Hif
ANTHOLOGY OF
STELE INSCRIPTIONS OF
EMINENT KOREAN
BUDDHIST MONKS

7

(PRI Y

©

Jogye Order of Korean Buddhism






COLLECTED WORKS OF KOREAN BUDDHISM

VOLUME 12

HiEg o] o 11 B S

ANTHOLOGY OF
STELE INSCRIPTIONS OF
EMINENT KOREAN
BUDDHIST MONKS



Collected Works of Korean Buddhism, Vol. 12
Anthology of Stele Inscriptions of Eminent Korean Buddhist Monks

Edited by John Jorgensen

Translated by Patrick R. Uhlmann

Published by the Jogye Order of Korean Buddhism

Distributed by the Compilation Committee of Korean Buddhist Thought

45 Gyeonji-dong, Jongno-gu, Seoul, 110-170, Korea /T. 82-2-725-0364 / F. 82-2-725-0365

First printed on June 25, 2012
Designed by ahn graphics ltd.

Printed by Chun-il Munhwasa, Paju, Korea

© 2012 by the Compilation Committee of Korean Buddhist Thought, Jogye Order of Korean
Buddhism

This project has been supported by the Ministry of Culture, Sports and Tourism, Republic of Korea.

ISBN: 978-89-94117-16-4
ISBN: 978-89-94117-17-1 (Set)

Printed in Korea



COLLECTED WORKS OF KOREAN BUDDHISM

VOLUME 12

HiEg o] o 11 B S

ANTHOLOGY OF
STELE INSCRIPTIONS OF
EMINENT KOREAN
BUDDHIST MONKS

EDITED BY
JOHN JORGENSEN

TRANSLATED BY
PATRICK R. UHLMANN






Preface to
The Collected Works of Korean Buddhism

At the start of the twenty-first century, humanity looked with hope on the
dawning of a new millennium. A decade later, however, the global village
still faces the continued reality of suffering, whether it is the slaughter of
innocents in politically volatile regions, the ongoing economic crisis that
currently roils the world financial system, or repeated natural disasters.
Buddhism has always taught that the world is inherently unstable and
its teachings are rooted in the perception of the three marks that govern
all conditioned existence: impermanence, suffering, and non-self. Indeed,
the veracity of the Buddhist worldview continues to be borne out by our
collective experience today.

The suffering inherent in our infinitely interconnected world is only
intensified by the unwholesome mental factors of greed, anger, and
ignorance, which poison the minds of all sentient beings. As an antidote to
these three poisons, Buddhism fortunately also teaches the practice of the
three trainings: s7/a, or moral discipline, the endurance and self-restraint that
controls greed; samadhi, the discipline of meditation, which pacifies anger;
and prajna, the discipline of wisdom, which conquers ignorance. As human
beings improve in their practice of these three trainings, they will be better
able to work compassionately for the welfare and weal of all sentient beings.

Korea has a long history of striving to establish a way of life governed
by discipline, compassion, and understanding. From the fifth century C.E.
onward, the Korean sangha indigenized both the traditional monastic
community and the broader Mahayana school of Buddhism. Later, the
insights and meditative practices of the Seon tradition were introduced to
the peninsula and this practice lineage lives on today in meditation halls
throughout the country. Korea, as a land that has deep affinities with the
Buddhist tradition, has thus seamlessly transmitted down to the present the
living heritage of the Buddha’s teachings.

These teachings begin with Great Master Wonhyo, who made the vast
and profound teachings of the Buddhadharma accessible to all through his



various “doctrinal essentials” texts. Venerable Woncheuk and State Preceptor
Daegak Uicheon, two minds that shined brightly throughout East Asia,
left us the cherished legacy of their annotated commentaries to important
scriptures, which helped to disseminate the broad and profound views of the
Mahayana, and offered a means of implementing those views in practice. The
collected writings of Seon masters like Jinul and Hyujeong revealed the Seon
path of meditation and illuminated the pure land that is inherent in the
minds of all sentient beings. All these works comprise part of the precious
cultural assets of our Korean Buddhist tradition. The bounty of this heritage
extends far beyond the people of Korea to benefit humanity as a whole.

In order to make Korea’s Buddhist teachings more readily accessible,
Dongguk University had previously published a fourteen-volume compilation
of Korean Buddhist works written in literary Chinese, the traditional lingua
franca of East Asia, comprising over 320 different works by some 150
eminent monks. That compilation effort constituted a great act of Buddhist
service. From that anthology, ninety representative texts were then selected
and translated first into modern vernacular Korean and now into English.
These Korean and English translations are each being published in separate
thirteen-volume collections and will be widely distributed around the world.

At the onset of the modern age, Korea was subjected to imperialist
pressures coming from both Japan and the West. These pressures threatened
the continuation of our indigenous cultural and religious traditions and also
led to our greatest cultural assets being shuttered away in cultural warehouses
that neither the general public nor foreign-educated intellectuals had any
interest in opening. For any people, such estrangement from their heritage
would be most discomforting, since the present only has meaning if it is
grounded in the memories of the past. Indeed, it is only through the self-
reflection and wisdom accumulated over centuries that we can define our
own identity in the present and ensure our continuity into the future. For
this reason, it is all the more crucial that we bring to the attention of a wider
public the treasured dharma legacy of Korean Buddhism, which is currently
embedded in texts composed in often impenetrable literary Chinese.

Our efforts to disseminate this hidden gem that is Korean Buddhism
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reminds me of the simile in the Lozus Satra of the poor man who does not
know he has a jewel sewn into his shirt: this indigent toils throughout his
life, unaware of the precious gem he is carrying, until he finally discovers he
has had it with him all along. This project to translate and publish modern
vernacular renderings of these literary Chinese texts is no different from
the process of mining, grinding, and polishing a rare gem to restore its
innate brilliance. Only then will the true beauty of the gem that is Korean
Buddhism be revealed for all to see. A magnificent inheritance can achieve
flawless transmission only when the means justify the ends, not the other
way around. Similarly, only when form and function correspond completely
and nature and appearance achieve perfect harmony can a being be true to its
name. This is because the outer shape shines only as a consequence of its use,
and use is realized only by borrowing shape.

As Buddhism was transmitted to new regions of the world, it was crucial
that the teachings preserved in the Buddhist canon, this jewel of the Dharma,
be accurately translated and handed down to posterity. From the inception
of the Buddhist tradition, the Buddhist canon or “Three Baskets” (7¥ipitaka),
was compiled in a group recitation where the oral rehearsal of the scriptures
was corrected and confirmed by the collective wisdom of all the senior
monks in attendance. In East Asia, the work of translating Indian Buddhist
materials into literary Chinese —the lingua franca for the Buddhist traditions
of China, Korea, Japan, and Vietnam— was carried out in translation bureaus
as a collective, collaborative affair.

Referred to as the “tradition of multi-party translation,” this system of
collaboration for translating the Indian Sanskrit Buddhist canon into Chinese
typically involved a nine-person translation team. The team included a head
translator, who sat in the center, reading or reciting the Sanskrit scripture
and explaining it as best he could with often limited Chinese; a philological
advisor, or “certifier of the meaning,” who sat to the left of the head translator
and worked in tandem with him to verify meticulously the meaning of the
Sanskrit text; a textual appraiser, or “certifier of the text,” who sat at the chief’s
right and confirmed the accuracy of the preliminary Chinese rendering; a

Sanskrit specialist, who carefully confirmed the accuracy of the language



of the source text; a scribe, who transcribed into written Chinese what was
often initially an oral Chinese rendering; a composer of the text, who crafted
the initial rendering into grammatical prose; the proofreader, who compared
the Chinese with the original Sanskrit text; the editor, who tightened up and
clarified any sentences that were vague in the Chinese; and finally the stylist,
who sat facing the head translator, who had responsibility for refining the
final rendering into elegant literary Chinese. In preparing these vernacular
Korean and English renderings of Korean Buddhist works, we have thought
it important to follow, as much as possible, this traditional style of Buddhist
literary translation that had been discontinued.

This translation project, like all those that have come before it, had
its own difficulties to overcome. We were forced to contend with nearly-
impossible deadlines imposed by government funding agencies. We strained
to hold together a meager infrastructure. It was especially difficult to recruit
competent scholars who were fluent in literary Chinese and vernacular
Korean and English, but who had with the background in Buddhist thought
necessary to translate the whole panoply of specialized religious vocabulary.
Despite these obstacles, we have prevailed. This success is due to the
compilation committee which, with sincere devotion, overcame the myriad
obstacles that inevitably arose in a project of this magnitude; the translators
both in Korea and abroad; the dedicated employees at our committee offices;
and all our other participants, who together aimed to meet the lofty standard
of the cooperative translation tradition that is a part of our Buddhist
heritage. To all these people, I would like to express my profound gratitude.

Now that this momentous project is completed, I offer a sincere wish on
behalf of all the collaborators that this translation, in coming to fruition and
gaining public circulation, will help illuminate the path to enlightenment for

all to see.

Kasan Jikwan (#0.1 %5 &)

3204 President of the Jogye Order of Korean Buddhism
President, Compilation Committee of Korean Buddhist Thought
October 10, 2009 (25534 year of the Buddhist Era)



On the Occasion of Publishing
The Collected Works of Korean Buddhism

'The Jogye Order of Korean Buddhism, together with Buddhists everywhere,
is pleased to dedicate to the Three Jewels —the Buddha, Dharma, and Sangha—
the completed compilation of the Korean and English translations of e
Collected Works of Korean Buddhism. The success of this translation project was
made possible through the dedication of Venerable Kasan Jikwan, former
president of the Jogye Order and president of the Compilation Committee
of Korean Buddhist Thought. Both the Korean and English translations
are being published through the labors of the members of the Compilation
Committee and the many collaborators charged with the tasks of translation,
editing, and proofreading the compilation.

The thirteen volumes of The Collected Works of Korean Buddhism are the
products of nearly 1,700 years of Buddhist history in Korea. These Buddhist
works are the foundation and pillar of Korean thought more broadly.
This compilation focuses on four towering figures in Korean Buddhism:
Venerable Wonhyo, posthumously named State Preceptor Hwajaeng, who
was renowned for his doctrinal thought; Venerable Uisang, great master of
the Avatamsaka Sitra and pedagogical role model who was respected for his
training of disciples; Venerable Jinul, also known as State Preceptor Bojo, who
revitalized Seon Buddhism through the Retreat Society movement of the
mid-Goryeo dynasty; and Venerable Hyujeong, also known as State Preceptor
Seosan, who helped to overcome national calamities while simultaneously
regularizing Korean Buddhist practice and education.

Through this compilation, it is possible to understand the core thought of
Korean Buddhism, which continued unbroken through the Three Kingdoms,
Goryeo, and Joseon periods. Included are annotated translations of carefully
selected works introducing the Hwaeom, Consciousness-Only, and Pure
Land schools, the Mahayana precepts, Seon Buddhism, the travel journals
of Buddhist pilgrims, Buddhist cultural and historical writings, and the
epitaphs of great monks.

This work is especially significant as the fruition of our critical efforts



to transform the 1,700 years of Korean Buddhist thought and practice into
a beacon of wisdom that will illuminate possible solutions to the many
problems facing the world today. Sakyamuni Buddha’s teachings from 2,600
years ago were transmitted centuries ago to the Korean peninsula, where
they have continuously guided countless sentient beings towards truth. Z5e
Collected Works of Korean Buddhism contains a portion of the fruits realized
through Koreans’ practice of the Buddha’s wisdom and compassion.

With the successful completion of this compilation, we confirm the power
of the Jogye Order executives’ devotion and dedication and benefit from their
collective wisdom and power. So too can we confirm through the thought
of such great masters as Wonhyo, Uisang, Jinul, Hyujeong and others a key
teature of Buddhism: its power to encourage people to live harmoniously
with each other through mutual understanding and respect.

'The current strengthening of the traditions of Buddhist meditation practice
and the revitalization of the wider Korean Buddhist community through
education and propagation derive in large measure from the availability of
accurate, vernacular translations of the classics of the sages of old, so that we
too may be imbued with the wisdom and compassion found in their writings.
When the lessons of these classics are made available to a contemporary
audience, they can serve as a compass to guide us toward mutual understanding
so that we may realize the common good that unifies us all.

Compilation of this thirteen-volume English-language edition of 7he
Collected Works of Korean Buddhism is an especially monumental achievement.
To take on the task of translating these classics into English, global experts
on Korean Buddhism were recruited according to their areas of expertise
and were asked to consult with the scholars preparing the new Korean
translations of these texts when preparing their own renderings. Though some
English translations of Korean Buddhist texts have been made previously,
this is the first systematic attempt to introduce to a Western audience the
full range of Korean Buddhist writing. The compilation committee also
sought to implement strict quality control over the translations by employing
a traditional multiparty verification system, which encouraged a sustained

collaboration between the Korean and English teams of translators.
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'This English translation of the Collected Works will serve as the cornerstone
for the world-wide dissemination of knowledge about the Korean Buddhist
tradition, which has heretofore not garnered the recognition it deserves.
Together with international propagation efforts, Korean traditional temple
experiences, and the temple-stay program, the English translation of the
Collected Works will make an important contribution to our ongoing efforts to
globalize Korean Buddhism. To facilitate the widest possible dissemination
of both the Korean and English versions of this compilation, digital editions
will eventually be made available online, so that anyone who has access to the
Internet will be able to consult these texts.

