore, according to the first chart, Hyujong’s
lineage should belong to the Fayan (K. Poban) school. However, Hyujong himself regarded his

lineage as the Linji (K. Imje) lineage.lo6

' Ch’6hédang chipso HPC 7, 659¢19-660al1.
"9 Samyong songun taesa sokchang pimyong HPC 8, 75b11-17.

1% For details of Ho Kyun’s lineage charts, see Kim Sang-hyon 1998: 735-747 and Pak Hae-dang 2000.
1% Samno haengjok, HPC 752c¢02-753a06.
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In reaction to such porous lineage charts, P’yonyang On’gi suggested a new lineage,
which established T aego Pou as the founder of the Korean Son lineage. P’yonyang recorded
his master’s lineage in Pongnaesan unsuam chongbongyongdang ki &7k 11125 7K Jig $H 1145 4 50
of 1625 as follows:

The master T aego of our East [Korea] went to Mt. Xiawu in China and recieved the

Dharma from Shiwu. He [T aego] transmitted it to Hwanam. Hwanam transmitted it

to So’on. So’on transmitted it to Chongsim. Chongsim transmitted it to Pyoksong.

Pyoksong transmitted it to Puyong. Puyong transmitted it to Tunggye [ Hyujong].
Tinggye transmitted it to Chongbong [Yujong].'"”’

ERIRE R ARSI o R K K2 M MEfZIED
IEOECZ R BRI Seas Rz Gl SRz 0.

P’ydnyang presented this Son line because he intended to define his lineage as the Linji tradition
just as his master Hyujong had proclaimed. However, P’yonyang’s lineage chart has the same
problem as Ho’s.  There is no historical evidence supporting this lineage. Despite the
historical problems, this so-called “T’aego lineage” was established as orthodox by Hyujong’s
disciples in the seventeenth century.'*

The T’aego lineage theory, however, has another serious problem, in particular, regarding
the Korean Son tradition as a whole: it simply rejects the Korean Son tradition that developed
before the time of T’aego. This theory, as mentioned above, connected Chosén Son directly to
the Chinese Linji (K. Imje) lineage through T’aego Pou, who had received Dharma transmission
from Shiwu Qinggong {1}= {51t (1272-1352), a Yuan Chinese Linji master.  As this theory
represented the orthodox line, such monks as Pojo Chinul lost their place in the Korean Son

lineage. For example, the eighteenth century Son master Saam Ch’aeyong Jilif# 4k (fl. 18"

"7 P’yonyangdang chip 2 HPC 8, 253¢08-12; cited in Kim Sang-hydn 1998:748-749.
"% Kim Sang-hyon 1998: 760-765.
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century), in his Pulcho wollyu il Jiii of 1764, the first comprehensive lineage text in

Choson, promoted T’aego as the first patriarch of the Korean orthodox Son lineage, and Hyujong

9

as the sixth generation of that lineage.'”  Saam, then, designated all Korean S6n masters before

T’aego Pou, including Chinul, as “scattered sages” (sansong H5E) at the end of the text.''’

The Puhyu lineage master Songch’ong, who praised Chinul’s contribution to the Korean Son

tradition, also excluded Chinul from the Korean Son lineage in his Songgwangsa sawon sajok pi
FARE p il e ST 7 as follows:

Shiwu Qinggong became the eighteenth succession from Linji. T’aego Pou of the
Koryd dynasty received transmission from Shiwu. Puhyu became the sixth from T aego.
This is the true eye of the Tathdgata. This is not a transmission from Mogu [Chinul].""

W 0 /AT F 0 B i B A 5 SR A B 2 (8 SOREI R i Ik
HIBE R AN AR IR TR R AT 2 (5 .

The Choson Son Buddhists of this time restored their lineage by establishing this T aego
lineage as orthodox. With this lineage claim, Choson Son Buddhism genealogically defined

itself as the Linji tradition.

3. Concluding Remarks
The colonialist view on Buddhism in the latter half of Choson hinges on the premise that
Choson Buddhism was completely stopped from all interactions with the ruling literati class.

According to this view, the Choson court of the time continued its anti-Buddhist policies,

"9 Soyok Chunghwa haedong pulcho wollu V918 3E g S il 5137, HPC 10, 101¢13-104b08.
" HPC 10, 129a01-131a08.

" http://gsm.nricp.go.kr/_third/user/viewer/viewer01.jsp?ksmno=1769: re-quoted from Kim Yong-t’ae
2008: 103.
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initiated at the beginning of the dynasty, and persecuted Buddhism. The ruling yangban class,
then, rejected Buddhism as heterodox, adhering to Cheng-Zhu ideology. Due to its total
severance from financial support and philosophical stimulation, Buddhism thus decreased in size
and ended up serving as mere psychological comfort for the lower classes, displaying little
creativity and vitality.

As this chapter demonstrated, however, many ruling literati of the latter half of Choson
held favorable attitudes toward Buddhism. Political minorities or outsiders as well as central
bureaucratic elites provided financial support for Buddhism, had a close relationship with
Buddhist clerics, and pursued their interests in Buddhist philosophy. This yangban support for
and interest in the religion, however, had nothing to do with the “intellectual openness and
diversity,” supposedly created by the introduction of new ideologies, as some scholars argue.
Although such alternative ideologies as Yangming learning, reform Confucianism, and
Catholicism were allowed to some degree, they were sanctioned when they challenged Cheng-
Zhu orthodoxy and its social order. These new ideologies, consequently, attracted only a small
number of the yangban. Choson in the latter half of the dynasty was a conservative society that
was not so open to or tolerant of new ideologies. In this society, no one saved his bureaucratic
positions or even his life when he was stigmatized as a follower of heterodox ideas. However,
few were punished for their involvement in Buddhism. No one was politically discriminated
against for making donations to Buddhist monasteries or having close relationships with the
clerics. Although Buddhism was branded as heterodox throughout the Choson period, it was

never regarded as an enemy of the Confucian Way (samun nanjok) or evil teaching (sagyo 4'%%).

Buddhism was widely accepted among the ruling yangban literati class throughout the latter half
of Choson.
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As literati, many yangban took an intellectual interest in Buddhism. They read Buddhist
texts and discussed doctrine with the monks. Some obtained religious insight and even went
further to express their conviction in their Buddhist insight by denouncing contemporary monks’
understanding of Buddhist doctrine. In particular, they argued that the kanhwa Son technique,
the major practice of the Choson Son tradition of the time, would not lead to enlightenment, and
suggested that their intellectual approach to Buddhism instead brought about the highest goal of
Buddhism. This yangban approach, in fact, challenged the traditional Korean Son Buddhist
notion that intellectual activities such as reading scriptures and studying doctrine would hinder
the goal. Choson Buddhists, therefore, faced a challenge to embrace or deny this yangban
intellectual approach to Buddhism. In response to this challenge, they developed unique
theories regarding the relationship between Son and doctrinal studies, as will be demonstrated in
the following chapters. Buddhism in the latter half of Choson was far from being torpid or dead

as this chapter demonstrates. In fact, it thrived through active interaction with Confucianism.
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CHAPTER TWO. Chan (Son) and Doctrinal Teachings (Jiao/ Kyo)

Paekp’a and Ch’otii attempted to resolve the issues that Korean Son Buddhism faced in the
social and religious context of the time by establishing Son taxonomies that clarified the
relationship between Son (Chan) and Kyo (Jiao). This chapter explores the different positions
on the relationship between these two forms of Buddhism which developed in Chan and Son
history in order to provide the background for understanding the two monks’ attempts.''?

There were three major positions on the issue of the relationship between Chan and
doctrinal teachings in the history of Chan and Son Buddhism: the “unity of Chan and Jiao” (C.
chanjiao yizhi #%k—%X), the “separate transmission outside Jiao” (C. jiaowai biechuan
# At ), and “relinquishing Kyo (C. Jiao) and entering into Son (C. Chan)” (K. sagyo ipson
Fi# i),  The Heze (K. Hat’aek) school represented the unity of Chan and doctrinal
teachings. In particular, Zongmi <% (780-841) systematized this position by explaining
Chan from a doctrinal perspective. He also applied his taxonomy to both the Chan and
doctrinal schools of his time to unify these two strands of Buddhism in terms of their teachings.
His soteriological model of “sudden awakening followed by gradual cultivation” embodied his
vision of the unity of Chan and doctrinal teachings.

The Linji (K. Imje) school advocated that Chan is a separate transmission outside the

scriptural tradition as this school emerged as a dominant force on the Song Chan stage.

"> Each of these terms has some different yet related meanings. Chan/ Son refers to meditation in

general (as a transcription of the Sanskrit term dhyana), meditation in the Chan/ Son schools, and the
Chan/ Son school in general; Jiao/ Kyo refers to the scriptures, doctrinal studies, doctrinal teachings, and
the doctrinal school in general. Most Chan/ S6n monks used each term without distinguishing one
meaning from another. They rather used these terms, implying all their meanings. [ will follow this
usage except in cases where the term refers exclusively to one of its meanings.
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Criticizing Zongmi’s integrative Chan vision, the school upheld the radical Chan vision of
independence. Linji partisans dismissed Zongmi’s doctrinal Chan as wrong, and at the same
time sought authority for their own Chan vision from the Buddha himself. They also developed
the kanhua (K. kanhwa) meditational technique, which excluded doctrinal studies from Chan
soteriology.

Korean Son Buddhism created the soteriological system of “relinquishing Kyo and
entering into SOn.”  This system, which developed during the Choson period, is based on
Chinul’s HI5H (1158-1210) soteriology in the Popchip pyorhaengnok choryo pyongip
sagi HINITERETEEF AFAGL (Hereafter the Choryo). He harmonized the two different
soteriologies of the Heze and Linji school by integrating the Linji kanhua medition into the Heze
schema of “sudden awakening followed by gradual cultivation.” Later, Hyujong {Ku# (1520-

1604) established the system of “relinquishing Kyo and entering into Son” as the soteriology of
his Son lineage in which a student would attain initial sudden enlightenment through doctrinal
studies and then practice the kanhwa technique to reach the final perfect enlightenment. As
Hujong’s descendents dominated the Son lineage in the latter half of the Choson dynasty, this
Hat’aek based synthetic model became a dominant soteriology of Korean Son Buddhism.

This chapter examines these three positions on the issue of the Chan (Son) and Jiao
(Kyo) relationship to understand Paekp’a and Ch’otii’s taxonomical attempts to resovle the social

and religious issues of Choson Son Buddhism.
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1. The Unity of Chan and Doctrinal Teachings: the Heze Approach to Chan
1) Background: The emergence of Chan and the development of doctrinal taxonomy

By the mid Tang period (618-907), both meditation and doctrinal studies were considered
to be integral parts of Buddhist training. They did not have the sectarian connotations they
acquired later. Although there existed certain Buddhists who were devoted exclusively to either

meditative or doctrinal practices, as Chiyi F'8H (538-597), the de facto founder of the Tiantai

scholastic school, suggested, the dominant view was that these two practices could both
contribute to the ultimate goal of enlightenment.'"

The eminent monks of this early period held this view, which could be called the “unity
of Chan and Jiao” (chanjiao yizhi %—%%). For example, Chiyi established a system into
which the integrative relationship of meditational and doctrinal studies was embedded. Dushun
FENE (557-640) and Zhiyan #{iz (602-668), early masters in the Huayan scholastic school,
also exemplified this balanced view, devoted as they were to the intensive meditation.'*
Shenxiu 75 (606-706), the founder of the so-called Northern school of Chan, unified the
teachings of such scholastic traditions as the Tiantai, Huayan, and Faxiang schools from the
Chan perspective, though he did not directly address the unity of meditation and doctrinal

5

studies.'”  These early Chinese Buddhist masters all recognized Chan and Jiao as harmonious

with, rather than opposed to, each other.

13 Faure 1997: 49.
14 Gimello 1983: 149-164.

"5 Faure 1997: 48. For the relationship of Shenxiu’s thought to the doctrinal teachings of the time, see
Faure 1997: 37-48; for the Huayan influence on the Northern Chan school, see Takamine 1956: 67-74.
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As Chan emerged as a distinct religious movement in the early eighth century, a more
radical view on the relationship between Chan and doctrinal teachings challenged this traditional
view. Shenxiu’s disciples, who advanced into the Tang capital of Chang’an, tried to establish

116

their tradition as autonomous from the Faxiang and Huayan schools. They produced Chan

transmission records to serve this purpose. Especially in the Chuan fabao ji 15525, the

earliest extant Chan lineage text, compiled around 713, we can find some expressions of the
embryonic idea of Chan’s separation from Jiao, an idea that fully developed later in the Song
period (960-1279)."'"  The text questioned the validity of language as a way to explain reality
and described the first Chan patriarch Bodhidharma as “abandoning words and departing from

. . =-ZH w @ 118
the scriptures and commentaries” (2 H 5 58 A HAS ).

This newly-formed image of Chan
opposing the scriptural tradition was reinforced with the appearance of such phrases as

“transmission of mind to mind” (yixin chuanxin 0> f#:0>) and “no-reliance on words and

letters” (buli wenzi N7 3C5).H?

This Chan tendency of disregarding the scriptural tradition
inevitably triggered the conflict between Chan and doctrinal studies, which had since become a

recurrent issue in the Chan/Son history.

" For details about the early Chan movement, see McRae 1986 and Faure 1997.

""" The traditional view on the Chan and Jiao relationship was also found in this early Chan movement.
The Lengia shizi ji 15Nl & 5t another lineage text of the Northern school compiled around this period,
describes Chan as harmonious with the scriptures. For details about the Lengia shizi ji and the Chuan
fabao ji, see Yanagida 1971.

""" Yanagida 1971: 337 and 408; the quotation is from ibid., 415.

""" According to Yanagida Seizan, among the earliest extant records of these two phrases are the Xuemai
lun MK, composed sometime between the late eighth and early ninth centuries, and Zongmi’s
Subcommentary to the Yuanjue jing [HI525E¢ Kii#d: Yanagida 1967: 470-471.
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The fourth Huayan patriarch Chengguan ##] (738-839), who had a close connection to

the Chan schools of his time, was one of the first who attempted to resolve this tension.'®  To

do so, he turned to a unique invention of the Chinese scholastic tradition: “taxonomy of
teachings” (panjiao #12). The panjiao system developed during the process of introducing

Buddhism to China. Buddhism was not transmitted to China as a coherent philosophical
system. A huge body of Buddhist texts was imported over several centuries, disconnected from
their historical and doctrinal backgrounds. Most puzzling to the Chinese Buddhists were the
diverse, even contradictory, ideas in what was believed to be the Buddha’s teachings. After
centuries of trial and error, they eventually developed a system of taxonomy to address this issue.
They organized all Buddhist teachings hierarchically in a comprehensive and coherent doctrinal
framework; in this framework, the higher the teachings were ranked, the more consummate and
perfect they were considered to be. Thus, this system often functioned as a way to justify the
sectarian claims of different scholastic schools.'*’

Chengguan applied this panjiao system to harmonize Chan and doctrinal teachings.
Rather than creating his own, however, he used his master Fazang’s five-fold taxonomy, in
which five Buddhist teachings were hierarchically organized: the perfect teaching, the sudden
teaching, the final teaching of the Great Vehicle, the initial teaching of the Great Vehicle, the

2

teaching of the Small Vehicle, in descending order.'” Chengguan identified Chan with the

120 For details of Zengguan’s connection to the Chan schools, see Yoshizu 1985: 13-64; S6 2001: 94-126.

"' For a general explanation of the doctrinal taxonomy, see Gregory 2002: 93-135; for the various
taxonomical systems presented by early scholastic monks, see Mun 2006.

122 Chengguan’s taxonomy is, in fact, almost identical with that of his master Fazang. For Fazang’s
doctrinal taxonomy, see Mun 2006: 315-404.
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sudden teaching, the second highest in Fazang’s five-fold taxonomy, just below the perfect
teaching of the Huayan school:
The sudden expression of the truth that transcends words is exclusively for those with a
certain kind of mental capability . . . i.e., for those of the Chan school. The mind-to-

mind transmission of Bodhidharma truly refers to this [sudden] teaching. . . . Relying on
the wordlessness, they use words to directly express the truth that transcends words.'?

TR S a2 B IR — BB . HIIEE S 5 = DLO G 1R s
LIS ERe 265 28

Although Chengguan unified Chan and doctrinal teachings by integrating Chan into a single
doctrinal taxonomy, he placed Chan in a lower position than the teaching of the Huayan

scholastic tradition. This subordination of Chan to Jiao led Chengguan’s disciple Zongmi 5<%

(780-841) to seek a more complete unity of the two forms of Buddhism.

2) Zongmi’s unification of Chan and doctrinal teachings

Zongmi, the fifth patriarch of both the Huayan scholastic and Heze Chan schools, could
not accept his master Chengguan’s position. Applying another taxonomy to both Chan and
doctrinal teachings, Zongmi systematized the traditional view of the unity of Chan and Jiao. In
doing so, he presented a new Chan definition that represented his integrative view.
(1) Chan identified with Jiao

Zongmi regarded Chan as harmonious and identical with the doctrinal teachings. He
proclaimed that Chan and doctrinal teachings were no different from each other because they
derived from the same origin: “the scriptures are the Buddha’s words and Chan is the Buddha’s

intention.  All the Buddhas’ minds and mouths can never be contradictory to each other”

' Dafangguangfo huayanjing suishu yanyi chao N Jj &b TEFASFE G380 8, T1736.36.62a29-b03;
the translation is with changes from Gregory 2002: 145.
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(FIEMEE MR O LAHEE).” According to Zongmi, this view was, in fact,
Chan’s basic principle: both Chan and doctrinal teachings were implicit in the Chan lineage.'*
Zongmi said that such Indian patriarchs as Mahakasyapa, Asvaghosa, and Nagarjuna were versed
in the Buddhist canonical texts and even composed commentaries themselves; therefore,
“[doctrinal] exegetes never disparaged Chan; Chan experts never disparaged [doctrinal]
exegesis” (A A7 i 4 B i % ¢ #%) in India.'®®  Zongmi went further to say that Chan had
been transmitted with the scriptures and commentaries in India.'?’

Zongmi argued that this principle of the unity of Chan and doctrinal teachings had been
lost in China, where people had not yet understood Buddhism and, therefore, become attached to
the words of the scriptures and commentaries. According to him, Bodhidharma wanted to let

them know “the moon was not in the finger [which pointed to it]” (J ~{EH)."**  Zongmi

further explained that Bodhidharma had employed the phrases “transmission of mind to mind”
and “no-reliance on words and letters” not to proclaim the Chan rejection of verbalization and
conceptualization of mind but to urge the Chinese people to release their attachment to

9

language.'”  Zongmi criticized Buddhists of his time, who did not know the origin of these

phrases, for regarding Chan and doctrinal teachings as separate from each other: the doctrinal

% Chanyuan zhuquanji douxu T &L/ 1, T2015.48.400b11.

' According to Albert Welter, Faru’s epitaph provides the earliest Chan record of an Indian transmission
lineage. For the details of the development of the Chan transmission theories, see Welter 2006: 41-113.

12 Chanyuan zhuquanji douxu, T2015.48.400b12-17.
*?" Kamata 1971: 141
12 Kamata 1971: 44,
1% Chanyuan zhuquanji douxu T2015.48.400b17-b21.
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exegetes “did not know that cultivation and realization [which they explained] were indeed the
original matters of Chan” (“NAME TS [ &[] 2 A 95) while the Chan experts “did not know
that the mind-Buddha [that they realized] was indeed the original intention of the scriptures and
commentaries™ (81U i L&A i 2 A ).

Zongmi introduced a new Chan definition to remove such misunderstandings. He
argued that the transmission of Chan in secret had ceased. According to him, from the first to
the sixth patriarchs, Chan had been transmitted without explaining the essence of mind, which he
designated as “awareness”: the patriarchs waited for their students to realize the essence
themselves and granted his validation only after checking the students’ level of realization.
However, the founder of the Heze school, Shenhui (il & 668-760), Zongmi argued, transformed
Chan. According to Zongmi, Shenhui revealed the essence of mind for the first time in Chan
history by saying, “The single word ‘awareness’ is the gate to all wonders”
(12— 2 M).PY Zongmi went further to say that Heze’s revelation even changed the
Chan transmission: “Does Dharma-transmission of these days speak secret words? No. . .Only
[the transmission of] old days were secret but [the transmission of] these days are revealed”

(5 IRp (0 35 S 8 BB Ay BB 5511 4 86).°% Zongmi added that the previous “silent
transmissions” (mochuan ¥}{#) had taken Bodhidharma’s robe as evidence of transmission

while this new “revealed-transmission” (xianchuan #i{#) took the Buddhist scriptures and

B0 1bid., T2015.48.400b25 and b27.
Bl bid., T2015.48.405b04-b15.
32 1bid., T2015.48.405b20-b21.
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. . 133
commentaries as evidence.

For Zongmi, a kataphatic discourse of mind became a definite
element of Chan. Furthermore, the Chan brand, which explained mind in conceptual terms,
came to be recognized as the supreme Chan of all, as can be shown below.
(2) Doctrinalization of Chan and Panchan (Taxonomy of Chan)

Zongmi presented a doctrinal explanation of the mind that had been transmitted from the
Buddha to Shenhui. By doing so, he could apply taxonomy to both the Chan and doctrinal
schools to promote the unity of the two."**

Zongmi explained the mind based on the teachings of the Awakening of Faith In

Mahayana (KIS A5 5), a Chinese apocryphal text.  According to him, the mind had two
aspects: immutability (bubian /~%#) and conditionality (suiyuan Fiif%). The former
corresponded to the “mind as suchness” in the Awakening of Faith and the latter corresponded to
the “mind as birth-and-death.” Zongmi argued that these two aspects were neither one nor two;
rather, they were two aspects of the same reality. He emphasized the inseparability of the two
by applying Chinese terminology, such as essence (#i #3) and function (yong /). Zongmi
applied this pair of terms again to the category of the immutable essence. As a result, along
with the empty and tranquil essence, he embraced two functions of the mind: the “intrinsic

functioning of the self-nature” (zixing benyong 114 ) and the “responsive functioning in
accord with conditions” (suiyuan yingyong Baf&lE/1]). He called the former “awareness” (zhi

H1).  Zongmi’s framework of the mind can be laid out in Table 2.

¥ T2015.48.405b18-b20.
% For Zongmi’s explanation of mind and Chan taxonomy, see Gregory 2002: 224-252
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Table 2. Zongmi’s framework of the mind'*

| MIN D |
Essence 1 Function 1 intrinsic functioning
Emptiness &Tranquility
Essence 2

Function 2
responsive functioning

Zongmi’s doctrinal explanation of the mind allowed him to adopt the panjiao system as a
way to harmonize the diverse Chan and doctrinal teachings. In fact, he developed a new
taxonomical system that reflected his view of their unity. In this system, Zongmi not only
classified the Chan schools of his time into three categories, but also correlated these Chan
schools with the doctrinal schools in terms of the level of their teachings. The lowest was the
“Chan that cultivates the mind by eliminating delusion” (xiwang xiuxin zong J& Z &L 5%).
Zongmi identified this Chan with the Northern school of Chan.  According to him, this Chan
school was dualistic because it did not know that immutability and conditionality were two
aspects of one mind: it recognized the diverse phenomena produced by the conditionality of
mind as external to that very mind. Zongmi related this Chan to the “teaching of the negation
of objects by means of consciousness” (jiangshi pojing jiao 15 %%) of the Faxiang
doctrinal school. The middle was the “Chan that is utterly without support” (minjue wuji zong

R ZY %), Zongmi identified this Chan with the Ox-head school, which, to him, was

nihilistic; it was so preoccupied with the empty aspect of the mind that it denied even the very

1% Gregory 2002: 240.
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presence of the true mind. Zongmi related this Chan to the Madhyamaka teaching, which he
called the “teaching of hidden intent that negates phenomenal appearances in order to reveal the

nature” (miyi poxiang xianxing jiao MY HIEIEZL).  The highest was the “Chan that

(=g

directly reveals mind as nature” (zhixian xinxing zong TLHULPESR).  Zongmi identified this
Chan with the “teaching that directly reveals that the mind is the nature” (xiangshi zhenxin jixing
Jjiao HURIEEIVEZL) of the tathagatagarbha doctrine.  He assigned this category to two Chan
schools: the Hongzhou and Heze schools. According to Zongmi, the Hongzhou school
overemphasized responsive functioning at the expense of intrinsic functioning, though the school
knew that all phenomena originated from the nature of the mind. This school considered every
activity as a manifestation of the essence of the mind, whether good or evil. Greed, anger,
compassion, good deeds, and evil deeds were all produced by the mind-as-suchness. For
Zongmi, such a possible antinomian tendency was due to ignorance of “awareness” (i.e., the
intrinsic functioning). According to him, only the Heze school fully and perfectly understood
the nature of the mind and was therefore the supreme Chan school. The entire correspondence
is charted in Table 3.

Zongmi’s taxonomy of Chan served dual functions, just like the taxonomies of the
doctrinal teachings. His taxonomy reconciled the differences of the Chan schools by
integrating them into this threefold Chan taxonomy. At the same time, however, although his
taxonomy was intended to resolve Chan sectarianism of the time, it in fact promoted his Chan
school to the highest position and made all the other Chan schools subordinate to his. Hence,

. . . . 1
Zongmi’s Chan taxonomy featured both “ecumenical” and “sectarian” functions.'*

% Gregory 1988: 364.
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Table 3. Zongmi’s taxonomy"?’

Jiao Chan Chan Tradition

directly reveals that the mind . . Heze
. directly reveals mind as nature
is the nature Hongzhou

hidden intent that negates
phenomenal appearances in utterly without support Ox-head
order to reveal the nature

negation of objects by means cultivates the mind by

. S . Northern school
of consciousness eliminating delusion

(3) Chan and doctrinal teachings from the viewpoint of Buddhist practice

Zongmi developed a soteriological path that resonated with his view of the unity of Chan
and doctrinal teachings. These two forms of Buddhism constituted two essential elements of
his soteriological path of “sudden enlightenment followed by gradual cultivation” (dunwu jianxiu
THTEE).

Zongmi’s path started with “sudden enlightenment.” This initial enlightenment,
according to him, referred to sudden realization that one’s mind was originally nothing other
than the dharma-body: a student could achieve this realization when he came across a good

friend who explained the meanings of the essence and functioning of suchness."*®

Emphasizing
the intellectual nature of sudden enlightenment, Zongmi called it “understanding-awakening”
(jiewu f#1E).  For him, this intellectual nature made sudden enlightenment different from the

final perfect enlightenment and thus necessitated further cultivation of Buddhist training.

Zongmi asserted that sudden enlightenment should be followed by gradual cultivation, though he

BT Gregory 2002: 225.
138 Kamata 1971: 340.
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described this initial experience as “anuttara-samyak-sambodhi, achieved at the time of the first
arousal of resolve to attain enlightenment™ (1) %5 /0I5 15 B g 35 412): 1%

Even though one suddenly realizes that the dharmakaya, the true mind, is wholly
identical with Buddha, still, because for numerous kalpas one has deludedly clung to the
four elements as constituting one’s self [so that this view] has become second nature and
is difficult to do away with all at once, one must cultivate oneself on the basis of [this
experience of] enlightenment. When one has reduced it and further reduced it until
there is nothing left to reduce, then it is called attaining Buddhahood.'*’

MEMA LS FEO AR M2 5 KR B 1 BEE 2 B R
ZUKTEMME B2 SRR MR BRI B

Here, Zongmi argued that even after sudden enlightenment, a student still required cultivation
because the habitual power of defilements was too strong to be removed all at once by the
experience of sudden enlightenment. According to him, through the process of removing
defilements and cultivating virtuous practices, the student advanced step by step into the perfect

realization of reality. Zongmi designated this experience after cultivation “realization-

awakening” (zhengwu 5 1). Hence, his soteriological path consisted of three stages:

99 ¢¢

“understanding-awakening,” “gradual cultivation,” and “realization-awakening.”

Zongmi assured the unity of Chan and doctrinal teachings by demanding both Chan
meditation and doctrinal studies in this path. As seen before, one of the main Chan arguments
against the unity of these two Buddhist practices was that doctrinal teachings hindered

141

enlightenment while only Chan could foster it. Zongmi refuted this Chan claim:

% Yuanjuejing dashu shiyi chao [FIFEFE K GTREFEED 6, X245.09.590b11.
140 Kamata 1971: 340; the translation is from Gregory 2002: 195.

"I Most Chan monks believed that Chan and Jiao were neutral; the students’ mental capabilities or
tendencies made a certain teaching helpful or harmful in their spiritual journey. For example, Zongmi
said, “if one gets attached to [the words], every word becomes a boil or a wart; if one penetrates [the
meanings of the words], all the words become wondrous medications” (B HI 7 7IE I 3 HI S ib4E;
T2015.48.407b12). Such Linji monks as Yuanwu also shared this view, which was shown in his
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If one does not preach the teachings of the scriptures by discarding them and only points
out that the mind is the teachings of the scriptures, he indeed brings trouble to the Chan
school.'*

SIS NG (B =) AV DY ey 2 G E P TH  N  Ed
Rather, Zongmi emphasized the complementary roles of Chan and doctrinal teachings. He gave
importance to doctrinal teachings in the sudden enlightenment component of his path. As seen
above, he described sudden enlightenment as the experience generated by the conceptual
understanding of the nature of mind and cultivation, an experience that doctrinal teachings could
provide. He further emphasized the role of doctrinal teachings in the process of gradual
cultivation:

If one just depends on the sayings of the Buddha and does not infer for himself, his

realization will be no more than a matter of baseless faith. If one just holds onto direct

perception, taking what he perceives for himself to be authoritative without comparing it

to the sayings of the Buddha, then how can he know whether it is true or false? Non-

Buddhists also directly perceive the principles to which they adhere and, practicing

according to them, obtain results. Since they maintain that they are correct, how else
would we know they were false [without the word of the Buddha]?'®

A H M H HZRERE O JUERRGERER & A HIEE A WS
ANEED b RE RS S I ARESAEBL W T B 8 2 AN DT B AR 1R G RE D,

According to Zongmi, the correct Buddhist cultivation required the direct experience of
enlightenment through Chan meditation as well as verification of that experience through
doctrinal teachings. His emphasis on the complementary role of Chan and doctrinal teachings

was also shown in his detailed map of the path of “sudden enlightenment followed by gradual

explanation of the phrases “dead words” and “live words” (see Ch. 3 for Yuanwu’s explanation of these
phrases). However, despite this shared view, the Heze and Linji monks revealed their differences on the
issue of the validity of doctrinal teachings in Chan soteriology, as my discussion below demonstrates.

"2 Yuanjuejing lueshuzhichao 4, X248.09.860b16; quoted from Araki 1963: 159.

'S Chanyuan zhuquanji douxu, T2015.48.401a15-a18; the translation is from Gregory 2002: 228.
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cultivation.” In the Chanyuan zhujuan ji duxu 5624 #0)F (hereafter the Duxu, he

divided this path into ten stages, of which sudden enlightenment was the first stage and
realization-awakening was the last. In this model, doctrinal teachings provided orientation for
the experiences that would be acquired from meditation practice at each stage.'**

Zongmi doctrinalized Chan by explaining the secretly-transmitted essence of the mind
and identified Chan and doctrinal schools in terms of the contents of their teachings. In doing
so, he introduced the hierarchical system of Chan teachings for the first time in Chan history and
unified various Chan teachings under this system. He also established a soteriological path in
which both doctrine and meditation played a balanced role. Although his doctrinalization of
Chan was harshly criticized by later Linji masters, his view of the unity of Chan and doctrinal
teachings remained influential in the subsequent period.

3) The unity of Chan in late Tang and early Song

Zongmi’s vision of the unity of Chan and doctrinal teachings continued in the period
between late Tang and early Song, particularly in the territory of Wuyue =i (907-978), the
region that enjoyed relative peace and prosperity during the political upheaval of this time. The

traditional approach to Chan in this region was linked to Fayan Wenyi %R 4: (885-958) and

his disciples, who led a revival of Buddhism with the support of the Wuyue political leaders.

These Fayan-affiliated masters advocated the unity of Chan and doctrinal traditions. Among

them, Yongming Yanshou 7k PHIC=5 (904-975) was the most explicit in propagating their brand

of Chan. In his magnum opus, the Zongjing lu “<§i#k, Yanshou argued that the Buddha’s

14 Kamata 1971: 222-247; Araki 1963: 161 and 179.
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mind (i.e., Chan) could be realized through the Buddha’s words (i.e., the scriptures).'*

Zanning % (919-1001), who hailed from the Wuyue region, played a major role in

transmitting this Fayan vision of Chan to the Song court. Zanning served as the highest
Buddhist official in the court and was well reputed among the literati for his erudition and
literary talent. Probably because of his Wuyue origin, Zanning endorsed the Fayan idea of
Chan, which prevailed until his death.'*®

The unity of Chan and doctrinal teachings, represented by Zongmi, was the traditional
stance on the relationship between these two forms of Buddhism. This standpoint was seriously

challenged by the Song Chan radicals.

2. Chan Outside the Teaching: The Linji Approach to Chan

The Linji lineage emerged as a dominant force in Chan Buddhism during the Song
dynasty (960-1279). The monks of this lineage promoted Chan as separate from the scriptural
tradition, criticizing Zongmi’s view of the unity of Chan and doctrinal teachings. They also
developed a unique Chan meditation practice that embodied their radical Chan vision.
1) The Linji criticism of Zongmi

The Linji monks of the Song period criticized Zongmi to establish their vision of Chan as
orthodox. Their criticism mostly focused on Zongmi’s concept of awareness, which laid the

foundation for his view of the unity of Chan and doctrinal teachings. Juefan Huihong

' Zongjing Iu 1, T2016.48.418a16-18: re-quoted from Welter 2008: 36.  For detailed analysis of
Yanshou’s view on the unity between Chan and Jiao, see Welter 2011: 69-96 and Welter 2011.

14 Zanning composed two works on Buddhist history, the Song Gaoseng zhuan 5184 and the
Dasong Seng shilue KA 0%, For details of Zanning’s career in the Song court, see Welter 2006:
163-172.
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B AU (1071-1128) launched an attack against Zongmi. In his Linjian lu #K[H#%, he
refuted Zongmi’s criticism of the three Chan schools of the Northern, Ox-head, and Hongzhou
lines. Huihong described Zongmi as someone whose level of understanding Buddhism was not
profound enough to evaluate the teachings of the three Chan schools properly. In particular,
Huihong compared the founder of the Ox-head school Niutou 4> (594-657) and the founder
of the Heze school Shenhui: “[Niutou] corrected all illnesses of intellectual view one by one
while Heze openly established an intellectual view. We can see who is superior and who is
inferior” ([/f*9A]— M 20 AR #8477 1) Huihong further
criticized Zongmi’s doctrinal approach to Chan. He even claimed that Zongmi’s kataphatic
discourse of the mind was an act that “belittled the Way” #5."*®  Huanglong Sixin % € 5E.C>
(1044-1115) was also critical of Zongmi’s approach. Twisting the Heze school’s emblematic
phrase, Sixin proclaimed, “The single word ‘awareness’ is the gate to all disasters”
(.25 i 2 1)1

The Linji criticism of Zongmi’s Heze school culminated with branding Shenhui as
someone who was entrapped in intellectual defilements. The Deyi version of the Platform
Siitra, compiled in 1290 by the Linji master Mengshan Deyi 211§ 5% (1231-1308), introduced
an episode between Shenhui and his master the sixth patriarch Huineng Z£fE (638-713).

One day the Master said to the congregation, “I have something with no head, no tail, no

name, no label, no back, no front: do you recognize it?”

Shenhui came forth and said, “This is the original source of all Buddhas, my Buddha-
nature.”

"7 Linjian Iu, X1624.87.249a10.
8 Zhi zheng zhuan 3653, X1235.63.187a19-a23; quoted from Ingyong 2001: 94.

' Sixin’s phrase became well-known in the Chan/Sén community.
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The Master said, “I just told you it has no name or label; then you immediately called it
the original source, the Buddha-nature. Later on, when you have a bunch of thatch
covering your head, you will still just be a “follower of intellectual knowledge and
conceptual interpretation.” '*°

—H BERE AR ) IR R e TR GEGERG e
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This passage does not appear in the Tunhuang version of the Siitra, which was compiled much

carlier in the Tang period.””'  Neither does it appear in the related editions of the Huixin ZIJt
(d.u.) version of 967. In the Jingde chuandeng lu 5= f&{H15#k of 1004, the episode appeared
but without the part calling Shenhui a “follower of intellectual knowledge and conceptual
interpretation” (zhijie zongtu R 5%4E)."°%  In the recorded sayings of Yuanwu [H/1 (1063-
1135), published in 1134, Yuanwu was described as being familiar with the whole episode: he
uses the pejorative description to refer to Shenhui though he does not detail the episode.'”?
Hence, the entire episode took shape sometime between 1004 and 1134 and was added into the

Deyi version of the Sitra in 1290.  The intention of the episode is obvious: to criticize the Chan

vision of Zongmi, who proclaimed himself as the fifth patriarch of Shenhui’s Heze school. By

150

Juze version B A 74; quoted from In’gyong 2000: 257-258; the same episode is also included in

the Zongbao “5H version of the Sitra (Liuzu Dashi fabaotan jing 7~iH KLl 8 FEAS,
T2008.48.359b29-c04); the translation of the episode is slightly modified from Cleary 1998: 66.

! There are three major versions of the Platform Siitra: (1) Tunhuang version; (2) Huixin version; (3)

Qisong #Zi% version. Versions (2) and (3) are not extant. But the Shinpukuji, Daijoji and Tenneiji

editions are related to (2) while the Deyi and Zongbao editions are related to (3). For details, see Shiina
Koyt 1989 and Schliitter 2007.

12 Jingde chuandeng Ilu 5, T2076.51.245a21-a24; In’gyong 2000: 257-258.

"3 Yuanwu foguo chanshi yulu [HTE B FEEE 4, T1997.47.729¢05-c07; In’gydng 2000: 266. In
the Choryo of 1209, Chinul also designated Shenhui as the “master of the school of intellectual

knowledge and conceptual interpretation” (chihae chongsa “1fi% (i) though he did not record the
episode (HPC 4, 741a03).
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branding Shenhui as a “follower of intellectual knowledge and conceptual interpretation” under
the authority of the sixth patriarch, Huineng, the episode branded Zongmi’s doctrinal approach to
Chan as an act of generating intellectual obstructions. Whether intended or not, this episode
helped degrade the view of doctrinal teachings as a whole within Chan.  Although several later
Chan masters affirmed the necessity of doctrinal teachings in Buddhist training, they never

recovered the status they had been given in Zongmi’s system.