Among all types of giving, the most precious of all is the gift of Dharma,
and it is through sharing these teachings that we seek to spread the wisdom
and compassion of Korean Buddhism, as well as the spirit of mutual
understanding and unity, to people throughout the world. Our efforts to
date have been to secure the foundation for the revitalization of Korean
Buddhism; now is the time for our tradition to take flight. 7he Collected Works
of Korean Buddhism appears at an opportune moment, when it will be able
to serve as a guiding light, illuminating the way ahead for Korean Buddhism
and its emerging contemporary identity.

To all those who worked indefatigably to translate, edit, and publish
this collection; to the compilation committee, the researchers, translators,
proofreaders, editors, and printers; and to all the administrative assistants
associated with the project, I extend my deepest appreciation and thanks.
Finally, I rejoice in and praise the indomitable power of Venerable Jikwan’s
vow to complete this massive compilation project.

With full sincerity, I offer this heartfelt wish: may all the merit deriving
from this monumental work be transferred to the Buddhas, the bodhisattvas,

and all sentient beings.

Haebong Jaseung (4% %4 %)

33t President of the Jogye Order of Korean Buddhism
President, Compilation Committee of Korean Buddhist Thought
January 20,2010 (2554t year of the Buddhist Era)



Preface to the English Edition of
The Collected Works of Korean Buddhism

Buddhism has nearly a 1,700-year history in Korea and the tradition continues
to thrive still today on the peninsula. Buddhism arrived in Korea from India
and China by at least the fourth century C.E. and the religion served as the
major conduit for the transmission of Sinitic and Serindian culture as a whole
to Korea. But Korean Buddhism is no mere derivative of those antecedent
traditions. Buddhists on the Korean peninsula had access to the breadth and
depth of the Buddhist tradition as it was being disseminated across Asia
and they made seminal contributions themselves to Buddhist thought and
meditative and ritual techniques. Indeed, because Korea, like the rest of East
Asia, used literary Chinese as the lingua franca of learned communication
(much as Latin was used in medieval Europe), Korean Buddhist writings
were disseminated throughout the entire region with relative dispatch and
served to influence the development of the neighboring Buddhist traditions
of China and Japan. In fact, simultaneous with implanting Buddhism on the
peninsula, Korean monks and exegetes were also joint collaborators in the
creation and development of the indigenous Chinese and Japanese Buddhist
traditions. The Collected Works of Korean Buddhbism seeks to make available
in accurate, idiomatic English translations the greatest works of the Korean
Buddhist tradition, many of which are being rendered for the first time into
any Western language.

The thirteen volumes of this anthology collect the whole panoply
of Korean Buddhist writing from the Three Kingdoms period (ca. 57
C.E.-668) through the Joseon dynasty (1392-1910). These writings include
commentaries on scriptures as well as philosophical and disciplinary
texts by the most influential scholiasts of the tradition; the writings of its
most esteemed Seon adepts; indigenous collections of Seon gongan cases,
discourses, and verse; travelogues and historical materials; and important
epigraphical compositions. Where titles were of manageable length, we
have sought to provide the complete text of those works. Where size was

prohibitive, we have instead offered representative selections from a range



of material, in order to provide as comprehensive a set of sources as possible
for the study of Korean Buddhism. The translators and editors also include
extensive annotation to each translation and substantial introductions that
seek to contextualize for an English-speaking audience the insights and
contributions of these works.

Many of the scholars of Korean Buddhism active in Western academe
were recruited to participate in the translation project. Since the number of
scholars working in Korean Buddhism is still quite limited, we also recruited
as collaborators Western specialists in literary Chinese who had extensive
experience in English translation.

We obviously benefitted enormously from the work of our Korean
colleagues who toiled so assiduously to prepare the earlier Korean edition
of these Collected Works. We regularly consulted their vernacular Korean
renderings in preparing the English translations. At the same time,
virtually all the Western scholars involved in the project are themselves
specialists in the Buddhist argot of literary Chinese and most already had
extensive experience in translating Korean and Chinese Buddhist texts into
English. For this reason, the English translations are, in the majority of
cases, made directly from the source texts in literary Chinese, not from the
modern Korean renderings. Since translation always involves some level
of interpretation, there are occasional differences in the understanding of
a passage between the English and Korean translators, but each translator
retained final authority to decide on the preferred rendering of his or her
text. For most of the English volumes, we also followed the collaborative
approach that was so crucial in preparing the Korean translations of these
Collected Works and held series of meetings where the English translators
would sit together with our Korean counterparts and talk through issues
of terminology, interpretation, and style. Our Korean collaborators offered
valuable comments and suggestions on our initial drafts and certainly saved
us from many egregious errors. Any errors of fact or interpretation that may
remain are of course our responsibility.

On behalf of the entire English translation team, I would like to express

our thanks to all our collaborators, including our translators Juhn Young



Ahn, Robert Buswell, Michael Finch, Jung-geun Kim, Charles Muller,
John Jorgensen, Richard McBride, Jin Y. Park, Young-eui Park, Patrick R.
Uhlmann, Sem Vermeersch, Matthew Wegehaupt, and Roderick Whitfield;
as well as our philological consultants Chongdok Sunim, Go-Ok Sunim,
Haeju Sunim, Misan Sunim, Woncheol Sunim, Byung-sam Jung, and
Young-wook Kim. We are also appreciative to Ven. Jaseung Sunim, the
current president of the Jogye Order of Korean Buddhism, for his continued
support of this project. Our deepest gratitude goes to Ven. Jikwan Sunim
(May 11, 1932-January 2, 2012), one of the most eminent monks and
prominent scholars of his generation, who first conceived of this project and
spearheaded it during his term as president of the Jogye Order of Korean
Buddhism. Jikwan Sunim’s entire career was dedicated to making the works
of Korean Buddhism more accessible to his compatriots and better known
within the wider scholarly community. It is a matter of deep regret that he
did not live to see the compilation of this English version of the Collected
Works.

Finally, it is our hope that 7he Collected Works of Korean Buddhism will ensure
that the writings of Korean Buddhist masters will assume their rightful
place in the developing English canon of Buddhist materials and will enter
the mainstream of academic discourse in Buddhist Studies in the West.
Korea’s Buddhist authors are as deserving of careful attention and study as
their counterparts in Indian, Tibetan, Chinese, and Japanese Buddhism. This
first comprehensive collection of Korean Buddhist writings should bring
these authors the attention and sustained engagement they deserve among

Western scholars, students, and practitioners of Buddhism.

Robert E. Buswell, Jr.

Distinguished Professor of Buddhist Studies, University of California,
Los Angeles (UCLA)

Chair, English Translation Editorial Board, Zhe Collected Works of
Korean Buddhbism

May 20,2012 (2556 year of the Buddhist Era)









Stele Inscription for the Numinous Stupa of the Son Master posthumously titled Pojo, at Porim

Monastery on Mt. Kaji, Silla country

(above) Stupa and stele (National treasures no. 157 and 158, at Porim Monastery in Changhung)
(below) Left: Rubbing of dragon-motif capital heading, Right: Rubbing of stele inscription




Stele Inscription for the late Son Master Chin'gam (posthumous title bestowed by royal order) of

Ssanggye Monastery on Mt. Chiri, Silla country in the Tang period

(left) Stele inscription (National treasure no. 47, at Ssanggye Monastery in Hadong)

(right) Rubbing of the stele inscription




Stele Inscription of the Paegwol Pogwang Stupa for the Great Master posthumously titled
Nanghye, former National Preceptor of Two Courts, Silla country in the Tang period

(left) Stele inscription (National treasure no. 8, on site of Songju Monastery in Nampo)

(right) Rubbing of the stele inscription




Stele Inscription of the Chadung Stupa for the posthumously titled
Great Master Popkyong, former abbot at Chongt'o Monastery on Mt. Kaech'don in Chungwon
Superior Prefecture of the Koryo

(left) Stele inscription (National treasure no. 71, on site of Chongt'o Monastery in Ch'ungju)

(right) Rubbing of the stele inscription




Stele Inscription of the Hyejin Stupa for the posthumously titled Great Master Wonjong, the late
National Preceptor at Kodal Cloister on Mt. Hyemok in Kwangju, Koryo country

(above) Stupa, and dragon-motif capstone and tortoise plinth (National treasure no. 6,

on site of Kodal Monastery in Yoju)

(below) Left: Rubbing of the stele inscription, Right: Rubbing of the capital heading




Stele Inscription of the Posung Stupa for the Triply Exalted Great Master posthumously titled

Pobin, late National Preceptor, at Powon Monastery on Mt. Kaya in Unju, Koryo country

(above) Stupa inscription and stupa (National Treasures no. 106 and 105, on site of
Powon Monastery in Sosan)

(below) Left: Rubbing of the stele inscription, Right: Rubbing of the capital heading




Stele Inscription of the Hyonmyo Stupa for the posthumously titled National Preceptor
Chi’gwang, Lecturer about the truth, propagator of the path, who achieved clear comprehension
and sudden awakening, upheld the precepts correctly, of excelling subtlety, worthy of
awakening, investigator of the arcane source of the path, the ridgepole of the Dharma,
who thoroughly saved sentient beings and (reached) the profound depths, endowed with practice
and had realized the nature (of the mind), and who was full of radiance and penetrating clarity,

at Popchon Monastery in Wonju, Koryo country

(above) Stupa inscription and stupa (National treasures no. 59 and 101, in Kyongbok Palace)
(below) Left: Rubbing of the stele inscription, Right: Rubbing of the capital heading




Stele Inscription of the National Preceptor posthumously titled Taegak at the Great Hwaom
Yongtong Monastery on Mt. Ogwan, Koryo country
(above) Stupa inscription (Yongtong Monastery in Kaesong)
(below) Rubbing of the phoenix motif on the side of the stele




Stele for National Preceptor Puril Pojo at Songgwang Monastery on Mt. Chogye in
Sungp’yong Superior Prefecture

(above) Stupa and stele (City and provincial cultural property nos 256 and
91 at Songgwang Monastery in Sunch’®n)
(below) Left: Rubbing of the stele inscription, Right: Rubbing of the capital heading




Stele Inscription of the State Venerable Pogak of In'gak Monastery of the Chogye School and
affiliated with Kaji-san, on Mt. Hwa, Kory6 country

(above) Stupa and parts of the stele (National treasure no. 428 at In'gak Monastery in Kunwi)
(below) Left: Rubbing of the capital heading, Right: Rubbing of the stele inscription




Stele Inscription of the Stupa for the National Preceptor of the Koryo State,
the Great Master of the Whole Country, Venerable Mahasiddhara Riyung, Heir to the Great
Patriarch of Caoxi, (recipient of ) the transmission of the Buddha’s Mind Seal, whose practice
and understanding is subtle and majestic, whose compassion and wisdom is perfectly interfused,
assistant manager of the royal transformation, supporter of the tenets and upholder of the teaching,

who made the great vow for universal salvation, posthumously titled Wonjung

(left) Stupa-stele (National treasure no. 611 at T’aego Monastery in Yangju)

(right) Rubbing of the stele inscription




Stele Inscription of Great Master Hyujong, the Venerable Sosan Ch'ongho, a venerable
monk holder of a state-conferred title of Poje, Supreme Supervisor of the Son and Kyo Schools,
supporter of the tenets and upholder of the teaching, titled Great Son Master of the entire

country, Choson country in the Ming period

(below) Stupa inscription and stupa (Packhwa Hermitage, P’yohun Monastery, Hoeyang)
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This concluding volume of the series Collected Works of Korean Buddhism
underwent several vicissitudes in the process of its making.

Stele inscriptions are notorious for their sophisticated and recondite
style, characterized by frequent references and cryptic allusions to Chinese
classical literature. It seems as if the authors of stele inscriptions for eminent
Buddhist monks felt compelled to match the arcane and subtle mind of the
awakened masters with their own complex and convoluted diction.

Translating these inscriptions amounts to a strenuous task requiring
specialized knowledge reaching far beyond Buddhist Studies as such. In
its initial stage, the translation project was commenced by Professor Kim
Jeong-Geun, a specialist in English literature and a devoted Buddhist. But
unfortunately, his declining health prevented him from proceeding and the
project stagnated. It was at that juncture that Venerable Go-Ok requested
I join the translation project. I promptly declined due to the restraints of
a full-time teaching occupation and other impending deadlines on the
horizon. However, Ven. Go-Ok took upon herself an arduous trip of four
hours by railway and car to meet me face-to-face and convincingly conveyed
the urgent and compelling necessity to translate this volume. After having
declined three times, I thus accepted.