2) Separate transmission outside the teaching

The Linji lineage of the Song period was closely associated with the campaign to
establish a radical Chan vision that defined Chan as a unique tradition transmitted separately
from the scriptural tradition. This vision, the incipiency of which existed in earlier periods as
seen before, found its full-fledged expression in a phrase that was popularized in Song: “Separate

transmission outside the teaching” (jiaowai biechuan #¢5%7{%)."**  This phrase represented

the Chan break from or rejection of the scriptural tradition: it challenged the authority of the
scriptures as a vehicle for maintaining and transmitting the teachings of the Buddha by
describing Chan as a separate or even superior transmission. This vision developed in close

relation to the Linji lineage.'>

'** This phrase constituted the four phrases that defined Chan identity in Song period, along with the
following three phrases: “directly pointing to the human mind” (zhizhi renxin 1645 \/[»), “seeing the
nature and accomplishing the Buddhahodd” (jianxing chengfo FL14:RCHH),” and “not positing the words
and letters” (buli wenzi NN L'F).

"> The phrase “jiaowai biechuan” first appears in Ch. 6 of the Zutang ji il #: K 45, 276a26-27), but
as Welter points out, the appearance of the phrase in this record is insignificant in terms of its connection
to the campaign of establishing the radical Chan identity; Welter 2000: 81.
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The earliest records of the separate transmission of Chan appeared in Linji-lineage related
texts. The first such text was the Baolin zhuan £ ¥ {3, the lineage record that endorsed the

Mazu lineage, the precursor of the Linji lineage. As Griffith Foulk points out, this record
signaled the Chan departure from the scriptural tradition. It depicted the “transmission of a
superior, formless dharma directly and personally from Sakyamuni to Mahakasyapa™ for the first

time in Chan/ Son history."*®  The Chuanxin fayao {3035 %, the teachings of Huangbo Xiyun
HHEATIE (d. 850), the teacher of Linji, clearly stated the idea that Chan transmitted the “mind”

separately from the scriptures and commentaries.">’
[The Buddha] widely distributed the wondrous Way and employed expedient means to
preach the existence of the three vehicles. . .[However], since all [three vehicles] were not
the cardinal Way, [he] said, “there is only a path of one vehicle; the remaining two are
not authentic.” However, since [he] finally could not reveal the Dharma of the one

mind, he entrusted then one mind to Mahakasyapa by sharing his Dharma-seat with him.
[This is] preaching the Dharma while transcending the words.'?®

‘“?&ll/;_ BRIMESA =T .. BWIEARL s MEA—IOE R IJER
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According to this text, the mind-dharma was never included in the provisional teachings of the
three vehicles; rather, it was taught separately by the Buddha Sakyamuni to Mahakasyapa, the
alleged first Indian patriarch of Chan, without relying on language. Although the Chuanxin

fayao did not directly express the phrase “separate transmission outside the teaching,” the text

explicitly presented the notion of Chan as an independent tradition that derived directly from the

Buddha himself.

%% Foulk 1999: 225.

"7 1t is interesting that the text was compiled in the early 850s by Pei Xiu Z£{K (797-870), a Tang lay
Buddhist who was a student and patron of Zongmi and later converted to Huangbo’s Chan.

% Chuanxin fayao T2012A.48.382b05-08.
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Albert Welter argues that the Jingde chuandeng lu represented the Linji lineage endeavor
to establish Chan as separate from the scriptural tradition and reject the harmonious view of

Chan and doctrinal teachings.'”  According to Welter, two different prefaces were composed

for this lamp record: (1) the original, but, forgotten preface, written by Daoyuan &5 (d.u.); (2)
the extant preface by the literatus Yang Yi #3{& (974-1020). Welter asserts that these two

prefaces reveal two different interpretations of Chan, depending on their respective Chan
affiliation. The preface by Daoyuan, who was a descendent of the Fayan lineage, promotes the
harmony of Chan and doctrinal teachings. Daoyuan’s original title for the record, the Fozu

tongcan ji T [FRIZ%: (Collection of the Common Practice of the Buddhas and Patriarchs),

also suggests that he compiled the record to promote the Fayan brand of Chan. On the contrary,
Welter continues, the preface of the literatus Yang Yi, who supported the Linji lineage, endorses
Chan independence. Yang Yi used the phrase “jiaowai biexing” (separate practice outside the

teaching # 7} 517) to refer to Chan in his preface. He also retitled Daoyuan’s work as the

“Jingde chuandeng lu” (Record of Lamp Transmission compiled in the Jingde Era), the title that
reflected the nature of the new Chan brand.'®

Though we cannot be sure how much Yang Y1 transformed the contents of Daoyuan’s
original compilation, the present version of the Chuandeng lu records an episode between
Bodhidharma and his disciples that expresses opposition to the traditional view on Chan and

doctrinal teachings.

' For details of the Linji lineage connection to the Chuandeng lu, see Welter 2006: 115-160 and 172-
186.

160 Welter 2000: 91-94.
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After nine years, Bodhidharma wanted to return to India. Calling together his disciples,
he said, “The time for me to return to India is at hand. Can each of you say what you
have attained?”

A disciple named Daofu said, “As I see it, it is not attached to the words and
letters, nor is it separate from words and letters. This is the functioning of the Way.”

The master said, “You have attained my skin.”

The nun Zongchi said, “What I understand is like a glorious glimpse of the realm

of Aksobhya Buddha. Seen once, it need not be seen again.”
The master said, “You have attained my flesh.”

A disciple named Daoyu said, “The four elements are all empty. The five
skandhas are without actual existence. As I see it, there is not a single dharma to be
grasped.”

The master said, “You have attained my bones.”

Finally, Huike bowed and stood up straight.

. . 161
The master said, “You have attained my marrow.” '°

EIVFECAPR KRS oI NE Rpl 2 SE &4 S e F M OERIEH
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This episode is also recorded in the Zutang ji 1% % of 952. In the episode of the Zutang ji,
however, Daofu does not appear. According to the Zutang ji version, the other three disciples
Zongchi, Daoyu, and Huike were described as receiving Bodhidharma’s flesh, bones, and

marrow, respectively, but with no explanation.'®>

The Chuandeng lu version of the episode
demonstrates outright rejection of the traditional stance on the relationship between Chan and
doctrinal teachings. Daofu’s position in the episode coincides exactly with that of Zongmi and
Yangshou on the relationship of the two forms of Buddhism. In particular, as mentioned before,
Zongmi argued that Bodhidharma urged the Chinese to remove their attachment to language

rather than departing from it. By describing Daofu as receiving skin, a symbol of the

superficial level of understanding, and Huike as receiving the marrow of Bodhidharma’s Dharma,

"' Jingde chuandeng lu 3, T2076.51.219b27-c05: the translation is slightly modified from Ferguson
2000: 16-17.

12 Zutang ji 2, K vol. 45, 245a14-16.
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this episode rejects the position of the “unity of Chan and doctrinal teachings” and instead
endorses that of a “separate transmission outside the teaching,” though this phrase does not
appear there.

Welter also argues that the Tiansheng Guangdeng lu RKIEE G Ek of 1029 was the
earliest text to connect the Linji lineage explicitly to the phrase “separate transmission outside

95163

the teaching. The phrase, which never appears in the Chuandeng lu, does appear several

times in the Guangdeng Ilu, the lamp record compiled by the Linji school patron Li Zunxu
P8 g (988-1038).  According to Welter, the Guangdeng Iu describes this phrase as the
creation of the Linji master Yexian Guisheng 48R4 (fl. 10" century). In his biography,

Guisheng connected this phrase especially to Bodhidharma: he used the phrase “separate

transmission outside the teaching” as an answer for the famous gong’an “why did Bodhidharma
come from the west?”'®  The biography of Shishuang Chuyuan {15 4£[H (987-1040) also
connects the Linji school to this phrase. In explaining the same gong ’an, Chuyuan interpreted
the phrase as “direct pointing to the human mind” (zhizhi renxin 15 A>) and “seeing the
nature and accomplishing the Buddhahood” (jianxing chengfo VVER ). ' As Welter
points out, because Shishuang was the master of Huanglong =552 (1002-1069) and Yanggqi

Pl (992-1049), the heads of the two Linji school branches that had dominated the Linji

lineage since Song, the Guangdeng lu describes the Linji school as a stronghold for this vision of

' For details of the Linji lineage connection to the Tiansheng Guangdeng Iu, see Welter 2006: 186-206.
' Tiansheng Guangdeng Iu 16, X1553.78.496a23-b03; Welter 2000: 84.

'S Ibid., vol. 18, X1553.78.504c09-10; Welter 2000: 85.
77



Chan independence. This link was officially recognized as the lamp record was published
under imperial authority with the reign appellation of Tiansheng.'®
According to Yanagida Seizan, the phrase “separate transmission outside the teaching”

appears also in the Linji huizhao chanshi taji Va5 2 AIESSC."®"  This inscription records a

short biography of Linji, which is appended in the Ma Fang 5[/ (d.u.) version of the Recorded
Sayings of Linji of 1120. In the inscription, Linji uses the phrase to define Chan as separate

from the scriptures and commentaries: “These [scriptures and commentaries] are prescriptions
for the salvation of the world, not the principles of the separate transmission outside the
teaching” (HI75 112 B8 )5 th, JEH A HI{E. 2 5).1%  This statement, which does not appear in
the biography of Linji from the Zutang ji, directly links the phrase to Linji, the founder of the
Linji school.'®  Hence, by the first half of the twelfth century, the Linji school was firmly tied
to this new brand of Chan by Song Linji masters. The notion of Chan as a separate

transmission spread widely, for the Linji master Wumen Huikai (##%/["1£5H] 1183~1260)
recorded the episode “The World-honored one holds up a flower” (shizun nianhua % $51E),

which embodied this radical notion, in his famous gong ‘an collection, the Wumen guan %=1

1% Welter 2000: 82-86.

"7 Yanagida 1967: 472.

' Linji huizhao chanshi taji, T1985.47.506c10-11; the translation is from Yanagida 1972: 73.
' Zutang ji 19; K vol. 45 353b25-354a21.
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3) Kanhua Chan
The Linji lineage developed a new Chan meditational technique to substantialize its
view on Chan and doctrinal teachings. This technique, called kanhua (observing the key phrase

Fia), excluded doctrinal studies from the Chan soteriological path.

The kanhua technique developed in reaction to “literary Chan,” popular among Yunmen
and Linji monks of early Song. Literary Chan was based on gong an literature, which
represented the Chan vision of separation from the scriptural Buddhism: the literature replaced
the Buddha and his teachings, i.e., the scriptures, by the Chan patriarchs and the stories of their
enlightenment, i.e., the gong ‘an stories, for the personal and textual authority. However, the
growing emphasis of literary Chan on erudition and literary endeavor conflicted with the Chan
principle of “not relying on language.” Dahui A%k (1089-1163), the inventor of the kanhua
technique, is even said to have burned the woodblocks of his master Yuanwu’s gong ‘an

collection, the Biyan lu %5 #%."7°

The kanhua meditation technique takes the brief key phrase of a gong ’an, not the whole
gong’an story, as its object of practice. As such, the technique does not demand any significant
knowledge of Buddhist doctrines. As Schliitter points out, Dahui presented this technique to

1

the literati who had little doctrinal knowledge.'”'  In fact, what is important in the practice of

the kanhua technique is to create the sensation of doubt, which serves as the major driving force

' George Keyworth questioned the historical validity of the story that Dahui burned the wood block,
arguing that Dahui was not opposed to the literary approach (Keyworth 2001: 317). However, whether
or not Dahui was against the approach, there surely existed such Chan monks as Hongying Shaowu
e AL (1012-1070) and Xinwen Yunben /0EZEEL (fl.12th century) who criticized the literary
approach to kongan. In particular, Xinwen regarded the story as historical fact. For Hongying’s
criticism, see Chanlin baoxun WHAMEFF 1, T2022.48.1021b16-18 and for Xinwen’s criticism, see
Chanlin baoxun 4, T2022.48.1036b19-c03.

71 Schliitter 1999: 109-147.
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that can lead to enlightenment.'’”  For example, the wu of Zhaozhou Congshen #1754
(778-897), which Dahui often recommended to the literati as an object of kanhua practice,

shows that the technique relies little on knowledge of Buddhism. The entire gong ‘an for this
huatou 1is the following short episode:

Once a monk asked Zhaozhou, “Does a dog have Buddha-nature or not?” Zhaozhou
replied, “No!” (wu).'”

HNRI G NAG] J0) -5 AT b i =
According to Robert Buswell, during the kanhua practice of this “wu” (no) huatou, the sensation
of doubt occurs when a student feels frustrated after realizing that he cannot resolve why
Zhaozhou denied the basic Mahayana doctrine that all sentient beings, including dogs, inherently
possess Buddha-nature. Here, knowledge of a rather simple doctrine is sufficient to launch
kanhua meditation practice. In fact, Dahui did not ask or expect his literati followers who
investigated this wu to know the whole range of Chinese Buddhist discourse on “Buddha-
nature;” neither did he himself provide any in his letters for the literati.

Dahui suggested that a huatou could have nothing to do with Buddhism. As Miriam
Levering points out, Dahui believed that an event experienced in one’s secular life could
function as a huatou. He took birth and death as such examples:

There is no language to describe Chan. One must achieve his understanding through an

awakening. Since I was seventeen years old, I had been seized with doubt concerning

this matter. After I struggled for seventeen years, I finally could rest. Before I

achieved enlightenment, I often thought to myself: I am now already of such and such an

age. Before I was born on this earth, where was I[? My mind was pitch-black and had
no idea where I came from. Since I did not know my origin, this was what is called,

"2 According to Gaofeng Yuanmiao =il ii# (1238-1295), the sensation of doubt is one of the three
essentials of the kanhua practice, along with great faith and great fury. For detailed analysis of the role of
the sense of doubt in the kanhua practice, see Buswell 2004: 225-236.

' Wumen guan, T2005.48.292¢23-24.
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“Life is a great matter” (C. sheng da 1:°X). When I die in the future, where shall I go?
When I thought about this, my mind was also totally dark and had no idea where I would
go from here. Since I did not know my destiny, this was what Buddhism called, “Death

is a great matter” (C. sida %t-N). “Existence is impermanent and life ends quickly. Life
and Death is a Great Matter.”'”*

WSy et iaty e H ek (ERE LS IRe 2B IS IREK
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Later Linji masters showed that not only such dramatic events of life as birth and death but also

daily activities could be applied in the kanhua technique. According to Nathasha Heller, the

Yuan Linji master Zhongfeng Mingben l§ B A (1263-1323) used the activity of reading in

this way. In the preface to his explanation of the the Vajracchedikaprajiiaparamita-sitra,

Mingben told his lay followers not to try to understand every word:

If you cannot completely investigate it, or if your remaining doubts have not dissipated,
you just must take up the word that you are contemplating, and examine oneself...One
morning you will see through this Auatou and then [think to yourself] the six hundred
scrolls of this great work are the heritage within my breast.'”

Age AT BRERTE PURRE I A el B G ... WA BGEIH IS A4 Z 1S
B EY .

Here, Mingben suggested that an ambiguous part of readings could be huatou. He

recommended that his lay students employ the doubt or curiosity in their kanhua practice rather

than try to figure out what the reading meant intellectually.

The kanhua technique opposes the intellectual functioning of mind. Dahui expressed

such opposition in his Shuzhuang ik, his letters that offered meditative guidance to his literati

" Dahui pujue chanshi pushuo K255 EH % 16, T1998A.47.878¢16-23; The translation is from
Levering 7?7

'3 GL 321564a; the translation is from Heller 2010: 153.
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followers. Rejecting all kinds of intellectual approaches to huatou practice, Dahui warned that
the tendency of intellectualization, to which the literati were subject, would create a major
obstacle to the practice. He explained why the literati with the intellectual tendency found it
difficult to succeed in their practice:
[The literati] have a great many intellectual views. If they see a Chan teacher slightly
open his mouth and move his tongue, they hastily assume all at once. Therefore, they
are rather inferior to the dull people, who do not have wrong knowledge and insight,

directly arouse [enlightenment] with one word and one phrase in one occasion and one
176
realm.

M K% FORMMEM A B S F ke 7l DIMORASINSIAR % M3 2 A
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Here, Dahui said that intellectualization hindered Buddhist practice because it reified what a
practitioner should experience himself. He went further to oppose the act of reading itself: “if
one has read many books, he has many delusions; if one has read few books, he has few
delusions” GETFE 4K W% EGEDIC mu]d).

Dahui’s opposition to intellectualization led him and his disciples to dismiss doctrinal
studies as mere intellectual acts and, therefore, hindrances to kanhua practice. In the
Shuzhuang, Dahui repeatedly asked the literati not to consult the scriptures while practicing the
kanhua technique. He even asserted that reading the scriptures without practicing the technique
would be a foolish act.'”™  His disciple Daogian j#iit (d.u.) more directly stated opposition to
the scriptures in kanhua practice. In a dialogue with a lay Buddhist who performed such

practices as reading scriptures and worshipping the Buddha yet did not have a breakthrough

176 Araki 1969: 62-63.
77" Araki 1969: 130.
178 Araki 1969: 31.
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experience, Daoqian asserted that reading scriptures and worshipping the Buddha hinder kanhua
practice.'”’

The Linji lineage developed kanhua meditation as a practice representing the “separate
transmission outside the teaching.” The technique does not rely on the scriptures and even
dismisses them as a hindrance. As a matter of fact, many Linji masters, including Dahui, did
indeed rely on words and letters: they read scriptures and Chan texts and often quoted these texts
in their sermons. Nonetheless, the image of kanhua meditation technique as the rejection of the
scriptures did not change. By criticizing Zongmi’s synthetic Chan vision and developing the

kanhua technique, the Linji school represented itself as a Chan school that proclaimed a radical

break from doctrinal Buddhism.

3. Relinquishing the Teaching and Entering into Son (K. Sagyo Ipson %k Aif): Korean
Synthesis of the Heze and Linji Soteriologies

The “unity of Chan (Son) and Jiao (Kyo)” and the “separate transmission outside Jiao”
represented two main positions on the relationship between Chan and doctrinal teachings. One
of the major differences between these two positions involved the validity of doctrinal teachings
in Chan soteriology. The Heze (K. Hat’aek) position regarded “doctrinal teachings” as an
essential element of Buddhist practice in the scheme of “sudden awakening followed by gradual
cultivation.” In contrast, the Linji (K. Imje) position rejected the validity of doctrinal teachings
in its exclusivist Chan practice of kanhua meditation. The systematic attempt to bridge the gap
between these two positions was made in Korea, where Son sectarianism was not so serious.

This attempt produced a soteriological system, which could be named “relinquishing Kyo and

9 Shan nuren chuan %1z N8, X1657.88.405¢19-406a16.
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entering into Son” (K. sagyo ipson FH ).

Although this system became a dominant
soteriology of Korean Son Buddhism in Choson (1392-1897), the idea of the system developed
from the age-old tension between Son and Kyo in the previous dynastic period.'®'
1) Early Korean Son view on the relationship between Son and Kyo

The tension between Son and doctrinal teachings in Korea was as deeply-rooted as the
tension in China. This tension began from the time of the introduction of Son to Korea in the
eighth century. The Korean monks who brought Son to Korea established the Nine Mountain
Son schools (kusan Sonmun JUILIH '), seven of which belonged to the Mazu lineage. The

founders of the Korean Son schools expressed their radical interpretation of Son. For example,

the Kaji mountain school founder, Toui &% (d.u.), argued that one could not attain the mind-

. . . 182
Dharma of Son even after reading scriptures for years.'®

The Saja mountain school founder,
Toyun & 70 (798-868), abandoned all doctrinal studies to cultivate Chan, proclaiming, “How
could the teaching of the Perfect and Sudden (i.e. Hwadm) school be equal to the Dharma of the
Mind-seal (i.e. Son)!” ([HMH.2 F S0 H.21)."  The Songju mountain school founder,

Muyom %% (800-888), epitomized the Son claim of its superiority to the scriptural tradition in

this early stage of Korean Son. He compared Kyo and Son to the “tongued-realm” (yusol ¢’o

'8 T use this phrase to refer to a specific Korean Buddhist soteriological model that synthesized the Heze
and Linji soteriologies.

"8I The phrase “sagyo ipson” often appears in the Son texts of late Chosdn. Even though it seldom
appears in the texts compiled prior to late Choson, Hyujong (1520-1604) firmly established it as a major
practical schema for his students.

%2 Sonmun pojangnok THI"E . HPC 6, 479206.

'} Tbid., 474al5.
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4 1) and the “tongueless-realm” (musél t’'o T 1), respectively.'™  According to Muyom,

Kyo referred to the expedient means of relying on language. He asserted that because Kyo is
entrapped in conceptual dichotomies, even the highest level of insight that can be attained
through Kyo still has lingering traces of those dichotomies. On the contrary, Muydm continued,
Son referred to direct transmission beyond language. He argued that Son was the truth itself

5

without any trace of the dichotomy.'®  This Korean Son view of the two strands of Buddhism

186

inevitably generated a tension with the already-established Kyo schools. This tension

became so serious and intense that it lasted until the time of Chinul %154 (1158-1210) though

there was a brief attempt to reconcile such tension in mid Koryd.'’

2) Chinul’s soteriology: a basis for sagyo ipson

Chinul introduced the soteriological model of “sudden awakening followed by gradual
cultivation” to the Korean Son community in order to reconcile the tension between Son and
Kyo. The conflict between the two strands of Buddhism in Chinul’s time was so aggravated

that it even threatened the raison d'étre of Buddhism itself. Hyesim Z5ift (1178-1234), the

successor of Chinul, testified to this situation. According to him, Son experts and Kyo exegetes

'8 1bid., 473b21-23.
185 1bid., 473b21-474a03.

"% Five major doctrinal schools were founded in the early seventh century in Korea though somewhat
discredited: the Keyul chong (Vinaya), Yolban chong (nirvana), Popsong chong, Wonyung (Hwaom)
chong, and Popsang (Yogacara) chong: Buswell 1991: 6-9.

"7 Uich’on %K (1055-1101) attempted to reconcile the tension between Son and Kyo by establishing
the Korean Ch’ont’ae school. Although his attempt was supported by the Kory6 court, it failed because
of his anti-Son tendency as well as his early death. Consequently, his attempt to unify the two strands of
Buddhism ended up adding another school to the already-sectarianized Korean Buddhist community.
Buswell 1991: 14-17 and Ch’oe 2002: 29-57.
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rejected and slandered each other, and eventually, the conflict between the two reached the point

'8 Chinul tried to lay the theoretical

that neither could lead practitioners to enlightenment.
foundation to reconcile the conflict.

For most of his career, Chinul regarded Son and Kyo as harmonious and equally essential
in Buddhist training.  His spiritual journey embodied his view. According to his biography,
Chinul had three spiritual breakthrough experiences in his life, all of which came from reading

Buddhist texts: the first breakthrough experience came sometime between 1182 and 1185 from

reading the Platform Siitra; the second, in 1188, from reading Li Tongxuan’s Z%ill % (635-730)

commentary fo the Avatamsaka-siitra; the third, in 1198, from reading Dahui’s Shuzhuang. As
demonstrated by this list of texts, Chinul did not take any particular sectarian position. He
relied on the scholastic tradition of the Hwadm school as well as Son, especially the brand of Son
that represented a “separate transmission outside the teaching.” Even though Chinul
emphasized kanhwa meditation later in his career, it is not surprising that Chinul did not reject
doctrinal teachings, considering that his spiritual experiences were all mediated through texts.
In fact, Chinul was sympathetic to the Heze vision of the unity of Son and Kyo. Although he
knew that Shenhui had been branded as a “follower of intellectual knowledge and conceptual
interpretation,” Chinul complimented him in the Choryo, the work that Chinul composed a year
before his death in 1209.

Moguja [Chinul] said: Heze Shenhui was a master of our school known for his

intellectual knowledge and conceptual interpretation. Although he was not the formal

dharma successor to [Huineng], his awakened understanding was lofty and brilliant, and
his discernment was clear."™

"8 Kanhwa kyoriii ron, HPC 4, 737b13-17.

' Popchip pyorhaengnok choryo pyongip sagi 15429047 #kET S AFLSL HPC 4,741203-05; the
translation is from Buswell 1983: 263.
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Chinul clearly recognized the gap between the soteriologies of the two different visions
of Son: the “unity of Son and Kyo” and the “separate transmission outside Kyo.” As will be
seen in the next chapter, he took three different approaches to these diametrically opposite

visions in three of his writings: the Wondon songbullon BB, the Choryo, and the
Kanhwa kyoriii ron Fahiik%Eiw. In the Choryo, Chinul introduced a model to unify these two

soteriologies:
Y ou must know that men who are cultivating the path in this present degenerate age of
the dharma should first, via conceptual understanding, which accords with reality, discern
clearly the mind’s true and false aspects, its arising and ceasing, and its essential and
secondary features. Next, through a word, which splits nails and cuts through iron, you
should probe closely and carefully. When a place appears at which your body can
escape, it will be like the saying “to put a desk on the ground and have its four legs set

firmly.” Whether coming out into birth or entering into death, you will have complete
mastery of yourself."”

AN A RBAEBE 2N Je AR AR B H O IR A JEACK 1788 R DA ST 0
L5 WA MA S 2 e EEPURE A e By AR ASE 5K H
15
Chinul integrated the kanhwa (C. kanhua) technique into the Heze schema of “sudden awakening
followed by gradual cultivation.” He applied the technique in the process of “gradual
cultivation,” which followed sudden initial insight. ~ As revealed in the cases of Hyujong and
Paekp’a, this model suggested Son’s superiority to Kyo because it presumed that only the
kanhwa practice could bring about final perfect enlightenment. Despite his subordination of

Kyo to Son, Chinul provided a balanced approach to Son and Kyo to harmonize the Heze and

Linji soteriologies in his Choryo.

190 Ibid., 766a01-06; the translation is from Buswell 1983: 338-339.
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After Chinul’s death, Korean Son Buddhism saw a short period of dominance by the
Linji brand of Son.  This Korean version of “kyooe pyolchon” (separate transmission outside
the teaching) was led by several Korean Son monks who received the Chinese Linji transmission.

One such Korean monk was T’aego Pou A il7 % & (1301-1382). He traveled to China and
received transmission from the Linji master Shiwu Qinggong 11/ H: (K. Sog’ok

Ch’dnggong; 1272-1352) and came back to Korea in 1348. Pou advocated “kyooe pyolchon.”

The record of his sayings repeatedly expresses Son’s separation from the scriptural tradition. It
quotes few scriptures and records his sermons, which employed such non-linguistic pedagogical
tools as shouting and beating. It is also full of his guidance to help his students in their kanhwa

- 191
practice. ’

With the emergence of Son masters such as Pou on the center of the Korean Son
stage, the vision of “kyooe pyolchon” and its kanhwa meditation technique dominated in late

Koryd. However, as a new dynasty was founded on the Korean peninsula in 1392, Korean Son

Buddhism returned to Chinul’s Son from this exclusivist Chinese import.'*

3) Hyujong’s sagyo ipson
Hyujong {Kif# (1520-1604) established “relinquishing Kyo and entering into Son” as a

dominant soteriology of Choson Son Buddhism. He presented this system as a way to shrink

Y Taego hwasang orok Kt Flf4 36 #, HPC 6, 669a01-702a26.

%2 The king T’aejo Al (r. 1392-1398), the founder of the Chosdn dynasty, made the S6n community
follow Chinul’s rules and regulations for Buddhist training at the request of a monk named Sangch’ong

pany

74 (d.u.); Sejong taewang kinydm sadphoe 1972: 232.
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the gap between Son and Kyo. Hyujong believed in the unity of Son and Kyo. Quoting

Zongmi’s words in his Son 'ga kwigam X &, Hyujong said the following:
The three places where the World Honored One transmitted the mind is the import of Son.
Everything that he said during his lifetime is the approach of Kyo. Therefore it is said,
“Son is the Buddha’s mind; Kyo is the Buddha’s words.'**
M =g E 0K s —rEE M e fho Bod kst
Just like his predecessors Zongmi and Chinul, he regarded these two major strands of Buddhism
as mutually complementary in Buddhist training. According to Hyujong, Son had the secret
with which one could reach enlightenment; Kyo had the right path through which one could

195

cultivate and remove defilements. Although he argued for the harmonious relationship

between Son and Kyo, however, Hyujong subordinated doctrinal teachings to Son. In the
Simpop yoch’o (DY, he said,
Son and Kyo arise from one thought. Where the mind-consciousness reaches belongs to

the realm of cognition. This is Kyo. Where the mind-consciousness cannot reach
belongs to the realm of the investigation [of the word]. This is Son."”

W$?&i_7y\ /LJ\I:,:| ‘Lﬂu\ﬂ&& K. l] /L\E% ?&L 'L\/uxaﬁji&&. E\ﬂ};' RN b% /Tﬁ‘H_j‘
Hyujong made the same claim in the Son 'ga kwigam. He said, “The unobstructed Dharma that
the Buddha preached eventually returns to one taste. When all traces of this one taste are

removed, the one mind that the patriarchs showed will be revealed” (fffi 5t M4 215 i —Ik

' This system could be also found in Hyujong’s teacher Puyong Yonggwan J&%5%: 78] (1485-1571)
and Pyoksong Chiom FHAREx (1464-1534); Hwang 2004.

%% Requoted from Buswell 1999: 152; Son ’ga kwigam, HPC 7, 626a18-19.
%5 Son’ga kwigam, HPC 7, 638b19-c02.
%8 Simpop yoch’o, HPC 7, 649224-b02.
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itk 2 BURLAT AT —0).""  As Buswell points out, for Hyjong, Kyo could only
bring a student to “the threshold of awakening,” and only S6n meditation would carry him over
that threshold to enlightenment. 198
Hyujong’s recognition of the harmonious and yet subordinate relationship between Son
and Kyo led him to present the model of “relinquishing Kyo and entering into S6n” as an ideal
soteriological model:
Students should first, via the verbalized teachings that accord with reality, scrutinize the
two concepts of immutability and adaptability. These [two concepts correspond,
respectively, to] the nature and characteristics of their own minds, and the two
approaches of sudden awakening and gradual cultivation are the inception and
consummation of their own training. Subsequently, casting aside doctrinal concepts,
they merely take up the one thought that appears before their own minds and contemplate

carefully the intent of Son. They then will perforce gain attainment. This is called the
living road to liberation.'”’

B JeDINE S 2 A sEbaik 3% e HO 2 MEA TS e W

B FATZIGH AR N EEE (U B OBLa—& 28 E LAt

FTaE L TR K
Hyujong described the path of “relinquishing Kyo and entering into S6n” in the most definite
fashion. According to him, in this model, a student was first engaged in doctrinal studies,
which could give him sudden enlightenment (i.e., initial insight into the nature of enlightenment
and cultivation); then he abandoned his attachment to doctrinal teachings and moved on to

kanhwa meditation practice, which could lead him to the final enlightenment. Hyujong

advocated “sagyo ipson” as a soteriological regimen to resolve the tension between Son and Kyo.

¥7 Son’ga kwigam, HPC 7, 626¢13-15.
% Buswell 1999: 155.
199 Son’ga kwigam, HPC 7, 627a2-6: the translation is from Buswell 1999:152-153.
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With this system, he promoted the balanced practice of the two forms of Buddhism within the

Heze schema of “sudden awakening followed by gradual cultivation.”

4) The popularization of “sagyo ipson” and the establishment of the monastic curriculum

As Hyujong’s lineage came to dominate the Choson Buddhist community in the latter
half of the dynasty, this system of “relinquishing Kyo and entering into Son” became the
standard soteriology of Korean Son Buddhism. Several masters in Hyujong’s lineage such as
Hobaek Myongjo i F1 I (1593-1661), P’ungdam Uisim #il{% #55:E (1592-1665), Muyong
Suyon 4EH 751 (1651-1719), and Chewdl Kyonghon 7% J #Ufif (1544-1633) cultivated

themselves and guided their students in accord with this system.**’

In particular, the memorial
inscription of Kyonghon recorded his application of this system in training his students.
According to the record, Kyonghon taught his students first to lay the foundation for subsequent
training using the teachings of Zongmi’s Duxu and Chinul’s Choryo, and then cultivate the

kanhwa technique through the teachings of Gaofeng’s Chanyao % and Dahui’s

Shuzhuang >

With the popularity of the system of sagyo ipson, the interest in Zongmi and Chinul’s
writings increased during this period. Several commentaries on these two masters’ major
writings were published from the seventeenth to the nineteenth century. Many of these
commentaries focused on Zongmi’s Duxu and Chinul’s Choryo, the texts that advocated the

schema of “sudden awakening followed by gradual cultivation.” Following are the examples:

2% Chongbdm 1989: 101-103.

' Kyonghon taesa pimyong pyongso WKL 88517, Choson pulgyo t'ongsa FHEEEGHE L 1,
490; re-quoted from Chongbom 1989: 102.
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Sangbong Chongwon #i 2= (1627-1709):
Sonwon chejonjip toso kwamun TSR ST BESC
Choryo sagi punkwa Ei22F G075 Bl
Sor’am Ch’ubung = FKME (1651-1706):
Sonwon chejonjip toso kwap 'yong T a4 i 860 T B 7F
Popchip pyorhaengnok choryo sagi 154 1T 8k ETZEFARD
Hoeam Chonghye MifE 5% (1685-1741):
Sonwon chip toso ch’akpyong TR 4 &L T 75 W
Pyorhaengnok sagi hwajok 71T #kFARC 25 2
Popchip pyorhaengnok choryo sagihae 1550118k EI2ERA G0 iR
Yondam Yuil #{R 47— (1720-1799):
Toso kwamok pyongip sagi #175 FF H H AFLRE
Popchip pyorhaengnok choryo kwamok pyongip sagi
RESTEET R H H AFLGD

~ 2

The system of “relinquishing Kyo and entering into Son” was institutionalized in late

Choson as monks in Hyjong’s lineage established the monastic curriculum. The earliest extant
record of the curriculum was Hyujong’s disciple Yongwol Ch’onghak’s ok 54 (1570-1654)
Sajip sagyo chongdiing yomsong hwaom V94 PIE IS HEHTFER; **  The record divided the
curriculum into three courses: (1) Fourfold Collection Course (sajip kwa VU4EF}); (2) Four
Teachings Course (sagyo kwa PUZZF}; and (3) Great Teachings Course (taegyo kwa KEF}).

The texts for these courses are as follows.

In the first, the Fourfold Collection Course, students read the four major texts of the Heze
and Linji schools: Zongmi’s Duxu, Chinul’s Choryo, Gaofeng Yuanmiao’s Chanyao, and
Dahui’s Shuzhuang. The second, the Four Teachings Course, taught the four cardinal scriptures

of the Sino-Korean doctrinal tradition: the Yuanjue jing [E|525¢ (K. Won'gak kyong), the the
Vajracchedikaprajiiaparamita-sitra (C. Jingang jing, K. Kiimgang kyong <&I%F), the

Siiramgama-siitra (C. Lengyan jing, K. Niingom kyong 15 if<), and the Saddharmapundarika-

202 HPC 8, 234b17-235b04; Kim 2008: 132.
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sitra (C. Fahua jing, K. Pophwa kyong :4%%).  The third, the Great Teachings Course,
covered the Hwaom kyong (C. Huayan jing = i#¢) and the two large collections of the Chan

lineages and gong ‘an episodes, the Kyongdok chondiing nok (C. Jingde chuandeng lu
T fE (5 #%) and Hyesim’s Sonmun yomsong "4 4.2

The curriculum was characterized by its promotion of the harmony of S6n and Kyo.
The three courses included some seminal texts of both Chan/Son and Jiao/Kyo traditions. In
particular, the Fourfold Collection Course, which was probably established first among the three,
indicated the synthesis of the two Chan/Son soteriologies: the list of the texts in the course
suggests that the course was built on the soteriological model of “relinquishing Kyo and entering
into Son.”  With the establishment of this curriculum, Choson Son practice was firmly founded
on the model of “sagyo ipson,” in which the Linji kanhua technique was integrated into the Heze

path of “sudden awakening followed by gradual cultivation.”

4. Concluding Remarks

The establishment of “relinquishing Kyo and entering into Son” as the dominant
soteriological model in late Choson created a couple of problems with regard to the issue of
Korean Son identity. This model recognized both Son and Kyo as the necessary elements of
Son soteriology and thus advocated the harmonious relationship between these two forms of
Buddhism. However, Choson Son Buddhism defined its genealogical identity as the Imje (C.
Linji) school by establishing T aego Pou as the ancestor of the Korean Son lineage. Choson

Son Buddhism, therefore, employed two diametrically opposite brands of Son in defining its

2% publication of the texts in the curriculum, especially the four texts of the Four-fold Collection Course,
had increased since early 17th century.
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identity: it became a tradition that was genealogically Imje and soteriologically Hat’aek (C.
Heze).

This “sagyo ipson” system still limited the validity of Kyo in bringing about
enlightenment even though it presented a balanced approach to Son and Kyo. In this system,
Kyo was considered necessary but preparatory because it was unable to achieve final perfect
enlightenment on its own.  As the monastic curriculum was established in late Choson, this
notion of Kyo subordination to S6n became the dominant and near-official view in the Choson
Buddhist community. This subordinate position of Kyo in Korean Son soteriology inevitably
generated tension with the Confucian literati’s intellectual approach to Buddhism in late Choson.

Paekp’a and Ch’otii attempted to resolve these issues by establishing their own
taxonomies, in which they presented their different views on the relationship between Son and

doctrinal studies. In doing so, Packp’a focused more on the first issue while Ch’otii focused

more on the second.
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CHAPTER THREE. Linji’s Teaching of

“Three Statements, Three Mysteries, and Three Essentials”

Both Paekp’a and Ch’otii looked to Linji’s teaching of “the three statements, the three mysteries,
and the three essentials” to legitimize the taxonomies through which they sought to embody their
different visions of the Son and Kyo relationship within the Korean Son tradition. This chapter
will examine how previous Chinese and Korean masters interpreted Linji’s teaching in terms of
the relationship between Chan/ Son and the doctrinal teachings as well as how their
interpretations influenced the taxonomies of Paekp’a and Ch’oui.