Subsequently, I regularly attended workshops at the Kasan Institute of
Buddhist Culture in which I discussed my translation with Ven. Go-Ok and
her team of researchers, which included Ven. Wonjae, Ven. Beopjin, Bang
Jeong-Ran, Kim Hyo-Sin, and Choe Ji-Yeon. I did not have the opportunity
to consult the manuscript of Professor Kim Jeong-Geun, who in the
meantime had passed away. But Ven. Go-Ok, who had previously worked
with him, assured me that his involvement with the inscriptions of eminent
monks provided him solace and peace of mind in his last years.

For me, translating these inscriptions was both challenging and rewarding.
When we were spending entire weekend afternoons in Ven. Go-OK’s office

going over the inscriptions, Venerable Jikwan used to come over from his
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studio across the hall to inquire, in a compassionate and unassuming way,
how we were doing. He graciously and patiently took the time to answer
many of my bizarre questions. I still remember vividly how he once came
carrying a large Yongsang-pang (“Plaque of Dragons and Elephants”) -a
wooden plate listing the offices to be filled by the monks in residence
during a retreat season- to explain me in great detail the intricacies of a
traditional Korean Buddhist monastery. More than once, I also witnessed his
profound erudition and phenomenal memory when, in replying to questions
concerning stele inscriptions, he did not limit himself to pointing out the
texts in which specific terms occurred, but also mentioned in which chapters
and sections these were to be found.

Ven. Jikwan not only spent over a decade collecting, critically editing, and
translating Buddhist inscriptions, but he also perpetuated and revived the
tradition by compiling over thirty-five inscriptions for the stupas of modern
Korean monks and nuns.

Despite his advanced age, he exuded a tremendous energy and the
adamantine determination of a great Bodhisattva. Whenever I could take
a furtive glimpse through the open door of his studio, I saw him writing or
reading, pen and paper in hand. Although he no longer presided over the
Chogye Order and dedicated his time to scholarly pursuits, his schedule
remained loaded and busy. On more than one occasion I saw representative
figures from finance and politics walking on tiptoes as they passed through
the hall to pay their respects to him, with their bodyguards waiting outside.
While I was translating inscriptions of eminent monks written in stone, Ven.
Jikwan truly provided me with the privilege of witnessing an eminent monk
in real time.

When he began to show signs of declining health, Ven. Go-Ok had
to postpone our regular meetings at the Kasan Institute in order to attend
on him. On the eve of his eightieth birthday, Ven. Jikwan composed his
last will and bequeathed Ven. Go-Ok with the onerous task of presiding
over the Kasan Institute, completing the remaining volumes of the Kasan
Encyclopaedia of Buddhism, and translating the additional stele inscriptions of

the Choson and the Modern period into vernacular Korean.
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Considering the special interest and meticulous scholarship that Ven.
Jikwan has devoted to these inscriptions, I wish I had more time to refine
my translation and add more detailed and relevant footnotes so as to honor
his pioneering work. However, the unrealistic deadlines abruptly imposed by
the funding agencies of the South Korean government obliged me to submit
for publication what admittedly reads more like an interim progress report
rather than the translation I initially intended to propose.

Literally at the very last moment, Dr Jorgensen kindly agreed to serve as
the editor of this volume. He toiled through the entire manuscript within
four days, correcting a plethora of errors in both translation and diction. He
then also assisted with translating Ven. Jikwan’s preface and continuously
provided useful advice, although he simultaneously had to edit four other
volumes of this series.

Although I often had to contend with Kafkaesque circumstances,
translating these inscriptions was a profoundly enriching experience which
allowed me to learn from many truly exceptional individuals. I express my
sincere gratitude to all of them.

I hope that this volume represents a beginning and not the end: the entire
corpus of monastic inscriptions deserves to be further studied and translated

by both Korean and foreign scholars.

Patrick R. Uhlmann
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Introduction to the Stele Inscriptions of
Eminent Monks

In the 1,700 years of Korean Buddhism there were many monks who
succeeded to the life of wisdom of the Buddha, were guiding lights for
sentient beings, and led the monastic order as the nuclei of the transmission
of the Correct Dharma. Their accounts of conduct were engraved in
stone. These engravings have survived at various monasteries. These stupa
inscriptions can be called the religious history of the Korean people and
are core elements in the cultural history of Korea. The great exploits of
these eminent monks who were active at the heart of Buddhist history were
beautifully and securely engraved and preserved on these stele inscriptions.
These steles are also cultural relics in the sense that they epitomize their
period.’

In order to gain an overview of the history of Buddhism it is necessary
that the activities of the sarhgha members who pursued the study of doctrine
and propagated it, and the history of the relationship with the state, both
domestic and foreign, be studied in parallel in a synthesizing research
on their mutual influence over all of its history. In order to understand
the members of the sarhgha who formed the core of the Order, the most
important object of study is the history of the monkhood. This history was
collected and transmitted in special formats like the Kosingjon (Collections
of hagiographies of eminent monks) for a long time. Even in that format,
the records of monk biographies in East Asia transmitted in the forms of
‘stele inscriptions’ are linked to the epigraphical culture that has a distinctive
value in that particular documentary genre, tradition, and design of the

genealogical fixation of the Son (Ch. Chan) School. These biographies of

1'Yi Jikwan, preface to Hanguk kosing pimun chongjip: Choson, Kinhyondae, Kasan Pulgyo munhwa
yon'guwon, 2005.



6 Introduction

monks have left an important legacy that encompasses the entire cultural
history, which includes the history of the monastic order.

While the stele inscriptions that incorporate the careers of eminent
monks have significance as primary source materials, they also have an
artistic meaning as composite plastic art objects that represent their times.
Most of the stele inscriptions were erected not long after the death of the
monk and were set up in the open where they were available to the public.
Unlike other types of texts, stele inscriptions were open and public legacies.
Literati representative of their times composed the text, the dominant
calligraphers of the time wrote out the text, and those artists who headed the
reproductive techniques such as sculptors or carvers participated. Therefore
the stupa and the stele inscription that they created had to be symbolic
plastic objects that directly displayed the cultural level of the period and the
capabilities of the Buddhist Order. In particular, in the period of the Silla
and Koryo dynasties, in the cases when the stele inscriptions were for royal
preceptors or national preceptors, those who were part of their construction
came from all levels of the great assembly of monks, nuns, laymen and
lay women. With the support of the royal family and the participation of
powerful donors, resources were provided as a foundation, and on royal
command the chosen carvers, engravers and others, mobilized the best
artistic and construction technology. As a result, the accounts of conduct of
the eminent monks who had succeeded to the life of wisdom of the buddhas
and patriarchs, and who had devoted their lives to Buddhism were inscribed
in stone. In this way, the stele inscriptions of eminent monks that have
been written and manufactured constantly over a millennium are important
materials for gaining an oversight of the history of Korean Buddhism, as well
as of intellectual and cultural history.

However, the most important point is that the inscriptions are
biographical source materials that enable us to trace the historical significance
of Buddhism in Korean society. The stele inscriptions were originally created
to extol the moral influence of their subjects. Not only did they include the
detailed deeds of its subject such as the motives for his becoming a monk,

the taking of the monastic precepts, his pilgrimage in search of the Way, his
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succession to a Dharma rank, and his relations with his disciples, but also his
master-pupil relationships within the Order, his associations, and important
facts that enable us to understand the movements of Buddhism of the time
such as the operation of organizations, monastic facilities, and monastic
governance. On the other hand, in the cases of the achievements of the
eminent monks who were in positions of national leadership, the inscriptions
allow us to discern the features of the social position and roles of Buddhism
in that period.

If we examine the inscriptions more carefully, besides this, the stele
inscriptions of eminent monks who were active in the public domain contain
much significant information structurally in the multi-layered narratives.

In recent times stele-inscription materials that include the stele
inscriptions for eminent monks have been compiled and printed. These
collections began with the Haedong kiimsok won (Collection of Korean
Epigraphy) of the late Choson period. This was followed by the Chdsen
kinseki soran (Complete Survey of Korean Epigraphy), Hanguk kimsongmun
ch'ubo (Supplement to Korean Epigraphy), Hanguk kimsok yumun (Extant
Texts of Korean Epigraphy), Hanguk kimsok chonmun (Complete Texts of
Korean Epigraphy), Hanguk kiimsing taegye (Outline of Korean Epigraphy)
and so on.

This epigraphy in a proficient style of Classical Chinese and concise
content has not only been primary source material for historical research, it
has also been studied in the fields of survey, arts, and even general literature,
along with values that influenced the age, in areas such as thought, history,
doctrine, philosophy, folk customs, literature, calligraphy, and art. However,
there have been almost no oversights on the issues of translation and
ideology. With the exception of Katsuragi Matsuji’'s Chasen kinseki ko (Studies
of Choson Epigraphy), by the 1990s there were almost no such studies.
Therefore, Ven. Jikwan started a lecture series titled “Korean Buddhist
Epigraphy” at the Kasan Institute of Buddhist Culture founded by the
author. Over ten years he collected, collated, punctuated, and formatted the
stele inscriptions of eminent monks. Following that, he critically edited,

translated, and annotated them, and published the results in a six-volume
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series, the Kyogam yokchu yoktae kosing pimun (Critically Edited, Translated,
and Annotated Stele Inscriptions of Eminent Monks through Korean
History), which is part of the Collected Works of Critically Edited, Translated
and Collated Korean Buddhist Epigraphy series.

All of the stele inscriptions of the eminent monks of the Silla and Koryo
periods, and some of the inscriptions of the Choson period, are translated
and annotated in the six-volume series.” The result was that the work of
detailed translation and annotation of eleven stele inscriptions of eminent
monks of the Silla period, eighty-three inscriptions and tomb epitaphs of
eminent monks of the Koryo period, and twenty-three stele inscriptions
of eminent monks of the Choson period, a total of 117 inscriptions, were
completed. Moreover, the many stele inscriptions of eminent monks of the
Choson period that could not be included were published in 2000. They were
collected in the Choson and Modern volume of the Hanguk kosing pimun
chongjip (Collected Works of Critically Edited, Translated and Collated Korean
Buddpist Epigraphy) that surveyed the materials of the various regions of
Korea, collected them, and edited them.? The Collected Works contains 332
stele inscriptions of eminent monks. Among them are 207 stele inscriptions
of eminent monks of the traditional period who died before 1910.

The positions of the monks for whom there are inscriptions differ
according to their period. Although it is difficult to definitely define the
positions of the eminent monks for whom stele inscriptions were erected
in the Silla period, they were undoubtedly members of the ruling class
inside and outside the Buddhist Order. In the Koryo period, when these
monks received the honor of being appointed national preceptor, state

venerable or royal preceptor, almost all had stele inscriptions made for

2Yi Jikwan, Kyogam yokchu yoktae kosing pimun, Silla compilation, Koryo volumes 1, 2, 3, 4, and
Choson period 1, Kasan Pulgyo munhwa yon’guwon, 1993, 1994, 1995, 1996, 1997, and 1998

respectively.

2 Yi Jikwan, Hanguk kosing pimun chongjip, Choson Dynasty and Modern Period volume, Kasan
Pulgyo munhwa yon'guwon, 2000.
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them. On the other hand, in the mid-Koryo period, stele inscriptions and
also tomb epitaphs were made for monks who had great influence on the
masses, even though they were not national preceptors. There were, however,
differences in the commemorative objects according to the efforts of the
creators and builders, as well as the positions of the monks. In particular,
during the Silla and Koryo periods, when most of the eminent monks
passed away their monk and lay disciples petitioned the king that their
teacher be granted a posthumous title. The king would then issue an edict
bestowing a posthumous title as well as a title for the stupa of that monk. It
was customary for the king to have his close ministers facilitate the creation
of the stele inscription.® Unlike during the Koryd period when Buddhism
embodied the ideal of national guidance, in the Choson period the power
of Buddhism was greatly curtailed. Then, after a monk passed away, his
monastic disciples would draft an account of conduct and request a literatus
with whom the monk had connections to write a stele inscription. Then the
disciples and donors would erect the stele. In this way, during the Choson
period, one can see specific differences in the size and forms of the stupa
and the stele, and in the length of the inscription, all due to the sincerity
of the later-generation disciples and the power of the donors. Although
these Choson-period steles cannot be compared to the steles of the eminent
monks of the national preceptor rank of the Koryo period that were erected
with the active support of the royal family and the builders who were
powerful disciples and influential laity, due to the exertions and sincerity of
the disciples in the Buddhist domain during the Choson period, over two
hundred accounts of conduct of eminent monks have survived.

There are twelve stele inscriptions of eminent monks representative of

Korean Buddhism from the Silla through to the Choson period selected and

4 Chong Pyong-sam, “Koryo kosung pimun yokchu ui kwaje wa panghyang” (The tendencies and
problems of the translation of eminent monks of the Kory6), Koryo-sidae i yon'gu 1, Hanguk

Chongsin munhwa yon'guwon, 2000, p. 12.
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published in the authoritative Collected Works of Korean Buddhism. These are,
for the Silla period:

Changhing Porim-sa Pojo Sonsa Ch'angsong-t'ap pimun (Stele Inscription
of the Ch'angsong Stupa of Son Master Pojo at Porim Monastery in
Changhung)

Hadong Ssanggye-sa Chin'gam kuksa Taegong yong-t'ap pimun (Stele
Inscription of Taegong, the Numinous Stupa of Son Master Chin'gam
at Ssanggye Monastery in Hadong)

Namp'o Songju-sa Nanghye hwasang Paegwol Pogwang-t’ap pimun
(Stele Inscription of the Paegwol Pogwang Stupa for the Great
Master posthumously titled Nanghye at Songju Monastery in
Nampo)

For the Koryo period:

Ch'ungju Chongt o-sa Popkyong taesa Chadimg-t'ap pimun (Stele Inscription
of the Chading Stupa for the posthumously titled Great Master
Popkyong at Chongt'o Monastery in Ch'ungju)

Yoju Kodal-won Wenjong taesa Hyejin-t'ap pimun (Stele Inscription of the
Hyejin Stupa for the Great Master Wonjong at Kodal Cloister on Mt.
Hyemok)

Haemi Powon-sa Pobin kuksa Posing-t'ap pimun (Stele Inscription of the
Posting Stupa for the National Preceptor Pobin at Powon Monastery
in Haemi)

Wenju Popchon-sa Chi'gwang kuksa Hyonmo-t'ap pimun (Stele Inscription
of the Hyonmo Stupa for National Preceptor Chi’gwang at Popch'on
Monastery in Wonju)

Kaesong Yongt ong-sa Taegak kuksa pimun (Stele Inscription for National
Preceptor Taegak at Yongt'ong Monastery in Kaesong)

Sunchon Songgwang-sa Puril Pojo kuksa pimun (Stele Inscription of the
National Preceptor Puril Pojo at Songgwang Monastery in Sunch6n)

Kunwi In'gak-sa Pogak kukchon Chongjo-t'ap pimun (Stele Inscription
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of the Chongjo Stupa for the State Venerable of In'gak Monastery of
Kunwi)

Yangju T aego-sa Wonjing kuksa t'ap pimun (Stele Inscription of the Stupa
of the National Preceptor Wonjung at T"aego Monastery in Yangju)

Choson period:

Hoeyang Pyohun-sa Paekhwa-am Chongho-dang Hyujong taesa pimun
(Stele Inscription of Venerable Chongho, the Great Master Hyujong,
at Packhwa Hermitage in P’yohun Monastery, Hoeyang.

The forms the stele inscriptions commonly take are centered on the
rhymed inscription (myong), with a preface (s6) concerning it in prose. The
preface describes the facts of the subject’s life in detail. Accordingly, the
heading of the stele inscription is “XX Great Master stele inscription and
preface,” which shows that it is composed of the rhymed inscription and a
preface for that inscription. The end of the preface states, “the inscription
is” or “the verse is,” which commences the rhymed inscription. The rhymed
inscription recapitulates the content of the prose preface in verse. On the
reverse side there is the #mgi or reverse inscription which inscribes a list of
names of the disciples and donors in order who participated in creating the
inscription.

The accounts of conduct in the stele inscriptions of the eminent monks,
especially those of the late Silla to early Koryo period, display a set form (see
the table below). They are constituted as follows: The monk is born due to
a miraculous conception into a meritorious and excellent family. He has an
unusual upbringing and develops an aspiration (to become a monk), seeks
out an excellent teacher and enters into the Buddhist Order as a monk. He
succeeds to the superior Dharma-connection, and having practiced, attains
enlightenment. Having taught the great assembly extensively, he passes into
nirvana. He has many admirers. For eminent monks who studied in China

and transmitted the Dharma lineage, an itinerary of their trip to China in

search of the Dharma is added.
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The first half of the introductory part of the preface in prose describes
the tenets that are the basis for the characteristic thought of the subject or a
typical summary of Buddhism. For Son masters, after describing in brief the
tenets of Son, the preface enters into the narrative of the life of the master.
Although the last half of the preface mostly describes the circumstances
of the compilation of the stele inscription together with the events of the
erection of the stele, occasionally this is also elucidated in the introductory
section.

'The twelve eminent monks who are the subjects of the stele inscriptions
that have been selected and published in this book cover the representative
Son masters who introduced the Son School into Silla, the eminent monks
of the Koryo who were prominent in both Son and Doctrine and played
central roles inside and outside the Buddhist Order, plus the eminent monks
of the mid-to-late Koryo period who promoted new ideas and led the Order,
and the eminent monk of the late Choson who was counted as a luminary

of the Buddhist realm. These were eminent monks representative of the

period.
Monk Pojo Chin’gam Nanghye Popkyong Wonjong Pobin
Chejing Hyeso Muyom Hyonhui Ch’anyu T’anmun
dates 804-880 784-850 800-888 879-921 869-958 900-975
year erected 884 887 post 890 943 975 978
inscription length 34 lines 39 lines 58 lines 41 lines 42 lines 46 lines
title, author 1-2 1-2 1-2 1-3 1-2 1-2
Preface 3-28 3-29 3-52 4-38 3-40 3-43
introduction 37 37 39 0 54 34
family bisth, 79 96 113 46 4
upbringing
ordination, practice 9-13 11 618 119 710 s
overseasswdy 1314 115 1824 193 10-14 1133
teaching 142 1523 443 3% 1429 34
death,swpasiele 2228 235 4348 3236 2936

erection

memory, admiration 26-35 48-52 36-38 36-40
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Rhymed inscription 29-32 36-38 53-57 39-40 41-42 44-46

day of rection, 3334 39 sg a @ 4

engraver

Reverse inscription o o

author Kim Yong Choe Chooe Choe On-wi  Kim Kim
Chi-won Ch'i-won Chong-6n Chong-6n

calligrapher Kim won et al. Chooe Choe In-yon  Ku chok-tal ~ Chang Han Yun
Chi-won Tan-yol

monk Chi'gwang  Taegak Pojo Pogak ‘Wonjiing Chongho

Haerin Uich'on Chinul Iryon Pou Hyujong

dates 984-1070 1055-1101  1158-1210  1206-1289  1301-1382  1520-1604

year erected 1085 1125 1213 1295 1385 1632

inscription length 43 lines 51 lines 36 lines 35 lines 31 lines 26 lines

title, author 1-3 1-3 1-4 12 1-3 1-3

Preface 4-39 4-46 5-32 3-31 4-28 4-46

inwoduction 46 e 57 34 45 p

familybirth, 611 67 78 46 56 g1

upbringing

odination, practice 1115 712 815 69 69 1113

overseas study 12—25 9—13 7777777

teaching 1534 2633 152 918 1323 1307

death,swpastele 3439 3335 226 1825 2326 1719

erection

memory, admiration 3546 2632 2631 2628 19

Rhymedinscription’ 4043 4751 3335 3235 2930 2325

day of erection, 43 36 35 31 26

engraver

Reverse inscription o o o o o o

author Chong Yu-san Kim Pu-sik  Kim Kun-su  Min Chi Yi Sack Yi Chong-gwi

calligrapher AnMin-hu O On-hu Yu Sin style of Wang  Kwon Chu Sin Tk-song

Xizhi
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Locations of Stele Inscriptions

CHINA

Ch’6ngjinm
Hamgydng
buk-do

Hamgydng nam-do

Pyong'an puk-do

®

Pydéng’an
namdo

m Shinuiju

m P'yéngyang

EAST SEA
Hwanghae-do
- Haeju° Kangwdn-do
m Ch’unch’on
. Ullingdo
Kyonggi-do
°
Tokdo
YELLOW SEA
Kydngsang namdo
Pusanm
Korea strait JAPAN

Cheju-do
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@ Sstele Inscription of Pojo Ch'ejing at Porim-sa, in Changhting
(RE BT ZREEM HEEEY)

@ Stele Inscription of Chin'gam Hyeso at Ssanggye-sa, in Hadong
(RIS EE5 EEEM KTJEW)

© stele Inscription of Nanghye Muydm at S6ngju-sa, in Namp'o
(Bl S EMH A AR LEEY)

@ Sstele Inscription of Popkydng Hydhui at Chdngt'o-sa, in Ch'ungju
(B B F EE AL ZBIEEY)

© Sstele Inscription of Wdnjong Chanyu at Kodal-wdn, in Yoju
(BB HIEMT STRKA HEEEY)

© Sstele Inscription of Pobin T'anmun at Powdn-sa, in Haemi
(B3 LRaTF RENEIAD B RIEMN)

@ Sstele Inscription of Chi'gwang Haerin at Pdpch'én-sa, in Wonju
(B ERF EIER X B

© Sstele Inscription of Taegak Uich'dn at Yont'ong-sa, in Kaesong
(P BiEF KEEREX)

© Sstele Inscription of Pojo Chinul at Songgwang-sa, in Sunch’dn
(IEX #rBE<F 5 B L HE BIAT 2 32)

@ Sstele Inscription of Pogak Irydn at In'gak-sa, in Kunwi
(B BT THEE SRIEEXY)

@ stele Inscription of Wonjiing Pou at T'aego-sa, in Yangju
(M K35 EEBAD B30)

@ stele Inscription of Chdnghd Hyujong at P'yohun-sa Paekhwa-am, in Hoeyang
(RS RAITF BERE BEE AREFKEM#E)

Appendix: Stele Inscriptions of Korean Nuns

(©) Stele Inscription of the Nun Sasin Nak’am-dang at Singye-sa, in Kosdng
(S WiZF ILER BEZEREMNY)

(@) Text of the Stele of the female Great Master, the Nun Chdng'yu, at Pohydn-sa in
Yongbyon (g TEF tLER EF LK)

@ Text of the Stele Commemorating the Virtuous Deeds of the bhiksuni Seman at
Naejang-sa in Chong'op (F& W F tL KR tHEIER SEN)
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Summaries of the Twelve Stele Inscriptions

1. Stele Inscription of Pojo Ch'ejing

» Erected 884 (10t year of King Hdn'gang of Silla) « National treasure no. 158 - Size: overall
height 3.46 m - Location: Porim Monastery, Pongddng-ni, Yuch’i-mydn, Changhting-
gun, Cholla Namdo - Author: Kim Yong - Calligraphers: Kim Won for regular style,

Kim On-gydng for cursive script - Text engraver: Hydn Ch’ang

'This is a stele for Chejing, the Son Master Pojo that was erected alongside the
Ch’angsong Stupa of Son Master Pojo at Porim Monastery in Changhting.
'The tortoise-shaped plinth, the dragon-motif capstone, and the heading are
completely intact, and so it retains a model epigraphic form. The surface
of the stele inscription is in good condition for even today many of the
characters can be deciphered.

Son Master Pojo was born in 804 (5% year of King Aejang) into the Kim
clan of Ungjin. He studied in the school of Dharma Master Kwon and he
received the full precepts at the age of twenty-four [all ages in this introduction
are in the East Asian system, which can differ slightly from that now in
common usage]. He studied under Reverend Yomgo at Oksong Monastery on
MLt. Sorak and received the transmission of the Dharma-seal. In 837 he went
to study in China, and after returning to Silla in 840 he taught actively. In
858 he went to reside in Hwanghak Hermitage in Muju, and at the invitation
of the king he shifted to Mt. Kaji Monastery (after his death its name was
changed to Porim Monastery) where he practiced. In 858, with the donations
from Kim Su-jong and King Hon’gang he had a statue of Vairocana cast in
iron and installed at Porim Monastery. He died at the age of seventy-seven in
880 (6™ year of King Hon'gang). He is revered as the founding patriarch of
the Mt. Kaji School, one of the Nine Mountain branches of the Son School.
By tracing back the lineage from Son Master Pojo to Yomgo, and from Yomgo
we reach the Son Master Toui, who first introduced the Southern School of

Chan into Korea. Therefore Son Master Pojo is also revered as a member of
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the Son School. Even in his stele inscription, Son Master Pojo is described as
the third patriarch of the Son School in Korea. His stele was erected four years
after his death in 884 (10% year of King Hon'gang). This was at a time earlier
than stele inscriptions were erected for his monk predecessors.

The inscription has the distinctive feature of having been written out
with a division of labor between two calligraphers, Kim Won and Kim On-
gyong. Thus the stele surface is engraved in two calligraphic styles. This stele
is important material for understanding the founding of the Mt. Kaji school,

its succession ritual, and the formation of the Son School in late Silla.