As shown in chapter two, the tension between Chan/ Son andthe doctrinal teachings
(Jiao/ Kyo) revolved around the issue of the relationship between language and enlightenment,
which could be encapsulated in the following question: whether a certain style of rhetoric is
connected exclusively to a certain mode of experience of reality, or more specifically how the
descriptive doctrinal language and the non-descriptive Chan/ S6n language are related tothe
experience of enlightenment. There was no unified view on this issue. Chan and Son schools
bifurcated largely into two different groupsregarding the issue: One claimed that the doctrinal
teachings were inferior to Chan/ Son because the conceptual descriptions of the doctrinal
teachings produced only intellectual understanding while non-conceptual Chan/ Son rhetoric led
directly to enlightenment; the other argued thatChan/ Sonand the doctrinal teachings were not
different from each other because either of their rhetorical styles could equally lead to either
enlightenment or delusion whether the rhetoric is conceptual or non-conceptual.

From the eleventh century when there was a movement to establish Chan and Son as a

tradition independent from the scriptural tradition, some Chinese and Korean masters turned to
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an emblematic teaching of the eminent Tang Chan master LinjiYixuan #5352 (d.867) to

justify their positions on this age-old issue. Linji, the characteristic figure of the
unconventional and iconoclastic branch of Chan and Son, is reputed to have taught the so-called

“three statements, three mysteries, and three essentials” (sanju sanxuan sanyao —"'] — % —%%)

or simply “three mysteries and three essentials.”**

Despite the retrospectively drawn image of
Linji, this teaching appears rather theoretical though almost as incomprehensible as his other
instructions, typified by such an unconventional and non-linguistic style as shouting and

L=

beating.””  Since its first appearance in the Jingde Chuandeng lu st #5855 # in 1009, the

teaching had become well-known within the Chan and S6n community, and was recorded in
various texts. Despite its ambiguity, a few of the Sino-Korean masters deployed this teaching

to develop a Chan and Son principle of language: the Chinese masters Fenyang Shanzhao
U530 (947-1024), Jianfu Chenggu Jiis /& i (970-1045), and Juefan Huihong 52 il B it
(1071-1128) and the Korean masters Pojo Chinul & %154 (1158-1210) and Chinjong

Ch’6nch’aek F## K (fl. 13™ century) were such masters. They discussed Linji’s teaching

in relation to the above-mentioned question, along with the related question of the teaching’s

% There are several Buddhist texts that record Linji’s acts and words. To name a few, the Zongjing lu

98 (compiled in 961) T2016.48.943c08-24, the Song Gaoseng chuan 12 (988) T2061.50.779a26-b05, the
Chuanfa zhengzong ji 7 (1061) T2078.51.753¢27-754a29, the Jianzhong jingguo xudenglu 1 (1101)
X1556.78.646a13-a16, the Rentian yanmu 1 (1188) T2006.48.300a25-306c05, the Liandeng huiyao 9
(1189) X1557.79.81a05-90a22, the Wudeng huiyuan 11 (1252) X1565.80.220c08-223b04, the Wujia
zhengzong zan 2 (1254) X1554.78.584c06-585b03, the Fozu lidai tognzai 17 (1333) T2036.49.643b04-
c21, the Chanzong zhengpai 6 (1489) X1593.85.461a07-463al5, the Zhiyue lu 14 (1602)
X1578.83.549b21-563b01, the Wudeng yantong 11 (1653) X1569.81.24c08-27b04, the Wudeng quanshu
21 (1693) X1571.81.599¢18-602b23.

25 According to Powell, Linji gives more emphasis on traditional doctrines than Dongshan; Linji also
favors a lecture setting for educating students over such unconventional settings as a work place favored
by Dongshan. For details of comparison and contrast between the Dongshan yulu and the Linji lu, see
Powell 1982: 114-148.
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universality. In their discussions, they provided their own interpretations of the teaching based
on their positions regarding these questions.

In this chapter, I will explore these masters’ interpretations of Linji’s teaching. I will
first deal with the Chinese discourse that laid the foundation for their further explorations of
Linji’s teaching and then turn to the Korean interpretations, which provided more comprehensive
perspectives on the teaching and had more direct influence on the nineteenth century Korean Son

debate.

1. Linji’s Teaching of “Three Statements, Three Mysteries, and Three Essentials”
Linji’s teaching of “three statements, three mysteries, and three essentials” is related to
his following dharma hall sermons.

(D The master took the high seat in the hall.
A monk asked, “What about the First Statement?” The master said:
The seal of the three essentials being lifted,
the vermilion impression is sharp;
With no room for speculation, host and guest are clear and distinct.
“What about the Second Statement?” The master said:
How could Miaojie permit Wuzhuo’s questioning?
How could expedient means go against the activity that cuts through the stream?
“What about the Third Statement?” The master said:
Look at the wooden puppets performing on the stage!
Their jumps and jerks all depend upon the person behind.
The master further said, “Each Statement must comprise the Gates of the Three
Mysteries, and the gate of each Mystery must comprise the Three Essentials.
There are expedients and there is functioning. How do all of you understand this?”
The master then stepped down from his seat.**

206" Zhenzhou Linji Huizhao Chanshi yulu 3N G 7528 WAl 55 #%: T1985.47.497a15-21.  The
translation is quoted from Sasaki 2009: 144-148. This sermon is not included in all the Linji lu texts
available in the Song period. A few Chan works of this time record the Linji lu texts with small
variations, which became the sources of the later versions: (1) the Zutang ji, compiled in 952; (2) the
Jingde Chuandeng lu (Record of the Transmission of the Lamp compiled in the Jingde era) in 1009; (3)
The Tiansheng Guangdeng lu (Expanded Lamp Record compiled in the Tiansheng era) in 1029; (4) the
Sijia yulu (Records of Sayings of Four Masters) in 1085; (5) the Zhenzhou Linji Huizhao Chanshi yulu
(Recorded Sayings of Chan Master Linji Huizhao of Zhenzhou) in 1120. The sermon (1) is recorded
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(@ Someone asked “What about the true Buddha, the true dharma, and the true Way?
We beg of you to disclose this for us.”

The master said,

“Buddha is the mind’s purity; Dharma is the mind’s radiance; the Way is the pure light
pervading everywhere without hindrance. The three are one, yet all are empty names
and have no real existence. With the true man of the Way, moment after moment his
mind is not interrupted. From the time the great teacher Bodhidharma came from the
Western Land, he just sought a person who would not accept the deluded views of others.
Later, he met the Second Patriarch, who, having understood [Bodhidharma’s] one word,
for the first time realized that hitherto he had been futilely engaged in striving.  As for
my understanding today, it’s no different from that of the patriarch-buddhas. He who
attains at the First Statement becomes a teacher along with patriarch-buddhas; he who
attains at the Second Statement becomes the teacher of men and gods; he who attains at
the Third Statement cannot save even himself.”*"’

AN e LML EOE PN flls & OIEEE EHOICWIE 3835 e 1
B ee Rl MEA MEESSEAN SO RHEIET AR AL
PH A BOE R A AR Bl —all — S8 7 Enieai Lk g4 1
SR ELTLAN) o A h fG B R ARl S A G LK ARl 5

P E RO T

Without any commentarial help, construing the meaning of Linji’s teaching of “three statements,
three mysteries, and three essentials,” like all gong’an cases, is difficult. The ambiguity of

Linji’s original teaching inevitably led to a few different interpretations.

only in the Linji lu versions within the Chuandeng lu andthe Linji Chanshi yulu while never mentioned
both in the Zutang ji and the Sijia yulu versions. The Guangdeng lu does not record the sermon in the
section for Linji, but in that for Fengxue Yanzhao & /7CiCiH (896-973).

27 Zhenzhou Linji Huizhao Chanshi yulu T1985.47.501¢28-502a07. The translation is quoted with small
changes (in italic) from Sasaki 2009: 264. This sermon is included in the Linjilu versions from the
Guangdeng lu, the Linji chanshi yulu, and the Sijia yulu with little variations. The Linji chanshi yulu,
compiled in 1085, is the earlist text which contains both sermons on the teaching of “three statements,
three mysteries and three essentials.” Both above-quoted sermons, however, were probably well-known
within the Linji lineage, if not within the entire Chan community, around the compilation of the
Guangdeng lu in 1039.
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2. Discussion on Linji’s Teaching in China

1) Fenyang Shanzhao

The fourth-generation Linji master Fenyang Shanzhao 73F%35 04 (947-1024) is the first
in Chan history to deal with Linji’s teaching of “three statements, three mysteries, and three
essentials.” Fenyang, well-known for his Songgu daibie 7 {{, the first gong’an collection,

made poetic comments to the teaching, reflecting the spirit of the “literary-Chan” style that

prevailed in the Song Chan community. In his comments, recorded in the Fenyang wude

—on

chanshi yulu 715 8ELE AN RE#% and the Rentian yanmu N KIEH without significant

variations, he showed that Linji’s teaching related to the Chan view of language. The two texts
provide Fenyang’s comment to each of the mysteries and the essentials, though they offer no

explanation for his omission of the three statements. Below are Fenyang’s comments from the
Rentian yanmu, the six-fascicle text compiled by Huian Zhizhao M (fl. 12™ century) in

1188.

Later, the master Fenyang raised the old case, asking,

“What are the phrases of three mysteries and three essentials?

A monk asked, “What is the first mystery?”

The master answered,

“[The Buddha] directly entrusted [his dharma] to Drinker of Light [i.e. Kasyapa].”...
A monk asked, “What is the second mystery?”

The master answered,

“Severing characteristics and departing from words and sentences.”...

A monk asked, “What is the third mystery?”

The master answered, “A bright mirror illuminates impartially.”***

BARDIBIERNG NERFIEE ) & IREE XA ERmee s —X BBl
U BROCHT. . AR 2 Dy A AEE S iR R 2K DY R WI B R A .

[A monk asked,] “What is the first essential?”
The master answered, “There is no fabrication in words.”. ..

2% Rentian yanmu 1, T2006.48.302a03-09: Fenyang wude chanshi yulu 1, T1992.47.603b02-04.
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[A monk asked,] “What is the second essential?’

The master answered, “A thousand sages enter into the mysterious and profound.”...
[A monk asked,] “What is the third essential?”

The master answered,

“Outside tl;&tetralemma and a hundred negations, one fully treads the path of
Hanshan.”

e ss — % S Th e e e s o R TR AR e — %
by = P51 IR S A R 10

Fenyang appears to treat Linji’s teaching as one of the gong’an cases: he raised the old case of
Linji’s teaching to test his students. Then, without any proper response from the students, he
presented his verse-comments to demonstrate his spiritual authority and show his understanding
of the teaching, an understanding probably regarded as equivalent to Linji’s. As such,
Fenyang’s comments on the three mysteries and the three essentials are as cryptic as Linji’s
original case. We can hardly understand what his comments really mean. Even though we
might guess the meanings of some of the verses, our speculations raise more questions than
answers. For example, Fenyang’s comment on the first mystery, “the Buddha directly entrusted
[his dharma] to Drinker of Light,” could be interpreted as describing the fact that the truth is
ineffable and thus can be attained and transmitted only through direct insight beyond the purview
of language. However, determining whether such an interpretation is correct or why such a
comment is applied to the first mystery rather than any other mystery or essential is difficult.
Furthermore, Fenyang’s two other comments seem to carry a similar implication: to the second
mystery, “severing characteristics and departing from words and statements,”and to the third
essential, “Outside the tetralemma and a hundred negations, one fully treads the path Hanshan.”

We could not know for sure whether Fenyang’s three comments mean that the first mystery, the

299 Rentian yanmu 1, T2006.48.302a11-16: Fenyang wude chanshi yulu 1, T1992.47.603b12-15. Here,
the exact meaning of “Hanshan” (#£111) is uncertain. It could refer to the legendary Zen poet Hanshan
during the Tang dynasty; it might also generically refer to cold mountains.
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second mystery, and the third essential all refer to the inadequacy of language; neither can we
know how they might be different if they have different meanings. This uncertainty might be
intentional. Fenyang might have composed his verse-comments to Linji’s teaching not only to
show his understanding but also to deny a theoretical and conceptual approach to the teaching.
However, despite the lack of any conceptual account, Fenyang’s comments reveal that
Linji’s teaching is connected to the Chan view of language. As mentioned above, some, if not
all, of Fenyang’s comments indicate the inadequacy of language to describe reality as it is.
Another of his verse-comments, more famous later within Chan circles, even addresses a more
complex Chan view of language beyond simple negation:
The matters of the three mysteries and the three essentials
are difficult to discern;
One who is able to get the meaning and forgets the words
is easily intimate with the Way;
One statement brightly illuminates all the myriad forms;

On the ninth day of Chongyang [festival]

21
the chrysanthemums’ blossoms are new.*'’

SR RS EESE VIR R BT A BT
Fenyang suggested that the teaching embodied Chan recognition of the two opposite aspects of
language. Citing from the Zhuangzi in the second line, he expressed the fundamental

1

inadequacy of language as a medium for expressing reality as suchness.”’' He announced that

language was inadequate or insufficient for attaining the Way. However, immediately

19 Rentian yanmu 1, T2006.48.302b01-02: Fenyang wude chanshi yulu 1, T1992.47.597b07-08.  This
verse-comment is also recorded in the Linji zongzhi (X1234.63.168a4-5). The translation is quoted from
Keyworth 2001: 172-173 with small changes (in Italics).

' The phrase “one who gets the meaning and forgets the words” (deyi wangyan 3755 =) is from the
Zhuangzi 26.

101



afterward, in the third line, Fenyang turned to the affirmation of language, claiming that
language could fully manifest the reality of the phenomenal realm.

Even though his comments do not provide much to help in understanding Linji’s teaching,
Fenyang showed that the teaching related to the Chan recognition of the dual nature of language,

which conceals and discloses reality simultaneously.

2) Jianfu Chenggu

The second-generation Yunmen master Jianfu Chenggu JE i 4 'y (970-1045) took a
more conceptual approach to Linji’s teaching, focusing particularly on the three mysteries, which
he believed were shared by all Buddhist traditions. He looked at the teaching through the lens
of the hierarchical relationship between Chan and Jiao on the basis of their different rhetorical
styles.

Chenggu supposed three different levels in the linguistic and non-lingustic expressions
used within Chan circles. Each level of expressions corresponds to a specific style of the Chan
and doctrinal rhetoric. He correlated these three levels of expressions to the three mysteries,
which he designated for the first time in Chan history as the “mystery in the essence”

(tizhongxuan %5 1 %), the “mystery in the word” (juzhongxuan *J"1 ), and the “mystery in the
mystery” (xuanzhongxuan XF'3). According to him, these three mysteries constitute the

three sequential soteriological stages from the first through the second to the third mystery.

Chenggu claimed that the “mystery in the essence” referred to the expressions based on
such doctrinal theories as mind-only (weixin ME()), consciousness-only (weishi MEi), and

tathagatagarbha. In particular, the expressions that are reminiscent of the Huayan teaching of
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“non-obstructed interpenetration of myriad phenomena” (shishi wuai 35 =5 #H¢) characterize this

first mystery. Chenggu gave the following examples:
(1) Shuiliao, after being kicked and knocked down by Mazu, stood up and said, “On the
tip of a hair, I’ve understood the source of myriad forms and hundred thousands of
woundrous meanings;”

(2) A monk asked Zhaozhou, “What is the self of a student of the Way?”” Zhaozhou
answered, “Mountains, streams, and the earth.”?!?

KBRS — A B E S TR A —22 b (a2l M
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Cheggu called these descriptions “words that wrapp up the gist [of the doctrines]” (C. hefou yu,
K. Haptu 6 13 9HiE).  According to him, these descriptions are of only secondary importance in

the Buddhist soteriological path: they might help the sentient beings receive favorable rebirths in
samsara by removing evil behavior but fail to release them from the endless cycle of birth-and-
death and thus not lead to enlightenment.”’>  For, as Chenggu explained, people who only
understand the mystery in the essence are trapped in a dualistic mode of thinking: such people
retain their own sense of right and wrong so that they want each and every statement to
correspond to the teachings of the three vehicles and properly carry the Huayan principle of
interpenetration. If a statement does so, they regard it as perfect; if not, they dismiss it as
partial.?'*  According to Chenggu, because the mystery in the essence is a description that binds
one to words and letters, other types of words are necessary to overcome such tendency.

For Chenggu, the mystery in the word refers to types of words that help remove dualistic

thinking. He referred to this second mystery as words with few doctrinal concepts, thus more

12 Chanlin sengbao chuan12, X1560.79.516b16-18.
213 Ibid., X1560.79.516b19.
214 Ibid., X1560.79.517a09-13.
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direct expressions to the truth. The following are the few examples Chenggu presented for this
second mystery:

(1) A monk asked Qingyuan Xingsi, “What is the ultimate meaning of the Buddha-
Dharma?” Qingyuan answered, “How much is rice in Luling?”

(2) A monk asked Zhaozhou, “I have heard that you have personally seen Nanquan. Is
this true or not?”” [The master] answered, “Zhenzhou produces big radishes.”

(3) [A monk] asked Yunmen, “What is talk that goes beyond Buddhas and patriarchs?”
[The master] answered, “A pancake;”

(4) [A monk] asked Dongshan again, “What is the Buddha?” [The master] answered,
“Three catties of flax.”*"
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Chenggu called these expressions “no-response words” (buda hua 1~%5%) because a Chan

master gave no direct answer to his student’s question, intentionally replying with an irrelevant

6

answer.”'®  Such words are intended to help a student escape from the cage of concepts just as

one “removes nails and wedges so that [a bird] could escape from a cage” (2 &I H2 Mt vf).2"

Chenggu asserted that this type of language still can not lead to enlightenment because it does
not remove all conceptual defilements, even though it is less reliant on concepts than the mystery
in the essence. However, in Chenggu’s view, this second mystery might be more harmful than
the first mystery, for the mystery in the word could threaten the very existence of Chan. He
argued that the Chan way of teaching was withering because this type of words was so wide-

spread within Chan community, in particular, within the Linji and the Yunmen schools.*'®

'S Chanlin sengbao chuan 12, X1560.79.516c14-18.

2

® Ibid., X1560.79.516¢22-23.

[S5]
—_

" Ibid., X1560.79.516c20.

2

—

¥ Ibid., X1560.79.516¢23 and X1560.79.517al3-al5.
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Chenggu criticized the Chan masters of both schools as being satisfied with the mystery in the
word, and thus still entrapped by words. Chenggu’s first two types of mysteries, therefore, do
not overcome the harmful effects of language. According to Chenggu, one needs another type
of expression to remove all traces of language in order to reach enlightenment.

The third and final type of mystery Chenggu called the mystery in the mystery. He
considered this third mystery to be non-lingustic expressions, such as shouting, beating, and
silence. Chenggu offered the following examples:

(1) A non-Buddhist asked the Buddha, “I do not ask about words, I do not ask about
wordlessness.” The World-Honored One remained silent. The non-Buddhist said,
“The World-Honored One in his great compassion enabled me to gain entrance into
[Enlightenment] by opening the clouds of my delusion.”

(2) Linji asked Huangbo, “What is the great meaning of the Buddhadharma?” [Linji]
asked three times and was hit [by Huangbo] three times.*"”
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For Chenggu, the mystery in the mystery directly reveals the truth without the medium of
language, overcomes all defilements originating from one’s attachment to language, and thus
leads to enlightenment.

Chenggu set up the sequential stages of a spiritual path in which one approaches genuine
spriritual realization of the truth by advancing from the mystery in the essence through the
mystery in the word to the mystery in the mystery. In this schema, the first mystery
corresponds to Jiao and the second and the third to Chan, as shown in Chenggu’s following
remark.

The words, phrases, and dharma-teachings of all the Buddhas of past, present, and future

derive from the mystery in the essence; the words, phrases, and dharma-teachings of all
the patriarchs of past, present, and future derive from the mystery in the word; the

219 Ibid., X1560.79.517a01-03 and X1560.79.517a06.
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dharma-mind of the Buddhas and the patriarchs in ten directions in past, present, and
future derives from the mystery in the mystery.**

SRR T A S AR a2 AL A S IRk AR
Ui bz B BT Lk 2

Hence, Chenggu’s sequential scheme for the three mysteries suggests Chan superiority over Jiao:
Jiao guides adepts to enter into the path to enlightenment but produces conceptual defilements
that hinder enlightenment, while Chan leads directly to the genuine spiritual goal by removing
such defilements.

Chenggu elsewhere made one important remark in relation to the universality of the
teaching of the three mysteries:

This Dharma-gate of the three mysteries is the Buddhas’ insight (jiana-darsana). All

the Buddhas liberate sentient beings within the Dharma-realms and help them attain

enlightenment through this Dharma-gate. People of nowadays rather say that the three
mysteries are the style of the Linji school (jiafeng). This is wrong!**!

B 2R b WL S O AR BRI AR S A A S
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Here, Chenggu argued that the three mysteries are the universal teaching, not exclusively
belonging to the Linji school, because they are the soteriological tool employed by all the
Buddhas, and probably by extension, all enlightened masters. For him, to start with Jiao and
continue with Chan is the universal path to enlightenment. Hence, the three mysteries that
represent this path should also be universal.

Chenggu’s naming of the three mysteries in terms of essence, word, and mystery was
generally accepted within the Chan and S6n community, whether or not others agreed with his

correlation of specific rhetoric to each of the mysteries. However, his subjugation of Jiao to

20 Ibid., X1560.79.517b18-20.
21 Ibid., X1560.79.516a22-a24.
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Chan as well as his denial of Linji’s exclusive association with the mysteries is severly criticized

by Huihong, the second-generation master of the Huanglong branch of the Linji school.

3) Juefan Huihong

The Linji master Juefan Huihong % #fi 2t (1071-1128) treated Linji’s teaching in a

few of his writings such as the Zhizheng chuan 75 (%, the Linji zongzhi &% 5% 5, the Linjian

Iu FK[HIER, and the Chanlin sengbao chuan TEAMAGEL{H. In these writings, he focused mainly

on criticizing Chenggu’s analysis of the teaching rather than providing his own account.
However, Huihong’s criticism reveals his view on the relationship between Chan and Jiao, even
though it is far from systematic and sometimes even self-contradictory.

One of Huihong’s main criticisms of Chenggu’s accounts for the teaching is related to
Chenggu’s hierarchical view of Chan and Jiao. Huihong criticized Chenggu as follows:

[When I] look at [Chenggu’s] establishment of the three mysteries, [he] divides [the
mysteries] into the essence, the word, and the mystery. When he comes to talk about
the three essentials, he does not analyze them; he rather scolds students for falling into
intellectual views and of being unable to realize the Way. However, when he interprets
the phrase, “a statement comprises [the three mysteries and] the three essentials,” he
rather quotes the meanings from the the Vajracchedikaprajiiaparamita-siitra, the
Sﬁramgama-sﬁtra, the Vimalakirtinirdesa-siitra, etc, and says, “Nature and Principle are
limitless; phenomena and forms are limitless; they are put together but not mixed. They
are mixed but not the same...” How could “speaking of principle”’and “speaking of
phenomena” not be intellectual views? Since the vehicle of Jiao already has these
meanings, why is there a need to establish a school (zongmen) again? Since Chenggu’s
pride goes above people, he disparaged the vehicle of Jiao as intellectual views.?*

WAz =32 Qiy Dlalarh R rh R 30 =5 SN fk - 7 skl B2 5%
BRI, NRERESE RO Az AR s [l e A e P A SR e MR
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2 Chanlin sengbao chuan 12, X1560.79.517c15-21.
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Huihong’s criticism of Chenggu is in fact two-fold. He first criticized Chenggu as self-
contradictory because Chenggu employed doctrinal teachings for the three essentials to which
Chenggu himself argued intellectual views should never be applied. The more serious reason
for Huihong’s criticism of Chenggu is that Chenggu subjugated Jiao to Chan. As seen before,
Chenggu regarded the mystery in the essence, which could correspond to Jiao, as the lowest level
of the three mysteries because it gives rise to conceptual defilements, which eventually should be
removed by such Chan expressions as the mystery in the word and the mystery in the mystery.
Such a subjugative position for Jiao is problematic to Huihong, who advocated the unity of Chan
and Jiao. Even though Huihong was a zealous advocate of literary Chan, he emphasized the
continuity of Chan and the scholastic traditions. Huihong even argued that the Chinese
patriarchs relied on the scriptural teachings just as had the Indian patriarchs and that “not
positing written words” and “special transmission outside the teachings” would not be the way of

the patriarchs.*”

From this vantage point, Huihong condemned Chenggu’s analysis as
seriously defective, which derives from ignorance and hubris.***

Another of Huihong’s criticisms of Chenggu’s account of Linji’s teaching focuses on
Chenggu’s denial of this teaching’s exclusive association with the Linji school. In fact,
Huihong is somewhat ambiguous and even self-contradictory on this issue. On the one hand,
Huihong argued that “the three mysteries and the three essentials” were Linji’s teaching, which

distinguished the Linji school from the rest of the Chan schools. In the Linji zongzhi and the

Chanlin sengbao chuan, he accused Chenggu of arguing without foundation that the teaching of

3 Keyworth 2001: 292

% Despite such his criticism of Chenggu, Huihong used Chenggu’s names for the three mysteries except

for the third mystery, which Huihong called the “mystery in the meaning” (yizhong xuan & 3%),
instead of the “mystery in the mystery.”
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the three mysteries did not belong to the Linji school. According to Huihong, Chenggu denied
the Linji school’s exclusive claim for the teaching because Chenggu mistakenly correlated it

with the teaching of Xuansha Shibei X7V filifiii (835-908), a monk who is not affiliated with the

Linji school.””> Huihong went on to say that such Chenggu’s account should be condemned as

226
wrong.

On the other hand, Huihong argued the opposite. In the Linjian lu, he claimed that
Linji was not the only master to teach the three mysteries and the three essentials. According to
Huihong, Shitou Xigian £180473& (700-790) also taught them, employing the different set of

terms “brightness” (ming W) and “darkness” (an Ii%) for the “mystery” and the “essential,”

respectively.”?’

Since Shitou is the master to whom schools other than the Linji traced back
their lineages, Huihong’s remark in the Linjiann lu implies that the other Chan schools share the

teaching of the three mysteries and the three essentials. Such Huihong’s apparent inconsistency

in this issue damages the credibility of his views on the three mysteries. In fact, the early Qing

¥ Linji zongzhi X1234.63.168c03; Chanlin sengbao chuan 12 X1560.79.517¢7-8. In the Linji zongzhi,
Chenggu’s three mysteries correspond to the three phrases of Xuansha Shibei whose dharma son is Fayan
Wenyi LR 4 (885-958), the alleged founder of the Fayan school. Xuansha’s three phrases in the
Linji zongzhi are excerpted from the Chanlin sengbao chuan 4 X1560.79.499¢19-500a12. Huihong’s
analyses of Xuansha’s three phrases in relation to Chenggu’s three mysteries are different in the Linji
zongzhi and in the Linjian lu. In the Linji zongzhi, Huihong correlates the first, the second, and the third
mysteries to Xuansha’s third, first, and second phrases, respectively. However, in the Linjian [u, he only
employs Xuansha’s first phrase to explain the third line of Fenyang’s famous verse-comment for Linji’s
teaching, the line which Chenggu connects to the first mystery. For Huihong’s analysis of Xuansha’s
three phrases in relation to the three mysteries in the Linji zongzhi, see the Linji zongzhi
X1234.63.168c05-13. For Huihong’s explanations of Fenyang’s verse-comment in the Linjian lu, see
Linjian Iu 3 X1624.87.263c13-c19.

26 Linji zongzhi X1234.63.168c04.

227 . . - . C, . —
According to Huihong, such a set of brightness-darkness appears in Shitou’s Cantong qi 23 [r]#.

For Huihong’s comparison of the mystery and the essential to Shitou’s brightness and darkness, see

Linjian Iu 3 X1624.87.263b20-c04.
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Caodong master Yongjue Yuanxian 7K5% G (1578-1657) severely attacked and dismissed

Huihong’s accounts of the three mysteries and the three essentials as disrupting the Way.**®
Although Huihong provided little systematic explanation of Linji’s teaching, his criticism
of Chenggu’s subjugation of Jiao to Chan reveals his vision that Chan and Jiao are equivalent to

each other.

3. Discussion on Linji’s Teaching in Korea
1) Pojo Chinul

Pojo Chinul (1158-1210) regarded Chenggu’s analysis for the three mysteries as an
independent soteriological schema by rejecting its relevance to Linji’s teaching. Chinul
accepted Chenggu’s interpretation of the three mysteries as sequential stages along the path to
enlightenment and brought another factor into consideration: he looked at this schema of the
three mysteries in relation to kanhwa Son practice.  As shown in chapter two, Chinul was rather
ambiguous in his treatment of the kanhwa technique: he placed the technique within his
soteriological scheme of “sudden enlightenment/ gradual cultivation” in the Exerpts while
treating it as a special technique separate from this schemain the Kanhwa kyorui ron. Such
ambiguity of the position of the kanhwa technique in Chinul’s soteriology certainly affects his
analysis of the three mysteries. In fact, he presented three different configurations for the three
mysteries and kanhwa Son, each of which is outlined in the Wondon songbullon, the Choryo, and

... 22
the Kanhwa kyoriii ron.””

% Sanxuan kao (Inquiry into the Three Mysteries — %.#%), Yongjue heshang guanglu 16
X1437.72.480b02-04.

** Chong Yong-sik also argues that though Chinul was influenced by Chenggu in explaining the three
mysteries, Chinul’s analysis is different from Chenggu’s because Chinul included kanhwa practice in his
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(1) Wondon songbullon
Chinul explained the three mysteries without mentioning kanhwa Son in the Wondon
songbullon, published postumously. Although he accepted most of Chenggu’s account of the

three mysteries, Chinul revealed one significant difference. He denied the connection between

Chenggu’s accounts for the three mysteries and Linji’s three mysteries.**°

In Son, there are three mysterious gates: first, the mystery in the essence; second, the
mystery in the word; third, the mystery in the mystery. The mystery in the essence is
the approach to dharma which demonstrates the unimpeded interpenetration of all
phenomena...It is a preliminary approach for inducing an awakening in those of
beginning potential. Since this approach has not yet abandoned understanding based on
the verbal teachings, the mystery in the word is employed. These words have no traces,
are ordinary, have a cleansing effect, and eliminate grasping so that students can
suddenly forget their conceptual understanding and knowledge of the Buddha-dharma.
But since this approach also involves cleansing knowledge and vision and cleansing
words and phrases, the mystery — the use of pauses, silence, the staff, and the Son shout —
is also employed in training. When this last approach is used, one can suddenly forget
the cleansing knowledge and vision and the cleansing words and phrases of the second
mysterious gate...This is called the sudden realization of the dharmadhdtu. (Even
though the three mysteries here are not Linji’s original intent, I have nevertheless
elucidated them following the intent of the master Chenggu.) [Italics mine]”>"
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analysis for the mysteries. However, Chong only deals with Chinul’s accounts for the three mysteries in
the Wondon songbullon and the Kanhwa kyoriii ron and argues that Chinul’s position is rather consistent
in his analysis for the three mysteries and kanhwa practice, which is revealed in the latter text. For
details, see Chong Yong-sik 2009: 21-29.

% Chong admits that Chinul denied the relevance of Chenggu’s accounts to Linji’s three mysteries.
However, Chong still correlates Chinul’s analysis to Linji’s three mysteries. See, ibid: 21-31.

3! Wondon songbullon, HPC 4, 728b16-c3: translation is quoted from Buswell 1983: 214, except the
italic portion. In the text Buswell used for his translation, this interlinear note does not appear.
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Chinul’s explanation of the three mysteries is identical to Chenggu’s. Chinul regarded the three
mysteries as a process in which one begins his Buddhist practice with the doctrinal
understanding and subsequently turns to more Son style of practices to remove conceptual
defilements and to attain enlightenment. More importantly, however, in the Wondon
songbullon, he asserted that Chenggu’s account of the three mysteries is not Linji’s original
intent even though Chenggu presented his accounts as explaining Linji’s three mysteries.

Hence, Chinul pointed out that Chenggu must have misunderstood Linji’s three mysteries as the

Qing master Yuanxian criticized Chenggu.**

Since Chinul provided no explanation for Linji’s
three mysteries in any of his writings, it is impossible to know how Chinul understood Linji’s
three mysteries. In the Wondon songbullon, Chinul categorically stated that his account of the
three mysteries was based on that of Chenggu, not Linji’s original teaching.
(2) Choryo
Chinul presented his unique interpretation of the three mysteries in the Choryo, the
interpretation that was later connected by Paekp’a to Linji’s teaching. In the Choryo, Chinul
intergrated the kanhwa technique into the three mysteries, laying out his soteriological path.
Chinul regarded the mystery in the essence as a preliminary and yet necessary stage in
this path. According to Chinul, conceptual understanding, acquired through the mystery in the

essence, enables one to “discern clearly the mind’s true and false aspects, its arising and ceasing,

and its essential and secondary features” P45 1.0 I8 A JEA K 25> Even though a

2 Yuanxian criticized both Chenggu and Huihong of misunderstanding Linji’s three mysteries. For
Yuanxian’s criticism of Chenggu and Huihong’s accounts for the mysteries, see the Sanxuan kao, the
Yongjue heshang guanglu 16 X1437.72.477¢18-480b19.

33 Popchip pyorhaeng nok choryo pyongip sagi, HPC 4, 766a 02-03: The translation is from Buswell
1983: 339.
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practitioner could skip the mystery in the essence and enter directly into the mystery in the word,
he might arouse defilements when in contact with the various phenomena without attaining the
correct understanding of the self and the world through the mystery in the essence. However,
since the mystery in the essence inevitably generates its own conceptual defilements, another
mystery should be administered.

Chinul introduced the kanhwa technique as the mystery in the word. However, his
introduction changed the meanings of both the mystery in the word and the mystery in the
mystery. Chinul said the following, quoting Dahui’s explanation of the technique:

Dahui said further, “Zhaozhou’s hAwadu, ‘a dog has no Buddha-nature,” must be kept

raised before you regardless of whether you are joyful or angry, calm or disturbed. It is

of prime importance not to set your mind on expecting an awakening... When you raise
the Awadu, you must put your spirits in good order and inquire, ‘what is the meaning of
this?’” ...this will enable men to remove the nails and pull out the pegs and to free

themselves from the bridle and yoke. If you can attend carefully to your investigation,

you will be able to cleanse away the preceding defects of conceptual understanding
concerning the Buddha-dharma. Then you will reach the ultimate stage of peace and

happiness.”**
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Chinul revealed his unique view of the last two mysteries. Chinul’s second mystery, kanhwa
Son, removes the conceptual defilements completely, not partially, as in Chenggu’s description
of his second mystery; not only that, it also leads to a genuine enlightenment. Chinul argued
that through the investigation of the ~wadu, i.e., the mystery in the word, one comes to have

235
h

complete mastery himself over the realm of birth and death. He went on to say that once

3 Popchip pyorhaeng nok choryo pyongip sagi, HPC 4, 765¢14-766a01: The translation is quoted from
Buswell 1983: 338.

35 Popchip pyorhaeng nok choryo pyongip sagi, HPC 4, 766a03-06.
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such mastery is attained, “the mystery in the mystery...will naturally come to exist therein”
(Zrh . A RAEHF122) 2% Hence, for Chinul, the mystery in the mystery does not refer to

such non-linguistic expressions as silence and shouts to further remove conceptual defilements.
It rather refers to the realm of enlightenment, attained by the mystery in the word. In this way,
Chinul presented his soteriological path in which one lays the foundation for one’s practice with
doctrinal descriptions of suchness (the mystery in the essence) and moves on to the kanhwa
technique (the mystery in the word), which will remove all the conceptual defilements and
eventually lead to enlightenment (the mystery in the mystery). This path of the three mysteries
fits well in his scheme of “sudden enlightenment followed by gradual cultivation”: the mystery
in the essence corresponds to “understanding awakening”; the mystery in the word to “gradual
cultivation”; finally, the mystery in the mystery to “realization awakening.”
(3) Kanhwa kyortii ron
The integration of kanhwa practice into the three mysteries in the Choryo is nullified in
the Kanhwa kyorui ron. In this posthumous work, Chinul seems to return to the Wondon
songbullon in his treatment of the three mysteries while presenting kanhwa Son as an
independent system of practice. The Kanhwa kyorii ron, however, reveals one critical
difference from the Wondon songbullon in its accounts for the three mysteries: the former text
apparently supposes that the three mysteries could not lead to enlightenment. Chinul said:
Establishing three mysteries gates was the idea of the master Chenggu. His second
mystery used ~iwadu—responses to the fundamental affair—as words designed to eliminate
the defects of understanding. As long as the student does not eliminate these words of
cleansing knowledge and vision, however, he cannot be self-reliant in the sphere of birth
and death. Accordingly, the master established the third mystery: the mystery in the

mystery. Ths was intended to destroy the previous cleasing knowledge and vision
through such displays of function as pausing, silence, or shouting. Therefore it is said:

236 Ibid., HPC 4, 766a17-18: The translation is quoted from Buswell 1983, 339.
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“The establishment these three mysteries was originally intended to help with the
abandoning of defects. But if you are still looking at the very source of the previous
patriarchs, you are mistaken.”**’
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According to the Kanhwa kyoriii ron, the three mysteries only remove conceptual defilements;
they do not bring about enlightenment. Although the mystery in the word is based on the
hwadu just like kanhwa Son, this second mystery, according to the Kanhwa kyoriii ron, only
serves as a part of the whole system of the three mysteries. For Chinul, the kanhiwa technique is
distinct from the three mysteries. In fact, the technique is clearly superior to the system of the
three mysteries because it is a “shortcut” (kyongjol) to enlightenment. Chinul argued that if one
attains one moment of realization through kanhwa Son practice, he will attain all the virtuous
states of mind, along with omniscience, without any effort.?**
(4) Implications

Chinul developed his analysis of the three mysteries with Chenggu’s explanation as the
foundation, though he regarded Chenggu’s three mysteries as a separate system from Linji’s
teaching. However, unlike Chenggu, Chinul explored the three mysteries in relation to kanhwa
Son technique. Because of his ambiguous position on the technique, Chinul eventually
presented the three different interpretations for the three mysteries: (1) the mysteries refer to the

three different styles of rhetoric, which constitute a soteriological path to enlightenment; (2) the

kanhwa technique is integrated into this soteriological path as the second mystery, consequently

#7 Kanhwa kyoriii ron, HPC 4, 734b21-c03: The translation is from Buswell 1983: 244-245 with small
changes in italics.

% Kanhwa kyorii ron, HPC 4, 735a19-22.
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redefining the third mystery as the realm of enlightenment; (3) The system of the mysteries
becomes a secondary practice, which serves only to remove conceptual defilements.

All these interpretations share Chinul’s view on the relation between Son and Kyo: Kyo,
which corresponds to the mystery in the essence, becomes an essential part of Chinul’s
soteriological systems. Nonetheless, it still occupies an inferior position to Son.  For our
discussion that follows, Chinul’s second interpretation is particularly important because Paekp’a
applied this interpretation to Linji’s teaching of three statements, three mysteries, and three
essentials, even though Chinul clarified that his analysis for the mysteries has nothing to do with
Linji’s three mysteries.

Overall, just like his predecessors, Chinul provided little explanation of Linji’s teaching.
The more comprehensive accounts for the teaching first appear in the thirteenth century Korean

text Sonmun kangyo chip, attributed to Ch’6nch’aek.

2) Ch’onch’aek’s Sonmun kangyo chip
The Sonmun kangyo chip T Ifi %4 attributed to the 13™ century Korean Ch’ont’ae

master Chinjong Ch’0nch’ack (B KIH (d.u.), consists of the four chapters, of which the first

9

three chapters discuss Linji’s teaching.”>® The discussion on the teaching in this text follows a

% The earliest known woodblock of the Sonmun kangyo chip dates back to 1531. The authorship of the
Sonmun kangyo chip is controversial because there is no indication within the text. The text is attached to
the end of the Sonmun pojang nok W [" 5 jis;#, which records the great Zen master Chinjong
Ch’onch’aek [R5 Aiffifi KEH as its author. The Mandoksa chi and the Tongsa yolchon, both of which
were compiled in the nineteenth century, identify this Zen master with the thirteenth-century Ch’ont’ae
scholarly monk of the same name. However, such modern Korean scholars as Ko Ik-chin argue that the
two monks were different persons, questioning the credibility of the two nineteenth century texts as
accurate historical records. Ko even attributes the authorship of the Sonmun kangyo chip to an unknown
Zen master (Ko Ik-chin 1979: 159-165). Here, I assume that the Zen master Chinjong Ch’6nch’aek, not
the Ch’6nt’ae monk, is the author of the Sonmun kangyo chip until further evidence on the authorship is
found.
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question-answer format among Son students and three imaginary figures, named Howol [
(Bright Moon), Ch’dngp’ung ### (Clean Wind), and Pydg’am %} (Blue Cliff).*’
Through the mouths of these figures, Ch’6nch’aek provided his own analysis of the teaching.
Rather than focusing simply on the three mysteries, he looked at Linji’s teaching as a whole and
developed it into an integrated theory of language regarding human experience of reality as well
as its implication for the relationship between Son and Kyo. In doing so, Ch’6nch’aek
presented the most comprehensive and clear account of the teaching, providing the definitions
for such main terms as the statements, the mysteries, and the essentials. His analysis takes two
slightly different approaches to Linji’s teaching according to the number of the empirical modes
or the stages along the path to enlightenment though sharing the same view on the relationship
between Son and kyo.

(1) Three Statements: three different levels of realization.

In most of the Collection, Ch’dnch’ack regarded the three statements as three different
modes of experience or realization of reality: fully enlightened, partially enlightened or delusory,
and entirely delusory modes, each of which is characterized by three essentials, three mysteries,
and three phrases. For Ch’0nch’aek, these three statements are not limited to linguistic
expressions, as the term “statement” might suggest. In the middle of the Sonmun kangyo chip,
he provided a definition of the term for a student who was confused about its meaning:

From all the forms of the mundane world, large and small, and existent and nonexistent,

to the long statements and short words, acting and silence, and beating and shouting of
the Buddhas and patriarchs, they are all statements.

% Their names appear only in such Korean Son texts as the Ojong kangyo, the Sonmun sugyong, and the
Sonmun sabyon man’, compiled from the 18" and the 19" century. ~ Even in these texts, they always
appear in the quotations from the Sonmun kangyo chip.
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For Ch’onch’aek, all types of verbal and non-verbal, linguistic and non-linguistic, and secular
and Buddhist expressions are statements, classified into one of the three statements, depending
on the extent of realization that they represent.
a. First Statement

According to Ch’0nch’aek, the first statement describes the enlightened state of mind.
It represents the experience of the reality as suchness without any trace of defilements, the

experience which is featured by the three essentials. Ch’0nch’aek explained the three essentials

in terms of the two interchangeable paradigms of “illumination-function” (choyong /1) and
“capacity-function” (kivong #§J11):>*
The first essential elucidates illumination. It means that the great capacity responds
perfectly...; the second essential unveils function. It means that the great function is

fully manifested...; the third essential unveils the simultaniety of illumination and
function. It means that capacity and function are given equally.**

S OCRRIAIE .28 — S RIOR iz = W )iy BB 7%
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Ch’dnch’aek used the analogy of an instrument to explain the capacity-function paradigm, which

could be summarized as follows: when an instrument is touched, all its parts operate altogether;

1 Sonmun kangyo chip, HPC 6, 854.b6-10.
**2 The illumination-function pair first appears in the Fenyang’s section of the Jingde chuandeng lu with
no further explanation in relation to the Linji’s teaching while the base-function pair is never mentioned
prior to Ch’0nch’aek concerning with the teaching. It was Ch’dnch’aek who first employed the two
pairs to explain the three essentials. The illumination-function pair as Linji’s teaching appears first on
the Linji lu version of the Guzunsu yulu, compiled in 1267.

2 HPC 6, 853.c11-15
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when untouched and unplayed, it is called the great capacity;when touched and played, it is
called function.***

This explanation is reminiscent of a well-known paradigm with a long pedigree tracing
back to the Awakening of Faith in Mahayana (Dasheng qixin lun, K. Taesting

kisillon K25 5w). The treatise explains reality in terms of the two opposite yet inseparate
aspects: “mind as suchness” (C. xin zhenru, K. sim chinyo /[>IE 1) and “mind as birth-and-

death” (C. xin shengmie, K. sim saengmyol {0>/E38). The former refers to the immutable

aspect of reality; the latter to the conditional aspect. According to the Awakening of Faith,

these two aspects are non-dual because they are based on the same reality. Because “mind as
suchness” and “mind as birth-and-death” could correspond to capacity and function, respectively,
the three essentials also represent the immutable and conditional aspects of reality as well as the
non-duality of the two aspects. By linking the three essentials to Linji’s first statement,
Ch’dnch’ack defined the first statement as expressing full and perfect enlightenment to the three
essential aspects of reality. According to him, because realization on this level means
attainment of both the Buddhas’ Dharma and the partriarchs’ mind, one who does so deserves to

“be a master along with the patriarch-buddhas.”**

The first statement is given the highest
position in Ch’dnch’aek’s interpretation of three statements.
b. Second Statement

Ch’0nch’aek regarded the second statement as representing the middle level of

realization. On this level, one attains a certain degree of enlightenment to suchness but still has

*** Tbid., HPC 6, 851.b23-c3.
* The expression is in Linji’s second sermon of the teaching.
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delusion. According to him, this state of the partial enlightenment and partial delusion is
characterized by the three mysteries.

Ch’onch’aek apparently did not agree with Chenggu’s account of the three mysteries
though he accepted Chenggu’s nomenclature: the “mystery in the essence,” the “mystery in the
word,” and the “mystery in the mystery.” Rather than assigning specific Chan expressions to
each of the mysteries, Ch’0nch’aek defined the three mysteries in terms of capacity and function
as he did for the three essentials:

Question: What is the first mystery?

Answer:  The whole capacity responds by illuminating...

Question: What is the second mystery?

Answer:  The woundrous function is everywhere...

Question: What is the third mystery?

Answer:  The capacity and function are conferred equally.*
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Ch’dnch’ack explained the three mysteries in almost the same way that he did the three
essentials: the three mysteries could refer to the immutable and conditional aspects of reality as
well as the non-duality of these two aspects. Hence, Ch’0nch’aek employed the analogy of an
object and the shadow it casts to clarify the differences between the mysteries and the essentials
and, by extension, between the first and second statements: the “essentials” can be compared to
real objects while the “mysteries,” to shadows created by the objects. He further explained that

a shadow merges into (C. ji, K. chik H|) an object in the first statement while an object merges

into a shadow in the second statement.”*’ Ch’dnch’ack probably meant by this analogy that the

essentials represent full and perfect enlightenment to reality, while the mysteries refer to partial

** Tbid., HPC 6, 851al5-21.
*7 For more details of this analogy, see Ibid., HPC 6, 855b8-19.
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and imperfect enlightenment, and that the first and second statements express these two different
degrees of enlightenment, respectively. According to Ch’0nch’aek, the realization in the
second statement leads one to “become a master of the human and heavenly beings,” not
equivalent to the Buddhas and the patriarchs.**®
c. Language and Reality

Before moving on to the third statement, it is useful to discuss the issue raised by
Ch’onch’aek’s explanation for the first and second statements. His respective accounts of the
perfect and imperfect manifestation of reality in the first and second statements inevitably raise
an issue about language and the reality. Ch’0nch’aek himself brought up this issue, asking the
following question through the mouth of a student, who supposedly had not mastered the Son use
of language:

Question: if [you] say that the second and the third statements are linguistic statements,

one who hears it would acknowledge. However, how can [you] say that the first
statement is a linguistic statement?”*
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This question derives from a specific view of language, a view based on the fundamental
suspicion of language. According to this view, language does not represent reality as such. It
rather conceals or distorts the truth of reality and is therefore inadequate for expressing that truth
or the experience of it.  This negative view of language seems to be justified by the Zen
tradition itself. Many Zen masters of medieval China defined Zen as not relying on language.
Zen, according to their definition, is a tradition that transmits the ineffable mind-dharma (C.

xinfa, K. simpop 1>1%) along the unbroken lineage from the Buddha himself, as shown in the

*¥ The expression is in Linji’s second sermon on the teaching.
** Tbid., HPC 6, 852¢13-15.
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Zen description of its very first transmission: the Buddha Sakyamuni passed this dharma to his
disciple Mahakasyapa by holding up a flower, not uttering a word. Even Linji appeared to
share such a negative view of language when he expressed his reluctance to preach about the

mind-dharma at the request of a local magistrate: “If I were to demonstrate the great matter in

strict keeping with the teaching of the ancestral school, I simply couldn’t open my mouth”

CE RIS R4 K2 TS B 11 AN 7). 2
Ch’dnch’ack answered this question regarding the inadequacy of language as follows:
How can [you] know that each and every linguistic statement made by patriarchs,
Buddhas, and good friends is indeed incomprehensible just like the sound of a wooden
person singing and clapping and a flake of snow that falls on a burning brazier. If you
say that such a statement is nonexistent, you are mistaken as well. If you say that it is
existent, you are also mistaken. If you say that it is neither existent nor nonexistent, or
neither non-existent nor non-nonexistent, you are stillmistaken. Also, you are not

permitted not to say that it is exisent or nonexistent, neither non-existent nor non-
nonexistent, etc. !
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Rather than discussing language in general, Ch’onch’aek addressed the uniqueness of language
as used by the enlightened. Such enlightened beings as Buddhas and Son patriarchs fully and
perfectly realize the truth of reality: that everything, including language, is empty. Even though
they use language, therefore, they leave no trace of attachment in their mind, just as a flake of

snow completely disappears as soon as it falls on a burning brazier. By using a tetralemmic

description, Ch’0nch’aek asserted that the conceptual and intellectual speculation should not be

20 Linji yulu T1985.47.496b16: the translation is quoted from Sasaki 2009: 117.
! Ibid., HPC 6, 853a5-10.
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applied to the language of the enlightened. For Ch’0nch’aek, the first statement is possible as
language used by people who attain enlightenment.
d. Third Statement

In Ch’6nch’aek’s analysis of Linji’s teaching, the third statement is placed on the lowest
level: the statement represents various aspects of delusion.  On this level of realization, one
becomes attached to words and forms and develops dualistic modes of thinking: the distinctions
between subject and object, enlightenment and unenlightenment, Buddha and sentient beings,

252

etc. According to Ch’6nch’aek, all of the characteristics of delusion are represented by

“three phrases” (C. sanju, K. samgu —/1)).*>

Ch’dnch’aek is probably not the first monk in the history of Chan and Son to employ the
expression “three phrases” to describe the deluded state of mind. For example, the expression

appears several times in the Baizhang lu T 9. #%, where its meaning is similar to the one found

in the Sonmun kangyo chip. For example, Baizhang said:

When [one] penetrates through the three phrases only by ceasing all intellectual views of
existence and nonexistence as well as all desire, it is said that [he] cleans up the shit.
Likewise, when [one] seeks for the Buddhas, wisdom, and all the dharmas of existence
and non-existence, it is said that [he] brings in the shit. It is not said that [he] throws it
out. Likewise, creating the Buddhas’ view and understanding, and merely clinging to
what is seen, what is sought, and what is done are all called “the shit of conceptual
proliferation” (prapasica).”*
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22 Ibid., HPC 6, 855.b3-4.

3 Here, I translate the Chinese character “ju 41" as “phrase” in order to distinguish its meaning from
that of “sanju sanxuan sanyao” (=) — X —%%), which I translate as “statement.”
>4 Sijia yulu V95 i #%, Yanagida 1983: 22b05-09.
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Whether Ch’0nch’aek was aware of this previous usages of the three phrases, he placed the third
statement on the lowest level of expression, linking the statement to the three phrases. For him,
on the level of the third statement, one becomes like “a wooden puppet on stage rather than a

5

master who operates it” because of his delusion.”>> Hence, Ch’6nch’ack asserted that such a

person “even could not save himeself.”**®
e. Relationship of the Three Statements

Ch’onch’aek did not assign any specific expressions exclusively to any of the three
statements, implying that a certain expression or statement would not remain fixed as any of the
three. In fact, Ch’6nch’aek argued that a statement could be defined as any of the three
statements because every statement has the potential to represent the three essentials, the three

mysteries, or the three phrases.”’

However, according to him, a statement is defined or re-
defined as one of the three statements not by the statement itself, but by its usage. To illustrate
this, Ch’dnch’aek employed the analogy of the three seals: he compared the first, second, and
third statements to the seal of the three essentials stamped, respectively, on air, on water, and on
clay. Ch’dnch’aek then cited the Song Linji master Dahui Zonggao A:55% % (1089-1163) to
explain this analogy:

Dahui said, “That a student of high capability listens to the Way is like stamping the seal

on air; that a student of middle capability listens to the Way is like stamping the seal on

water, and that a student of low capability listens to the Way is like stamping the seal on
clay.nZSS

> The expression “a wooden puppet on stage” appears in Linji’s first sermon on the teaching.

256 . . . e
The expression is in Linji’s second sermon.

7 Tbid., HPC 6, 853a10-13.

258 Ibid., HPC 6, 852a22-24. Dahui’s original remark is recorded with little variation from

Ch’onch’aek’s quotation in the Dahui pujue chanshi fayu 20 (T1998.47.894b17-18).
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Though Ch’6nch’aek provided no further explanation, the definition or re-definition of a
statement might happen in the following way.

An enlightened master has the Buddhas’ dharma-seal and the patriarchs’ mind-seal.
With his enlightened mind, the master makes a statement, which could be verbal or non-verbal,
linguistic or non-linguistic, or secular or religious to test his students or help them attain
enlightenment. The master’s statement is always the first statement because it expresses the
master’s enlightened state of mind. However, the very same statement also could be the first,
second, or third statement, depending on the capability of the student who listens to the master’s
statement. When a master makes a statement, a student with high spiritual capability will
instantly attain enlightenment without falling into the trap created by the statement or leaving
any trace of attachment, just as there is no trace of the seal stamped on air. In this case, the
master’s statement becomes the first statement to his student. A student with mid-level spiritual
capability would attain some degree of enlightenment. However, because the student’s
enlightenment would not be perfect, he would have some attachment to the statement just as
there is the briefest trace of the seal stamped on the surface of water. The statement becomes
the second in this case. A student with lesser spiritual capability would not attain
enlightenment at all. He would merely become attached to the statement and produce all sorts
of dualistic thought, just as there is a distinct trace of the seal stamped on clay. In this case, the
statement becomes the third.

In most of his Collection, Ch’6nch’aek connected the three statements to the three
different levels of experience of reality. By positing a middle stage of partial enlightenment or

unenlightenment in the three levels, he imbued a sense of progress, advancing from delusion to
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enlightenment, into Linji’s teaching. At the same time, Ch’0nch’aek seems to deny the
hierchical relationship between Son and Kyo, by refusing to correlate the three levels to Son and
Kyo, of which the implication is clearly shown in his second approach to Linji’s teaching.
(2) Three Statements: Enlightenment and Unenlightenment

Ch’onch’aek took a different approach to Linji’s teaching, employing the well-known

Chan metaphor of the “live word” (C. huoju, K. hwalgu {i5%)) and the “dead word” (C. siju, K.

sagu 9t41]).  Although his account for this new approach is rather brief, it reveals his vision of

the unity of Son and Kyo.
To the question of a student who did not understand that the first statement could be
linguistic, Ch’dnch’ack respondedin the following way:
An ancient virtuous [master] said, “If one realizes the dead word, he could not even save
himself; if one realizes the live word, he would become a master [along with] the

Buddhas and the partirarchs.” How could the dead word or the live word not be a
linguistic statement? Alas! When a foolish person...sees somebody refer to such type

of words as “the word that leads upward,”..., “the wholesome word,” “superior word,” he
considers them as wondrous and special, and hence says that they are different
dharmas.”*’
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Ch’onch’aek linked Linji’s teaching to the “live word” and the “dead word” by quoting the Song

Linji master Yuanwu Kegqin’s [E1% %% (1063-1135) remark, which shares the expressions

260

with Linji’s second sermon about the soteriological implications of the three statements. For

Ch’onch’aek, the first statement pararells the live word that leads one to become ““a master along

29 HPC 6, 852¢21-853a4

% Yuanwu’s remark is recorded in the following texts with small variations: the Yuanwu Foguo chanshi
yulu [EITEHEALRAIGE % 13 (T1997.47.774a17) and 14 (T1997.47.778.501-b03); the Foguo Yuanwu
Zhenjue chanshi xinyao (i R[E 15 EALAN O 1 (X1357.69.453¢18).
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with Buddhas and patriarchs,” while the third statement, the dead word that makes a student even
“unable to save oneself.”

The terms “live word” and “dead word” that Ch’6nch’aek applied here, according to
Ding-hwa Hsieh, were coined by the Yunmen monks of the early Song period and spread widely

within the Chan community after being picked up by Yuanwu.?'

In Chan masters’ usages of
the terms, the “dead word” refers to the conceptual and theoretical descriptions that lead only to
intellectual understanding while the “live word” refers to any types of descriptions that bring an
end to dualistic modes of thinking and bring about enlightenment. Within the Chan community,
all scriptural and doctrinal teachings that describe enlightenment or reality theoretically or
conceptually would be regarded as the dead word since they hinder genuine enlightenment; on
the contrary, the patriarchs’ words from the Chan literature would be regarded as the live word
since they point directly to the truth and lead to enlightenment. However, if the patriarchs’
words are approached conceptually and intellectually, they would lose their vitality as the live
word and thus become the dead word, just as the words of the Buddha degenerated into the dead

262
d.

wor Yuanwu even asserted that all the words, including shouting and beating, are the dead-

2
words.?®

Ch’0dnch’aek showed his awareness of such dual nature of language in his following
remark, which also reveals his vision of the unity of S6n and Kyo:

If one who understands in accord with the words speaks of [suchness] with his mouth,

then not only the traces of the teachings of the twelve divisions of the scriptures of the

three vehicles, but also holding up a flower on the Vulture Peak, the eminent monks’
mysterious words and wondrous phrases, shouting and beating, facing the wall in the

! Hsieh 1993: 153-157.
262 Buswell 1988: 246-248.
5 Yuanwu Foguo chanshi yulu 11 T1997.47.765b15-b20: re-quoted from Hsieh 1993:163.
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Shaolin temple, one word and one silence all would become the traces of the [scriptural]
teachings...If one realizes it in mind, then not only holding up a flower, facing the wall
would become the special transmission outside the scriptural teachings, but also the
twelve divisions of the scriptures of the three vehicles and the vulgar words and the
trivial speechs of the mundane world all would be a secret leading upward [to
enlightenment].*%*
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For Ch’6nch’aek, Son and Kyo are not fundamentally different from each other because, as he
himself pointed out, they originate from the same enlightened mind: Kyo is based on the
Buddha’s dharma, Son on the patriarchs’ mind. Their different rhetorical or pedagogical styles
are just the skillful means to help sentient beings with different capabilities attain the ultimate
spiritual goal. There is no hierarchy between Son and Kyo. Whether a certain statement is
conceptual or non-conceptual, the statement becomes the dead word or the first statement if a

student takes it as “the word that leads upward” (C. xiangshang ju, K. hyangsang gu 7] 1-%1))

without any attachment and attains enlightenment; on the contrary, it becomes the dead word or
the third statement if a student gets attached to the statement and generates conceptual
defilements.

Ch’0nch’aek’s connection of the live and dead words to the three statements emphasizes
the relationship between language and enlightenment. Nonetheless, his connection does not fit
completely into Linji’s teaching. As mentioned above, the first and third statements could be
matched with the live word and the dead word, respectively. However, the second statement
just remains unmatched. Hence, by introducing the live word and the dead word to Linji’s

teaching, Ch’0nch’aek presented the two stages of enlightenment and unenlightenment.

264 HPC 6, 859¢9-16.
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(3) The Universality of Linji’s teaching
Ch’dnch’aek made an important remark on the issue of the universality of Linji’s
teaching at the end of the Sonmun kangyo chip. He says,
When Yunmen used it [i.e. suchness], it became “three phrases and one phrase.” When
Linji used it, it became “three mysteries and three essentials.” When Xuefeng used it, it
became “three wooden balls.” When Guizong used it, it became “dragging three times.”
When Zhizhe [Zhiyi] used it, it became “three-fold cessation and three observations.”

When Zhaozhou used it, it became “Have a cup of tea!” When Zhudi used it, it became
“raising a finger.””’
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Ch’onch’aek identified Linji’s teaching with those of such non-Linji affiliated Chan masters as
Yunmen Wenyan 221 5C{Z (864-949), Xuefeng Yicun “HIFEFEA7 (822-908), and Zhaozhou
Congshen i M 1572 (778-897) as well as the Tiantai master Zhiyi #'#H (538-597). By doing
so, Ch’6nch’aek implied that Linji’s teaching was universally shared by all Chan and doctrinal
schools. Even though all these teachings are different in style, they all articulate the same
principle of three statements, three mysteries, and three essentials. According to Ch’6nch’aek,
the principle supposes three different modes of experience of reality: complete enlightenment,
partial enlightenment or delusion, and complete delusion. The Kyo masters explain the
principle conceptually as shown in the example of the Tiantai doctrine of “three-fold cessation
and three observations” while the Son masters embody the principle in their acts and words, as

revealed in the old cases of Yunmen, Linji, Zhaozhou, Guizong, Xuefeng, and Zhudi.*®

25 Tbid., HPC 6, 859c01-05.

266 7hiyi’s doctrine is also called “the three truths or judgments” (C. sandi —F): (1) the truth of
emptiness (C. kongdi), viz. all things are empty in their essential nature; (2) the truth of being
provisionally real (C. jiadi), viz., all things are given a provisional reality, produced by a causal process;
and (3) the truth of the mean (C. zhongdi), viz. all things are neither real nor unreal in the absolute sense.
They are just suchness.
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Ch’onch’aek’s claim of this teaching’s universality also confirms his vision of the Son
and kyo unity. The teachings of the Son and doctrinal schools are equal because they share the
same principle of three statements, three mysteries, and three essentials even though they are
different in style.

(4) Influence

Ch’dnch’aek’s Sonmun kangyo chip provides a clear account of Linji’s teaching for the
first time in Chan and Son history. However, the text received little attention probably because
of its conceptual approach to one of the teachings of Linji, the representative figure of the
iconoclastic and non-conventional style of Chan. Even in Korea, virtually no one paid attention
to this text until the eighteenth century when there was a movement among some Korean Son
masters to define their tradition as the Imje school. The text, in particular, its two different
approaches to Linji’s teaching, occupied an important place in the early nineteenth century
Korean Son debate.

As seen before, Ch’0nch’aek’s two approaches suggest two different perspectives on
human experience of reality. His first approach introduces the three different modes or stages:
(1) the complete and full enlightenment, represented by the three essentials; (2) the incomplete
and partial enlightenment, by the three mysteries; (3) the complete unenlightenment, by the three
phrases. On the other hand, his second approach supposes only two different ones: (1)
enlightenment, characterized by the live word; (2) unenlightenment, by the dead word. In fact,
Ch’6nch’aek focused on the three-stage analysis in most of the Sonmun kangyo chip, briefly
introducing the second approach without much explanation. However, these two different
approaches to Linji’s teaching provide the rationale for the Son taxonomies of Paekp’a and

Ch’oui, respectively.
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4. Concluding Remarks

Sino-Korean Chan and S6n masters interpreted Linji’s teaching of “three statements,
three mysteries, and three essentials,” based on their positions on the issue of Chan/ S6n and
Jiao/ Kyo relationship. The two positions stood out: (1) the Chan/ Son superiority to Jiao/ Kyo;
(2) the unity of Chan/ S6n and Jiao/ Kyo.

The first position introduced the hierarchical interpretation of Linji’s teaching (Chenggu,
Ch’onch’aek, and Chinul). It interpreted the teaching as representing different levels of
realization of the truth and thus as a series of stages along which one proceeds toward the
ultimate goal of Buddhism from the lowest (the third statement or the mystery in the essesnce) to
the hightest (the first statement or the mystery in the mystery). On the other hand, the second
position of the unity of the two strands of Buddhism denied this hierarchical viewpoint in
interpreting Linji’s teaching (Huihong and Ch’6nch’aek). This position claimed that the
teaching expresses the truth of reality that is manifested in everything in the same degree or level
though its appearance is different.

As the following chapters will show, Paekp’a took the former position. In particular, he
accepted Chinul’s idea in the Choryo that Kyo or the doctrinal studies are posited as a
preliminary step for Son or kanhwa meditation technique, and established the three-fold
taxonomy of SOn, based on Ch’0nch’aek’s hierarchical interpretation of the three statements.
Ch’oti stood on the second position. He used Ch’dnch’aek’s second interpretation, which
looked at the teaching in terms of enlightenment and non-enlightnement, to formulate the two-
fold Son taxonomy, and ultimately argued for the unity of Son and Kyo.

Chenggu and Ch’6nch’aek’s claim for the universality of the teaching was also crucial in

the nineteenth century Korean Son debate. In particular, Ch’6nch’aek argued that all Son and
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Kyo teachings include Linji’s teaching. Although these teachings are different in their
rhetorical styles, they all expressed the same principle of reality, represented by Linji’s teaching.
The claim of the universality of the teaching allowed Paekp’a to look at the traditional image of

the Linji school from a broader perspective.
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CHAPTER FOUR. Paekp’a’s Three-Fold Taxonomy of Son

Paekp’a represented the traditional Korean Son view on the relationship between S6n and Kyo,
in which the doctrinal studies were incorporated into its soteriological scheme as a preparatory
step for the Son training. He attempted to justify this view by integrating Korean Son
soteriology into the Imje tradition.

Korean Son Buddhism in late Chosdn was in the process of re-establishing its own
identity. The Korean Son masters restored their Son lineage by producing several genealogical
texts. Most of these texts connected the Korean Son lineage to the Chinese Linji lineage by
establishing T aego Pou, who had traveled to China and received dharma from the Linji master
Shiwu Qinggong (1272~1352), as the first patriarch of the Korean Son lineage. However, apart
from this genealogical connection to the Linji tradition, Korean Son soteriology of this time took
root in the indigenous regimen, which combined the Linji and Heze practices. The regimen
incorporated the kanhwa Son technique and the doctrinal studies within the frame of Zongmi’s
system of “sudden awakening followed by gradual cultivation.” This syncretic and yet unique
soteriology was embodied in Chinul’s “three-mystery” path in his Choryo. Hence, Korean Son
Buddhism of Paep’a’s time linked its genealogy to the Chinese Linji lineage while still
maintaining the indigenous soteriology. This unique combination created an inevitable tension
between the Linji and Heze lineages, on the one hand; and the Son exclusivism and the Son-Kyo
syncretism that the two lineages advocated, on the other hand. In particular, since the Heze
approach to Chan had long been branded as wrong by the prevailing Linji lineage, this tension

was problematic for the Korean Son masters.

133



Paekp’a was the first Korean Son master who took the serious approach to this tension.
He attempted to resolve the tension by connecting the Korean Son tradition to the Imje tradition
from the soteriological perspective. Pivotal was Linji’s teaching of “three statements, three
mysteries, and three essentials.” As will be seen later in this chapter, this teaching served as a
juncture for the two seemingly opposite soteriological approaches. In particular, based on
Ch’dnch’aek’s interpretation of Linji’s teaching, Paep’a laid out a three-fold taxonomy of Son.
With his taxonomy, Paekp’a upheld the Imje school, with which the Korean Son tradition
claimed to be afflilated, as the supreme of all the Son schools, and at the same time unified the
Korean Son and Imje traditions soteriologically.

This chapter explores how Paekp’a legitimized the traditional Korean view on the Son-
Kyo relationship by correlating the Korean Son and Imje traditions. I will first examine how he
placed Zongmi and Chinul’s Heze brand of the soteriological frame into the Imje tradition, and
then explore how Paekp’a’s taxonomy not only promoted the Imje tradition but also defined or

redefined the two traditions. [ will rely mainly on Paekp’a’s two major works: the Sonmun

sugyong T LT8¢ and the Suson kyolsamun ERRAS it 3.

1. The Two-Fold Pardigm: Hyangsang and Hyangha
Paekp’a regarded Linji’s teaching as representing Zongmi’s approach to Chan, which
gives the basic framework to Chinul’s soteriology. Zongmi, who proclaimed himself to be the

fifth Heze patriarch, explained Chan in terms of dharma (C. fa, K. pop %) and person (C. ren, K.
in AN). Dharma indicates the nature of reality, which constitutes the ultimate ground as well as

the very content of enlightenment, while person indicates the soteriological regimen for an

individual, depending on his spiritual capabilities. According to Zongmi, dharma has two
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meanings of immutablity and conditionality; person involves two gates of sudden enlightenment

7

and gradual cultivation.””  In place of Zongmi’s two categories, Packp’a employed the new

terminologies of hyangsang 1] I~ (leading upward) and hyangha 17 I (leading downward):
the former corresponds to dharma, while the latter, to person. Paekp’a, then, connected this
paradigm of dharma/ person or hyangsang/ hyangha to Linji’s teaching.
1) Hyangsang
Paekp’a applied one of Linji’s sermons of “three statements, three mysteries, and three
essentials” to explain hyangsang, the counterpart of Zongmi’s category of dharma. Paekp’a said:
Hyangsang is suchness of the original share...The master [Imje] says, “Buddha is the
mind’s purity...; dharma is the mind’s radiance...; the Way is the pure light that

pervades everywhere without hindrance...The three are one, yet all are empty without
real existence.”*®®

A A BN AR Ofs . kDG IIE. . GE A et G e
IR A

According to Paekp’a, this sermon specifically reveals two aspects of mind: immutability and
conditionality. Purity, radiance, and pervasion without hindrance refer to the conditional aspect
of mind while the oneness of these “three essentials” of conditionality refers to the immutable
aspect of mind. Following the lead of Zongmi, Paekp’a explained these two aspects. He
employed Zongmi’s analogy of gold and products of gold to emphasize the non-duality of the
two aspects: the immutable nature underlies the conditional appearance of the diverse

9

phenomena just as the nature of gold is present within all golden products.’® Paekp’a also gave

267 Buswell 1983: 271.

6% Sonmun sugyong, HPC 10, 515a21-b03.  Linji’s original sermon is in his second sermon of the
teaching in chapter three.

%" Suson kyolsamun, HPC 10, 532a12-14.  For details of Zongmi’s analogy, see Kamata 1979: 65.
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various alternative sets of this paradigm of immutability and conditionality just as Zongmi did:
essence, nature, principle, calmness, stillness, nirvana, emptiness, killing, on the one hand;
function, form, phenomena, wisdom, contemplation, bodhi, wondrous-existences, saving, on the
other.””  These correspondences can be charted as follows:

Table 4. Two-fold paradigm for the mind

immutability conditionality
essence function
absorption (dhyana) wisdom (prajiia)
calmness (samatha) observation/ insight (vipasyana)
nature form
suchness birth-and-death
absolute truth (paramartha) conventional truth (samvrtisatya)
extinction (nirvana) awakening (bodhi)
emptiness wondrous existences
killing saving

Zongmi’s two-fold paradigm for dharma provides the fundamental frame for Packp’a’s
understanding of mind.  Although Paekp’a did not deny Zongmi’s more complex theory of
“empty tranquil numinous awareness” (C. kongji lingzhi, K. kongjok yongji =% %1), this
opposite and yet non-dual set of immutability and conditionality becomes the ultimage ground

for the spiritual development outlined under the hyangha category.””!

70 Suson kyolsamun HPC 10, 532a16-19.

"' Chinul accepted Zongmi’s concept of “empty tranquil nouminous awareness.” Paekp’a also seems
to agree with Zongmi and Chinul’s concept of mind. Just like Chinul, Paekp’a praised this concept as
providing the clearest account for mind. Paekp’a also mentioned the term “empty tranquil numinous
awareness” a few times in his Suson kyolsamun within the context of laying out his soteriolgical program.
Despite his seeming agreement of Chinul and Zongmi’s concept of mind, however, Paekp’a provided
little explantion of the term in anywhere of his writings; neither did he quotes Chinul and Zongmi’s
detailed accounts of the term.  As will be discussed, Paep’a even did not apply the concept of
“awareness,” which serves as a key factor to distinguish the Heze from the Hongzhou schools in
Zongmi’s Chan taxonomy, to his taxonomy. In explaining mind in his own term, Paekp’a simply sticked
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2) Hyangha: the three different kinds of Son (Samjong Son)

Paekp’a treated the soteriological issues involving an individual’s spiritual capability
and a possible regimen to attain enlightenment under the category of hyangha, the counterpart of
Zongmi’s “person.” Paekp’a introduced the Son taxonomy to explain these issues. According
to him, such a perspective for hyangha is also revealed in Linji’s teaching. Paekp’a said:

Hyangha is the three Sons of new infusion...He who attains at the first statement

becomes a teacher along with buddha-patriarchs...; he who attains at the second

statement becomes the teacher of human and heavenly beings...; he who attains at the
third statement cannot save even himself.*’*

o) TR i AR A R HEBL AR R A SR A AT REBLACKRAN. .
AR BT,

Ch’dnch’aek’s account for Linji’s teaching in the Sonmun kangyo chip provides the basic
framework Paekp’a used to explain this sermon. As seen in chapter three, one of
Ch’dnch’aek’s approaches to Linji’s teaching offers a hierarchical analysis on the basis of human
empirical modes of reality. In this approach, the three statements represent the three different
levels of experience of suchness: full enlightenment, partial enlightenment or delusion, and full
delusion, each of which is characterized by the three essentials, the three mysteries, or the three
phrases. Drawing on Ch’dnch’aek’s account, Paekp’a regarded this sermon as revealing the
three different levels of Son: the first statement represents the highest level of Son; the second,
the middle; the third, the lowest. Under the category of hyangha, Paekp’a performed the three-
fold taxonomy of Son, connecting each level of Son exclusively to the specific Son schools. In

particular, he categorized the six main lineages of Son, which originated from the sixth patriarch

to the two-fold category of immutability and conditionality. For Chinul’s accouts for the concept, see
Buswell 1986: 199-242 and Keel 1984: 66-90; for Zongmi’s, see Kamata 1979: 336 and Gregory 2002:
216-218.

72 Sonmun sugyong, HPC 10, 515b11-14.
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Huineng: the Heze {5 (K. Hat’aek) and the so-called “five houses” (C. wujia; K. oga 71.%%) of
Linji &% (K. Imje), Yunmen =[] (K. Unmun), Weiyang 5/ (K. Wiang), Fayan %R (K.
Poban), and Caodong i (K. Chodong).

Paekp’a decided the hierarchy of these six Son lineages in terms of the two standards:
(1) Ch’onch’aek’s characterization of the three different modes of experience as the three
essentials, the three mysteries, and the three phrases; (2) more importantly, the level of attaining
the truth of hyangsang. According to Paekp’a, the Linji and Yunmen schools are highest
ranked, since they realize the three essentials and their oneness, and thus fully grasp the two
aspects of immutability and conditinality. He asserted that both schools’ understanding of the
truth of hyangsang is so perfect that it leaves no trace of misunderstanding, just as a seal stamped
on air leaves no trace. With their realization, Packp’a argued, the schools become the masters
along with buddha-patriarchs.*”

Paekp’a placed the Weiyang, Fayan, and Caodong schools in the middle rank because
they only understand true emptiness, the immutable aspect of mind. Paekp’a commented that
the three schools’s level of realization of suchness corresponds to the “three mysteries,” which
carries just a part of the truth of hyangsang and thus still leaves the trace of such partial
enlightenment or delusion just as a seal stamped on the surface of water leaves the briefest trace.

Paekp’a said that with their partial enlightenment, the schools become the masters of the human

and heavenly beings.””*

B Ibid., HPC 10, 515b15-19; Packp’a classified these two school as the first statement Son when he
connected the first statement to patriarch Son: Ibid., HPC 10, 519¢17-18.

™ Ibid., HPC 10, 515b20-c02; Packp’a argued that the Weiyang and Fayan schools are different from the
Caodong school because the first two schools realize the three mysteries and the Caodong school realizes
the true emptiness. However, Paekp’a asserted that all these three schools realize the immutablility of
suchness when he associated these schools with tathagata Son: /bid., HPC 10, 520b01-02.