2. Stele Inscription of Chin'gam Hyeso

» Erected in 887 (15t year of Queen Chinsdng of Silla) - National treasure no. 47 - Size:
overall height 3.63 m, body of the stele, height 2.13 m, width 1.03 m - Location:
Ssanggye Monastery, Unsuri, Hwagae-mydn, Hadong-gun, Kydongsan Namdo -
Author: Ch'oe Ch'i-won « Calligrapher: Ch'oe Ch'i-won, regular script « Text engraver:

Hwan Yong.

This is the stele for Hyeso, Son Master Chin’gam, erected at Ssanggye
Monastery in Hadong. The stupa for Son Master Chin'gam is situated in
the vicinity, a short distance away from the stele. The stele has a tortoise-
plinth and a dragon-motif capstone. The characters on the stele surface are
preserved clearly, but one part is damaged, and has been broken into three
large sections. It has been held together and protected with an iron frame.
Son Master Chin'gam was a descendant of the Choe clan of Kimma.
He was born in 774 (10 year of King Hyegong). When young he worked
selling fish to support his parents. He went to study in China in 804 and
received an imprimatur from Great Master Shenjian. He received the full
precepts at Shaolin Monastery in 810. He met Toui and they practiced
together, then he shifted to Mt. Zhongnan where he continued his practice.
He returned to Silla in 830 where he taught at Changbaek Monastery in
Sangju. Then he shifted to Hwagae Valley on Mt. Chiri where he taught.
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In 838, King Min’ae granted him the title Hyeso. He rebuilt Okch’on
Monastery (after his death the king granted it the signboard Ssanggye
Monastery) and resided there. He passed away at the age of seventy-seven in
850 (12 year of King Munsong). Besides his teaching style as a Son master,
Chin'gam also showed an outstanding ability in Buddhist chanting.

Although Ssanggye Monastery, where Son Master Chin’gam was active,
was not recognized as one of the branches of Nine Mountains Son, at the
end of the Silla dynasty, Master Kingyang of the Huiyang Mountain branch
declared himself a great-grandson in the Dharma lineage from Hyeso,
professing himself to be an heir to the lineage of that mountain school (that
of Ssanggye Monastery). As the only stele directly written by the author,
Chooe Ch'i-won, in the graceful calligraphic style of Ouyang Xun, it has been
highly valued.

3. Stele Inscription of Nanghye Muyom

» Erected after 890 (4th year of Queen Chinsdng of Silla) - National treasure no. 8 « Size:
overall height 4.55 m, body of the stele 2.51 m high, 1.48 m wide - Location: site of
Séngju Monastery, Songju-ri, Sdngju-myodn, Porydng-si, Ch'ungch’'ong Namdo -

Author: Ch'oe Ch'i-won - Calligrapher: Ch'oe In-ydn « Text engraver: unknown.

This is the stele for Muyom, the Reverend Nanghye that is on the site of
Songju Monastery in Poryong. The stupa of Reverend Nanghye has not
survived. The stele is large, with a tortoise-plinth and a dragon-motif capstone.
The stele inscription is comprised of 5,120 characters and so is one of the
longest stele inscriptions in history. Apart from worn-away characters, the
characters can be deciphered and so it is a stele in good condition.

Reverend Nanghye was a member of the Kim clan and an eighth-
generation descendant of King Muyol. In particular, the stele inscription
records that his parents were demoted from the status of chingo/ rank to the
six-head rank. Thus it offers important data on the status system of Silla. Born
in 800 (1% year of King Aejang), he became a monk at age thirteen at Osaeksok
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Monastery. After studying under Son Master Popsong, he learned Hwaom
at Pusok Monastery, and around 821 (13" year of King Hondok), he went
to study in China. There he asked about the Way from Ruman at Foguang
Monastery, and he later met Magu Baoche and received his imprimatur.
He returned to Silla in 845 (7 year of King Munsong), and around 847 he
built Songju Monastery where he taught. In 871 King Kyongmun invited
him to the palace and made him his religious teacher and had him live in
Simmyo Monastery in Sangju. He later resided at Songju Monastery when
King Hon'gang ordered him to appear again at the palace to give lectures on
Buddhism. He passed away in 888 (2 year of Queen Chinsong) at the age of
eighty-nine, and two years after his death his stele was set up.

The stele inscription was written by Choe Ch’i-won, and as a character
used to avoid the taboo name of a Koryo king appears in the stele inscription,
it has been inferred that for some reason or other, the stele was actually
erected in the early Koryo. The stele inscription says that there was also a
stele for Reverend Nanghye at Simmyo Monastery erected by King Hon'gang
besides that at Songju Monastery.

4, Stele Inscription of Popkyong Hyonhui

» Erected in 943 (26t year of T'aejo of Koryd) - National treasure no. 17 - Size: overall height
3.22 m, width 1.5 m, depth 31 ¢cm - Location: site of Chdngt'o Monastery, Hach'don-
ni, Tongnyang-mydn, Ch'ungju-si, Ch’'ungchéng Pukto « Author: Ch'oe On-wi -
Calligrapher: Ku Chok-tal, regular script « Text engavers: the monks Kwangye,

Changch’o, Haengch'ong, and Haengcho

This is the stele for Hyonhwi, the Great Master Popkyong that is on the site
of Chongt'o Monastery in Ch'ungju. The original location of the stele was
drowned due to the construction of Ch'ungju Dam, and so it was shifted to
a place nearby. It has the tortoise-plinth and dragon-motif capstone, but the
inscription surface bears the marks of many bullets, damaging the text.

Great Master Popkyong was born into the Yi clan in Namwon in 879 (5%
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year of King Hon'gang), and after becoming a monk under Great Master
Simgwang at Yonggak-san Monastery, at the age of twenty he received the
full mSononastic precepts. He practiced Son, and in 906 he went to Tang-
dynasty China, where he received the Dharma of Jiufeng Daoqian. After
traveling around to visit masters in various regions, he returned to Korea in
924. T aejo (Wang Kon) of Koryo made him National Preceptor, and he was
active in teaching at Chongt'o Monastery. He received the patronage of Yu
Kwon-yol, a member of a powerful regional clan. Popkyong passed away at
the age of sixty-three in 941 (24 year of Tacjo).

Great Master Popkyong was important in the history of Buddhist
thought in early Koryo, for he has been assessed as having an intellectual
tendency to unite Son and Doctrine. The reverse inscription records the
names of many monks and lay people, and is also used as research material
on the regional governance of early Koryo and the monastic posts such as the
three monastery directors [abbot, chief monk, and secretary; or abbot, senior

monk, and deacon] and the monk-officials.

5. Stele Inscription of Wonjong Ch’anyu

» Erected in 975 (26 year of Kwangjong of Koryd) « Treasure no. 6 - Size: height 2.79 m,
width 1.60 m, depth 33 cm, size of characters 2.1 cm - Original location: site of
Kodal Monastery, Sanggyo-ri, Pungnae-myon, Yéju-gun, Kyénggi-do - Current
location: National Central Museum - Author: Kim Chéng-6n - Calligrapher: Chang

Tan-ydl, regular script « Text engraver: Yi Chong-sun

This is the stele for Ch’anyu, the Great Master Wonjong that had been
located on the site of Kodal Monastery in Yoju. The large, finely-carved
tortoise-plinth and dragon-motif capstone remain on the original site,
but the body of the stele was broken into eight pieces and these have been
preserved in the National Central Museum. Apart from the broken parts, the
characters can be read. The stupa of Great Master Wonjong remains on the

site of Kodal Monastery a little separated from the original site of the stele.
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Great Master Wonjong was born in 869 (9 year of King Kyongmun)
into the Kim clan of Hanam. He studied under S6n Master Yungje of
Samnang Monastery, and at Yungje’s urging, he studied under Simhui of
Mt. Hyemok. He received the full precepts at the age of twenty-two, left
his teacher, and practiced at Songgye Son Cloister in Kwangju. In 892 he
crossed over to Tang-dynasty China, succeeded to the Dharma of Touzi
Datong, and went on pilgrimage to seek the Way from masters in various
regions. He returned to Koryo in 921. He met T acjo (Wang Kon) and they
formed a linkage through the Dharma, and he promoted the Son style on
Mt. Hyemok. He received the patronage of kings Hyejong and Chongjong,
and in the reign of King Kwangjong he was appointed National Preceptor
and was very active. He passed away at the age of ninety in 958 (9% year of
Kwangjong). The stele was erected seventeen years after the Great Master’s
death, and two years after that in 977 (ond year of Kyongjong) the reverse
inscription was engraved.

Great Master Wonjong was an eminent monk at the heart of the
developments in Buddhist history of early Koryo centered on the reign of
King Kwangjong. The stele’s record that Kodal Cloister, along with Huiyang
Cloister and Tobong Cloister were valued as three immovable cloisters is
important material for understanding the Buddhist Order of early Koryo.
Also, the concrete record that the posts of the three directors of the monastery

were involved in the establishment of the stupa inscription is significant.

6. Stele Inscription of P6bin T'anmun

» Erected in 978 (3' year of Kydngjong of Koryd) « Treasure no. 106 - Size: overall height
4.25 m, body of the stele, height 2.40 m, width 1.16 m, depth 29 cm, size of characters
1.5 ¢cm - Location: site of Powdn Monastery, Yonghydn-ni, Unsan-myon, Sésan-
si, Ch'ungchéng Namdo « Author: Kim Chéng-6n - Calligrapher: Han Yun, regular

script « Text engraver: Kim Sing-nyom

This is the stele for T’anmun, National Preceptor Pobin that is on the site
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of Powon Monastery in Sosan. It stands alongside the stupa for National
Preceptor Pobin. The tortoise-plinth and dragon-motif capstone are well
preserved and the stele forms a pair with the monk’s stupa, displaying an
exemplary form of a stupa inscription.

The National Preceptor was born in 900 (4t year of King Hyogong)
and was an eminent monk of the Hwaom School who learned Hwaom
doctrine from Sindom of Chang’ui Monastery. He received the full precepts
at the age of fifteen. He supervised the monastic examinations conducted by
T’aejo in 921 and he prayed so that Kwangjong was born, thereby forming
a deep linkage in the Dharma with Kwangjong. He lectured on Hwaom
at Kuryong-san Monastery, and in 942 he lectured on the Prajiaparamita
Satra in order to keep disasters at bay. King Hyejong installed him as his
teacher and Kwangjong had Kwibop Monastery built for him and made him
abbot there. In his last years he was appointed National Preceptor. National
Preceptor Pobin returned to Powon Monastery and passed away there in 975
(26 year of Kwangjong) at the age of seventy-six.

This stele was erected three years after his demise (in 978, 3 year of
Kyongjong). It is important material for understanding that in early Koryo,
when the Son School was dominant, that the Hwaom School was at the
center of changes in Buddhism in which the activities of the doctrinal
schools increased. The situation of those times when Dharma rank was
valued following the institution of the monastic examinations can be seen
from the introduction of the rank of Triply Exalted Great Master into the
capital heading of the stele.

7. Stele Inscription of Chi‘gwang Haerin

» Erected in 1085 (2" year of S6njong of Koryd) - National treasure no. 59 - Size: overall
height 4.55 m, body of stele, height 2.95 m, width 1.40 m, size of characters 2.1 cm -
Location: site of P6pch’6n Monastery, Pépch’6n-ni, Puron-mydn, Wdnju-si,
Kangwodn-do « Author: Chong Yu-san « Calligrapher: An Min-hu, regular script « Text

engravers: Yi Yong-bo and Chang Cha-ch’'un
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This is a stele for Haerin, National Preceptor Chi’gwang, that is on the site
of Popch'on Monastery in Wonju. It is well preserved, with a tortoise-plinth
and a dragon-motif capstone of excellent workmanship. The Hyonmo Stupa
of State Preceptor Chi'gwang is square in shape and has a distinctive feature
of a hanging curtain. It has been shifted and erected next to the National
Palace Museum.

National Preceptor Chi’gwang was born in 984 (3™ year of Songjong)
into the Won clan of Wonju. He learned from Kwan'ung at Popch’on
Monastery and he became a monk under Chungwang of Haean Monastery
and studied with him. He received the full monastic precepts at the age of
sixteen, and he passed the monastic examinations at the age of twenty-one.
He received the Dharma rank of Taedok (Great Virtue). In 1013 he became
a Taesa (Great Master), and about ten years later was made Exalted Great
Master. Around 1031 he was made Triply Exalted Great Master. He lectured
on the Huayan jing (Avatarnsaka Sutra) in the royal palace, and he took Yi
Cha-yon’s son Sohyon as his disciple. In 1054 King Munjong had him live
in Hyonhwa Monastery, in 1056 he was made Royal Preceptor, and in 1058
he was appointed National Preceptor. He passed away in 1070 (24% year of
Munjong) at the age of eighty-seven.