138



The Heze school is located in the lowest rank in Packp’a’s Son taxonomy. According
to Packp’a, the Heze masters get attached to words and letters, never seeing the truth transmitted
through them. In its approach to the Buddhist teachings, they only understand such concepts of
existence, non-existence, and their mean, Packp’a’s further clarification for Ch’6nch’aek’s “three

phrases.”275

Paekp’a compared the Heze masters’ attachment to a seal stamped on clay leaving
traces. According to him, the Heze followers could not even save themselves because of their
conceptual attachments.”’®

The application of this taxonomy to the category of hyangha serves a dual purpose for
Paekp’a: (1) promoting the Linji school, with which the Korean So6n masters in late Choson
claimed to be affiliated; (2) integrating the Korean Son and Linji traditions soteriologically. As
seen in chapter two, taxonomy functions as a polemical tool to promote the lineage of its author.
For example, Zongmi upheld his own Heze lineage as being the supreme Chan tradition of all in
his Chan taxonomy, arguing that the lineage fully realized the secretly-transmitted truth.*”’
Paekp’a designed his taxonomy with the same motivation as Zongmi’s. With his taxonomy of
Son, Paekp’a purported to promote the Korean Son lineage by placing the Linji school in the

highest position though he designated the Yunmen school as the same level with the Linji.*”®

As Peter Gregory points out, taxonomy also has a soteriological function. Taxonomy itself

" For Paekp’a’s account of the three phrases, see Ibid., HPC 10, 516al1-al5.

7% 1bid., HPC 10, 515¢02-05; Paekp’a designated the Hat’aek school as the first statement Son, calling it
principle Son: Suson kyolsamun, HPC 10, 533¢16-534a04.

" For Zongmi’s taxonomy, see Gregory 2002: 224-252.

*8 Paekp’a provided no explanation for his treatment of the Yunmen school. In my opinion, his
treatment probably derives from the early Song Chan situation in which both Linji and Yunmen lineages
were influential in the gong ‘an Chan movement and the latter died out before any sectarian rivalry might
have sprouted between the two lineages. For the relationship of the two lineages and their involvement
in the gong ‘an Chan movement, see Hsieh 1993: 109-164.
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constitutes a Buddhist path (marga) in which Buddhist teachings are assigned “as a graded
progress moving from the most elementary to the most profound.”®”®  In Packp’a’s case, the
path is laid out in accord with his three-fold taxonomy, in which one proceeds from the third
through the second to the first statement. As will be seen later in this chapter, Packp’a
connected this three-fold path to Chinul’s interpretation of the three mysteries in the Choryo.
Such connection enables Paekp’a to incorporate the Korean Son practice into the Linji tradition.
Now, let us consider how Paekp’a used his three-fold taxonomy to promote the Linji

tradition and define the Korean Son soteriology in more detail.

2. The Taxonomy of Paekp’a: Promoting the Linji lineage

Paekp’a’s taxonomy is a polemical claim supporting the Imje lineage rather than an
objective analysis of the teachings of the six Son lineages. He applied a few existing notions
within the Korean Son community of his time to his taxonomy in order to serve his polemical
purpose. Such notions are: (1) the distinction between tathagata Son (C. rulai Chan, K. yorae

Son N4 and patriarch Son (C. zushi Chan, K. chosa Son iillfilifif); (2) the idea of the
transmission of mind (C. chuanxin, K. chonsim {#.02); (3) the analogy of a genuine-gold store
(C. zhenjinpu, K. chingiimp’o [E<ix§fi) and a general merchandise store (C. zahuopu, K.
chaphwap’o E13%l). By reinterpreting these notions, Packp’a legitimized his taxonomy and

the authority of the Imje lineage.

1) Patriarch Son and Tathagata Son

7 Gregory 2002: 115.
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Probably the most important and often-used terms in Paekp’a’s taxonomy are patriarch
Son and tathagata Son.  In order to see how he treated these two terms to justify his polemical
claim, we need first to see their original meanings.

The term “tathagata Chan” appears in various texts: for example, the
Mahaparinirvanasitra (C. Da banniepan jing, K. Tae pan yolban kyong K5 #2%%) and the
Avatamsakasiitra (C. Huayan jing, K. Hwaom kyong #E#£$).2*  In particular, in the

Larnkavatara siitra (C. Leng que jing, K. Niingga kyong 15 {I#€), the term is used in connection

1

with Chan taxonomy.”'  The Larkavatdra sitra distinguishes Chan into four kinds, with which

282

tathagata Chan is the highest. In the scripture, as the term itself indicates, tathagata Chan

refers to the Chan which would be attained at the stage of the tathagata’s.™® Heze Shenhui
T2 (668-760) used the term polemically for the first time in Chan history. He employed

the term to refer to his brand of Chan in contrast to the Northern school Chan. Accusing the

Nothern school of being entrapped in dualistic thought, Shenhui described his tathagata Chan as

284
d.

the Chan of “no-thought,” which was characterized by the non-dual state of min He went

further to say that this Chan had been transmitted from Bodhidharma through the four Chinese

0" Da banniepan jing T7.1.198b07-08 and Huayan jing T278.9.679a21-22.

8! The scripture was influential in early Chan. For details, see Faure 1997: 145-159.

*2 The four kinds of Chan in the scripture are (1) the Chan (dhyana) practiced by the ignorant; (2) the
Chan devoted to the examination of meaning; (3) the Chan with tathata (suchness) for its object; (4) the

Chan of the tathagatas. For details, see Leng que jing T671.16.533a02-04 and Suzuki 1999: 85-86.
*® Ibid., 85-86.

% Nanyang heshang wenda zazheng yi TEP5FIS 2535 Yang 1986: 80-81; re-quoted from Pak
Chong-ho 2002: 14.
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Chan patriarchs eventually to his master, the would-be sixth patriarch Huineng.?*’

Later,
Zongmi, who proclaimed himself to be the fifth generation master of the Heze lineage, accepted
Shenhui’s notion of tathagata Chan, using the term “pure Chan of the tathagata” (C. rulai
qgingjing chan, K yorae ch'ongjong Son WA ). According to Zongmi, this brand of

Chan was the Chan of the “supreme vehicle” (C. zuishang sheng, K. ch’oesang sung 1z 1-7f),

which should be cultivated after awakening suddenly to the fact that one’s mind is originally

286 Qince he elsewhere defined

pure without defilements and equipped with an untainted nature.
the cultivation after sudden awakening as no-thought practice, Zongmi’s pure Chan of the
tathagata was the very kind of Chan of no-thought that Shenhui had advocated centuries
before.*®’

The term “patriarch Chan” first appears within the dialogue between Yangshan Huiji
MLEE R (807-883) and Xiangyan Zhixian 77 &% 7P (d. 898) from the Zutang ji il % (K.
Chodang chip), the full version of which is recorded in Guishan Lingyou’s 71L&t (771-853)

288

recorded sayings. In this dialogue, Yangshan tests Xiangyan’s level of realizing the truth.

Xiangyan responds with the following verse:
Last year I was not poor;

This year I am poor.
Last year I had a place to erect a gimlet;

5 Puti damo nanzong dingshifei lun =4 E 14 538 SEIF i Yang 1986: 18; re-quoted from Pak
Chong-ho 2002: 12.

8¢ Chanyuan zhuquan ji duxu (5 3% 2 #£ #0/¥), Kamata 1979: 23.
7 Ibid., Kamata 1979: 95.

8 Tanzhou Guishan Lingyou chanshi yulu =N 751 15200 358 (Hereafter Guishan yulu)
T1989.47.580b25-c03; Zutang ji %% 19 K45.351a01-a06.
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This year I don’t even have a gimlet.”*
FAEARIEH SRR Rl 2 5 gE IR
Based on this verse, Yangshan assesses Xiangyan’s level in the following way:

You, elder brother, only know that there is tathagata Chan.
But, [you] do not know that there is also patriarch Chan!*”"

il S AR A QAR HL S 0 A i A
Then, Xiangyan responds again with another verse.

I have an opportunity and I look at you with twinkling eyes.
If you don’t understand, I will call another monk.>"

Pl —8% W Bl ot &5 AANE Iy,
After listening to the verse, Yangshan finally reports to his master Guishan that Xiangyan has
realized patriarch Chan. In the dialogue, Yangshan recongnizes Xiangyan’s first and second
verses as representing tathagata Chan and patriarch Chan, respectively. Although the dialogue
does not give the exact meaning of these two types of Chan, it certainly depicts patriarch Chan as

superior to tathagata Chan.>”

% Zutang ji 19 K45.351a04-05. The Guishan yulu version is a little different: “Last year’s poverty is
not poverty; this year’s poverty is poverty. Last year [ was poor, but I still had a place to erect a gimlet;
this year I am poor, but I don’t even have a gimlet.” (ZF- 8 AEH SHFEHIEH
FARB AT s dle 2 M AR EBE L E; Guishan yulu T1989.47.580b28-29; the translation is quoted from
Jiang Wu 2008: 116 with small changes).

* Zutang ji 19 K45.351205-06. The Guishan yulu version is as follows: “I approve that you, junior
brother, have realized tathagata Chan. But [you] won’t be able to see there is patriarch Chan even in
your dream!” (WA FrANG & ALATE A2 AL, Guishan yulu T1989.47.580b29-c01).

' Guishan yulu T1989.47.580¢02: the translation is quoted from Jiang Wu 2008: 116 with small
changes (in Italics). The Zutang ji version does not have this verse.

2 Jiang wu suggests, tathdgata Chan could refer to a type of Chan which allows a gradual progress
toward enlightenment as the first verse mentions a period from the last year to this year while patriarch
Chan appears to be related to the instant realization of the truth as Xiangyan describes in the second verse.
For details, see Jiang Wu 2008: 116.
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This notion of the superiority of patriarch Chan to tathagata Chan probably developed in
the period of late Tang and early Song. As the Mazu lineage became dominant and exerted to
establish Chan as separate from the scriptural tradition, there arised the necessity for the new
brand of Chan that would replace the old brand that had a scriptural origin and the strong
connection to the Heze lineage, and at the same time encapsulate the lineage’s campaign for the

independence of Chan.*”?

Eventually, tathagata Chan came to refer to a type of Chan related to
conceptual and theoretical principles drawn from the scriptures, reminiscent of the Heze brand of
Chan; patriarch Chan indicated the Chan of the supreme level that would not be confined within
the conceptual frame and thus transcend the level of tathagata Chan.  Such hierarchical
distinction between these two types of Chan became widespread among the Chan community
though not all Chan masters of the Song and subsequent periods agreed with the distinction.””*

Paekp’are interpreted such notions of patriarch Son and tathagata Son to justify his
three-fold taxonomy. He was well aware of the age-long distinction between these two types of
Son:

The popular view from ancient times says that there are principle Son and Son-outside-

the-format in terms of dharma; there are tathagata Son and patriarch Son in terms of

person. This means that principle Son is nothing other than tathagata Son; Son-outside-
the-format is nothing other than patriarch Son.**

EESiEASIORESEAE SN R OUNE LY (I TR T IR S I N
A% St itk L Fl e ..

*% In early Chan, the Heze masters were not the only Chan masters to use the term tathagata Chan as
referring to the supreme level of Chan. Huineng’s biography, written in 803, also describes the rulai
qingjing chan as supreme. However, as mentioned above, the Heze masters probably took the most
systematic approach to this term. For the details in the usage of the term in Huineng’s biography, see
Jiang Wu 2008: 115.

** For example, Dahui appeared to be critical of this distinction of tathagata Chan and patriarch Chan:
see Araki 1969: 45.

¥ Sonmun sugyong HPC 10, 519b02-04.
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Rather than using the generally-accepted correspondences of tathagata Son/ principle Son and
patriarch Son/ Son-outside-the-format, Paekp’a changed one of the correspondences.
According to him, the correspondence of tathagata Son/ principle Son is simply wrong since
these two are different from each other. He argued that tathagata Son is superior to principle
Son because principle Son remains confined within the format of the conceptual and theoretical

principles while tathagata Son transcends such format and becomes “Son-outside-the-format™ (C.

gewai Chan, K. kyog oe son ¥ 74iif), together with patriarch Son.  Paekp’a went further to say
that to name principle Son tathagata Son was to give an undeserved name (i £4) to principle Son
while to name tathdgata Son principle S6n was to give a tainted name (324%) to tathagata S6n.>°

By promoting tathagata Son over principle Son, along with the existing notion of patriarch Son
superiority to tathagata Son, Paekp’a presented the three types of Son in a hierarchial order:
patriarch Son, tathagata Son, and principle Son in descending order.

Paekp’a linked these three types of Son to Linji’s three statements: patriarch Son
corresponds to the first statement, represented by the Linji and Yunmen lineages; tathagata Son,
to the second by the Caodong, Weiyang, and Fayan lineages; principle Son, to the third by the
Heze lineage (All the connections are charted in Table 5). This linkage between the three types
of Son and the three statements justifies Paekp’a’s taxonomy of the Son lineages and at the same
time characterizes the three types of Son with the features of the three statements: these three
types of Son are now defined in terms of the level of realizing the truth of hyangsang: patriarch
Son realizes the immutable and conditional aspect of suchness; tathagata Son realizes only the

immutable aspect; principle Son never realizes these two aspects. For Pakep’a, tathagata Son

26 Ibid., HPC 10, 519b06-07.
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and patriarch Son belong to Son-outside-the-format because these two types of Son realize the
truth of hyangsang partially or fully without falling into dualistic mode of thinking, not because
they use the less or non-conceptual rhetoric.  Although Paekp’a presented a few examples of the
rhetorical differences of the three types of Son, he was inconsistent and even self-

contradictory.””

Hence, for Paekp’a, the major criterion for the hierarchy of principle Son,
tathagata Son, and patriarch Son is the extent that they realize the truth of hAyangsang. With this
interpretation of the three types of Son, Paekp’a upheld the Linji school as patriarch Son of the

first statement, which realizes the two aspects of suchness fully and perfectly.

Table 5. Paekp’a’s taxonomy of the five houses

Generally accepted view Paekp’a’s view

. 9 Son-outside The five . o 1* statement:
patriarch Son o patriarch Son .

format Son houses Son-outside Imje, Unmun

format nd .

tathagata Son 2 state.ment.v
~ 5 principle , Chodong,Wiang,Poban

Tathagata Son - Hat’ack o

Son 3" statement:

principle Son Principle Son

Hat’aek

2) Mind-transmission
The notion of the “mind-transmission” developed in relation to the Chan endeavor to
establish its own identity. As mentioned in chapter two, during the period from late Tang to

early Song, there existed two different views of Chan: Chan that represented “a special

*7 Paekp’a gave “Mountains are mountains; waters are waters [L/[117K /K as an expression for patriarch
Son in the Sonmun sugyong but for tathagata Son in the Suson kyolsa mun; he also said that Fayan’s “If
you see all forms are not forms, then you do not see Tathagata #1 i w&FHIEFHEIAS FLANA as an
expression for patriarch Son, but the Fayan school whose founder is Fayan is classified as tathagata Son
in his taxonomy. For more expressions for the two types of Son, presented by Paekp’a, see Suson kyolsa
mun, HPC 10, 534c10-c17 and Sonmun sugyong, HPC 10, 519¢04-12.
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transmission outside the teaching or the harmony between Chan and the teaching.”**®

Evenually, the view of Chan as an independent tradition overshadowed the rival view of the
synthetic Chan. The recognition of Chan as a special transmission subsequently generated the

idea that such independent Chan derived directly from the Buddha himself. The famous

episode of the so-called “holding up a flower” (C. nianhua, K. yomhwa $i3E) was conceived to

substantiate such Chan claim in this period.””

In the Sino-Korean Chan/ Son tradition, more than one episode between the Buddha and
Kasyapa developed to serve for this campaign for the independence of Chan. Song Chinese and
Koryo Korean masters produced the notion that the Buddha’s transmission of mind to Kasyapa
happened in more than one time and place. In particular, the fourteenth century Korean Son
master Kagun 5225 (d.u.) testified in his Sonmun yomsong sorhwa [ HAERES that
different claims on the number of the Buddha’s mind-transmission were circulating in his time.
Refuting these views, Kagun asserted that the tranmssion had occurred in three different

0

places.’” He gave the episodes regarding these three places of mind-transmission in

chronologcial order:

1) When the World-Honored One preached to human and heavenly beings in front of the
Stiipa of Many Sons, Kasyapa arrived late. The World-Honored One shared his seat
with him. (Another version says that the World-Honored One shared his seat with
Kasyapa and put a golden robe on him). The audience was puzzled.*”!

WBAE 2 20 T AKSEE R R [ 7y e 45 A
(—ARBDEET LRI ) KSR

% Welter 2000: 87.

* Ibid., 87.

0 Sonmun yomsong sorhwa 2, HPC 5, 50c14-17.

O Sonmun yomsong sorhwa 1, HPC 5, 012¢17-013a02.
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2) When the World-Honored One preached on Vulture Peak, four kinds of flowers
rained from the sky. The World-Honored One held up and showed one of the flowers
to audience. Kasyapa smiled. The World-Honored One said, “I have the treasury of
the true Dharma eye. I entrust it to Mahakasyapa!” (Another version says that when
theWorlgiO-zHonored One looked back at Kasyapa with the eyes of the blue lotus, Kasyapa
smiled).

MEfEsR LS KRPUAE IR ER R BRI SIEERCR 8 5 A7 1 ik IR V8
JERRLIHE (A T DL S B 00 3500 B ).

3) The seven days had already passed after the World-Honored one entered nirvana
beneath the two $§ala trees. The great Kasyapa arrived late and walked around the
coffin three times. The World-Honored One showed his feet out of the coffin.
Kasyapa bowed down. The audience was puzzled.*”

R REE? 2 2 N e Uik TR S o R NeUIE 0 S ol T [ E L X V- 3 P S
[N =T

These episodes, which were already well-known in Song China and Koryd Korea, were called
“sharing the seat,” “holding up a flower,” and “showing the feet out of a coffin” in

e 304
abbreviation.

Kagun designated these three episodes collectively as the “three places of
mind-transmission.”  This notion that the Buddha transmitted his mind to Kasyapa in these

three different times and places was popularized, in particular, in Korea. For example, the

2 Ibid., HPC 5, 014a03-a07.
9 Sonmun yomsong sorhwa 2, HPC 5, 050a09-a12.

™ These three episodes were clearly well-known in the Song Chan commnuty as seen in Yuanwu’s
mention of the first two transmissions and Ciming’s allusion of the third transmission episode (Chanlin
sengbao chuan TS EH 21, X1560.79.533a12-13).  Although Welter and Foulk demonstrate well
that Song Chan masters used and developed the second transmission episode “holding up a flower” to
establish Chan as a special transmission outside teaching, it needs further research to find out whether
they employed all these three episodes for that purpose. However, it is certain that since Kagun, the
Korean Son masters have often used the collective term “three places of mind-transmission” in relation to
the independent Son identity. For details, see Welter 2000: 75-109 and Foulk 1999: 220-294.
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renowned sixteenth century Korean Son master Hyujong (1520-1604), metioning all these three
transmissions, affirmed that the lamp of S6n was transmitted to Kasyapa in these places.®

The notion of the Buddha’s three transmissions of mind inevitably raises the questions
of the very nature of the mind-transmissions: Did the Buddha tranmit the same mind to Kasyapa
in these different times and places? If so, what reason or need would there be for the Buddha to
do so? If not, what different mind did the Buddha transmit to Kasyapa in each time and place?
It was generally accepted that the same mind had been transmitted in these different places as

®  Hence, this notion of the Buddha’s three mind-

Paekp’a admits in his Sonmun sugyong.*
transmissions also served to legitimize the Chan/ Son claim for its own unique identity.
However, the question of why the Buddha had transmitted the same mind to Kasyapa in the three
different times and places remained unsolved. In fact, this question functioned as one of the
gong’ans just as Yuanwu Keqin said, “By sharing his seat [with Kasyapa] in front of the Stiipa of
Many Sons, Sakyamuni already transmitted this seal secretly. Thereafter, he held up a flower.
This is the second-level gong'an!” (BN SC % {551 70 e AR P2 IEH] B FhAE
IR A SRl

Paekp’a shed the new light on this issue of the nature of the Buddha’s mind

transmissions. He asserted that the Buddha had transmitted different minds or different levels

of mind in different times and places. According to Paekp’a, the Buddha’s mind was

5 Son ga kwigam HPC 7, 635b09-13.
39 Sonmun sugyong, HPC 10, 519b02-06.

7 Foguo yuanwu zhenjue chanshi xinyao #5815 FLAR N0 2 X1357.69.457224-b01; Yuanwu’s
words are also recorded in the Sonmun yomsong sorhwa 2: HPC 5, 050¢17-20.
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transmitted partially in the first place while it was transmitted fully both in the second and third
places. Then, he correlated the first two transmissions to his Son taxonomy. He said:

Of the three transmission places, the first “sharing the seat” is true emptiness and the
“single-edged sword to kill people.” This is the second of the three statements, which
represents the original share as well as leading-upward.  Since this only transmits the
immutablity of true suchness, it only kills, not gives life...... The second place of
“holding up a flower” is the wondrous existences and the “double-edged sword to give
life people.” This is the first statement which represents the three essentials of capacity
(killing) and function (giving life), as well as true emptiness...and the wondrous

existence of leading upward... This is equipped with both killing and giving life.***

= pRfE = FER 2N ] RI=Ag R e —AY Ay Jeay b JUE A A S A
BTG 2B (A A AV — RGBT (5 = S K o) R ZE
AR R .
By connecting the first two mind-transmissions to Linji’s first and second statements, Packp’a
established the following correspondences: sharing the seat, true emptiness, the single-edged
sword that kills people, the second statement, immutability, killing, on the one hand; holding up
a flower, true emptiness and wondrous existence, the double-edged sword that gives life people,

the first statement, immutability and conditionality, killing and giving life, on the other hand.

Table 6. First two mind-transmissions

first transmission second transmission
sharing the seat holding up a flower
true emptiness true emptiness and wondrous existence

single-edged sword that kills people double-edged sword that gives life

people
second statement first statement
immutability immutability and conditionality
killing killing and saving

% Sonmun sugyong, HPC 10, 520b10-16.
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Paekp’a provided little explanation for his correlation, which seems rather arbitrary.
He simply added that “sharing the seat™ is the “seat of the teaching of emptiness” and that

“holding up a flower” is “wondrous existence.”*"’

In my opinion, since the “seat of the
teaching of emptiness” is the appellation for the seat of the tathagata in the tenth chapter of the
Saddharmapundarika-sitra, the first transmission “sharing the seat” is true emptiness since the
Buddha shared with Kasyapa his own seat, the seat only eligible for those who perfectly realize
the teaching of emptiness; on the other hand, “holding up a flower” is the wondrous existence
since this episode shows the Buddha’s wisdom in his wondrous and spontaneous act of holding

: 1
up a flower of the flower-rains.>'°

In the above quotation, Paekp’a also employed the analogies of “a single-edged sword

that kills people” (K. sarin to 7% A JJ])and “a double-edged sword that gives life people” (K.

hwarin kom %5 A\ %) to show the superiority of “holding up a flower” to “sharing the seat.”''

These two analogies almost always appear in conjunction with each other in Chan texts.*'?

Though never fully explained, each symbolizes the different aspects of wisdom. With its single

edge, the “single-edged sword that kills people” represents one dimensional functioning of

% Ibid., HPC 10, 519¢13 and c18.
0 Miafa lianhua jing W35 TERE Fashi pin 750 i T262.9.31¢27.

*'' As Ch’oiii points out, Kagun first connected the first transmisstion to the single-edged sword and the
second transmission to the double-edged sword though he gave little explanation. For Kagun’s
connection, see Sonmun yomsong sorhwa 2, HPC 5, 51a03-17.

312 The analogies of these two types of sword were well-known in the Song Chan community. The
analogies are recorded in many recorded sayings of such eminent masters of this time as Yuanwu, Dahui,
and Hongzhi (1091-1157) as well as such gong’an collections of the Blue Cliff Record and the Gateless
Barrier.
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wisdom that would only “kill the defilements”on the basis of the truth of emptiness.’’> On the
other hand, with its extra edge, the “double-edged sword that gives life people” represents the
dual dimensional functioning of wisdom that would not only remove all the defilements but also
allow one to act lively or freely in accord with conditions without attachment. Hence, the
single-edged sword could correspond to realizing the immutable aspect of suchness while the
double-edged sword, to realizing both immutable and conditional aspects. With these analogies,
Paekp’a affirmed that “holding up a flower” should be superior to “sharing the seat.”

Such a bold claim of Paekp’a on the mind transmissions in fact draws on the same
rationale that is often used in various doctrinal taxonomies. For example, Zhiyi’s taxonomy
supposed five different periods in which the Buddha gave instructions in five different levels of
teachings: the Buddha’s teaching was gradually refined over five different periods of his career
and finally culminated in the fifth period when he instructed the Saddharmapundarika-siitra.

In his taxonomy, Zhiyi argued that the Saddharmapu ndarika-siitra was supreme since it not only
teaches the ultimate truth but also employs various skillful means which the Buddha had
acquired over his career in response to the conditions of the sentient beings. What Zhiyi
intended in his taxonomy was obviously to promote his Tiantai school by upholding the
Saddharmapundarika-sitra, the school’s main scripture, as supreme.”'* By arguing that the
Buddha transmitted different levels of mind in different times and places, Paekp’a achieved the
same goal as Zhiyi’s: the Linji/ Imje Son is promoted into the highest level in which the mind of

the Buddha holding up a flower has been transmitted.

1 The analogy of the wisdom as the sword of “killing or destroying the defilements” is often used in
Buddhist texts. For example, see the Vimalakirtinirdesasitra #ffEE 55 riiia 3 (T475.14.554b21-22)
and the Abhidharmavibhasasastra [ FEE BRI (T1546.28.360a01).
% For Zhiyi’s Tiantai taxonomy, see Mun 2006: 123-168 and Gregory 2002: 104-105.
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3) The analogy of a genuine-gold store and a general merchandise store
Paekp’a employed another analogy to claim Linji’s superiority, on the basis of its
realization of the wondrous functioning of wisdom: a genuine-gold store and a general

merchandise store. The analogy first appears in the episode of Daowu Yuanzhi & i [E] £
(769-835) and Yunyan Tansheng 5522 /% (780-841) in the Zutang ji, which reveals the

rivalry between the Shitou and Mazu lineages. Packp’a reinterpreted this analogy from the
perpective of a different lineage rivalry to support his polemical claim. Let me firt give an
outline of the episode from the Zutang ji.

Daowu and Yunyan were brothers who had long been separated. Daowu became a
government official while Yunyan became a monk at a young age and studied under Baizhang

Huaihai /51 (720-814).  One day, Daowu happened to visit a hut in Mt. Baizhang and

met his long-separated brother Yunyan. Shortly after their reunion, Daowu decided to become
a monk and received the precepts at forty six. After studying a year with his brother under

Baizhang, Daowu went to Yaoshan Weiyan #E11E{#% (751-834) and became his student.
Daowu experienced a breakthrough in his training and immediately sent a letter to Yunyan in
which he urged Yunyan to come to study under Yaoshan since “Shitou is a genuine-gold store
while Jiangxi [Mazu] is a general merchandise store” ({188 & B4 #7174 &40 12 6i).%"°
Then, Yunyan also came to Yaoshan and became his student.’'®

As Ishii Shiido and Ui Hakuju point out, this episode is not a historical fact. Since

Daowu’s secular sirname was Zhang and Yunyan’s was Wang, they were not brothers. Daowu

Y Zutang ji 4 K45.262a23-a24.
31 Ibid., K45.261¢24-262¢01.
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also became a novice monk at a young age and studied under Baizhang Fazheng 7 52 E, not

Baizhang Huaihai.>"’

However, whether this episode is historically true or not, it clearly shows
the sectarian rivalry between the Shitou and Mazu lineages, involving a polemical claim to
promote one lineage over the other. In this episode, the claim takes the issue of the efficiency
of the teachings of the two lineages: Yunyan had little progress in his training although he had
long studied with Baizhang Huaihai, whose master was Mazu; on the contrary, his brother
Daowu saw a significant progress not long after he studied under Yaoshan, whose master was
Shitou. The analogy in Daowu’s letter directly reveals the intention of this episode to criticize
the Mazu lineage and promote the Shitou lineage: just as a general merchandise store would
distract the customers with its various goods and thus make it hard for them to find the genuine
gold, the Mazu masters’ instructions would make students go astray in their Buddhist training;
on the contrary, just as a genuine-gold store only sells genuine gold, the Shitou masters instruct
only the most valuable core of the Buddhist teachings and lead students to enlightenment.*'®

The Zutang ji, however, also records Yangshan Huiji’s interpretation of the analogy to
overturn its original intent. Yangshan says,

I will get rid of all your coarse knowledge which has been cumulated from countless

eons by provisionally employing the skillful means....just as a person puts together a

hundred kinds of merchandise, gold and precious things in a store, and only sells them
by measuring the lightness and the heaviness of the customers. Although Shitou is said

317 Tshii 1987: 135 and Ui 1966: 23-26; cited in Jia 2006: 110.

' The description of the Mazu lineage as a convenience store in this episode is in fact not baseless.

The Mazu teachings emphasize “external functioning” rather than “internal essence” of mind: it was
through various functions of mind that innate suchness is manifested. Thus, in its practice, there is
nothing needed to be cultivated or cut off. One has only to allow internal enlightenment to operate
spontaneously and let his mind respond to the conditions without disrupting the flow of the Way. As
Zongmi criticized, such Mazu’s argument would be a hindrance for unenlightened students who have
dualistic thought because of its possible antinomianism. The analogy of a convenience store for the
Mazu lineage reflects such criticism.  For details of the Mazu teaching, see, Buswell 1987: 338-343, Jia
2006: 67-82, and Poceski 2007: 157-192; for Zongmi’s cricism of Mazu, see Gregory 2002: 236-244.
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to be a genuine-gold store, I am a general merchandise store. For this reason, when a
person comes and seeks for a general item, I will give it to him. When a person seeks
for gold, I will give it to him as well.*"’

FTLMBGR T sl N RS AR a0 A B AR Yy BT — Sl B s
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Here, a general merchandise store refers to the functioning of wisdom with which a master could
employ various skillful means in accord with students’ spiritual capabilities. On the contrary, a
genuine-gold store refers to the lack of such functioning of wisdom.

Probably in light of Yangshan’s new perspective on the analogy, Paep’a placed this
analogy into a different sectarian rivalry to promote the Linji school. He said:

Do you want to know Qingyuan?......[He represents] the mind-transmission of a genuine-

gold store and the single-edeged sword that kills people...Do you want to know
Huairang?...[He represents] the mind-transmission of a general merchandise store and

the double-edged sword that gives life people.’*
D L OO = K 7 N K - IS R 1 1 3 T = RN T/ C VIS

Here, Paekp’a argued that Nanyue Huairang F§5(fZ:# (677-744) is superior to Qingyuan
Xingsi {17/, (d. 740). Qingyuan is a genuine-gold store which lacks the functioning of
wisdom since he only realizes the truth of mind partially; Nanyue is a general merchandise store
which carries various functioning of wisdom since he realizes the truth fully and perfectly.

Such Paekp’a’s claim on the superiority of Nanyue to Qingyuan is in fact related to the sectarian
rivalry between the Linji and Caodong schools which involved Linji masters’ manipulation of
the Chan lineage as a polemical tool to promote their lineage over the Caodong lineage. The

Song Linji master Huihong argued in the Linjian [u that the four main lineages of the Linji,

Y Zutang ji 18 K45.345¢14-cl18.
20 Suson kyolsa mun HPC 10, 534b15-c05.
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Weiyang, Fayan, and Yunmen had originated from Mazu, the disciple of Nanyue. Whatever
Huihong’s original intention was, his argument was interpreted as a polemical claim to promote
the Linji lineage by upholding Mazu as a common lineage ancestor of the four major Chan
lineages and at the same time marginalizing the rival Caodong lineage from the majority of the
five Chan houses. Although eventually dismissed as false later in the Qing and Choson period,

this lineage claim was supported immediately by Zhang Shangying p4 % (1043-1121), the

renowned lay patron for the Linji school, and tranmitted separately from the official version of
the Chan lineage in the Jingde chuandeng lu. For example, Hyujong accepted this claim and
promoted the Linji school in his Son 'ga kwigam; the Qing Linji master Feiyin Tongrong
FFEEZY (1593-1662) composed the Wudeng yantong 1155 i ##, the representative text for this

claim, which would trigger the legal battle between the Linji and Caodong masters in the early
Qing period.”*' It is uncertain if Packp’a was aware of the Qing debate. However, Packp’a
elsewhere accepted this claim, affirming that the four lineages of Linji, Weiyang, Fayan, and

. . 22
Yunmen originated from Nanyue.’

Hence, what Paekp’a really intended in the above
quotation is to promote the Linji lineage. By describing Nanyue and Qingyuan respectively as
a general merchandise store and a genuine-gold store, Paekp’a accomplished the intent of this
polemical lineage claim for the Linji school, which developed in the context of the Linji and
Caodong sectarian rivalry: the Linji lineage is the supreme of all Son lineages because the

lineage, just like a general merchandise store, transmits the wisdom, which not only removes all

the attachments but also allows one to respond spontaneously in accord to various conditions.

2! For Hyujong’s view on the lineages of the five houses, see Son 'ga kwigam HPC 7, 644b04-c04; for
more details on this lineage claim and the Qing debate and legal battle, see Kim Ho-gwi 2009:111-160
and Jiang Wu 2008: 188-223

2 Suson kyolsa mun HPC 10 534b02-03.

156



As we have seen so far, Paekp’a’s taxonomy purports to promote the Linji school with
which the Korean Son tradition of the Choson period was affiliated. For this purpose, Pakep’a
reinterpreted such existing notions within the Korean Son tradition as patriarch Son/ tathagata
So6n, mind-transmission, genuine-gold store/ general merchandise store. Another intention of
his taxonomy, as mentioned before, is to integrate the Korean Son soteriology into the Linji

tradition, to be discussed in the following section.

3. Paekp’a’s Taxonomy and Chinul’s Three Mysteries: Packp’a’s Soteriology

As seen in chapter two, Korean Son Buddhism of Paekp’a’s time established the kanhwa
practice within Chinul’s schema of “sudden awakening followed by gradual cultivation.”  This
system relies mainly on Chinul’s interpretation of the three mysteries in the Choryo: a novice
student begins his Buddhist training with doctrinal studies of the “mystery in the essence,”
proceeds to the kanhwa technique of the “mystery in the word,” and eventually achieves
enlightenment of the “mystery in the mystery.” In the Suson kyolsa mun, Paep’a correlated
Chinul’s three mysteries with his three kinds of Son, which draws on Linji’s teaching. By
doing so, Paekp’a not only placed the Korean Son steriology within the Linji tradition, but also
justified its implication for the Son and Kyo relationship through the authority of Linji.
Paekp’a’s connection of these two seemingly opposite traditions also inevitably transforms the
Linji identity.
1) The integration of the Korean Son soteriology into the Linji school

According to Paekp’a, Chinul’s three mysteries, which represent the Korean Son

soteriology, correspond to the three-fold taxonomy. Paep’a first linked Chinul’s “mystery in

the essence” to principle Son of the Heze lineage:
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Since this master [Heze Shenhui] did not destroy intellectual understanding [in which he
designated the inevitable truth of mind as] the “original source” or the “Buddha-nature,”
he entered into the awakening with the dead word. Therefore, he was the founding
master of principle Son and became a secondary son of the Sixth Patriarch. However,
since his understanding was lofty and clear, he comprised the tenets of all the Buddhist
canons of Son and Kyo with the four words of “empty tranquil numinous awareness.”
This is like what the Duxu and the Choryo elucidate.  This is the principle of

the “mystery in the essence” mentioned above. Many of the sentient beings of the latter
age enter into awakening, following the principle. What Guifeng [Zongmi] and Mog’u
[Chinul] described is nothing other than this.*

ERTAE M 2 i R T SR sEA) i A BIFRBIE S 1 1 f /Sl 2 BE -t RIS
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Here, Packp’a devalued the Heze school as an illegitimate heir of the true Son lineage by

depicting Shenhui as a secondary son (C. niezi, K. olcha E:-f), who has no legitimate right to

inherit the family lineage. According to Paep’a, this is because people of the Heze lineage do
not fully realize the secretly-transmitted truth of the Chan/ Son lineage and thus inevitably distort
the truth by reifying it.  This level of principle Son corresponds to the “mystery in the essence,”
of which the doctrinal descriptions only produce conceptual understanding and never bring about
true enlightenment. However, according to Paekp’a, despite the innate incompetence in
effectuating enlightenment, principle Son or the first mystery contributes to spiritual
development with its clear understanding of mind. Hence, it becomes a necessary part of his
soteriological path. In particular, Paekp’a argued that principle Son laid the firm foundation for
the subsequent Buddhist training.  Quoting Chinul’s words, he warned the danger of ignoring
this prerequisite condition for the Son practice:

Did Mog’uja not tell this? “I have observed that people of the present time who are

cultivating their minds do not depend on the guidance of the written teachings, but

straightaway assume that the successive transmission of the esoteric idea [of Son] is the
path. They then sit around dozing with their minds in a haze, their labors all in vain, or

3% Suson kyolsamun HPC 10, 534a03-09.
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else they lose their presence of mind in agitation and confusion during their practice of
meditation. For these reasons, I feel you should follow words and teachings which
were expounded in accordance with reality in order to determine the proper procedure in
regard to awakening and cultivation. Once you mirror your own minds, you may
contemplate with insight at all times, without wasting any of your efforts.”In my opinion,
what this master said is truly right and perfectly wondrous. His view of the manner [of
cultivating the Buddhist practices] and presentation of the instructions are most mature
and proper.***

Yo+ SART FBLAKRHE O AR ARG 1 DL R (0 15 5 I IR
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For Paekp’a, the mistakes or the difficulties during the Son training described above are caused

by paying no attention to principle Son. Paekp’a, who probably saw the mistakes of Son

practitioners of Chinul’s time also made by those of his time, emphasized the necessity of

principle Son: a student should orient himself in the path toward enlightenment on the basis of

the doctrinal teachings in order to avoid the above-quoted mistakes and have benefits from the

subsequent Son practice. Paekp’a specified the merits that could receive from the conceptual

understanding of principle Son: the student would “no longer raise the mind of ‘desire and

dislike’ and ‘victory and defeat” by knowing that the nature of mind is inherenently pure and

defilements are empty in nature” (LLEIOMEA S TS A 29l Ataie s i 8 2 0). %

Nonetheless, as mentioned above, this principle Son of the first mystery inevitably generates

conceptual defilements, caused by habituations and cannot directly lead to the final goal.

Therefore, another stage is necessary to remove such hindrances.

For Paekp’a, kanhwa Son practice is the “mystery of the word” to serve this purpose.

Following the lead of Chinul, he distinguished the practice into two types of investigation:

% Ibid., HPC 10, 531c14-20. Chinul’s words are from the Choryo. The translation for Chinul’s words
is quoted from Buswell 1983: 263-264.

33 Ibid., HPC 10, 533b07-08.
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investigation of the meaning (K. ch’amiii 22 %) or investigation of the word (K. ch’amgu 21))

of the hwadu.>*®  The investigation of the meaning takes the intellectual approach to the Awadu:
a student attempts to figure out the meaning of the ~wadu or the intent of the ~Awadu
intellectually. For example, as Buswell explains, in the case of the Zhaozhou’s “mu” (C.

wu ) hwadu, a student explores such questions that carry intellectual curiosity or “taste” (C.

wei, K. mi "K) as “With what intent in mind did Zhaozhou make the statement mu?” or “What

t27327  In this investigation, a

state of mind did Zhaozhou have when he makes the mu statemen
student relies on the knowledge and skills that he obtains through the doctrinal studies: as Chinul
pointed out, even though the student cultivates with less or non-conceptual Awadu, he is just like

®  Eventually,

the people who study in the Complete and Sudden gate of the doctrinal studies.*
the student ends up with sticking on the level of principle Son. Thus, he needs the investigation
of the word itself in order to proceed in his Buddhist training. This investigation of a tasteless
word refers to abandoning the intellectual search for the meaning or intent of the ~Awadu and just
looking at the word of the ~Awadu. In this type of investigation, one simply has a single-pointed
mind on the word without attempting to intellectually think through it.

Paekp’a, again like Chinul, linked these two types of investigation to the dead word and
the live word: the ~Awadu word of the investigation of the meaning is the dead word because this

intellectual approach leads only to conceptual understanding and even cannot save the

practitioner himself; the Awadu word of the investigation of the word is the live word because

326 For Paekp’a’s accouts for these two types of investigation, see Suson kyolsamun HPC 10, 538a18-24;
For Chinul’s accounts, see Buswell 1983: 252-253.

327 Buswell 1986: 220.
328 Buswell 1983: 252 and 1986: 220.
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this tasteless approach frees a student from the conceptual obstruction and consummates the
pratitioner’s spiritual development.’”  For Paekp’a, the investigation of the word is the true
way of cultivating the short-cut gate (K. kyongjol mun 1<4#;['7). Paekp’a advised a student who

now faces the iwadu word to guard himself from the habitual tendency that operates on the level
of the “mystery in the essence” and makes him fall for the intellectual taste in the word of the
hwadu. He rather urged the student to undertake the investigation of the word of the Awadu.**
This investigation of the word is correlated with tathagata Son in Paekp’a’s three-fold
soteriology. He said:
You should know that the wisdom of “emptiness and calmness” is empty and calm as
well. In the middle of such emptiness and calminess of no-thought, only one-thought

will be manifested in one’s mind. [Right then, one should] investigate the tasteless live
word which is outside the format.**!

HZERCZ R INE 2SR WU &7 2 b B ELODBLRT— & R IMZ Gk 2G40,
Paekp’a regarded the “investigation of the word” as the practice which is cultivated with the
realization that the teaching of emptiness itself is empty. Even if one removes most of his
attachments by realizing the teaching of emptiness through the doctrinal descriptions of nature
and phenomena of mind, he still has the attachment to the very teaching of emptiness. Hence,
in order to cultivate true kanhwa Son practice, a student has to realize that the teaching itself is
also empty and remove the attachment to that teaching. This level of realization of the truth of
emptiness 1s equivalent to that of tathagata Son which is characterized by the realization of true

emptiness.

% For Chinul’s link of the two types of investigation to the live and dead words, see Buswell 1986: 221.
30 See Suson kyolsamun HPC 10, 538a18-24.
B3 Suson kyolsa mun HPC 10, 536a07-09.
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In the above quotation, Paekp’a also endorsed Chinul’s scheme of “sudden awakening
followed by gradual cultivation” by linking the kanhwa Son of the second mystery to “no-
thought.” The notion of no-thought, introduced first in the Platform Sitra of the Sixth
Patriarch, occupies an important place in the Chan and Son soteriology. According to Buswell,
this notion means to be “non-dualistic, not distinguishing between wrong thoughts...and right
thoughts” or to allow “the mind to flow freely, without any of the obstructions or value

judgements that would impede the Dao.”**?

More importantly, no-thought is defined by the
Heze affiliated masters as one of the important features of the practice followed by sudden
enlightenment.”®  For example, Chinul said as follows:
Nonetheless, although you must cultivate further, you have already awakened suddenly
to the fact that deluded thoughts are originally void and the mind-nature is originally
pure. Thus you eliminate evil, but you eliminate without really eliminating anything;
you cultivate the wholesome, but you cultivate without really cultivating anything either.

This is true cultivation and true elimination. For this reason it is said, “Although one

prepares to cultivate the manifold supplementary practices, no-thought is the origin of
them all.”***

HERRIE IS Za AR 2 DYEARE FOEREENAEE R EE e R
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By connecting the kanhwa Son technique to no-thought, Paekp’a defined the technique as
belonging to gradual cultivation, the second stage of Chinul’s soteriological path. Paekp’a,
therefore, identified his three-fold Son taxonomy with Chinul’s schema of “sudden
enlightenment followed by the gradual cultivation.” In this soteriological model, a student

would attain the understanding-awakening through doctrinal descriptions of the reality, proceed

332 Buswell 1987: 332.
33 Ibid., 333.

3% Susim kyol, HPC 4, 711b07-b10: The translation is quoted from Buswell 1983: 148-149 with small
alterations.
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to the investigation of the word of the ~wadu on the basis of the realization of true emptiness,
and finally reach the realization-awakening.

For Paekp’a, this realization-awakening is the mystery in the mystery or the level of
patriarch Son. Paekp’a regarded this level as the final stage of his three-fold journey to
enlightenment rather than such non-linguistic expressions as silence, shouting, and beating.
According to Paekp’a, on this final level, a practitioner sees the“place of comforting his body
and establishing his life” (C. anshen liming chu, K. ansin immyong ch’o ‘% S 7.1y Ji2) of both
himself and the Buddhas and patriarchs:**> The practitioner finally enters into the level of
patriarch Son, becoming a legitimate heir of the Sixth Patriarch Huineng. On this level, one
fully and completely realizes the immutable and conditional aspects of mind as well as the
universal presence of these two aspects within all sentient beings without any trace of conceptual
defilements.

Paekp’a’s three-fold soteriology could be regarded as the Linji recension of Chinul’s

6

three mysteries.””®  As seen before, on the basis of Linji’s teaching, Packp’a presented the

soteriological path which consists of three stages: the first, second, and third statements or

3% Suson kyolsa mun HPC 10, 536b09-11.

% Yugyong argues that Packp’a’s three mysteries in the Suson kyclsa mun refer to Linji’s three mysteries
and that these mysteries represent his soteriology. She also connects Paekp’a’s three mysteries to
Chinul’s three gates of “wondon sinhae,” “kanhwa kyongjol,” and “songjok tiingji.” In my opinion,
Paekp’a used two different concepts of the three mysteries. In the Suson kyolsa mun, he used Chinul’s
mysteries and linked them to Linji’s three statements, not three mysteries, though Chinul explicitly denied
the connection of his mysteries to Linji’s teaching. In the Sonmun sugyong, Paep’a used Ch’6nch’aek’s
interpretation for Linji’s three mysteries to refer to the level of the tathagata Son. If Paekp’a’s three
mystery soteriology in the Suson kyolsa mun explains Linji’s three mysteries as Yu argues, this
soteriology would just lead to the middle level of realization of the truth, which is in fact contrary to
Paekp’a’s argument that the kanhwa technique leads to the full and perfect enlightenment, as will be seen
later in this chapter. Chinul also did not refer to the so-called “three gates” as constituting one single
soteriology. For details of Yu’s argument, see Yugyong 2003: 63-75; for Chinul’s “three gates,” see
Ingyong 2002: 166-216.
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patriarch, tathagata, and principle Sons.

mysteries, Paekp’a embraced the Korean Son soteriology into the Linji tradition.

By connecting this three-fold path to Chinul’s three

In this

soteriology, tathagata Son and principle Son are not dismissed as wrong. Rather, they are

regarded as constituting the path toward the final stage of patriarch Son.

Even principle Son,

criticized harshly by the Linji masters, is accepted as a necessary stage in order to achieve this

final goal.

as follows:

Table 7. Soteriologies of Paekp’a and Chinul

The connection of Paekp’a’s taxonomy and Chinul’s three mysteries may be charted

Linji’s three statements

sudden awakening

Paekp’a’s taxonomy

Chinul’s three

gradual cultivation mysteries
first statement realization-awakening patriarch Son Mystery in the msytery
second statement gradual cultivation tathagata Son Mystery in the word
third statement Understaqd ne Principle Son Mystery in the essence
awakening

2) Son and Kyo in Paekp’a’s soteriology

Paep’a’s three-fold soteriological system not only reveals the Korean Budhdist view of
the Son and Kyo relationship but also legitimizes this view through the authority of Linji’s
teaching. In this system, Son, which is represented by tathagata and patriarch Sons, occupies
the pre-eminent position over Kyo, which is represented by principle Son.  Although Paekp’a
mentioned the complementarity between Son and Kyo, Kyo always plays a preparatory role for

7

S6n in this relationship.®>”  Kyo helps Son practice efficient by mapping out the path toward

enlightenment: with the direction presented by Kyo, a novice student would not go astray along

37 Sonmun sugyong HPC 10, 524a11-15: here, Packp’a referred to Son to “seeing” (K. kan 7) and Kyo

to “speaking” (K. sol ). He argued that both of them are indispensable since they are just like eyes
and legs for a person.
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the path and could reach his goal. In particular, according to Paekp’a, Kyo nurtures the true eye
(C. zhengyan, K. chongan 1L [I}) for a student to discern what is wholesome or unwholesome

and have the subsequent practices successful “as if a person cooks a meal with rice rather than

sand 99338

However, for him, the role of Kyo always remains limited in the matter of achieving
enlightenment because it is unable to lead directly to the ultimate goal beyond the realm of
concepts due to its very nature of conceptualizing the ineffable.

According to Paekp’a, it is only through Son that the goal could be achieved. He
presented scriptural sources to emphasize this exclusive role or faculty of Son to bring about
enlightenment. To give a couple of examples:

(1) The Mahaprajiiaparamita-sastra says, “When one seeks for the shallow affairs of the

mundane world, he could not achieve the work if he does not focus his energies. How

much is this the case when it comes to learning the unsurpassed wisdom without
cultivating Son meditation?”*’

B AR IR gr NAES0Rs 1N DUEE M 3542 SR
(2) The Mahasammipata-siitra says,...“ Calm and still is the unconditioned realm of the

Buddhas. There, one could attain the pure bodhi. If there is a person who slanders the
seated meditation, he will be called a person who slanders all the Tathagatas.”*’

RIEAE L D IR OB A R RIS 1 5 02 4 A B A e 40 SR sl a2k
This complementary and yet subordinate relationship between Son and Kyo in regard to
achieving the Buddhist soteriological goal in fact has a long pedigree in Korea. As seen in
chapter two, since it was first suggested by Chinul, such relationship has become the hallmark of

Korean Buddhism, except in the late Koryo period. In particular, Hyujong explained this

3% Suson kyolsa mun HPC 10, 532¢06-10.
3 Ibid., HPC 10, 542a13-14; Dazhidu lun (Mahaprajiiaparamita-sastra) 17, T1509.25.180c12-13.
0 Ibid., HPC 10, 542a18-20; Da fangdeng daji jing (Mahdsamnipata-siitra ) 46, T397.13.303a12-13.
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relationship by employing the analogy of a king and vassals, which Paekp’a also employed in his

< 341
Suson kyolsa mun.

In this analogy, a king corresponds to Son, the vassals, to Kyo.
For Paekp’a, the Son practice that will lead to enlightenment is the kanhwa Son rather
then any other forms of the Son practice:
A ball of doubt manifests alone, vast and unbenighted...Even if one acts, he abides
deeply in that mark [of a ball], not losing voidness and brightnessjust as if he protects an

infant...If he could do like this..., how could this be compared with the foolish Son of

abiding in silence in vain or with merely seeking for the mad wisdom that pursues
words?**

BEM s BOANANOR. . EA AT Gl R AR IR A REInE . Sk
ZESFER 2R (H w02 SRR

Here, “abiding in silence in vain” and “seeking for the mad wisdom that pursues words” could
refer to two different approaches to Son: the silent illumination Son and the literary Son.
Paekp’a clearly promoted kanhwa Son over these two approaches which he seems to regard as
inefficient, if not wrong. For him, the true Son practice that could result in enlightenment is
kanhwa Son.

Even though he emphasized the kanhwa Son technique just like such Korean Son
masters as Chinul and Hyujong, Paep’a made a unique claim in relation to its applicability.
According to Paekp’a, the kanhwa technique should be applied universally to all students, not
just to the specific ones as mistakenly claimed before. He even argued that the technique is in
particular for those with the mid and low spiritual capabilities while it is not needed for the

people of the high capability because when these people face the iwadu word, they would

**!' In Hyujong’s Songyo sok i F, the anaology was recorded as originating from the Silla monk

Muyom 44 (800-888): HPC 7, 656a20-b01; for Paekp’a use of the analogy, see Suson kyolsa mun
HPC 10, 541a07-13.

2 Suson kyolsa mun HPC 10, 542¢17-23.
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immediately attain enlightenment without the need of investigating it.** However, Packp’a
elsewhere maintained that this three-fold Son soteriology is the “only path toward the gate to

nirvana” — 123" and that those who believe, understand, and uphold this teaching are the

people of the highest spiritual capability.***

Hence, for Packp’a, this kanhwa Son technique is
for the students of all spiritual capabilities. Such Paekp’a’s view of the applicability of the
technique contradicts Chinul and Hyujong’s view that the technique aims only for those who
have the highest spiritual capability while those of the inferior capability need different practices

that would be easy for them to follow.>*

Paekp’a himself raised a possible opposition that
would come from such a viewpoint as follows:
Someone says, “When I look at what is said above one by one, [I undertand that you
urge] students to see the nature by investigating the tasteless and clueless ‘mystery in the
word’ after firmly believing and understanding the ‘mystery in the essence’ that the
nature of mind is originally pure and the defilements are originally empty...If you want

the foolish and dull people of inferior spiritual capability in the latter age to do this, how
would it be different from blaming a mosquito which is carrying Mt. Tai on its back?”*

o H AL L ACHTEL PIE S IR O ME A A ZE 2 g rh R T LIRS 2 4
WX B ATE U RN DU R R I S Sl MRS DAS AR BT AR ZR L,

Paekp’a explained the universal necessity of kanhwa practice, criticizing this opposition of
distrusting the only path toward nirvana. According to Paekp’a, the so-called “the practices for
the latter age” such as worshipping the Buddhas, repenting, making Buddha images, temples,

and pagodas would have efficacy only in the realm of the karmic law since they generate good

3 Ibid., HPC 10, 536b05-13.
3 Ibid., HPC 10, 540c01 and 543b19-21.

** For Chinul’s reference to the applicability of the technique, see Chinul, Kanhwa kyoriii ron (Buswell
1983: 240); for Hyujong’s, see Songyo kyol iifiZzit HPC 7, 658a05-09.

6 Suson kyolsa mun HPC 10, 540b06-11.
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karmic fruits and would lead to a better rebirth. Paekp’a asserted that these practices would
never be able to bring about enlightenment, which transcends the karmic law and saves sentient
beings out of the endless cycle of birth-and-death just as “the Buddhist pagodas built by the
Liang Emperor Wu eventually ended up generating no merits” (P iG55 #C50 Fr fie oy i) 247
Nonetheless, Paekp’a did not argue that such practices should be abandoned entirely since some
people favor these practices because of their habitual tendency. Instead, he urged these people
to apply the kankwa approach to their practices. He explained this approach, taking an example
of worshipping Buddhas:

Whenever you bow, move your body slowly, shake off defilments from your thought,

and trace back the radiance and illuminate. Kneel and Bend your upper body. Bow

your head and look up. When the leader recites first, echo the recitation, thinking what
is this thing that is worshipping?348

TEIRFERE (RERED S BHERsml [n1DGR I BEAnSEIIT e (i AMRERITG FE % JE A1 Y.
For Paekp’a, the kanhwa technique on the basis of the doctrinal studies is the path toward
nirvana. In this path, Kyo plays a role of effectuating kanhwa Son practice though it is placed
in the subordinate position to the Son practice.

This positioning of Son and Kyo in Paekp’a’s soteriology is probably related to his
personal experience as well. As seen in chapter one, Paekp’a was versed at Buddhist doctrines
to the extent that he became one of the renowned lecturers of his time. Nonetheless, he
abandoned the doctrinal studies, cultivated kanhwa Son practice, and eventually attained

enlightenment. Through this experience, Paekp’a recognized the limitation as well as the

necessity of Kyo from the soteriological viewpoint. As seen in the postface of his Suson kyolsa

**7 Ibid., HPC 10, 541a18.
8 Sonmun sugyong HPC 10, 524a05-07.
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mun, he emphasized the importance of obtaining the correct eyes through the doctrinal studies
and taught Buddhist doctrines even after his enlightenment experience.**’
By founding Chinul’s soteriology of “sudden awakening/ gradual cultivation” on Linji’s

teaching, Paekp’a legitimized the S6n and Kyo relationship, which Chinul’s schema implies,

throuth the authority of Imje.

3) Redefinition of the Linji school

Paekp’a’s integration of Chinul’s three mysteries and Linji’s three statements redefines
not only Korean Son but also Linji tradition. By interpreting Linji’s teaching as representing
Chinul’s soteriology of “sudden awakening followed by gradual cultivation,” Paekp’a identified
the Linji school as a syncretic tradition that intergrates S6n and Kyo in its soteriology.”>°

According to Paekp’a, the most important teaching of this Linji school is the teaching of
“three statements, three mysteries, and three essentials.” The teaching overshadows all the
other teachings of the Linji school, including the teachings that were recognized as the hallmark
of the school. For example, such non-linguistic instructions as shouting and beating become
merely a part of Linji’s teaching as a feature of the first statement Son; even the kanhwa
technique, thus far regarded as “the practice” of the Linji school, is now placed in the second
stage of Paekp’a’s three-fold soteriology. For Paekp’a, the teaching represents the Linji/ Imje

school which embraces both Son and Kyo in its soteriological regimen.

" Suson kyolsa mun HPC 10, 548a21-b01.

%0 Pak Chae-hyon mentions Paekp’a’s definition of the Imje school as advocating the harmony of Son
and Kyo, based on his inclusion of principle Son in the taxonomy. However, Pak provides little
explanation for how Paekp’a soteriologically connected the two traditions. For Pak’s account, see Pak
Chae-hyon 2005.
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Paekp’a regarded the teaching as essential in understanding not only the Linji but also all
Buddhist teachings. Quoting Pophae Yujong LIRS (d.u.) and Hwansong Chian (1664-
1729), Packp’a argued as follows:

Son Master Pophae Yujong said, “What the Buddhas and the patriarchs received and put

to use did not deviate from these three statements [i.e. Linji’s teaching of the three

statements, the three mysteries, and the three essentials].” The old master Hwansong
says, “Linji’s three statements are not only the style of the Linji school but also the
matter of all the Buddhas above and the ordinary beings below. If one instructs what
deviates from this teaching, it would be all delusional discourse.” Therefore, you
should know that the words and phrases, left by not only all the Buddhas of past, present,

and future and the patriarchs of all generations but also the good friends in the world,
never deviate from these three statements.>'

LAMERG AT 1 it 1 AN =40 WaPRAN S 1 s — 40 JRRRR A SR L
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For Paekp’a, this teaching of “three statements, three mysteries, and three essentials” embodies
the core of Buddhism. The teaching reveals the meaning of suchness as true emptiness and
wondrous existence. It also unfolds the soteriological path of “sudden awakening/ gradual
cultivation” in the form of taxonomy. Hence, this teaching is what all enlightened ones realized
and all sentient beings have to realize to get enlightened. Paekp’a advised students first to
clarify the meaning of Linji’s teaching and resolove all the doubts about the teaching by reading
Ch’onch’aek’s Sonmun kangyo chip and Hwangsong’s Sonmun ojong kangyo, the excerpts from
the Sonmun kangyo chip. The firm understanding of Linji’s teaching is the basis for studying
Son and Kyo because students could see the intents and meanings of all the teachings: they

would not go awry in the journey of their training with the direction presented by the teaching.

According to Paekp’a, students would eventually realize the principle that the Buddhas and

3 Sonmun sugyong HPC 10, 514¢18-515a04.
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patriarchs comfort their bodies and establish their lives, the principle that is already revealed in

this teaching.>*

For him, the teaching is the beginning and the end of all the Buddhist
soteriologies.

The Korean Imje school whose main teaching is this “three statements, three mysteries,

and three essentials” is the supreme school of Chan/ Son as well as all the Buddhist traditions.

4. Concluding Remarks

Paekp’a regarded the traditional Korean Son-Kyo syncretic soteriology as representing
the orthodox path of Son Buddhism. He justified his view by unifying the Korean Son and Imje
traditions from a soteriological viewpoint. Linji’s teaching of “three statements, three mysteries,
and three essentials” played the key role in his unification of the two traditions. Paekp’a
presented the three-fold Son taxonomy on the basis of Ch’6nch’aek’s account of Linji’s teaching
to achieve his goal. By using his taxonomy, Paekp’a not only promoted the Linji/ Imje school,
with which Choson Korean Son masters claimed to be affiliated, but also integrated the two
traditions: he classified the six main Son lineages which had originated from the Sixth Patriarch
Huineng, and upheld the Linji/ Imje school as the highest level of Son, which fully and perfectly
realized the immutable and conditional aspects of mind; he also interpreted his taxonomy as the
three-fold soteriological path of principle, the tathagata, and patriarch Sons, and corresponded
this path to Chinul’s three-mystery soteriology in the Choryo. With this taxonomy, Paekp’a
created the new Imje school of which the main teaching was the teaching of “three statements,
three mysteries, and three essentials.” This school advocated the soteriology of “sudden

awakening followed by gradual cultivation,” and became the supreme school whose teaching

32 1pid., HPC 10, 515a04-20.
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represented the core of all the Buddhist teachings. In this way, Paekp’a legitimized his view on
the Son and Kyo relationship in which Kyo was subordinate to and yet necessary for Son.
Paep’a’s definition of the Imje school could be regarded as the Korean attempt to
assimilate the Chinese Linji tradition on Korean soil. ~As mentioned before, the Korean Son
genealogy of Paekp’a’s time was connected to the Linji lineage while its soteriology was still
built on the indigenous scheme. By unifying the teachings of the two traditions rather than just
transplanting the Chinese Linji teaching, Packp’a completed the process of assimilation of Linji

Chan into the Korean Son tradition.
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CHAPTER FIVE. Ch’otii’s Two-Fold Taxonomy of Son

Ch’oti advocated the ultimate identity of Son and Kyo. His view on these two strands of
Buddhism, which is revealed in his criticism of Paekp’a, serves to connect Buddhism and
Confucianism in Confucian-dominant Choson society.

As shown in chapter one, in late Choson, many yangban literati showed a favorable
attittue toward Buddhism. They made offerings for the construction of prayer halls or
reconstructions of monasteries and often had a close relationship with Buddhist monks,
communicating by letter or forming poetry gatherings. Some even pursued their interest in
Buddhism by reading Buddhist scriptures and went even further to express their conviction in
their insights of Buddhism from their reading by denoucing contemporary monks’ Son-oriented
practice and their understanding Buddhism. Among these literati were Chong Yagyong (1762-
1836) and Kim Chong-hti (1786-1856), both of whom were critical of the kanhwa Son
technique. Ch’otlii was intimate with many literati, including these two renowned literati. His
extensive relationships with literati probably motivated him to proclaim the unity of Son and
Kyo, criticizing Paekp’a’s approach, which subordinated Kyo to Son.

Ch’otii’s criticism of Paekp’a focused on the latter’s sectarian approach to Buddhism.
As seen in the previous chapter, Packp’a promoted the Linji lineage and Chinul’s soteriology in
his three-fold taxonomy of Son. Ch’oti criticized Paekp’a’s taxonomy, nullifying the rationale
behind Paekp’a’s polemical claims. In his criticism, Ch’otii denied Paekp’a’s promotion of the
Linji lineage by arguing that Linji’s three statements, Samch’6 chonsim, and the five Son houses
represented the same level of Son. Ch’otii also presented little systematic soteriology, showing

no preference for any specific Buddhist practice. He simply established the necessity and
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efficacy of religious practice by drawing on his theory of mind. Ch’oti then provided new
definitions of Son and Kyo, which endorsed Confucianism and Confucian literati approach to
Buddhism at his time.

This chapter explores how Ch’otii criticized Paekp’a’s hierarchical Son taxonomy by
providing different definitions of the main terms used in that taxonomy, and how Ch’oti

facilated Buddhist and Confucian connections with his view on Son and Kyo.

1. Ch’otii’s Definitions of the Key terms used in Paekp’a’s Taxonomy

Ch’oti presented different interpretations of the key terms of Packp’a’s taxonomy in
order to undermine Paekp’a’s interpretations. In doing so, Ch’otii divided the terms into the
following four major sets: (1) true emptiness (K. chin’gong [E”%) and wondrous existence (K.
myoyu A); (2) killing (K. sal #%) and giving life (K. Aiwal %); (3) tathagata (K. yorae A1)
and patriarch (K. chosa Jillfill); (4) principle (K. wiri F%2) and outside-the-format (K. kyog 'oe
¥ 41).  The first set provides a theoretical basis for Ch’otii’s mind theory; the second applies
the first set to broader aspects of Buddhism; the third and the fourth constitute his two-fold Son
taxonomy.
1) true emptiness and wondrous exsitence

“True emptiness” and “wondrous existence” serve as the basic framework for the mind
theories of both Paekp’a and Ch’otii. However, Ch’oti criticized Paekp’a of misunderstanding
these two terms and gave them new definitions, which emphasize the difference between “truth”
(K. chin [8) and “delusion” (K. mang ).

Like Paekp’a, Ch’otii applied “true emptiness” and “wondrous existence” to mind. For

both masters, “true emptiness” refers to the immutable aspect of mind while “wondrous
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existence”, to the conditional aspect. Unlike Paekp’a, however, Ch’oti asserted that these two

terms are related exclusively to the “true mind” (K. chinsim [E.[»), or, to borrow the term from

the Awakening of Faith, the “mind-as-suchness” (K. sim chinyo > IE):
The Awakening of Faith says, “True suchness has two aspects if predicated in words.
One is that it is really empty (What is real is empty; there is neither delusion nor
outflows in it). This aspect can, in the final sense, reveal what is real (This refers to the
untainted noble merits below). This emptiness that is not separate from existence is
true emptiness. Hence, it is said that true emptiness is not empty. The other is that it
is really nonempty. Its essence (which is the real emptiness above) is endowed with the

non-outflow noble merits. This existence that is not separate from emptiness is
wondrous existence. Thus, it is said that wondrous existence is not existence.”>?

e BME KSR A —FnEEmE 2 b7 =5y
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BEBAAA.
In the mind theories of Paekp’a, Chinul, and Zongmi, “true emptiness” and “wondrous
existence” or immutability and conditionality correspond to the “mind-as-suchness” and the

“mind-as-birth-and-death” (K. sim saengmyol 0>"£JK), respectively. These Chan and Son
masters, associated closely with the Heze school in their thought, explained the inseparability of
these minds, employing the traditional Chinese Buddhist polar sets, such as essence-function and
nature-characteristic. However, Ch’otii argued that true emptiness and wondrous existence are
applicable only to the “mind-as-suchness.” According to him, these two aspects represent “real
emptiness” (K. yosil kong T1'E 2%) and “real non-emptiness” (K. yosil pulgong TNE/1~2E), the
two qualities of the “mind-as-suchness” from the Chinese apocryphal text: “real emptiness” is

“true emptiness” since mind is empty without any defilements while “real non-emptiness” is

%3 Sonmun sabyon man’6 HPC 10, 830a07-13; for the translation of the portion from the Awakening of
Faith, 1 consulted with Hakeda 2006: 41
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“wondrous existence” since mind is full of untainted virtues and merits. Ch’oti justified these
attributes of the two aspects to the true mind by quoting the text titled Hwaom ki & iL:

The Hwaom ki says, “When the innate pure and clean nature of mind is not united with
delusion, this is called ‘true emptiness’; when the nature is endowed with myriads of
virtues, this is called ‘wondrous existenece.’” However, this [text] speaks of ‘emptiness’
and ‘existence’ only in terms of the true mind. That is why it is called ‘true emptiness’
and ‘wondrous existence.”*>*

Ml HIEREO Nz A EZ RS A
PRI F RO ZE A S B2 A,
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The Hwaom ki probably refers to the Chinese Huayan master Chengguan’s commentary Huayan
Jjing suishu yanyi chao & A b GitiE % £, which records the sentence Ch’olii quotes above
though using the terms “emptiness” and “non-emptiness” instead of “true emptiness” and

29355

“wondrous existence. Ch’oti here used this text to support his view that the two aspects

belong only to the category of the true mind.
Such Ch’otii’s explanation of “true emptiness” and “wondrous existence”is in fact based

on his rather strict distinction between the “true mind” (K. chinsim I5.(») and the “deluded
mind” (K. mangsim % /0>):

The true mind regards the mind to be “numinous awareness” and “calm illumination.”
It regards its essence to be “non-emptiness and non-abiding;” and its characteristic to be
“true characteristic.”...The deluded mind regards the mind to be “images produced by
the six sense fields.” It regards its essence to be “no-nature;” and its characteristic to
be the “cognition that arises in accord with conditions.”*®

3% Ibid., HPC 10, 830a13-16.

%5 It is not clear how popular the term Hwadom ki was as an alternative title for the Huayan jing suishu
yanyi chao. Such Song Chan texts as the Zongjing lu % #i#% often quotes the phrases from the Yanyi

chao, using the title “Hwadm ki,” instead of “Yanyi chao.” Korean Buddhist texts, however, hardly
mention the term “Hwadm ki.”

%6 Sonmun sabyon man’s HPC 10, 830a18-21.
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According to Ch’oti, the true mind and the deluded mind are different in essence and
characteristic or essence and function: the former has untainted function within the pure non-
abiding essence while the latter has tainted function in accord with conditions without such
essence. He elsewhere added that “emptiness” (K. kong “7%) and “existence” (K. yu ) of the
two minds are also different: emptiness and existence of the deluded mind are “nihilistic

emptiness” (K. tan’gong [4“) and “provisional existence” (K. kayu {E&745) while those of the

9357

true mind are “true emptiness” and “wondrous existence. Ch’oti, then, pointed out that

Paekp’a’s misunderstanding of “true emptiness” and “wondrous existence” comes from his

% in particular, Packp’a was confused with

ignorance of this difference between the two minds:
the two kinds of existence that arise from the true and deluded minds. Ch’otii criticezed
Paekp’a of wrongly affirming the existence of the deluded mind as “wondrous existence”, saying,

“How could it be right that recently old Yug’tn [Paekp’a] stubbornly takes the ‘false names and
characteristics which arise in accord with conditions’ as ‘wondrous existence’?”(JTH /SFEE A
LABS# T A S 44 0 S 2 B4 1Tl k).

Ch’otii, however, never made an explicit statement that would totally deny the ultimate
identity between the true and deluded minds. This is probably because, if he had done so, he

would have come to reject the de facto Chan/ Son Buddhist tenet of non-dualism, established

supposedly by the Sixth Patriarch Huineng in the Platform Siitra. Instead, Ch’otii even made a

37 Ibid., 830a16-17.
338 Ibid, 830b04.
3% Ibid., 820a03-05.
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reference that seems to accept the ultimate identity of the two minds though such a case is
rare.”®  Since he did not provide any systematic explanation, it is just difficult to get the whole

picture of his theory of mind. Nonetheless, Ch’otii emphasized the difference between the two

types of mind much more than their identity, though he did not reject that identity.

2) killing and giving life

“Killing” and “giving life” are the qualities that serve as a criterion for Paekp’a’s
taxonomy. Ch’otii’s explanation of the terms can be organized from the perspective of the
following three aspects: mind, language, and wisdom.

In regard to the theory of mind, Ch’otii connected “killing” and “giving life” to the
traditional Chinese Buddhist sets on the two aspects of mind:

The term “killing” is established in terms of essence while the term “giving life” is

established in terms of function. Hence, no delusion can arise within the really empty

essence...The realm in which delusion doesn’t arise is originally endowed with the
uncontaminated noble merits.*'
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According to Ch’ouii, “killing” refers to the essence of mind which is empty and tranquil
without defilements while “giving life” refers to the function of mind, manifested in the form of

diverse virtues. Then, he corresponded “killing/ giving life” to other polar sets such as

2

capacity/ function and illumination/ function.”®®  For Ch’oiii, these corresponding sets of

“killing” and “giving life”could also involve “true emptiness” and “wondrous existence.”

% Sang ilmi sonsaeng so | —BK AL, Ch ot sigo W A<qF%E 2, HPC 10, 868c23.
1 Sonmun sabyon man’s HPC 10, 828¢18-22.

%2 Tbid., 820c13
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Ch’oti introduced the linguistic perspective for “killing” and “giving life” when he explained the

63

famous kong ‘an story involving Mafijusri and Sudhana.*®®  There, he correlated the two terms

to the kataphatic truth revealed by apophatic rhetoric:

Mafijusri, who he was gathering medicinal herbs, said to Sudhana, “In the future, gather
something that is not a medicinal herb.” This is like a patriarch saying, “[It is] neither
mind nor Buddha nor a thing.”What is not a medicinal herb indeed refers to [what is]
neither a thing, nor Buddha, nor mind. The empty essence [, decribed] by these four
negations, can neither be named nor be characterized. Thus, it is forcefully expressed by
what is not. When a wise person faces what is not, he knows what is...... When people
can take the miraculous elixir of these four negations, then their mind, thought, cognition,
aggregates, fields, and realmsimmediately disappear. When mind, thought, and
cognition disappear, the pure dharma-body appears. This is why the medicine herb can
kill people as well as gives life to people.”®*

SCHRRMAY INPREEE S B S5 PRI AC ARl AT = e O AE A e
2P ASJEEERE QEASEIRREAIE M RAEATE OF W, VIR 2 75 S
DAL AN E R DAE 52 BENIAE mamHpEl... . AAGE
HRIEVE AN 2 S )Y O ek A — IR pH Y% BV Rk H % b (8 T 0k S 15 By
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Ch’oti suggested that apophatic rhetoric lead to the kataphatic truth. ~Since the truth of mind is
beyond language, only apophatic rhetoric could express the truth, by describing what the truth is
not. However, according to Ch’oti, this inneffability of the truth does not lead to the infinite

enumeration of such apophatic rhetoric. He argued that this rhetoric served to eliminate all the

misunderstandings of self and nature, and eventually reveals the truth of the “pure dharma-

33 The story is recorded in such Song gong’an collections as the Wudeng huiyuan .85 G and the
Chanzong songgu lianzhutong ji =8 BFERHE . Tt is also recorded as the sixty fifth case in
Hyesim’s Sonmun yomsong. The Sonmun yomsong version is as follows: One day Mafijusr ordered
Sudhana to gather medicinal herbs, saying, “In the future, gather something that is not a medicinal herb.”
Sudhana said, “There is nothing that is not medicinal herb in the mountains.” Mafijusri said, “In the futher,
gather something that is a medicinal herb.” Sudhana picked up a blade of grass on the ground and handed
it to Mafijusri. Manjusrt held it up and showed it to the congregation, saying, “This medicinal herb can

kill people as well as giving life to people.”

4 Sonmun sabyon man’s HPC 10, 829209-22.
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body.” For Ch’ouii, “killing” refers to apophatic rhetoric, which eradicates all mental falsity,

while “giving life”is the kataphatic truth of mind, which arises from the pure state of that mind.

Ch’otii then explained “killing” and “giving life” from the viewpoint of the function

of wisdom. In particular, he compared this aspect of the terms to the famous metaphors of two

types of sword: the “single-edged sword that kills people” (K. sar’in to 7% A J)) and the

“double-edged sword that gives life to people” (K. hwar’in kom 15 A#l).

[The “single-edged sword that kills people”] kills people, demons, Buddhas, and
Patriarchs, as well as self and mind. (One must not seek the Buddhas and Patriarchs,
getting attached to them. If he gets attached to them, the Buddhas and patriarchs rather
become a hated thief. The same is the case if he gets attached to mind and body...) It
is called the “single-edged sword that kills people” because it can kill people.*®

ANRe R phthax mthak FELE SO (BT AAE MK AERR 4
2 AL R ARk B O 32 AIRER ) AT DURBE & AN st (T F22% A ) A,

A person, a demon, a patriarch, and a Buddha are all originally in me...This means that
[the “double-edged sword that gives life to people”] leaves as they are a person, a demon,
a Budddha, and a patriarch. It is called the “double-edged sword that gives life to
people” because it can give life to people.**®

NI ITAER. e AR R fhthz mlth e AT ARGERN Ak
(LI EALPNININ

According to Ch’otii, the “single-edged sword’refers to the function of wisdom, which removes

the attachment to the concepts such as Buddha, patriarch, self, and mind, all of which have

become the obstacles to enlightenment; on the other hand, the “double-edged sword” refers to

the functions of wisdom, which enables one not only to get unattached to these expedient

concepts but also to use them freely without generating attachment.