The stele was established in 1085 (2" year of Sonjong), fifteen years after
the master’s death. National Preceptor Chi’gwang, as an eminent monk of
the Popsang (Dharmalaksana) School, was a representative of the activities
of the Doctrinal Order of Buddhism. The stele inscription records in detail
the facts of the process of appointment to Royal Preceptor and the grant of a
Dharma title, and the gift of a kasdya (robe) each time a monk was promoted.
As such it is material that informs us of the realities of the operation of the
Buddhist Order. The reverse inscription has the distinctive feature that it
records a list of the greater assembly, up to 1,400 people, divided into those
who received the teachings from him and were heirs to his Buddhist work,
those who were promoted in accord with their posts, those who admired his
virtue and made him their refuge, and those who were predecessors and later

masters who had already passed away.
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8. Stele Inscription of Taegak Uich’dn

» Erected in 1125 (3" year of Injong of Koryd) - Size: overall height 4.32 m, body of stele,
height 2.92 m, width 1.58 m, depth 18.2 cm, size of characters 1.8 cm - Location:
site of Yongt'ong Monastery, Wolgo-ri, Kaesdong-si, Hwanghae Pukto - Author: Kim

Pu-sik « Calligrapher: O On-hu, regular script « Text engraver, unknown

This is the stele for Uich'on, National Preceptor Taegak, that is on the site of
Yongtong Monastery in Kaesong, in North Korea. Although the lower half of
the front of the stele is damaged, on the tortoise-plinth, instead of the dragon-
motif capstone there is a copestone, the upper half being well preserved.

National Preceptor Taegak was born the fourth son of King Munjong
in 1055 (9 year of Munjong), and at the age of eleven he became a monk
in the school of National Preceptor Kyongdok of the Hwaom School at
Yongt'ong Monastery. He received the full precepts and familiarized himself
with Mahayana and Hinayana scriptures, starting with Hwaom, as well as
with non-Buddhist texts. In 1076 he became Monk Controller, and in 1085
he went to Song-dynasty China. During his fourteen months there he met
over fifty eminent monks, and he returned to Koryd with over 4,000 fascicles
of texts that he had collected. He printed the pitaka (collection) of Doctrinal
scriptures at Hiungwang Monastery. He was active at Hungwon Monastery,
Haein Monastery, and Hungwang Monastery. In 1097 he built Kukch'ong
Monastery where he founded the Ch'ont’ae (Ch. Tiantai) School, compiled
his Wonjong mullyu (Assorted Documents on the Perfect Teaching), and
conducted other activities. He passed away in 1101 (6" year of Sukchong) at
the age of forty-seven.

A stele written by Yun Kwan was erected immediately after the monk’s
death, and it is inferred that this stele at Yongtong Monastery was established
twenty-four years after his death by disciples of the Hwaom School
who had differences of opinion with other disciples. Again, seven years later,
the Ch'ont’ae School disciples erected another stele at Sonbong Monastery.
There is also a tomb epitaph made after his death. Therefore three records

of his life have been preserved. The epitaph and the stele inscriptions are
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important materials that can be profitably compared to see how they differ
in content according to the genre and those who created the inscriptions.
The reverse inscription describes in detail the persons who participated in
the process of erecting this stupa, and it distinguishes the disciples between
the greater assembly who were pupils of State Preceptor Taegak’s original
teacher, Kyongdok, and those who were pupils of State Preceptor Taegak.

9. Stele Inscription of Pojo Chinul

» Erected in 1213 (2" year of Kangjong of Koryd) - Re-erected in 1678 (4th year of Sukjong
of Choson) - Size: total height 3.94 m, body of stele, height 2.53 m, width 1.0
m - Location: Songgwang Monastery, Sinp’ydng-ni, Songgwang-myon, Sunch'dn-
si, Cholla Namdo « Author: Kim Kun-su - Calligrapher: Yu Sin, regular script « Text

engraver: Poch’ang

This is the stele for Chinul, National Preceptor Pojo, that is at Songgwang
Monastery in Sunchon. The stele is in the front of the stupa and below the
monastery, and the stupa of National Preceptor Pojo is in the grounds of
Songgwang Monastery.

The National Preceptor was born in 1158 (12 year of Uijong) into the
Chong clan of Tongju (Tanhung, Hwanghae-do). He became a monk under
Son Master Chonghwi of the Chogye Lineage (Chogyejong) and studied
with him. He passed the monastic examinations at the age of twenty-
five. He gained enlightenment upon reading the Platform Sutra of the Sixth
Patriarch, understood the principles when he read the Huayanjing helun
(Commentary combined with the Avatarnsaka Stutra), and he was again
enlightened when he read the Dabui yulu (Recorded Sayings of Dahui) while
he was at Sangmuju Hermitage on Mt. Chiri. He formed the Community of
Samadhi and Prajfia (Chonghye kyolsa) together with his comrades at Koju
Monastery on Mt. P’algong, and he directed their practice. After staying
at Sangmuju Hermitage, in 1200 he shifted to Kilsang Monastery on Mt.
Songgwang (its name was changed to Suson-sa, Mt. Chogye), and he guided
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several hundred people who joined the community and practiced diligently.
He passed away in 1210 (6™ year of Huijong) at the age of fifty-three.

This stele was erected three years later in 1213 (2 year of Kangjong),
but the stele was destroyed in the Japanese invasion directed by Hideyoshi
in the Choson period. Pack'am Songchong had the original stele inscription
re-carved and re-erected in 1678 (4" year of Sukjong). Consequently, the
current stele has re-carved the front and the first half of the reverse of the
original stele inscription, and on the reverse are recorded the names of the
participants and the background to the re-erection. National Preceptor Pojo
was the pioneer of the community Buddhism of the late Koryd, and he was
the greatest thinker and synthesizer of Son thought from the viewpoint of
the joint practice of samdadhi and prajid. This stele inscription describes well
the sequential development of the practice of National Preceptor Pojo. It
also presents a prose summary of the core of his thought, and simultaneously
shows the key points and some details of his thought. Furthermore, it also

carries information on the damage to the stele and its re-erection.

10. Stele Inscription of Pogak Iryon

» Erected in 1295 (215t year of King Ch'ungnydl) « Treasure no. 428 - Size: body of the stele,
height 1.80 m, width 1.01 m, estimated depth 15 cm, size of characters 1.8 cm -«
Location: In'gak Monastery, Hwabong-ni, Koro-mydn, Kunwi-gun, Kydnggi
Pukto « Author: Min Chi « Calligrapher: Chuk HS, who collected characters in the
style of Wang Xizhi, regular script, and used them to make the inscription - Text

engraver: unknown.

This is the stele for Iryon, National Preceptor Pogak, which is at In’gak
Monastery, Kunwi. Although it is in the nearby mountain, as only a very
small part of the lower section remains, it has now been shifted inside the
grounds of In’gak Monastery for preservation.

National Preceptor Pogak was born in 1206 (ond year of Huijong) into
the Kim clan of Kyongsan. He studied at Muryang Monastery and in 1219
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he became a monk under Taeung of Chinjon Monastery. He passed the
monastic examinations in 1227. He practiced at Podang Hermitage on P'o-
san, and when the Mongols invaded, he spent his time on P’o-san in Muju
Hermitage and other places there. In 1249 he became abbot of Chongnim
Monastery in Namhae, and in 1259 he was ordered by the king to live in
Sonwol Monastery in Kaegyong, the capital. After residing in O6 Monastery
and Inhung Monastery, he became abbot of Unmun Monastery in 1277.
He was appointed State Venerable in 1283, and he lived on P’o-san and also
cared for his elderly mother. He resided in In'gak Monastery in 1283. He
passed away at the age of eighty-four in 1289 (15% year of King Ch'ungnyol).

The stele was set up in 1295 (21% year of King Ch'ungnyol), six years after
his death. Although the part of the stele that is made up of collections of
characters in the hand of the famous calligrapher Wang Xizhi is very small,
there are over twenty rubbings taken from the stele made at different times,
and so we can restore almost all the stele inscription. A distinctive feature of
the stele is a detailed record of a Son dialogue with his students just before
his death. The reverse inscription was written by his pupil Sallip. It records
several deeds of the National Preceptor and lists his followers, dividing them
into lay and monastic. Among the monastic ranks listed here are (graduates
of the) grand selection, candidates for selection, consulting students and so
on, which is material that notes ranks that were not originally part of the
Koryo ranking system. The list of lay believers contains over forty names,
beginning with over ten chief ministers and ministers of state. This list
is significant material that allows us to examine an aspect of the relation

between the Buddhist realm and society at that time.

11. Stele Inscription of WOnjling Pou

» Erected in 1385 (11th year of King U of Koryd) - Treasure no. 611 « Size: overall height
3.42 m, body of stele, height 2.27 m, width 1.07 m, size of characters 2.7 m -
Location: T'aego Monastery, Pukhan-dong, Tégyang-gu, Koyang-si, Kyonggi-do «

Author: Yi Saek - Calligrapher: Kwén Chu, regular script / Text engraver: unknown.
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This is the stele for T aego Pou, National Preceptor Wonjung, which is
at T’aego Monastery, Mt. Pukhan. It takes the form of a tortoise-plinth
and dragon-motif capstone with cloud and lotus blossom motifs. It stands
alongside the stupa for National Preceptor Wonjiung. Although the lower
half of the inscription has been worn away, the remainder of the stele surface
has characters that are generally legible.

National Preceptor Wonjiing was born in 1301 (27 year of King
Ch'ungnyol) into the Hong clan of Hongju. He became a monk under Son
Master Kwangji of Hwaam Monastery, and he investigated such Awadu (point
of the story, key word or phrase of a gongan) as “the myriad dharmas return
to one” and “the wu character of Zhaozhou,” and he obtained enlightenment.
In 1341 he resided at Chunghing Monastery and wrote his “Song of T aego
Hermitage.” In 1346 he went to study in Yuan-dynasty China, and he became
an heir to the Dharma of Shiwu Qinggong who was in the eighteenth
generation of the Linji Chan lineage. He returned to Koryo in 1348, entered
into Mt. Sosol and cared for his parents. In 1356 he supervised a Dharma
assembly at Pongtun Monastery in Kaesong, was appointed Royal Preceptor,
and initiated a movement to unite the Nine Mountain (branches of Soén)
centered on the perfect mergence section (Hwaom teachings). Although he
was confined to Mt. Songni by Sin Ton, after Sin Ton’s downfall, he again
received the veneration of the king, and in 1381 he was appointed National
Preceptor. He passed away aged eighty-two in 1382 (8 year of King U).

The stele was erected in 1385 (11 year of King U), three years after his
death. There are commemorative objects for National Preceptor Wonjiung
besides that found at T"aego Monastery. There are stone-bell (shaped stupas)
at Yangsan Monastery in Kaun and Sana Monastery in Yangp’yong, and
a stone stupa at Sosol Hermitage in Miwon. The stele inscription at Sana
Monastery is very careless as to content in comparison to the stele of T aego
Monastery. In the reverse inscription of the T aego Monastery stele, the
disciples are listed according to monastic rank, and the lay believers listed are
centered on those who were high-ranking officials. The material shows that
there was a change in the relationship between the Order and the authorities

of the time such as Sin Ton, and shows the activities of National Preceptor
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Wonjing who formed the core of the Order in the late Koryd period.

12. Stele Inscription of Ch'd6nghd Hyujong

» Erected in 1632 (10t year of Injo) « Size: total height 5.41 m, body of stele, height 2.76 m,
width 1.05 m, depth 43 cm - Location: Paekhwa Hermitage, Yollae-dong, Naegang-
ni, Kimgang-myoén, Kangwon-do « Author: Yi Chdng-gwi « Calligrapher: Sin Ik-

song, regular script « Text engraver: unknown.

This is the stele for Great Master Chongho that is at Packhwa Hermitage
on Mt. Kimgang. It has a tortoise-plinth and a transformed dragon-motif
capstone, and has a special feature in that the body of the stele is almost
square.

Hyujong, Great Master Ch'ongho, was born in 1520 (15% year of
Chungjong) into the Choe clan of Wansan. While traveling around Mt.
Chiri he investigated Buddhist scriptures, and so entered the school of
Puyong Yonggwan where he made up his mind (to become a monk). At the
age of twenty-one he became a monk with Sung’in as his ordination master.
At the age of thirty he passed the Son examinations, and having been made
the Supervisor of the Two Schools of Son and Doctrine, after a few years
he went into seclusion on Mt. Kumgang, devoting himself to practice. As
soon as the Japanese invasion directed by Hideyoshi began, together with
his pupils such as Great Master Sa'myong, he mobilized a monk army and
recaptured P’yongyang Fortress and took part in other such actions. But
when the war was about to end, he gave up his monastic posts and travelled
while practicing on Mt. Chiri, Mt. Kimgang, Mt. Myohyang, and so on. He
passed away at the age of eighty-five in 1604 (37" year of Sonjo).

The stele was set up in 1630, twenty-six years after his death, and two
years later in 1632, a stele was again erected and it has survived to the
present. Stupas for Great Master Chongho are found at Pohyon Monastery
and Ansim Monastery, and even later a number of other steles were erected,

such as the 1674 stele of Tachung Monastery, the 1742 stele of P’yoch'ung
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Monastery in Miryang, and the 1791 stele of Tachung Monastery.

Great Master Ch'ongho established the idea of the concurrence of
Son and Doctrine, and he trained many pupils. He was an eminent monk
regarded as an authority of Buddhism in the latter half of the Choson
dynasty. This stele has a brief account of his life when compared to the scale
of the stupa inscriptions for eminent monks who received respect at the state

level in the Silla and Koryd periods.

Appendix

This appendix contains three stupa stele inscriptions for bhiksuni (nuns)
who lived before the cut-off year of 1910. These are found among the 332
stele inscriptions of the Hanguk kosing pimun chongjip, Choson dynasty and
Modern period volume. Although these women are not ranked among the
eminent monks, these are the only stele inscriptions for bhiksuni remaining
from among the over three hundred stele inscriptions for eminent clerics that
were manufactured and preserved in the over a millennium of the traditional
period. It is notable that in the contemporary world the bhiksuni sarhgha of
Korean Buddhism flourishes in comparison with other Buddhist regions, in
particular the realm of Southern Buddhism where the bhiksuni sarngha was
ended for a time. In accordance with the principles of the compilation of this
series, it was a concern to make fully known the tradition of Korean Buddhism.

Therefore these steles of bhiksuni have been published in this appendix.

1. Stele Inscription of Sasin

'This is a stele inscription of the stupa for the bhiksuni Sasin erected in 1767.
A person from Kyongsong, she became a monastic at Mit'a Hermitage in

Seoul and was ordained by her teacher, the bhiksuni Popch’an. She shifted
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to Singye Monastery on Mt. Kumgang where she practiced. She entered
nirvana in 1765. The stupa is at Singye Monastery on Mt. Kumgang. The
stele inscription is very terse, and although we do not know who the author
was, it transmits the Dharma of her ordaining teacher and her disciples. It

tells us that there was a Dharma lineage of an independent bhiksuni sarhgha.

2. Stele Inscription of Chong'yu

This is the stele inscription of Great Master Chongyu who was born in 1717
in P’yongyang and passed away in 1782. Ch'ae Che-gong wrote this stele
inscription and it is included in his Ponam-jip. It is erected at Ch’ilsong
Hermitage of Pohyon Monastery on Mt. Myohyang and thus is well known.
She was a lay person who was devoted to prayer, and at the late age of sixty
she entered the Order at Hwajang Monastery in Changdan. Six years after
she became a nun she passed away and her stele was erected in Pohyon
Monastery on Mt. Myohyang. We can see in it Chae Che-gong’s ideas about
Buddhism.

3. Stele Inscription of Seman

This is the stele inscription for a bhiksuni that in the traditional period was
rare south of the Han River. It records in detail the meritorious achievements
in rebuilding Yongun Hermitage of Naejang Monastery by the nun Seman.
The author was the eminent monk of recent times, Sokchon Chongho.
The inscription is extant in his collected works, the Sokchon munchbo.
The commemorative stele is also found in the forest of steles at Naejang
Monastery. The author borrowed the story of the bhiksuni Wujinzang of
China who devoted her energy to the reconstruction of Baolin Monastery,
the site where the sixth patriarch, Huineng, promoted the Southern School
style of Chan, in order to praise the meritorious achievements of Seman.

The above stele inscriptions for the three bhiksuni commonly relate
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that early in their lives they practiced privately and only then entered the
Order, and that they belonged to an independent teacher-pupil succession
of a bhiksuni sarigha, and assisted in Buddhist services. We can see various
aspects of the bhiksuni sarhgha of the period through the distinctive deeds
of these bhiksuni practitioners such as their place of birth, monastery
where they entered the Order, ordination teacher and Dharma master who
conferred the precepts, post-ordination practice sites and pupils, nirvana and

place of their passing.
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1.
Stele Inscription of Pojo Ch'ejing

REL BT LRRERM BEIEMY

Stele Inscription of Ch’angsong, the Stapa of Son Master Pojo [Chejing], at
Porim-sa in Changhiing.'

HARE, KM, By, T, RERIBE, B ARUBHA

Stele Inscription and Preface to the Numinous Stapa of Son Master
[Ch¥jing] posthumously titled Pojo, at Porim-sa on Kaji-san, Muju, Country
of Silla.?

FAHER, FRIGATE R, HEEEE, B, 28, B3 B B, FRINLIBRA,

Composed upon royal order by the subject Kim Yong, Gentleman for

Court Audiences, Commander of the Garrison Pacifying the Frontier, and

1 Located on the southern slope of Kaji-san, Porim-sa was built in 860 by Pojo Chjing and thus
corresponds to the oldest of the Nine Mountains of Son (kusan sonmun) founded in the Silla dynasty.
Chejing’s stele was erected there in 884, the tenth year of king Hongang’s rule. The location the stele

is given as: village of Pongdok, town of Yuch'i, county of Changhung, South Cholla Province.

2 Muju corresponds to the region in South Cholla Province with present-day Kwangju as its
center. Originally Paekje territory, Muju was annexed by Silla and given the name Mujin-ju in
686, which was subsequently changed to Muju during king Kyongdok’s reign. It was later renamed
Kwangju (see Samguk Sagi, fascicle 36, Miscellaneous Records 5, Geography).
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Recipient of the Crimson Fish-Pouch.’
Calligraphed upon royal order by Kim Won, Gentleman-Confucian,*
Assistant Brigade Commander of Muju, and District Magistrate of Pimi.’

M RABBL 2R, IER A R, HR e do il WA FZ L REEAT

3 Kim Yong (d.u.), was a scholar-official in 9t century Silla. He was sent to China to deliver a
message of congratulation to the Tang emperor in 897. Kim Yong probably passed the civil service
examinations (the category open to foreign nationals % ##t) and was a successful candidate at the
highest level, since the title ‘Recipient of the Crimson Fish-Pouch’ refers to a high position within
the rank system of the Tang. Court officials wore fish-shaped pouches fastened to their waist. The
colors of the pouches varied according to the rank of the wearer. A crimson pouch with a golden
buckle was worn by officials of third or higher grades; a green pouch with a silver buckle by those of
the fourth and fifth grades; a blue pouch with bronze buckle by those of sixth and seventh grades;
and a yellow pouch with iron buckle by those of eighth grade and below. It is thus safe to assume
that Kim Yong, like his eminent —and more well-documented— contemporary Ch'oe Ch'i-won (857-),
spent several years in his youth studying in China for the civil service examinations. Kim Yong’s
subsequent career was a prestigious one, as can be glimpsed from his official titles: chaoginglang
(Kr. chochong-nang) 317 BK, a prestige title for officials of rank 7a or 7al in the Tang bureaucracy;
shoubianfu sima (Kx. subyonbu sama) F3% )i 2%, a military title, though it remains unclear whether
“frontier” here refers to the Tang-Silla frontier or whether it is an allusion to the coastline of South
Cholla. After all, Kim Yong also was appointed as Governor of Kumsong Commandery < 4% 3% 2}
A). Kumsong, present day Naju in South Cholla Province, was a strategically important fortress
during the Three Kingdom period and the Silla dynasty. Kim Yong also composed other stele
inscriptions for Buddhist monks. In 890, Queen Chinsong (r. 887-897) ordered him to compose the
stele inscription for Taebo Songwang K # %, the stipa of Son Master Wollang Taet'ong 8 31X i@
(816-883), at Wolgwang-sa A 5t He is also presumed to have composed Nungga Powol #4m 5 A,
the stipa of Sén Master Such’sl 7 i#k (817-893) located at Simwon-sa R JR.

4 Hucker, Charles O. A Dictionary of Official Titles in Imperial China. Stanford: Stanford
University Press, 1985.

5 Kim Won (d.u.) was a scholar-official noted for his skills as a calligrapher. Strictly speaking,
Kim Won wrote out only the preface of this inscription, while the eulogy was written out by Kim
On-kyong. For a single stele inscription to be in the calligraphy of different calligraphers is quite
peculiar. Kim Won’s running script emulates the style of the famous Tang scholar and calligrapher

Ouyang Xun (557-641), whose style had gained wide popularity in Silla at that time. Despite the
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R, PR RARZ AL, SHRMAK L, 2RARIY, SEmy ERFXE
ANBEZ I, AN, K ER, BIBBR, BEAASE AEAES.

The realm of Sén is profound and calm, correct awakening® is rare and
distant.” It is difficult to fathom and difficult to know. It is like empty space
and like the ocean.

Therefore, in India, the venerables Nagarjuna® and Aryasimha’ compared

fact that this inscription is the only extant specimen of Kim Won's calligraphy, it has long been
cherished and considered by connoisseurs as excellent and a representative example of Silla
calligraphy. Rubbings of Kim Won’s calligraphy were circulated in China as well, where the Qing
dynasty scholar of epigraphy Ye Changchi noted its excellent style.

There are no extant sources about Kim Won’s life except this stele. He received the prestige title
of “Gentleman-Confucian” (Ch. rulin-lang, Kr. yurim-nang) 1%# 8, which was granted to civilian
officials of rank 9al in the Tang dynasty. Like Muju, Pimi too was located in South Cholla Province,

present-day town of Miam, county of Yong’am.

6 Lit. “correct awakening”; a reference to the Buddha’s [unsurpassed] complete and perfect

awakening (S. samyak-sambodhi; also anuttara-samyak-sambodhi).

7 The term “hui i, (Ch. xi yi) rendered here as “rare and distant”, occurs in the Daodejing, chapter 1,
section 14, as “Look for it, it cannot be seen. It is called the distant. Listen for it, it cannot be heard.
It is called the rare.” In the context of Buddhism, “rare and distant” are understood, according to
Kasan Jikwan, as referring to “cutting off the way of words and speech” (Ch. yuanyu daoduan; Kr. ono
todan) & &8 BT and the “extinction of the activities of the mind” (Ch. chinxing chumie; Kr. simhaeng
chomyol) SATH .

8 Nagarjuna (ca. 150-250 C.E.) was probably the most influential Indian Buddhist philosopher.
He wrote the “Fundamental Verses on the Middle Way” (S.) Milamadhyamaka-kiriki and has been
credited with founding the Madhyamaka school which, together with the Yogacara school, are the
two main philosophical schools of Indian Mahayana Buddhism. Although nothing reliable is known
about his life, traditional East Asian Buddhist accounts depict him —among other things— as a
“Second Sikyamuni” or “Second Buddha” who revived Buddhism by propagating the Mahayana and
acclaim him as the “Patriarch of the Eight Schools” (that is, as the patriarch of eight Sinitic “schools”
of Buddhism; namely: the Vinaya, Three Treatises, Pure Land, Chan, Tiantai, Huayan, Faxiang, and
Zhenyan schools.

9 Chinese and Korean Chan (Kr. Son) lineage charts list Aryasirnha as the twenty-fourth patriarch
of Chan in India.
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it to plantain leaves.'’ In China," the patriarchs Hongren' and Huineng"
spoke of it as clarified butter." It sweeps away the traces of cause and effect.
It departs from the realm of material phenomena."” Boarding the cart of

a great ox, ° one enters into the formless domain." Therefore, the light of

10 'What is rendered here as plantain leaves, “bajiac” (Kr. p'achv; S. kadali) £ is a metaphor for the
lack of substance, self-nature or own being (S. svabhava) of things. When the leaves of these plants
are peeled off all the way to the end, nothing is left besides the seeds. See, for examples, the usages
in the Chinese translation of the Yogacirabbumi sastra (Ch. Yugieshidilun #rmthbz) fasc. 16 (T.
1579. 30. 363a). Similarly, the secular world, being empty and false, illusory and impermanent, is also
referred to as ‘a world like plantain leaves or bubbles.’ See, for example, Za aban jing #1442 (the
Chinese translation of the Samyuktagama) fasc. 10 (T. 99.2.69a) or the Wuyin piyu jing BI&%SRis
(also included in the Samyuktigama) T.150.2.501b.

11 The term for China here is Zhendan (Kr. Chindan) /& 2. The character zhen (Kr. chin) is one
of the Eight Trigrams (Ch. dagua /\3t) in the Book of Changes, and denotes the East, i.e., the
direction of the rising sun (China from an Indian perspective). Other homophonous terms in Korean

pronunciation for China are Zhendan £7% or Zhendan #& 2.

12 Hongren (602-675) was the fifth patriarch of Chinese Chan. He received the transmission of
the mind-seal from Daoxin, the fourth patriarch, and transmitted the Dharma to Huineng in 671.
He was conferred the posthumous title of “Chan Master Daman” X;#%#%#% by the Tang emperor

Daizong who also ordered the erection of his stipa on Huangmei-shan.