3% Ibid., 829b11-15.
3% Ibid., 829b21-c01.
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Ch’otii suggested that “killing” and “giving life”serve as alternative concepts for “true

emptiness” and “wondrous existence” that could be applied to the broader aspects of Buddhism.

3) Two types of Son: Tathagata/ principle Son and patriarch/ outside-the-format Son

Ch’otiiad vocated the traditional approach to the four major Son categories of Paekp’a’s

99%¢¢

taxonomy: “principle Son,”*“Tathagata Son,”“patriarch Son,” and “outside-the-format Son.”

Ch’oti introduced this approach as follows.
There are tathagata Son and patriarch Son in terms of person; there are principle Son and

outside-the-format Son in terms of dharma. This is the popular view transmitted from
the ancient monasteries.”®’

1)

FI N ANAT R AR R 125 4% FERLIAS SR e Y s R (AR 2 R
Like Paekp’a, Ch’oti did not explain what he meant by “person” (K. in A) and “Dharma” (K.

pob %) as a criterion for SOn categorization. Probably, a “person” here simply indicates such

personal appellations as “Tathagata™ and “patriarch:” thus, the Son that the Tathagata practices is
tathagata Son while the Son that patriarchs practice is patriarch Son.  On the other hand,
“dharma” refers to the means of dharma-transmission: when the dharma is transmitted while
relying on linguistic principle, that Son is principle Son; when it is transmitted outside-the-
format, that Son is outside-the-format Son.

Ch’oti, then, explained the traditional correspondence of these four Son categories by
providing the definitions for the categories. He first clarified the meanings of the terms
“outside-the-format” and “principle.” According to Ch’oti, the term “outside-the-format”

means transcending the format of linguistic principle: in particular, it refers to the special way of

37 Ibid., 827¢22-828a01.
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transmitting the mind-dharma, which occurs outside the scriptures without relying on the

368

linguistic means. On the other hand, the term “principle”refers to an essential principle of a

certain phenomenon or teaching. Ch’otii gave some examples of the principles: the principle of
Huayan is the “perfect interpenetration without obstruction” (K. wonyung muae |5l fEHE); that

i@

of the Buddha, “permanence, bliss, self, and purity” (K. sangnak ajong ‘3£ 3%i5%); and that of
the Heaven’s Way, “primality, prosperity, benevolence, and chastity” (K. wonhyong lijong
TLFEFI D) According to him, even principle Son and outside-the-format Son also have their

own principles: The principle of principle Son is the revelation of mind through the language of
the Buddha and patriarchs while that of outside-the-format Son is the transmission of mind
without relying on language.®”

After defining the two terms, Ch’otii argued that the Son categories of outside-the-
format Son and principle Son developed to specifically refer to the other two categories.

In general, the transmission from mind to mind without relying on the oral teaching is
called “patriarch Son.”  Since this transmission and reception is far outside the format
of Kyo, it can be also called “outside-the-format Son.” In general, the realization of the
principle by explaining the meaning with language is called “tathagata Son.” Since this
awakens people with the principle of the oral teaching, it can also be called “principle
Son.”  This is the origin of the names, “outside-the-format Son” and “principle Son.”"!

JURHT S Z DO EG 552l bt 2 (52 W 20 2 % AR 7T 4 1 St i
JUPAS M#tse NS MRS G2t J& 5 Zea B Mt A AN n) 44 s Bl
RS S i B 2 B ANE A4 2 S .

3% Tbid., 828b02-04.
*% Tbid., 828a16-20.
370 Tbid., 828a20-24.
7! Ibid., 827¢16-21.
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According to Ch’otii, outside-the-format Son is just a different name for patriarch Son, just as
principle Son is for tathagata Son. Ch’oi, thus, followed the traditional two-fold taxonomy of
Son: (1) tathagata/ principle Son; (2) patriarch/ outside-the-format Son.

As seen above quotation, however, Ch’otii applied a liitle different criterion for this Son
taxonomy from the traditional approach. Instead of the two criteria of person and dharma, he
used only the latter. If linguistic means is employed in S6n transmission, this becomes
“tathagata/ principle Son”; if not, it becomes “patriarch/ outside-the-format Son.” He did not
regard the Son of the Tathagata as “tathagata/principle Son” and the Son of the patriarchs as
“patriarch/outside-the-format Son.” For Ch’oti, Tathagatas and patriarchs in fact practice both
types of Son: what they transmit by linguistic means becomes “tathagata/principle Son” whether
that language is conceptual or non-conceptual; what they transmit by non-linguistic means such

as silence, beating, or shouting becomes “patriarch/outside-the-format Son.”*"

2. Ch’oui’s Criticism of Paekp’a’s Theory
With his redefinitions of the main terms in Paekp’a’s theory, Ch’otii criticized Paekp’a’s
three-fold Son taxonomy. His criticism focuses on the following three aspects: Paekp’a’s (1)

connection of Linji’s three statements to the three types of Son; (2) correspondence of Samch ©
chonsim to “killing” and “giving life;”and (3) classification of Five S6n Houses.
1) Correspondence of Linji’s three statements to the three types of Son

Ch’oti criticized Paekp’a’s correspondence of Linji’s “three statements” to the three

types of Son, introducing a new correspondence of the “three statements™ to the two types of Son.

372 Ibid., 828b02-13.
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According to Ch’otii, Paekp’a’s correspondence is simply wrong because he completely
misunderstood the four Son categories. As seen in chapter four, Packp’a presented the three-
fold Son taxonomy, based on Ch’dnch’aek’s heiarchical interpretation of Linji’s teaching of
“three statements, three mysteries, and three essentials.” Paekp’a regarded the first statement of
Linji’s “three statements” as the perfect and full enlightenment of the two aspects of mind, and
correlated it to “patriarch Son,” the highest level of Son characterized with both “killing” and
“giving life.” Then, he referred to the second statement as the partial enlightenment or delusion,
which only realizes the immutable aspect of mind, and connected this statement to “tathagata
Son, the mid-level Son characterized with “killing.” Paekp’a asserted that these two types
belong to the category of “outside-the-format Son.”  Finally, he regarded the third statement as
the state of complete delusion, featured with the attachment to the principle of language, and
corresponded it to “principle Son,” the lowest Son without both “killing” and “giving life.”

Ch’oti criticized such Paekp’a’s correspondences as follows:

It would be most unacceptable to only select tathagata Son of the second statement and

name it “outside-the-format Son,” or to take “new [infusion] without the original
[share]” as the third statement and to separately name it “principle Son.”*"?

it A AR s TR b SCDUET AT fyEE 4] DA N 2R P 2 44
N5 KANH] .

Ch’oti’s criticism of Paekp’a’s connection focuses on two points: (1) the relationship between
tathagata SOon and outside-the-format Son; (2) the characteristics of tathagata Son and principle
Son.  For the first point, Ch’otii criticized Paekp’a of wrongly placing tathagata Son on the level
of outside-the-format Son. Ch’otii argued that Paekp’a in fact described tathagata Son as

principle Son, pointing out Packp’a’s statement, “tathagata Son leads sentient beings of mid-

3 Ibid., 823¢13-15.
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level mental capacity to penetrate their original share with the expedient means of three
mysteries” (WA DA g BT = M558 A 20).>™  According to Ch’otii, what
Paekp’a’s statement means is that every single word of tathagata Son fits perfectly into the
linguistic framework. For Ch’oti, this statement proves that Paekp’a himself acknowledged the

fact that tathagata Son is principle Son. Ch’oti, therefore, criticized Packp’a’s taxonomy of

5

being contradictory even to his own correct statement.””>  For the second point, Ch’oii

criticized Paekp’a’s argument that the third statement only has “new infusion without the

95376

original share,” and that this third statement is “principle Son. It is not clear what Paekp’a

and Ch’otlii meant by “new infusion without the original share.” However, it probably refers to
the type of Son which never realizes any of the mind’s two aspects. Ch’oti simply argued that

Paekp’a’s argument was wrong because both the third statement and principle Son had “new

infusion” as well as the “original share” and thus realize the truth of mind fully and perfectly.®”’

After criticizing Paekp’a’s correspondence, Ch’otii presented a new set of

b (13

correspondences between Linji’s “three statements” and the two types of Son. In doing so,
Ch’oui looked to Ch’dnch’aek’s interpretation of the “three statements™ in terms of the “dead
word” and the “live word.”

As for the first statement, it is the live word in which a host and a guest is not divided;
verbal expression has not yet appeared; the true source that shines alone is the live
word...The second statement [is as follows:] verbal expression temporarily arises and
the true source gets covered in the realm where analysis cannot yet be applied and
discussed. This is the neither-dead-nor-live word...The third statement is the statement
that speaks of capacity and function of the three essentials as well as explains

™ Ibid., 821c08-10; for Packp’a’s statement, see Sonmun sugyong HPC 10, 519¢09-10.
1 Sonmun sabyon man’s HPC 10, 821c11-12.

76 Tbid., 821c12-14.

77 Ibid., 823b09-22.
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expediencies and reality of the three mysteries. This is the dead word that greatly
deforms the wondrous root with the use of names and numbers.*”®

KA FEAS SHRAN BERELE . S RAS R
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Like Ch’0onch’ack, Ch’otii connected the first and third statements to these famous Chan/ Son
metaphors. For Ch’oti, the first statement is the “live word” that reveals the truth beyond
language; the third statement is the “dead word” that distorts the truth of the “wondrous root.”

While Ch’6nch’aek simply omitted the second statement in his correspondence, Ch’otii describe

d the statement as the word of “neither-dead-nor-live” (K. pulsa purhwal AS5E115) or “half-

dead-half-live” (K. pansa panhwal “PFE475).>”  However, for this connection of the “three

statements” to the dead and live words, Ch’otii did not provide much of a rationale. Instead, he
assigned specific rhetorical styles to his correspondence. According to him, the first statement
of the “live word” specifically refers to such non-linguistic expressions as silence, shouting,
beating, and the Buddha’s acts of the three mind-transmissions; the second statement of “neither-

dead-nor-live” or “half-dead-and-half-live,” to the less conceptual expressions that are often

380

found in Chan and Son texts;”"" and finally, the third statement of the “dead word,” to the

conceptual linguistic expressions that explain the first and second statements.*®’

7% Tbid., 821¢20-822a04.

7 Choiii songwa WA, Yong un 1985: 352.2

** Ibid., 363.3-363.8

! Ch’otii argued that what the Tathagata preached for forty-nine years and what the patriarchs and
renowned masters preached all belong to the category of the third statement. For him, the third
statement is the expressions which explain the first and second statements conceptually and intellectually.

Sonmun sabyon man’o HPC 10, 823b11-17
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With his correspondence of the“three statements” to these different rhetorical styles of
the dead and live words, Ch’otii provided the two-fold taxonomy of Son.  In the Ch oui
son’gwa H A0, the commentarial text to Hyesim’s Sonmun yomsong it ["]1/41, he linked
the first two statemtents to “tathagata/ principle Son” and “patriarch/ outside-the-format Son,”
respectively.

Relying on outside-the-format [such as] “Holding up a flower to show” and not being

associated with the linguistic teaching is patriarchal Son. [This is] what Linji referred

to as the first statement and what Nanquan referred to the live word. Manfesting the
true sign by establishing the expedient means of questions and answers is tathagata Son.

[This is] what Linji referred to as the second statement and what Chin’gak referred to as
the half-dead-half-live word.”*

FEAE BN OMR IR AW S HE JRitlRlme Wi Bral 2 — 4 rg R PG A
Pl s G (R R ZHEUIR B G2 Al iR Tl ol — 4y EAEPTRE AP AL h 4.

Ch’otii connected the first statement of the live word to “patriarch/ outside-the-format Son,” and
the second statement of the half-live-half-dead word to “tathagata/ principle Son.”  Although he
never explicitly linked the third statement of the dead word to any of the two types of Son,

bl

Ch’otuii seems to put the statement into the category of “tathagata-principle Son” in the Sonmun

sabyon man’o.

In general, [if a statement] is not to explain, then that’s fine. If it is to explain, then it
indeed belongs to the third statement.”

N R A EL g B 58— A o,

If you designate*“what explains the principle of mysteries and essentials” as “principle
Son,” you are close to ancient [masters.] (Ancient masters regarded “tathagata Son of
the second statement™ as “principle Son.”) Thus, [what you said] is not necessarily
unacceptable.’®*

2 Ch’oiii son’gwa, Yong’un 1985: 351.12-352.2
3 Sonmun sabyon man’s HPC 10, 823¢02-03.
¥ Ibid., 823¢11-13.
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Ch’oti here suggested that the third statement can be principle Son because‘‘explaining the
principle of mysteries and essentials” is the feature of principle Son and because the act of
“explaining” itself is the feature of the third statement. For him, although it is usually the
second statement that is related to “tathagata/ principle Son,” the third statement can also be
regarded as such. All of Ch’otii’s correspondences can be charted as follows.

Table 8. Ch’otii’s correspondences of Linji’ teaching

1* statement Live word Non—llngl.llstlc patriarch/ outside-the-format Son
expression

2" statement | Neither-live-nor-dead word Non-conceptual tathagata/ principle Son

3" statement Dead word Conceptual tathagata/ principle Son

Despite all his correspondences, Ch’otii was critical of offering hierarchy to his two-fold Son
taxonomy. He argued that not only the thirty three Indian and Chinese patriarchs, but also the
Chan masters of the Five Son Houses never had spoken of the hierarchy between the two types

- onet]

of Son.**  According to Ch’otii, “tathagata/ principle Son” and “patriarch/ outside-the-format
Son” represent the same level of Son: they transmit the same mind-dharma while they have a

difference of “revelation and secrecy” (K. iyonmil #1%) in their way of transmitting that

dharma.*%®

3% Ibid., 826¢16-17.
3% Ibid., 827a14-16.
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2) Correspondence of Samch 6 chonsim to “killing” and “giving life”
Ch’otii criticized Paekp’a’s hierarchical interpretation of the term Samch 6 chonsim,

which Paekp’a employed to justify his three-fold Son taxonomy. Paekp’a argued that the
Buddha had transmitted the different levels of the mind in the first and second mind-
transmissions and that these had become the origin of the hierarchy between tathagata Son and
patriarchal Son.  According to Paekp’a, the first transmission “sharing the seat” is tathagata Son
because it has only “killing” without “giving life”” while the second transmission “holding up a
flower” is patriarch Son because it has both “killing” and “giving life.”*®’

Ch’oti criticized Paekp’a’s argument for being groundless:

“Of the three places of mind-transmission, ‘Sharing the seat’ transmitted
‘killing;’“Holding up a flower’ transmitted ‘giving life to people;’‘Showing the feet’
presents both ‘killing” and ‘giving life.”” This is the old master Kugok’s words. Now,

[Paekp’a’s statements that ‘Sharing the seat’ has only ‘killing’ and that ‘Holding up a
flower’ has both ‘killing” and giving life’ cannot be found in Kugok’s words.**®

=y AL N LPAN L L PE S NPT AN VS S SRV WAN I ok FROE =i oy L Lol
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Ch’otii mentioned the monk named “Kugok” probably because he was confused between Kugok

Kagun 6775 52 and his early contemporary monk Kagun who is the author of the Sonmun
yomsong sorhwa T[T HEEE 56, the text in which the term Samch 6 chonsim first appears.

This confusion occurs since Kugok Kagun was wrongly named as the author of the text in the

389

preface of the early Choson edition of that text. Probably, here what Ch’otii meant by

“Kagun’s words” is the Koryo monk Kagun’s words from the Sonmun yomsong sorhwa.

*7 Tbid., 820c07-09.
% Tbid., 820c10-12.
" Chunggan yomsong sdrhwa s6 F FI LA 567, Sonmun yomsong sérhwa HPC 5,2b07
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Ch’otii was right in that the Sonmun yomsong sorhwa does not say that each mind-transmission
transmitted only a certain aspect of the mind. On the other hand, he was wrong in that the text
does not say that “killing” and “giving life” were transmitted in the third transmission that
involved “showing the feet.”

As Ch’otii’s mistake or rather negligence may indicate, his criticism of Paekp’a’s
interpretation of three mind-transmissions does not lie in Paekp’a’s wrongful usage of the source
material. According to Ch’otii, Packp’a is wrong in his interpretation because he
misunderstood “killing” and “giving life,” in particular, the relationship between these two
terms. Ch’oti asserted that not only “killing/ giving life”” but also other alternative polar sets

3% He explained this

such as “essence/ function” are interdependent and inseparable.
relationship between the two aspects of mind with the analogy of the limbs and the whole body:
the limbs are only meaningful within relation to the whole body while the whole body is also

1 Likewise, for Ch’oti, “killing” cannot be itself

meaningful within relation to the limbs.
without “giving life” while “giving life” cannot be itself without “killing.”

Based on this understanding of the relationship between “killing” and “giving life,”
Ch’oti criticized Paekp’a’s argument that “Sharing the seat” has only “killing” while “Holding
up a flower” has both “killing” and “giving life.” According to Ch’oti, since “killing” and
“giving life” are interdependent and inseparable, they always exist together. For him, even
though the Sonmun yomsong sorhwa only says that there is “killing” without mentioning “giving

life” or that there is “giving life”” without mentioning “killing,” what the text really means is that

there are both “killing” and “giving life.” Hence, the first transmission that Paekp’a described

0 Sonmun sabyon man’c, HPC 10, 820c13-14.
! Ibid., 821206-08.
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as possessing only “killing,” in fact, has both aspects of the true mind just as the second
transmission does.

By the same token, Ch’otii also asserted that the “single-edged sword that kills people”
and the “double-edged sword that gives life to people” always function together.

If [a sword] comes to be able to kill people, it must be able to give life to people. If [a

sword] comes to be able to give life to people, it must be able to kill people. If [a sword]
is only able to kill or give life, it is not being well used.**?

LR AN AU BRI A AURAF A A AR IR 7.
According to Ch’otii, if wisdom has the function of the “single-edged sword” or the “double-
edged sword,” then it in fact has both functions: it removes all the defilements and at the same
time responds in accord with conditions.  For him, all of the three mind-transmisisons of
“sharing the seat,”holding up a flower,” and “showing the feet” are the same level of

transmission in that they all transmit both aspects of the true mind fully and perfectly.

3) Classification of the five Son houses

Ch’otii criticized Paekp’a’s classification of the five Son houses. Paekp’a classified
five houses into tathagata Son and patriarch Son in terms of realizing the truth of mind.
Paekp’a placed the Linji and Yunmen schools on the highest level of patriarch Son, which
realizes both immutable and conditional aspects of mind; the Weiyang, Fayan, and Caodong
schools on the second level of tathagata Son, which only realizes the immutable aspect. Ch’otii
criticized Paekp’a’s classification as follows.

From whom does he learn all the words like this? Who transmitted them? Or, does

this derive from the mind-seal of self-realization? What kind of words does that belong
to? Now, in assigning the Five Houses to the two Sons, what excellent principlesare

32 Ibid., 821a12-14.
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there [for him] to poke and pry?...For the terms, “killing,”giving life,”*“capacity,” and
“function,” there is no joint [he] does not sever and paste. For the identity and non-
identity of “illumination” and “function,” there is no hole [he] does not cover.”?

A AL T NERAG A FE BT B B3 2 OH BRI IR Eoe i 2 5 th
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Ch’oui argued that Paekp’a classified the five houses because he approached Son intellectually

and conceptually. Ch’otii went further to say that only a “group of monks who are lame and
one-eyed” (BEMAIRD H 2 B ili#%) take such a Son approach.®**

Then, Ch’otii disproved Paekp’a’s classification of the five houses by taking the
examples of the Weiyang and Fayan schools. For the Weiyang school, he used the episode
between Weishan and Xiangyan from which the hierarchy between tathagata Son and patriarch

Son originates.

After quoting this episode, which I explained in chapter four, Ch’otii
commented: “If there is finally no patriarch Son in the Weiyang school, how could these two

masters command [those two terms] like this?” (505 JLAERLATE H &1
(o] AR L FEBLHE). > For the Fayan school, he used an example of the founder Fayan Wenyi
LIRS 4 (885-958) speaking of an expression related to patriarch Son:

Fayan said, “If you see all characteristics are not characteristics, then you do not see
Tathagata. This is patriarch Son.” From this, Fayan already spoke of “patriarch Son”
as well.””’

3 Ibid., 825b09-20.
* Ibid., 824a22-23.
* Ibid., 825a22-b03.
% Ibid., 825b03-05.
*7 Ibid., 825b05-07.
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According to Ch’otii, the fact that the ancestors of both schools used the term “patriarch Son” is
the evidence that the schools reach the level of patriarch Son.  Although the Caodong school is
not mentioned in his criticism, the three schools of Weiyang, Fayan, and Caodong, which are
considered in Paekp’a’s taxonomy as only realizing true emptiness or killing, in fact realize both

true emptiness and wondrous existence or killing and giving life.

4) The meaning of Ch’otii’s criticism of Paekp’a

Ch’otii’s criticism of Paekp’a’s taxonomy reveals Ch’ouii’s view on Son.  Ch’otii, most
of all, advocated the unity of Son. When he criticized Paekp’a’s hierarchical interpretation of the
three Son types, Ch’otii asserted that there is no hierarchy in the two types of Son.  According
to Ch’oti, the two types of Son transmit the same mind though they are just different in their
way of transmitting that mind. He also argued for the unity of Son in his view of the term
“Samch’o chonsim.” Focusing on the inseparability of “killing” and “giving life,” Ch’oui
asserted that these two aspects of mind had been transmitted in all three mind-transmissions, and

thus that “Samch ¢ chonsim” represented one single type of Son.  Since the Buddha did not rely

on the linguistic means to transmit his mind in the three places, all three mind-transmissions can
be categorized as “patriarch/outside-the-format Son,” which, according to Ch’otii’s definition of
Son, is the same level with “tathagata/ principle Son.” Ch’otii also denied any hierarchy among
the five houses. He argued that the five Son houses practice the same level of Son in that they
all have “tathagata/ principle Son” as well as “patriarch/ outside-the-format Son.”

Such Ch’otii’s view on the unity of Son directly refutes Paekp’a’s polemical approach to
Son. Paekp’a presented the three-fold Son taxonomy to promote the Linji school, with which
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he identified the Korean Son Buddhist tradition from both genological and soteriological
perspectives. However, Ch’otii did not accept any polemical claim by denying all the
theoretical grounds of Paekp’a’s taxonomy. Ch’otii refuted the hierarchical categorization of

the “three statements,”*Samch ¢ chonsim,”and “Five Houses,” which Paekp’a applied to justify

3 13

his polemical endeavor. In particular, Linji’s “three statements” loses its pivotal role that it

plays in Paekp’a’s system, and even does not fit well in Ch’otii’s non-polemical approach. For
Ch’otii, there is no hierarchy in Son.

Ch’otii’s mind theory, which focuses on the true mind, underlies his view on the unity of
Son.  According to him, the diverse functions of the viturous nature are always manifested
within the empty and tranquil essence of the true mind.

One thousand Buddhas are what one mind transforms and reveals... When [the mind]
transforms into existence, Gold Statues as numerous as stars are shining. If [they]
withdraw and return to immutability, the empty essence of one principle is completely
interpentrated. Transformation means to desire to exist as phenomena while withdrawl
means to desire to be manifested as principle...Sakyamuni repeatedly revealed by
showing his feet and Bodhidharma returned alone, wearing one shoe. There is nothing
that does not manifest existence by facing extinction. Maifijusri harassed the Buddha
with a sword and Danxia burned a statue with strong fire. There is nothing that does
not manifest the truth by removing traces.*”®

T Dz Ll”ﬁﬁ%ﬁﬁU?JEZ%@%)ﬁm Wem s QI3 2 ZE 4G A
st 2 RIS O AR R Rk DA AR e P A i 1T M

IeJERT AN SOkl e i P 2K AR5

e JE T A 1M R R .

Here, Ch’otii added another traditional Chinese pair of “principle (C. /i, K. i )/ phenomena”
(C. shi, K. sa ) to the polar sets of capacity/ function, essence/ function, killing/ giving to life,

and true emptiness/ wondrous existence. According to him, all these polarities belong to the

realm of the true mind or enlightenment: all diverse acts of the Buddhas and patriarchs are the

% Chung chosong ch’onbul ki 3% 5% T i, Ch i sigo M55 2, HPC 10, 863a16-b07.
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manifestations of one and the same enlightened mind, whether they are categorized as
tathagata/principle Son or patriarch/ outside-the-format Son, whether they happen in three or
more different places, or whether they belong to the style of the Linji, Yunmen, Weiyang, Fayan,

or Caodong schools.

3. Ch’oti’s Soteriology

While Paekp’a promoted the traditional Korean soteriological shema of “sudden
awakening followed by gradual cultivation,” Ch’otii did not advocate any Buddhist practice,
including the traditional schema. In fact, Ch’oti presented little systematic soteriological
schema in his works. He just assured the necessity and efficacy of religious practice with his
mind theory, which emphasizes the difference between the true and deluded minds.

There are not many clues on Ch’otii’s soteriology or his personal Buddhist training.
There are just a few records. A memorial inscription, composed by the literatus Yi Hui-p’ung

A (1813-1886), says that Ch’otii was deeply interested in Huayan repentance practice.”””

However, it is not likely that Ch’otii really cultivated the practice or he counted it as his

soteriology because the practice is never mentioned in any of Ch’olii’s works.  Another

inscription by a renowned literocrat Sin Hon H1## (1810-1888) mentions that Ch’otii cultivated
the practice of “cessation and contemplation” (K. chigwan 11-18]) for forty years.400 Although

Ch’oti did not give much explantion to this practice, he made the following short reference:

Delusion and disruption make things unable to return [to the original state].
[Mluminating the delusion is called brightness. Stopping disruption is called calmness.

* Ichiam munjip — ¥ SCH, HPC 12, 272a22-24
“ Chotii taechongsa t’appimyong Wi £< K S (i L84, Ch oii sigo 2 HPC 10, 869¢12-13
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Brightness and calmness are the essence of cessation and contemplation.  [These]

make all sentient beings follow the path of enlightenment and reach the wondrous
401

realm.

W2 T UARE A S EE (28t REHE 52 ) 2w WL
IEBl et (EAE AR TR I 2 B .,

Here, Ch’otii seems to regard “cessation and contemplation” as the practice of samadhi and

prajid, which he elsewhere referred to as the essence of Son.”

%2 In the above quotation, the

practice of cessation and contemplation is introduced as a practice that would lead to

enlightenment. However, it is not clear what this practice really indicates because Ch’otii

provided no further explanation for the practice.

Without presenting any solid hints on his practical scheme, Ch’otii just made the

following remark, which gives a glimpse into his view on religious practice.

People who listen to dharma generate the intention to cultivate, realize, and adorn
something. [The truth is] not a thing that can be adorned. Neither is it a thing that can
be cultivated and realized...If one seeks for it, it instead becomes distant; if one does not
seek for it, it is instead in front of the eyes. Supposed that someone who has toiled for
a hundred years without awakening now here believes, enjoys, and gets awakened.

Then, with his awakening, he should be able to become a host in accord with daily
condition. If so, wherever he stands becomes true without any effort.***

PE 2N (R RHE MRSl e R R S 2 e B
W SR ANEGE SRR AE HAT 5 AN /SR AN BRAS B M
WELELPTE 2 R IERR . REFGRE (T 1 H ATl B 15,

Ch’oui’s statement, which at first glance seems to deny any necessity and efficacy of religious

practice, can be understood from the perspective of the relationship between the true and deluded

As Zongmi and Chinul showed well, this relationship between the two minds raises a

“! Mihwang sa man’il hoe ki €% [ @& i, Ibid., 863¢20-23.

Y2 Jlchiam munjip HPC 12, 263cl1.

% Sang ilmi sonsaeng s6, Ch oiii sigo 2, HPC10, 869a09-17.
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serious question about practice. On the one hand, when the true mind is too different or
transcendent from the deluded mind, the former could not be attained by any kind of the acts of
the latter. On the other hand, when they are too close to or identical with each other, there is no
need for any medium to connect them. Thus, the larger the gap between the true and deluded
minds, the less effective Buddhist practice becomes; on the contrary, the smaller the gap, the less

necessory Buddhist practice.**

The traditional Chan/ Son response to this quandary, which
Paekp’a followed, is to define the two minds as the two different epistemological functions
orginating from the same entity. By doing so, it could provide the theoretical basis for religious
practice, which then aims to discover the pure innate nature of mind covered by adventitious
defilements rather than attaining something inherently different from the current state.

Although Ch’otii had a somewhat different view on the two minds, he gained the same effect on
the issue of religious practice from his theory of mind.  As seen before, Ch’otii did not totally
deny the ultimate identity of the true and deluded minds, while emphasizing the difference rather
than the identity. By doing so, he accepted the idea that the deluded mind should and could be
transformed into the true mind: without the explicit denial of the identity of the two minds, he
secured the efficacy of religious practice; and at the same time with the strong emphasis on their
difference, he defended the necessity of the practice. Thus what Ch’otii really intended in the
above quotation is to show the characteristic of religious practice rather than rejecting the
efficacy or the necessity of the practice. For him, religious practice is an action of

nonattachment, even to the very religious goal as well as to the path toward that goal, in which a

practitioner does not generate even the hope of attaining the true mind or thought of what

“** For more details of this issue of the relationship between the Buddhist practice and its goal, see
Buswell and Gimello 1992: 21-29.
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practice to cultivate or how to cultivate the practice. This view of religious practice seems
similar with the traditional Chan/ Son description of the so-called “no-thought practice.”
However, since Ch’otii did not give any further comment, we cannot be sure how he really
thought of religious practice.

Ch’otii showed little interest in questions such as how the true mind is attained and what
practice is more efficient to accomplish that goal. He simply established the necessity of
religious practice by emphasizing the difference between the two minds while he did not go
further to denying the identity of the two minds, thus not nullifying the efficacy of the practice.

His emphasis on the difference between the two minds also affects his view on Son and Kyo.

4. Son and Kyo

Ch’otii gave a new definition to Son and Kyo in terms of the true and deluded minds.
His new definition not only removes the conventional distinction between these two strands of
Buddhism, but also facilitates the connection between Confucianism and Buddhism.

As a matter of fact, Ch’otii accepted the conventional view that there is a difference
between Son and Kyo. He even tried to provide some crieteria to distinguish them. He first
took the usage of language as a criterion, which he also used for his two-fold categorization of
Son as seen before:

Now, what names and words could describe the Blue-Lotus Eyes (Buddha) blinking his

eyes and the Purple-Gold Face (Kasyapa) smiling subtly? If there are special names

[for them], they are the traces of Kyo. Then, how would people today hear the
meaning of what is called “separate transmission outside the teaching”?*"’

KT 2t SRR A4 S AR T sk s A S i 1
seRhth HPEEEA 2 S G A IR A k.

Y5 Sonmun sabyon man’6 HPC 10, 826¢11-14.
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According to Ch’otii, Son refers to the separate transmission through non-lingusitic means such
as “bliking the eyes” and “smiling” as shown in the original event of Son transmission between
the Buddha Sakyamuni and Mahakasyapa, while Kyo refers to the transmission through
linguistic means of “names” and “words.” However, since it is just as obvious that Son also
employs language in its transmission, Ch’otii gave another criterion: the difference in rhetorical
styles. He quoted Chinul as follows:

Mog’uja said, “The words and phrases of the Son gate just value manifesting the truth by

destroying attachment. They intend to enter awakening through a direct shortcut.

They do not allow knowledge through giving descriptive explanation and establishing

principle.**

B E TR AR R B E R A NP E R SR B AL
For Ch’otii, Son uses terse and non-conceptual rhetoric to bring about direct transmission of the
ultimate truth while Kyo uses prose and conceptual rhetoric to explain that truth. However, for
him, Son can be defined as employing all types of rhetorical styles since “tathagata/ Principle
Son” is also connected to the conceptual third statement in his correspondence of Linji’s three
statements to the two types of Son. Ch’otii’s correlation of these rhetorical styles to Son and

Kyo can be charted as follows.

Table 9. Rhetorical styles of Son and Kyo in Ch’otii’s thought

1* statement Non-linguistic expression Son
2" statement Non-conceptual Son
3" statement Conceptual Son/ Kyo

% Tbid., 826c06-08; Chinul did not make this statement. In fact, Ch’oiii paraphrased some sentences
from Chinul’s Kanhwa kyorii ron; for example, see Kanhwa kyoriii ron HPC 4, 733¢22-23 and 736¢12-
13.

199



Most importantly, however, for Ch’oti, the rhetorical differences between Son and Kyo does not
necessarily lead to hierarchical relationship between the two.  As seen in chapter four, what
decided the hierarchy between Son and Kyo for Packp’a was the issue of the soteriological
efficacy. In Paekp’a’s schema of “sudden awakening followed by gradual cultivation,” Kyo is
always subordinate to Son though they are inter-complementary. Kyo only plays a preparatory
role for Son practice, which leads to enlightenment. In particular, according to Paekp’a,
kanhwa Son is the only Son practice, which would bring about that ultimate goal regardless of a
practitioner’s mental capability. However, in Ch’otii’s system, there is no emphasis on the
soteriological efficacy of either kanhwa Son or Son in general. In fact, there is simply not a
sufficient reference anywhere in Ch’otii’s oeuvre to see what he thought of kanhwa Son practice.
Although he made a few references to the practice, they are just passing references without
mentioning its soteriological efficacy.

The renowned yangban Kim Chong-hiii may give some hint of Ch’otii’s view on
kanhwa Son practice. Kim was very close to Ch’otii.  He discussed Buddhism and even
denounced Paekp’a’s promotion of kanhwa Son practice in many letters he sent to Ch’otii. Kim
also sent a few letters directly to Paekp’a on the subject of that practice. In one of those letters,
Kim harshly criticized kanhwa Son, in particular, its soteriological efficacy, as follows:

Since [Chan/ Son masters] began to teach people with the ~Awadu technique, we have yet

to hear of anyone who rivaled such masters as Nanyue Huairang and Mazu Daoyi.

Even though there are one or two who have attained awakening, there is no one

especially outstanding. Besides, such a person is just one among thousands. Other

than this person, the rest are wasting their time in vain...How could this not be
misleading people? How could Dahui not be a head of such disaster?*"’

Y7 Y& Packp’a Bilf13 1, Minjok munhwa ch’ujin hoe 1988: 155; for the original Chinese text, see ibid.,
57b604-06.
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Denying any soteriological efficacy of kanhwa Son, Kim argued that the practice could hinder a
practitioner’s endeavor to achieve the religious goal. Kim even went further to personally
attack Paekp’a in the same letter by describing him as “wasting numerous years in the hermit”

and “not being able to penetrate the profound meaning of Buddhism.””*®

Considering Kim’s
fierce attack against kanhwa Son practice as well as Paekp’a who promoted the practice, it is
sure that Kim would have equally criticized Ch’oti if Ch’otii had expressed any favoritism
toward this practice in his works, including his letters to several literati. However, there is no
such criticism of Ch’otii found anywhere in Kim’s entire literary collection. The fact that
Ch’otii hardly mentioned kanhwa Son practice in the circumstance when Choson Buddhist
community endorsed the practice and that his close literatus friend Kim, who harshly criticized
the practice, never criticized Ch’otii on that issue implies that Ch’otii at least did not regard
kanhwa Son practice as a superior practice, even if he was not as critical as Kim.

Ch’otii went even further to deny any soteriological superiority of Son in general. He
argued that other forms of Buddhist practices played the same role as Son. For example,
according to him, reciting the scriptures could bring about enlightenment as Son does:

If one can read and recite Mahayana scriptures and wash off the maculations of his mind,

he will accomplish “cessation and contemplation” without effort and easily return to the
true reality. What is the true reality? It is the origin of the nature.”*”

ERflafi AT PO BASBORL IR 0 5 B B R (] Mz AR,

“% Tbid., 149 and 150; for the original text, see ibid., 55604 and b06-07.
“9 Mihwangsa manil hoegi 5% & H @ (., Ch oiii sigo 2, HPC 10, 863¢18-20.
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Here, the practice of “reading and reciting the Mahayana scriptures” is probably related to Pure
Land practice rather than the doctrinal studies since Ch’otii made this statement on his record of
the Pure Land Society. Yet, Ch’otii elsewhere suggested that Kyo makes an equivalent
soteriological contribution to Son when he gave the following comment to a famous kongan case,
which describes “Vimalakirti’s thundering silence.”

The great import [of this kongan] is the following: The dharma-gate of non-duality is

endowed with one single path leading upward, in which speaking and silence reveal [the
truth] together, getting over the error of speaking only or silence only.*!

HoOREE A R PIMEM SRR 2 (58 iy A 5 A g i) b — g .

By arguing that silence and words together constitute the path toward enlightenment, Ch’otii
proposed the jointed role of Son and Kyo in following that path. In Ch’otii’s writings, the claim
of Son’s superiority to Kyo, often found in Paekp’a, is almost never mentioned.

As expected from his lack of a systematic soteriological schema, Ch’otii gave no further
hint of his view of the soteriological roles of Son and Kyo. Instead, he asserted that they are
never different from each other in their qualities of dharma transmission.

Since all words and phrases the Buddha and patriarchs left derive from this “full

capaity” and “great function,” they become Kyo and Son. There is no single word

from the Twelve Divisions of the Kyo school as well as one thousand seven hundred
kongan cases of the Son school that is established alone, departing from capacity and
function. If one gets attached to existence and non-existence in accord with what is

covered and uncovered in numerous chapters of phrases [from these texts], he loses their
meaning.*"!

L2 BT 5 0 St e B MR 2ok + = A%z Ttn
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Y10 Ch’oiii songwa, Yong’un 1985: 412.1-412.2
" Sonmun sabyon man’s HPC 10, 825¢07-12.
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Here, Ch’otii referred to Kyo as scriptures in which the Buddha explains mind by conceptual
linguistic expressions while Son as the kong’an texts in which the Chan and Son masters directly
point to mind by non-linguistic or non-conceptual expressions. According to Ch’oti, since Son
and Kyo are the words of such enlightened persons as the Buddha and patriarchs, they reflect the
same qualities of their enlightenment: both S6n and Kyo have “capacity” and “function,” the two
aspects of the true mind. For Ch’otii, S6n and Kyo are the same from the standpoint of mind
though they are different in the rhetoric they use to express that mind.

Ch’oti even nullified any significance of a rhetorical difference between Son and Kyo
by giving these two strands of Buddhism a new definition:

A virtuous ancient master said, “Son is the mind of the Buddha; Kyo is the words of the
Buddha.”Since the words are produced from mind, there are no words different from
mind. Since mind is the source of the words, mind is not different from the words.
Hence, if one realizes mind and forgets the words, Kyo becomes Son.  If one is
obstructed by the words and is deluded in mind, S6n becomes Kyo. Another virtuous
ancient master said, “If one who understands in accord with the words says of [suchness]
with his mouth, then not only the traces of the teachings of the Twelve Divsions of the
scriptures of the three vehicles, but also holding up a flower on Vulture Peak, facing the
wall in the Shaolin temple, the eminent monks’ mysterious words and wondrous phrases,
shouting and beating all would become the traces of Kyo. If one...realizes in mind,
then not only holding up a flower, facing the wall would become the special
transmission outside the teaching, but also the Twelve Divisions of the scriptures of the
three vehicles and the vulgar words and the trivial speeches of the mundane world all
would be a secret leading upward [to enlightenment].*'?

HER RO Boefhih S ORI S DoE S A IS 20K
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Ch’oti defined S6n and Kyo in terms of enlightenment and non-enlightenment, quoting the two

old masters. The first ancient master Ch’otii quoted is Zongmi and Chinul while the second is

2 Tbid., 828b23-c09.
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Ch’onch’aek. With the words of these two Chinese and Korean masters who claimed the
identity of Son and Kyo, Ch’otii suggested that the rhetorical difference could not be an ultimate
criterion to distinquish Son and Kyo. According to him, Son and Kyo are not fixed in certain
rhetorical styles, but are instead decided by the relationship to the true mind or enlightenment.
Whether a certain expression is linguistic or non-linguistic, or whether it is conceptual or non-
conceptual, if it leads a practitioner to enlightenment without generating attachment, it becomes
Son; if not, it becomes Kyo.

Ch’otii sounds similar to Zongmi and Ch’6nch’aek in defining Son and Kyo in this way.
However, what makes Ch’oui different from these two “ancient masters” is that he used the
implication of this new definition of the two strands of Buddhism to connect Buddhism and
Confucianism. This connection can be shown in Ch’otii’s reply to a literatus, who asked the
following question:

With what samadhi could one create equality and contemplate the fact that emptiness

and form are neither one nor two? With what difference could one enter the realm of
non-difference?*!?

=0 RS Bl O AT IR DU AdEZE .
Although the literatus is described as “neither being born in the time of the Buddha nor coming
across any practioner of the Way” (“1:3& i it 1535 3%)*'* in Ch’otii’s reply, he clearly seems

to have a certain degree of knowledge of Buddhism. Ch’oti praised this literatus as follows:

You, master, were born and grew in the Confucian grove, advocated the learning of the
[Confucian] sages, rose early to high court rank, helped the state and comforted its
people. When with so little time to spare did you get interested in the canonical
scriptures [of Buddhism] and familiar with the learning of the Buddhist monks? You
by yourself believed, enjoyed, and undersood all the teachings of the mundane world

*3 Sang ilmi sonsaeng so |k JEAEE, Choili sigo 2, HPC 10, 868c¢08-09.
“* Ibid., 869a04.
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which are difficult to believe, and already reached the realm of neither cultivation nor
realization.*"

o AR EEREEE FLEEE ML MBr O DUBLUG A 2 B
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From regulating the family, governing people, helping the state, to pacifying the world,
there is not a single thing that is not the Buddhist work for Your Highness. This refers
to the place where one does not cultivate and yet cultivates everywhere. This refers to

the time when one cuts off realization and yet there is no time when it has not been
realized.*'

HIREBHFHER BT K P29 b MR N2 ihdet JEil & Mg
JE i 8 A I RIS

Ch’oti exalted the literatus as reaching the realm of “neither cultivation nor realization,” the
highest level of Buddhism.*'” It is interesting that Ch’oiii suggested that the literatus had
reached that level only by practicing the Confucian ideal of the private and public life and that
practicing these Confucian ideals are “Buddhist service” for that literatus. Of course, Ch’otii
here did not explicitly state that the practice of these Confucian ideals is Son. However,
inferring from his new definition of Son and Kyo, the practice is indeed Son, at least, for that
literatus. Ch’ouii’s statement that the literatus has attained the highest goal of Buddhism might
be just a complimentary remark to the literatus, who belongs to high social class. However,
with that statement, Ch’otii showed to the literatus and possibly to the literati class as a whole his
willingness to accommodate Buddhism or S6n Buddhism at Confucian-dominant Choson society.
By stating that the highest level of Buddhism can be achieved by practicing Confucian ideals and

by implying that anything that could bring about enlightenment is Son, he endoresed, or created

5 Ibid., 868¢03-06.
1% Tbid., 869a17-20.

“7 In the same letter, Ch’oiii described this realm as the highest level of Buddhism, quoting the
Sishierzhang jing V41— E#%: Ibid., 868c24-a06).
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an impression to endorse, Confucianism as well as the literati approach to Buddhism, whether it
is reciting scriptures, practicing Son, or studying Buddhist doctrines.

From this vantage point, Ch’otii endorsed Confucian cultures of Chosén. One such
example was poetry composition that was widespread among Choson literati not only as a
practice for civil service exams but also as a leisure activity. Ch’otii himself was renowned for
his serene and refined poetry among literati. Kwon Yon-ha #EEES (1813-1896), Hong Hyon-
chu, and Kim Chong-hi, all of whom were close to Ch’otii, even compared him to Guan Xiu
HIK (832-912), a famous Tang poet monk.*"®  His poems, however, are not necessarily
Buddhist. Many of his more than 400 poems are not directly related to Buddhism. In the
preface for Ch’otii’s poetry collection, Sin Wi praised him, saying that even such famous Song
Chinese poet monks as Daogian J&{f (1043-1106) and Congshu 2%k (d.u.) could not be
compared to Ch’oti because “his poems shake off [the traces of those who only eat] herbs and
shoots [i.e. Buddhist monks]” (Jii¥#E7% #45).*""  As mentioned in chapter one, Ch’oiii often

exchanged his poems and formed poetry-gatherings with many literati, writing prefaces for
literati’s collections. Some of these literati who befriended Ch’otii regarded poetry composition
as Buddhist practice rather than mere literary activity or training for civil service exams. For
example, Hong Hyon-chu, who called himself “Haego toin (a religious practioner who resided

near ocean i iE A), said in his letter to Ch’oti that his sole “Buddhist service” was poetry

0

composition.””®  Sin Wi even directly connected this literatus activity to Son. He sent the

Y8 Tlchiam munjip 2, HPC 12, 272a4-6.
419

HPC10, 831a13-14.
20" Ch’oiii sigo 1, HPC 10, 852b11.
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following poem to Ch’oti, in which he compared Ch’otii and himself to Daogian and Su Shi
fRHL (1037-1101):

Daogian and old Po [i.e. Su Shi] mellowed around together;

I have finally tasted this pleasure these days of old age.

Bitter tea is potent but good for guarding against the mundane;

Composing poetry in a scenic place accords with Son meditation.**'

SETEYE S e IR 0 R TR A I ey HE R G AR
Ch’oti supported this activity of poetry composition by correlating it to one of the most popular

Buddhist notions, “Maitreya’s descent” (K. Miriik hasaeng TH¥h 1 ):

Though I step on family hometown, there is nothing I can do there;

The world is difficult to know even one phrase [of poetry] that is perfectly bright.
If one phrase could be clearly understood,

Who would complain the delay of Maitreya’s descen

{9422
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Under Ch’otii’s endorsement of poetry composition lies his understanding of the relationship
between Buddhism and Confucianism. As shown above, Ch’otii’s new definitions of Son and
Kyo in terms of enlightenment/ non-enlightenment deny not only the distintion between the two
strands of Buddhism but also distinction between the two religions. In fact, any ditinctions
between certain religions or certain types of practice are meaningless. What is really important
for him is its relation to enlightenment. Based on this understanding, he connected Confucian
cultures or ethics to Buddhism. In his postface for Hong’s poetry collection, Ch’otii spoke of

Hong Hyon-chu, who confessed his little experience of Buddhist practice except poetry writing,

in the following way:

1 Ch’oiii sigo 1, HPC 10, 846¢20-21.
2 Sujongsa ch’a S6gok hwasang /K i 5 & {1 2 FlI 4, Ch oiii sigo 1, HPC 10, 840c16-17
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Because this one piece of numinous calyx shines brightly in the nature-heaven,
whenever he [i.e. Hong] acts or stops, speaks or remains silent, takes or yields, and goes
forward or backward, he always moves courteously with the mind of
propriety...Speaking of his poems...they also derive from the quintessence of this
nature.

ok foe—riEs AN E R 2N LT IRREER R s Din 2 @)
ZLAMG O . 5 HEa N BT S T e 2 R e .

For Ch’otii, a poem, in particular, a good poem, even if it is not related to Buddhism, manifests
the original numinous nature, and thus serves as a token for its author’s attainment of
Buddhahood, making it unnecessary to wait for Maitreya’s descent. As Ch’otii stated in above
quotation, this manifestation of the Buddha nature or the revelation of the innate Buddha is not
limited to the activity of poetry composition; it could be achieved through the practice of

“propriety” (K. ye i), the Confucian social code of conduct that regulated every dimension of

life in Choson.  According to him, the right practice of propriety, even without actual Buddhist
practice, is an undeniable sign of enlightenment or the full manifestation of one’s Buddha nature.
In this way, Ch’otii endorsed Confucian cultures and ethics in Confucian-dominant Choson

society.

5. Concluding Remarks

Ch’otii adovated the unity of various types of Son as well as Son and its archirival Kyo
by criticizing Paekp’a’s hierarchical understanding of Buddhism. According to Ch’oti, various
types of Son—the two types Son of tathagata/ principle and patriarch/ outside-the-format,
Samch’o chonsim, and Five Son Houses—are the same level of Son since they are all
manifestations of the true mind or enlightenment; Son and Kyo are also the same level since they

originated from the same enlightened mind of the Buddha Sakyamuni.

> Haegd toin sijip pal ¥#f53E AF§8EHL, Ch oiii sigo 2, HPC 10, 867a14-21.
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Ch’otii’s position on the relationship between Son and Kyo is surely different from that
of Paekp’a, who took the traditional Korean view on that issue. In fact, the tension between
these two positions is caused by the age-long accusation Son makes against Kyo of being
incapable of leading to the ultimate goal of the religion: although Kyo might be helpful in that it
gives an orientation to the soteriological journey, the conceptualizing nature of Kyo makes it
incompetent in bringing about enlightenment, which is beyond all concepts. Regarding this
Son accusation against Kyo, Ch’otii suggested that the rhetoric of Kyo also leads to the ultimate
goal of the religion by defining Son and Kyo in a new way: if a certain expression leads to
enlightenment, regardless of its rhetorical style, it is SOn; if not, it is Kyo. According to this
definition, the conceptual explanations of Buddhism and even Confucianism could become Son
if they result in enlightenment. Ch’oti’s new definition of So6n and Kyo, therefore, vindicates
Confucianism and the literati’s intellectual approach to Buddhism. However, he did not explain
how this enlightenment could be accomplished. He showed little interest in outlining a
systematic soteriological process.

In fact, this lack of a systematic soteriology in his works is probably related to his
attitude toward the related issue of “sudden and gradual.” For Ch’otii, enlightenment is not
attained through a gradual process. Just as the two aspects of mind are inseparable, the process
of realizing these aspects is also inseparable. According to him, one realizes either both or none
of the two aspects of mind. Ch’otii did not accept any steps in the path toward enlightenment:

enlightenment for him is the sudden and full realization of the two aspects of mind.
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CONCLUSION

1. The Legacy of the Debate
Paekp’a and Ch’otii’s theories of Son prompted controversy in the Korean Son
community. The preface to Udam Honggi’s 822 LEE (1822-1881) Sonmun chiingjong nok
MRS [E$% records this situation:
The elder Paeckp’a commented on the Sonmun yomsong, based on Linji’s teaching of
Three Statements, and published the Sonmun sugyong. His theories prevailed for a
while. When compared to what is in Chungbu [i.e. Ch’otii]’s [Sonmun sabyon] mano,

they contradict each other. Students of the Way are concerned about it [i.e. the
contradictions].**

Ky JCERY =) Zabfha [T T E Hat—pRetr MNrh A as . 2
Bele il BN

Such later Son masters as Soltu Yuhydng =555 441 (1824-1889), Udam Honggi, and
Ch’ugwon Chinha “ZJ 52 (1861-1926) took the side of either Paekp’a or Ch’otii, presenting
new rationales for their positions and criticizing the other, in particular, on the issue of the
relationship between the four types of Son: tathagata Son, patriarch Son, principle Son, and
outside-the-format Son.

Yuhyong, a second generation master succeeding Paekp’a, defended Paekp’a’s three-
fold taxonomy of Son in the Sonwon soryu TEPEWE.  In doing so, he accepted most of
Paekp’a’s rationales for the three-fold taxonomy of Son: killing/ giving life; the three places of
mind-transmission; a genuine-gold store/ a general merchandise store. What is interesting in
Yuhyong’s defense of Paekp’a’s taxonomy is his justification for the latter’s hierarchization of

tathagata SOon and patriarch Son.  As seen in chapter four, Paekp’a traced the origin of the two

24 Sonmun chiingjong nok, HPC 10, 1136b09-12
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types of Son back to Sakyamuni Buddha by arguing that the Buddha had transmitted tathagata
Son and patriarch Son before the Stiipa of Many Sons and on Vulture Peak, respectively.
Paekp’a’s explanation of the origin of the two types of Son inevitably raises a question of why
tathagata Son is regarded as inferior, despite the fact that both types of Son had the same origin.
Yuhyong provided an answer for this question by employing a unique Korean Son invention that
had developed during the Koryo period. He argued:
Because Queen Chinsong asked of the meanings of Son and Kyo, Pomil, a state
preceptor of Silla, answered: The World-Honored One was awakened to the Way by
seeing the morning star. He found out that the dharma to which he had awakened did
not reach the ultimate and thus wandered around for ten months seeking out the patriarch.
He eventually received the transmission of the ultimate tenet [from that patriarch].

What the Tathagata awakened to is called tathagata Son. What the patriarch

transmitted is called patriarch Son. Because of this, tathagata Son is inferior to patriarch
Son.**

HrRESE H AN RS R ze A B W il s 2 1k
ORERN AT A = RhAD A X 2 ARG A4 a0 A
THANELES A A, BN AmE 25 I it A .
This story of the “patriarch Returning to the Truth” (K. Chin’gwi chosa B ilLAD) first appears
in Chinjong Ch’dnch’aek’s [BF KIEH (d.u) Sonmun pojangnok i[5 #k. The Chosdn Son
master Hyujong also mentions it in his Son gyo sok T EE.*®  In the Sonmun pojangnok,
Ch’0nch’aek reports that Pomil 4& H (810-889) first introduced the story, citing the Talma

millok 5% and the Haedong ch’iltaerok ¥ H 1K #%, texts whose existence cannot be

verified in any other Chinese and Korean Buddhist texts. The story of Chin ’gwi chosa directly
controverts the traditional Buddhist belief that Sakyamuni’s awakening under the Bodhi tree was

his own unsurpassed experience of truth itself. This story of his post-enlightenment experience

25 Sonwon soryu, HPC 10, 653b15-20.
26 Sonmun pojangnok, HPC 6, 470b06-08 and 474a07-12; Son gyo sok, HPC 7, 654c08-11.
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is not found in Indian or Chinese Buddhist literature. It was probably forged by Ch’6nch’aek
himself or Korean Son monks of the time. Unaware of its Korean origin, Yuhyong legitimized
the hierarchy between tathagata Son and patriarch Son by employing this story in which the
former is described as the imperfect dharma awakened to by Sakyamuni Buddha, while the latter
is the supreme dharma transmitted from Chin’gwi chosa.

Yuhyong also accepted Packp’a’s theory that these two different levels of Son were
transmitted through two separate events of Samch’6 chonsim. Yuhyong first connected the
“sword that kills people” to the first mind-transmission before the Stiipa of Many Sons where
Sakyamuni shared his seat with Mahakasyapa; and the “sword that gives life people” to the
second transmission on Vulture Peak, where the Buddha held up a flower and the disciple smiled

7

in response.””’  Yuhyong, then, argued that “‘killing’ is called tathdgata Son because it is what

the Tathagata awakened to, while ‘giving life’ is called patriarch Son because it is what the

patriarch transmitted” (DA RS ATATE G Hc 4 Anskif 152t Al S s A4t Al ) without

¥  For Yuhydng, therefore, tathagata Son corresponds to

providing any further explanation.*
“killing,” the first transmission, and the Tathagata’s awakening; patriarch Son, to “giving life,”

the second transmission, and the patriarch’s transmission.

Table 10. Soltu Yuhyong

tathagata Son killing first transmission Sakyamuni

patriarch Son giving life second transmission Patriarch of Returing to the Truth

7 Sonwon soryu, HPC 10, 655a16-18 and 22-24.
% Ibid, 656208-10.
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Yuhyong’s explanation reveals his subordination of Kyo to Son. By applying the story
of Chin’gwi chosa in order to advocate the superiority of patriarch Son to tathagata Son, he
shared with Paekp’a the view that only certain schools of Son—i.e. Linji and Yunmen in
Paekp’a’s three-fold taxonomy—possessed the supreme dharma and others, including the Kyo
scholastic schools, are therefore inferior to these two schools of Son.

In the Sonmun chiingjongnok #["17% 1F #%, Udam Honggi, a tenth generation successor of

Puhyu Sonsu, adopted Ch’otii’s positions on most of the issues involved in the SOn taxonomies
of the two monks. Unlike Ch’otii, however, Honggi admitted Kyo’s subordination to Son by
employing the story of Chin’gwi chosa.

What is called “tathagata Son” refers to the second statement to which the Tathagata got
awakened before Mt. Chonggak (Correct Awakening), seeing the morning star...This is
called tathagata Son because it is the type of Son that the Tathagata got awakened
himself. It is like the principle of revealing favorable auspices and moving the earth.
[It is also like] the signs and traces of the scriptural teaching. Thus, it is also called
principle Son. What is called “patriarch Son” refers to the first statement that the
World-Honored One finally realized [from Chin’gwi chosa] after he discovered that his
own awakening had not reached the ultimate and thus wandered around to seek out the
patriarch Returning to the Truth...This is called patriarch S6n because the World-
Honored One received it from Chin’gwi chosa... This [SOn] stays away forever from the
principle of revealing favorable auspices and moving the earth, and can go beyond the
scriptural teaching.  Thus, it is also called outside-the-format Son.**

FIT el ANAEE S WA B2 gy B M asf928 ) oS sk B 38 2 i =
AR SRR Bl En B 2 F IR R E 2 Wl R4 B AL, B RE I A s
B H TS WA =2k BEHAT G580 A St 15 2 N B A i
EIRH AT, ok e Bl B Bh b F B 208 IREE Y N RS B 2 ob M IR 44 0 i A,
According to Honggi, tathagata Son refers to the Tathagata’s own awakening, the level of which

can be represented by the second statement of Linji’s three statements. This Son is also

identified with principle Son as well as the teachings of the scriptures. On the other hand,

29 Sonmun chiingjongnok, HPC10, 1138b17-c10.
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patriarch Son is Chin’'gwi chosa’s transmission of the dharma, which is equivalent to the first
statement. This Son is called outside-the-format Son because it transcends linguistic expression.
He also argued that the three mind-transmissions all belong to the first statement, which
corresponds to patriarch Son’s outside-the-format (= {8 {285 A 25—y il Al .2 #441).%° By
tracing the origins of these two types of Son to the story of Chin’gwi chosa, however, Honggi
acepted the hierarchy between tathagata Son and patriarch Son, and by extension, Son and Kyo,
just as had Paekp’a and Yuhyong.

Table 11. Udam Honggi

tathagata Son | second statement | Kyo principle Son Sakyamuni X
. 9 9 ide-the-fi o e o<
patriarch Son first statement Son outside Stf)fl ormat Chin’gwi chosa | samch’o chonsim

Ch’ugwon Chinha (1826-1926) criticized Paekp’a from Ch’otii’s standpoint in the
Sonmun chaejongnok T 1 8%, rather than offering his own account of the four types of Son.

Chinha first emphasized the identity between principle Son and outside-the-format Son:
If we assume that the Buddha and patriarchs’ words that have fallen into the weeds [i.e.
the words of skillful means] are principle Son, then, principle [Son] does not refer to a

separate dharma. It is obvious that [principle Son] is also the dharma of the Tathagata
and the patriarchs.*

i DAl 7 5z ik g B HIZSHE Aoe ik Hogtndcz it Az 2kt
W%,

Chinha argued, just as had Ch’otii, that principle Son and outside-the-format Son are different

only in their rhetoric. According to Chinha, principle Son refers to the Son that follows the

% Ibid., 1138b15-16.
BY Sonmun chaejongnok, HPC 11, 868a19-21
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principle of concepts by which the Buddha and patriarchs taught sentient beings. Because
principle Son also originated from the enlightened mind, it is not different from outside-the-
format Son, which draws on such non-linguistic means as silence, striking, and shouting.***
Therefore, based on these definitions of principle Son and outside-the-format Son, Kyo
corresponds to the former while Son to, either type of Son, depending on its use of language.
Chinha, then, criticized Paekp’a for describing tathagata Son as “kyooe” (outside the

teaching #Z4}) and “kyogoe” (outside the format #%41). In doing so, Chinha introduced new

definitions of Kyo (teaching) and kyok (format):
There are three deep and shallow types in Kyo. One is the words that are the

expressions. Second is the principle that is expressed by words...Third is forgetting
words and cuting off thought.  This [third] is tathagata Son.*>

A ZEEE Ry NI E 2. S CSHEZE S s,
There are two types in kyok (format)...One is the format of principle. The other is the

format of Kyo...Tathagata Son neither discards the traces of Kyo nor enters into a
separate transmission.**

A R N2 E) — B2 HOE - AR EE R IR L R A E
Since Chinha did not give any further explanations of the meaning of Kyo and kydk, it is not
sure exactly what he meant by these definitions of Kyo and kyok. In my opinion, however,
three types of Kyo refers to: (1) words as signifiers; (2) the concepts or ideas that are signified by
those words; (3) the reality that transcends words, but can be attained through a practice based on
words. The two types of kyok are: (1) the format of the linguistic principle; (2) the traces of

Kyo, which probably refers to the non-descriptive and non-referential use of language of Son.

2 Tbid, 868b16-c02.
3 Ibid. 869c12-14.
4 Ibid., 870202-07.
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Despite such ambiguity, according to his definition, tathagata Son is regarded as being within
both Kyo and kydk. Defining tathagata Son this way, Chinha condemned Paekp’a’s definition
of tathagata Son.  Although Chinha did not give a direct account of the relationship between
So6n and Kyo in his writings, he probably took the position of advocating the unity of these two
strands of Buddhism, considering his view that principle Son and outside-the-format Son
represents the same level of truth.

Although their theories sometimes became overly scholastic, Yuhyong, Honggi, and
Chinha complemented Ch’otii and Paekp’a’s theories, presenting their own distinctive theories,

in particular, on the meaning of tathagata Son and patriarch Son.

2. The Religious Meaning of Paekp’a and Ch’otii’s Discourse

The relationship between Son and Kyo that Paekp’a and Ch’otii tackled involves
soteriological, ontological, epistemological, and linguistic issues. Here, I will discuss the
questions regarding: (1) the nature of enlightenment and practice; (2) the soteriological role of
doctrinal concepts or doctrinal studies.
1) The nature of enlightenment and religious practice

The relationship between the two strands of Buddhism raises the following questions in
relation to the nature of enlightenment and practice: is enlightenment attained in a series of
sequential stages or all at once? To put it another way, does enlightenment take place in a
sudden or gradual manner? Does religious practice contribute to triggering the experience of
enlightenment or does it flow out of that experience spontaneously?

In the history of Chinese Buddhism, Daosheng 3E/E (355-434) first stirred up debate
about awakening and practice in terms of sudden and gradual. He advocated the concept of
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“sudden awakening” against that of “gradual awakening” promoted by Huiguan =l (363-443).

Huiguan claimed that there were a series of steps to follow in Buddhist practice and awakening,
employing the analogy of mountain-climbing in which the higher one climbs, the wider his or
her view becomes. On the contrary, Daosheng asserted that since the truth itself is non-dual,
awakening to it cannot be accomplished in steps. For Daosheng, awakening is a one-time
experience that occurs all at once, not in a gradual manner. He, however, did not totally deny
Huiguan’s gradual approach. Although he championed “sudden awakening,” Daosheng
accepted a series of practices as necessary to attain the ultimate awakening.*>

Shenhui (684-758) was perhaps the best-known Chinese figure to use the concepts of
sudden and gradual polemically. He attacked the Northern school, the most popular Chan
school of his time, as inferior because the school, he argued, taught gradual doctrines about
awakening and practice. According to Shenhui, the Northern school masters prescribed a
formula to gradually purify oneself along a path leading to perfect awakening: they urged
followers to engage themselves in the long process of practices and cultivate their minds for
achieving that ultimate goal. Shenhui despised this Northern approach as dualistic and gradual
and claimed that his approach was non-dual and sudden, focusing on the realm beyond all forms
of dualism.***

Daosheng and Huiguan accepted a series of steps in practice as necessary, although they
differed on whether awakening is accomplished only once in its entirety or gradually as each step
is completed. On the other hand, Shenhui raised a question about the very nature of Buddhist

practice: how can it contribute to awakening? Is it a necessary precondition for awakening?

3 For details of the debate between the two, see Kim Young-ho Kim 1990: 29-34 and Lai 1987: 169-200.
6 Gregory 2002: 17-18.
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As John McRae points out, Shenhui weakened the concept of practice as an intentional and
conscious effort.””  According to McRae, although Shenhui admited the concept of gradual
spiritual growth, he believed it to be spontaneous and to develop naturally, as shown in his
analogy of a child, who is complete at birth, growing into an adult. For Shenhui, Buddhist
practice naturally flows out of the experience of awakening.

Zongmi and Chinul emphasized the necessity of religious practice, presenting a
soteriological schema of “sudden awakening followed by gradual cultivation.” In this schema,
these two Chan/ Son masters reconciled sudden and gradual approach to enlightenment and
practice. In doing so, they introduced two kinds of awakening: “understanding awakening” and
“realization awakening.” The former is the moment one gains true awareness of the world as
suchness with the study of Buddhist doctrines and always occurs in a sudden manner, whereas
the latter is the process toward perfection in which one embodies the truth by removing the
defilements gradually. This schema, therefore, can be reformulated in the following three
stages: “understanding awakening — gradual cultivation — realization awakening.”  Through
this model, Zongmi and Chinul required religious practice as a necessary condition for the
consummation of one’s awakening.

Paekp’a interpreted the schema of “sudden awakening/ gradual cultivation” from the
Linji Chan perspective. In particular, he used Chinul’s schema in the Choryo, which integrated
kanhwa Son technique to bring about realization-awakening. Paekp’a presented his synthetic
model that combined the Linji and Heze soteriologies by correlating Chinul’s three-mystery
stages to his three-fold taxonomy of Son. In this model: (1) Paekp’a’s principle Son, or the

third of Linji’s three statements, represents the first stage of the soteriological journey, which

7 McRae 1987: 254 and 227-275.
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corresponds to Chinul’s understanding awakening and mystery in the essence; (2) tathagata Son,
or the second statement, occupies the second stage, which correlates to Chinul’s gradual
cultivation and mystery in the word; (3) patriarch Son, or the third statement, is placed on the
final third stage, which corresponds to Chinul’s realization awakening and mystery in the
mystery. In Paekp’a’s correspondences, the exclusive soteriological role of kanhwa Son
practice in generating the experience of enlightenment is emphasized as a gradual practice
cultivated after initial sudden awakening.

Paekp’a, in his three-fold taxonomy of Son, also emphasized a gradual process leading
to the final enlightenment, even more than had Zongmi and Chinul. Paekp’a’s theory of mind,
revealed in his taxonomy, justified this process. In his theory, the two aspects of mind,
immutability and conditionality, can be understood separately at a certain stage of one’s spiritual
journey: (1) at the level of principle Son, one understands the two aspects of mind conceptually;
(2) at that of tathagata Son, one realizes only the immutable or empty aspect; (3) at that of
patriarch Son, one finally realizes both aspects fully and perfectly. Paekp’a, therefore, could
secure the necessity of religious practice in this three-stage path by emphasizing the gradual
aspect in enlightenment and practice.

Ch’oti, on the contrary, did not regard enlightenment as occurring in a gradual manner.
For him, enlightenment took place all at once without separate stages, just as the truth itself is
inseparable. However, Ch’otii’s emphasis on the differences between true and deluded minds
weakens the necessity and efficacy of religious practice, though it does not deny them, as shown
by the fact that he provided no specific soteriological regimen. According to Ch’oti, religious
practice is not even necessarily Buddhist: rather, following a Confucian ideal in one’s personal

and public life could replace Buddhist practice. He went further to suggest that this practice of
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Confucianism, in fact, flows naturally from the enlightened state of mind. Therefore, for
Ch’otii, Buddhism does not have a monopoly on enlightenment. It can be manifested in its
essence in a Confucian form. Benevolence, righteousness, propriety and wisdom (K. in i ye

chi {F%is &), the four main elements of the human nature in Confucianism, correspond to the

essence of the true mind in Buddhism, as shown in his praise of the yangban literocrat Hong

Hyon-ju.

2) The soteriological role of doctrinal concepts or doctrinal studies

Paekp’a and Ch’otii’s discourse on the relationship between Son and Kyo asks the
following questions regarding doctrinal concepts or doctrinal studies: what role does the
conceptual and descriptive language of the scriptural texts have in Buddhist soteriology? Does
doctrine hinder Buddhist training, leading only to mental defilements? Do doctrinal studies
merely reify the truth of reality, traditionally believed to be beyond the purview of language?

Mental defilements, such as greed, anger, and ignorance, bind sentient beings in the
endless cycle of birth-and-death. Thus, in order to liberate from this cycle and attain
enlightenment, one first has to remove these defilements. Very generally, Buddhism attributes
the principal cause of mental defilements to mental constructs (kalpand), which, in turn, is
caused by praparica. Praparica, regarding Buddhist soteriology, refers to the dichotomizing
tendency that produces such bifurcations as self/ others, subject/ object, and existence/ non-
existence.*®

Praparica in its nature is closely related to linguistic activity. Therefore, an important

question arises: whether doctrinal or scholastic use of language leads inevitably to praparica, and

8 For details, see Tachikawa 1993: 188-192 and Harris 1991: 18-24.
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thus hinders the achievement of the ultimate goal of Buddhism. Youru Wang demonstrates that
many Mahayana scriptures and commentaries recognize the inappropriateness of doctrinal
concepts, citing one of Nagarjuna’s famous statements in the Milamadhyamakakarika 18.7:
“Where the reach of thought turns back, language turns back. The nature of things is, like

59439

complete cessation, without origin and without decay. According to Wang, this statement,

in fact, intends to deny the referential and descriptive language, generally found in scriptural and

commentarial texts, rather than language as a whole.*’

Wang, then, concludes that it is
widespread perception in many Mahayana texts that this type of language serves as a main cause
of reification.

For this reason, doctrinal concepts, and by extension, doctrinal studies do not get much
credit in many strands of Buddhist soteriology. Meditation rather than these intellectual
activities is considered as bringing about the experience of enlightenment.  As seen in previous
chapters, since meditation formed an independent branch of Buddhist schools in medieval China,
doctrinal studies or even doctrinal concepts had at times been excluded from the discourse on the
Chan/ Son soteriology, at least, rhetorically. Although some reactions to such exclusion of Jiao/
Kyo occurred within the Chan/ Son school, Jiao/ Kyo could not secure an equivalent status with
Chan/ Son. For example, in the Heze-oriented practical schema of sudden awakening/ gradual
cultivation, Jiao/ Kyo leads to “understanding awakening,” in which the traces of intellectual

approach still remain. Therefore, it serves as a preliminary step in Chan/ Son meditation.

Chinul clearly confirmed the limits of Kyo in the following statement:

% Emmanuel 2013: 247; Wang (2003: 110) gives the following translation for that paragraph, quoting
Sprung 1979: 177; “When the object of thought is no more there is nothing for language to refer to. The
true nature of things neither arises nor perishes, as nirvana does not.”

“0 For Wang’s discussion on Mahayana view on language, see Wang 2003: 110-113.
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In the Son approach, all these true teaching deriving from the faith and understanding of
the complete and sudden school, which are as numerous as the sands of the Ganges, are
called dead words because they induce people to create the obstacle of understanding.
Nevertheless, with complete descriptions which accord with the nature, they do instruct
beginning students who are not yet able to investigate the live word of the shortcut
approach, and they help to ensure that they have nonretrogressive faith and
understanding.**!

R M SR RS 8 AE S 2 i B R 250 DA AR i N R )
OEEFE JRASEMITR ) RBEZR SFH n DIRB I [BI 3R 5 HAS R A R i

Accepting the Heze based Chan/ Son soteriology that developed in mid Choson, Paekp’a shared
its views of the limits of Kyo and the emphasis on Son in his three-stage schema.

Ch’otii, on the contrary, affirmed the descriptive and referential language of Kyo by re-
defining Son and Kyo in terms of enlightenment and non-enlightenment. ~ According to him,
any type of rhetoric belongs to Son if it leads to enlightenment. Ch’otii’s definition, in fact,
agrees with the traditional Chan/ Son view of language. Language does not have any power on
its own in bringing about or hindering the soteriological goal of Buddhism. Whether the
language of Son or Kyo, it can be the live or dead word, according to the way that language is
used. Ch’otii even looked at doctrinal studies in more positive terms. As shown in his
endorsement of the literati’s approach to Buddhism by directly connecting it to Buddhist
enlightenment, doctrinal studies, based on descriptive and referential uses of language, are not

necessarily related to praparica.

3) Concluding Remarks
The activities of Paekp’a, Ch’otii, and other Korean monks of the late Choson controvert

the negative image of Buddhism of the time, demonstrating that the religion was not moribund

U Kanhwa kyoruiron, HPC 4, 733a15-19; the translation is quoted from Buswell 1983: 240.
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but was, in fact, very much alive. These monks exerted themselves to adapt Buddhism to a
Choson society in which Confucian ideology dominated. They practiced Confucian social
ethics, such as loyalty and filial piety, and modified Buddhist doctrines to fit these ethical norms.
Such efforts contributed to the yangban literati’s favorable attitude toward Buddhism during this
period. Although Buddhism was still nominally regarded as heterodox, the literati class did not
see the religion as a threat to the Confucian social order, unlike the evil teaching (sagyo; viz.,
Christianity) or the enemy of orthodox Confucianism (Yangming learning). Buddhism was
therefore able to attract many literati to its beliefs and pratices during the latter half of the
Choson dynasty. These literati not only befriended renowned monks, but also cultivated
Buddhist practices. One of the popular practices of the literati was to engage in such scholastic
activities as reading Buddhist texts and discussing Buddhist doctrine. Thanks to this less
oppresive social milieu of the late Choson, the Korean Buddhist community was able to revive
its tradition. Buddhist monks wrote and published a number of influential doctrinal texts, and
delivered several major public lectures, in particular, on Hwadm philosophy. The Buddhist
institution also established a streamlined monastic curriculum and restored its Son lineage.
Paekp’a and Ch’otii were examples of the creative developments within Korean
Buddhism during this period. These two monks demonstrate that Choson Buddhism was
inextricably woven into the socio-religious fabric of the time, developing new approaches to
Buddhist thought and practice that responded to the contemporary religious needs of the Korean
people. Paekp’a attempted to resolve perceived internal inconsistencies within Korean Son
Buddhism generated by its different sectarian affiliations in terms of genealogy and soteriology.
Linji’s teaching of “three statements, three mysteries, and three essentials” provided the basic

framework for his attempt. With this teaching, Paekp’a presented three-fold taxonomy of Son
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by which he introduced a new definition of the Linji/ Imje school into Korean Son Buddhism.
This Linji/ Imje school would recognize “sudden awakening/ gradual cultivation” as its main
practical schema. Paekp’a’s theories, which reinterpreted the Linji and Heze teachings of the
Chinese Chan tradition, were a response to the reality of Korean Buddhism during the late
Choson in which the dominant Son lineages espoused Kyo teachings.

Ch’otii embraced the intellectual approach of the yangban literati, who were the source of
both financial security and philosophical stimulation for contemporary Korean Buddhism. In
so doing, he criticized Packp’a’s interpretation of Linji’s teaching. By rejecting Paep’a’s three-
fold taxonomy and soteriology, he denied the existence of a hierarchy among the different types
of Son, and rejected Kyo’s subordination to Son.  Ch’otii, instead, interpreted Linji’s teaching
as advocating the identity of all types of Son, as well as the fundamental affinities between Son
and Kyo. His claim of this ultimate identity was, in fact, based on his prioritization of
enlightenment. For Ch’oti, this final goal of Buddhism defined the highest aspirations of both
Son and Kyo, as well as the summum bonum of Confucianism and even of the activities of all
human beings. Through his religious inclusivism, he secured the status of Buddhism in Choson
society by presenting it as a religion that fit perfectly the needs of that society.

Paekp’a and Ch’otii’s presentations of Buddhism have had a profound effect on
subsequent developments in the Korean Buddhist tradition. The various issues regarding the
relationship between Son and Kyo that they examined continue to be topics of real moment in
the contemporary Buddhist and scholarly communities. In the 1990s, for example, there were
serious debates in Korea about whether Chinul’s soteriologial schema should be excluded from
orthodox Korean Son Buddhism. These debates revolved around such questions as the nature

of enlightenment and practice, along with the role of descriptive and conceptual language and
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Kyo doctrinal studies in Son soteriology. These debates, which involved the fundamental
questions concerning the self-identity of Korean Son Buddhism, may be slightly less heated now,
but still inform deliberations concerning reforms of the monastic curriculum. Thus, the issues
that Paekp’a and Ch’otii’s tried to address continue to simmer just below the surface of the
contemporary tradition. For all these reasons, Paekp’a and Ch’otii’s views on Son Buddhism
continue to offer important perspectives for examining current issues in contemporary Korean

Buddhsm.
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