13 Huineng (638-713): the putative sixth patriarch of the Chinese Chan school. Huineng
was considered to be the founder of the “Southern School” of Chan which emphasized “sudden
awakening” and subsequently evolved into the dominant tradition of Chinese Chan. According to
traditional accounts, Huineng journeyed to South China in 676 and moved into Caoxi (Kr. Chogye-

san), where he built Baolin Monastery (Kr. Porim-sa) and propagated the Dharma.

14 Clarified butter (Ch. dibu, Kr. cheho BEB; S. manda) is the most exquisite dairy product that is
obtained in the fifth and final stage of the refining process of milk. This word often occurs in (Chinese)
Buddhist texts as metaphor designating buddha-nature, ultimate truth, or nirvana. See, for example,
the third case of the Blue Cliff Record (Biyan lu).

15 Material phenomena (Ch. se xiang &.48; Kr. saek-sang; S. ripa-laksana); literally: form and

appearance. The phenomenal world, the material appearance or external manifestation of things.

16 A cart of a great ox refers to the “great vehicle”, the Mahayana, in contrast to the Hinayana or “small
vehicle” (Ch. xiaosheng 1 %). In the Lotus Sitra, the Hinayana is compared to a sheep-driven cart, the
pratyekabuddha-yina (i.e., the vehicle of the solitary buddhas) to a deer-driven cart, and the Mahayana

to an ox-driven cart. The one-vehicle (ekayina) is compared to a cart driven by a white ox.
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wisdom radiates far and wide. Abundant benefit flows into the distance. The
rain of Dharma'® sprinkles the dark highways [of the secular world]. The

cloud of compassion'® spreads over the path to awakening.

Rz, —&mMEAL, A RRKI S TEE Bl F AR RS G F
RAF, BRI, doB KRR, ZHBER, R BN ETALER,

Those seeing emptiness cross in a single breath over that mountain
of errors.”” [Those] in the conditioned world*' remain entangled in black
karma® for perpetual aeons.”” Moreover, in the era of the final Dharma,*
the semblance teaching confuses them and they rarely conform to the true

teaching.” They hold to mutually [contradictory] biased views. This is like

17 'The formless domain: i.e., the realm of truth, the stage of complete awakening.
18 The rain of Dharma (S. dharma-varsa, Ch. fayu %) is a reference to the Buddhist teachings.
19 A reference to the Buddha’s compassion, spreading like a soothing cloud over all sentient beings.

20 The mountain of errors (Ch. yeshan #f:h) or mountain of wrong views, refers to non-Buddhist
and heterodox views that are as great as a mountain. See, William Soothill, 4 Dictionary of Chinese
Buddhist Terms (London: Kegan Paul, 1937) p. 246.

21 'The conditioned (S. samskrta, Ch. youwei # %) refers to conditioned dharmas, the phenomenal

world, as opposed to the unconditioned and uncompounded realm of nirvana.
22 Black karma (Ch. beiye 2.3, S. sukla karma) refers to unwholesome actions.
22 Aeon is a rendering for the Chinese term jie 3 (S. kalpa), an infinitely long period of time.

2+ The final Dharma (Ch. mofa &%) refers to the age of decline of Buddhism. Traditionally, this
age is supposed to begin 2,000 years after Sakyamuni’s death and last for ten thousand years. During
this age, it is believed that people will be unable to achieve awakening and society will become
morally corrupt and degenerated. During the age of the final dharma, the teachings of the Buddha

will still be correct, but people will no longer be capable of following them.

25 'The final age of the Dharma reflects the notion and belief that the capacity of human beings to
achieve awakening declined as they grew increasingly remote from the historical Buddha Sakyamuni.
Thus, according to traditional views, the first thousand years after the Buddha’s entry into nirvana
correspond to the “period of the correct dharma” iE % in which Buddhist practice conforms to the
rules of the vinaya. The “semblance teaching” (S. saddharma-pratiripaka) refers to the following

period of another thousand years, during which the Buddha’s teachings still remain available, but the
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tearing open [the surface of] the water to seek the moon [reflected on it],
or like twining a rope to tie up the wind. In vain do they exert the six sense-

organs.”® How can they [thus] obtain the ultimate truth?

LR ARG, EMBRE, REFRIEEIERZF, HMEE EHTR
ok ALEAZN, GHRATE, EIREIR. fodbifH, KFRRK, fo ik, &
ARERF RFRAEE LT, T B8R, b HiEgmAZ, v, Ml A
AT, TE MigEmnE, RERCLREL" LI FR

Although sentient beings are [identical to] Vairocana® and Vairocana
is [inherent in all] sentient beings, sentient beings are unaware that they
are [contained] within the dharmadhatu®® of Vairocana, and they create
[unwholesome] karma everywhere [as they please, without restraint]. Likewise,
Vairocana is unaware that [all] sentient beings are contained inside him [i.e.,
the dharmadhatu]. He is tranquil and perpetually quiescent. How can this not
be a delusion? Those who are aware of this delusion are not deluded at all. The
one who is aware of that delusion is none other than our Son Master. Alas,
some say that this explanation is merely unsubstantial wording. The Daodejing
said, “When superior disciples hear about the Way, they revere it and uphold
it. When intermediate disciples hear about the Way, they [seem to] either
preserve or lose it. When inferior disciples hear about the Way, they strike the
palm of their hands and laugh. If it is not laughed about, it would not suffice

conditions for spiritual practice are far less propitious. The third and final period, which is unknownin
Indian sources, is said to last for ten thousand 10,000 years —a number that implies “infinity” in East
Asia— and is characterized by a general lack of capacity to practice and realize the Buddhist path —or

what here is referred to as the “true teaching”, i.e. the teachings of the Son school.
26 The six sense organs or faculties (indriya) refer to eye, ear, nose, tongue, body, and mind.

27 Vairocana or Mahavairocana is the cosmic or universal Buddha shining everywhere and
pervading all things and sentient beings. He is the main Buddha in the Huayan jing (Avatamsaka-

sitra) and, as such, especially popular in both the Korean Hwaom or Kyo and Son tradition.

26 The dharmadhatu (Ch. fajie i&7F) is the world or realm of truth (dharma), the absolute realm of

existence which includes all sentient beings and all phenomena (dharmas).
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to be [referred to as] the Way.”* This is what is meant here.

AR, ERLE, Bie, f’iii?/\&. KRS PIERA=JA. VA, A R4S, 15408 3
T&, R AR AR, AL L TE B A E AL

The Son Master’s [Dharma-] name was Chejing. His ancestral surname
was Kim. He was a person from Ungjin.*® His family handed down its
distinguished reputation, his pedigree inherited the tradition of humaneness.
Therefore propitiousness [descended] from heaven and virtue descended
from mountain peaks. Filial piety and righteousness were honored in [his
family’s] native village. [Its members achieving] high government office were

covered in canopy [and proficient] in rites and music.

IR S AP BHET ELEM. AXEE BEAR. ZafkH,
TZ A R ANBFHS LR, ERBAE BT8R, 165K, e
W iR AR EZE At FEZE

In the year of the Son Master’s conception, his esteemed mother dreamed
of the sun disk riding in the sky and shined down its light to penetrate
through her abdomen. Because of this, she woke up surprised and realized that
she was pregnant. As his birth did not occur even after a full year elapsed, his
mother followed up on her auspicious dream, praying that [her unborn child]
may become a good cause [to the world].>’ She abstained from consuming

meat and drinking alcohol, instructed her fetus by keeping the pure precepts

29 See Daode jing, fasc. 3 last vol. section 41.

3 Ungjin A&7 was located in the district of present-day Kongju, South Ch’'ungch’ong Province. See
Samguk Sagi, fasc. 36, Miscellaneous Records 5, Geography.

31 A good cause B [to the world]: according to the Lofus Sutra, the Buddha appeared in the
world for the sake of a great cause —KRFH#, i.e., to save all sentient beings. In this context, a good
cause probably means that Chejing’s mother wished her son to become an eminent monk saving

sentient beings through propagating Buddhism.
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and making offering to the field of merit.”” Thereby she overcame the pain of

labor and experienced the felicitous event of giving birth to a son.

BER RS, FBATE, B AR, 2EFE MEZER, FRAE Bk
R HBRIAR, BRBRR, KRGS, — e LEERE, e
SRR U

The countenance of the Son Master was majestic like a towering
mountain peak, his lustrous countenance was like that of a river spirit. The
alignment of his teeth was natural and his shining hair uniquely different.
Villagers voiced their admiration and his close relatives were all surprised.
His intention to depart from the secular world was persistent from his
infancy. When he reached the age of losing the milk teeth,” he harbored
the aspiration to forever abandon his connection with the secular world. His
parents permitted him to go forth,* knowing that it would be difficult to
keep him back by wealth and fame, and that he was not to be tied down by

wealth or women.
FALF, AL EAMET, BB AE, BRFE, RAHYS), MA&k B

32 Instructing the fetus, also known as prenatal education (Ch. faijiao, Kr. £acgyo J65%) refers to a
set of beliefs popular in China —and perhaps even more so in Korea— according to which an expectant
mother should be prudent in speech and action, observe moral regulations and keep distance from
evil thoughts, thereby affecting her unborn child in good ways. Here, she does so by keeping the “pure
precepts” —a reference to the five Buddhist precepts (S. pasica-sila, Ch. wujie %), namely abstaining
from killing (here also implying not eating meat), stealing, adultery, lying, and drinking intoxicating
substances— and by making offerings to the “field of merit” (S. punya ksetra; Ch. futian; Kr. pokjon 7% %)

which is a reference for the monastic community.

33 Male children were considered to start growing teeth eight months after birth and to lose them
at the age of eight, whereas for female children, the process of growing teeth begins seven months
after birth and are said to lose them at age seven. These reckonings follow the lunar calendar and the

“age of losing the milk teeth” corresponds to the of age six to seven.

34 To leave the household life and become a Buddhist monk, a child must first obtain the

permission of his parents.
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23T, ARG BRER, SRS R, AIETIANS BB, B R AP mAYiB ) A, A8 AR
K, PRAE. ZAKRFTAR, EmRMOLEEF A&, —NE35, LFF
i, R A, BRBIR. AAEEHD, “FaRAe, AEHREZE, SRR,
FkFZEE”

He wandered around to study, carrying a walking staff and seeking
a master. He became a disciple under the tutelage of> Dharma Master
Kwon on Hwa-san.’® He regarded listening to satras as his work. He
lifted his robe requesting for additional instruction.” From dawn to night,
he applied himself assiduously. What came in contact with his eyes was
never discarded, what passed through his ears was always memorized.*
He constantly practiced to eliminate the coarse and vile [defilements]*
and learned the monastic deportment.”’ He accumulated humaneness and
obedience, and removed defilements. He cultivated emptying and calming
[the mind], [thereby achieving] the sublime function of spiritual power.
His transcendence excelled [by far his] fellow monks, his preeminence
towered high above the masses. Subsequently, in the forty-fourth year of the

sexagenary cycle, in the Dahe era [827], he arrived at Powon-sa on Hyop-san

35 The Chinese character used here is zou 4%, lit. “to submit”, also used in the combination of toushi

FZ B, “to become a disciple under the tutelage of a [Chan] master.”

3 Hwasan is located in Southern Ch'ungch'ong Province. Dharma Master (Kr. papsa, Ch. fashi 7% #F)

is an honorific title for a monk teaching the Dharma. “Dharma Master Kwon” is otherwise unknown.

37 In traditional monastic education, the act of listening is given much more emphasis than the
act of reading. Listening, followed by thinking and meditating, is the first item in the process of
developing wisdom. A monk’s willingness to listen is characterized by a respect for the text and the

person reciting, chanting, or explaining it. Chejing lifting his monastic robe is thus a sign of respect.
38 Le., he had a prodigious memory and memorized all scriptures he read or heard.

39 'The defilements (S. Zlesa) to be abandoned or eliminated in the cultivation of the Buddhist path
are sometimes divided into the categories of “coarse” (Ch. cu, Kr. ch’u #), and “subtle” (Ch. x4, Kr. se 4m).
See, for example, the treatment of defilements in the Dasheng gixin lun (Treatise on the Awakening

of Faith According to the Mahayana).

40 'The monastic deportment (Ch. sengyi 1§4%) refers to the monastic custom, i.e. shaving head and

beard, wearing the robes, etc. See Soothill 420.
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in Karyang®' to receive the full set of precepts.*” At once he entered the site
of the [ordination] platform and practiced the path for seven [consecutive]
days. Then suddenly there was a strange pheasant that flew in a docilely
manner. Someone who had studied antiquities said, “In the ancient past, the
way of hegemons and kings was manifested in Chencang.” In the present,

the advent [of the pheasant] in the jeweled land* is the sign that a lord

41 Located on Sangwang-san in South Ch'ungch'ong Province, Powon-sa is mentioned by Choe

CHh’i-won as one of the ten monastic centers of Hwaom doctrinal studies.

42 'The full precepts refer to the complete set of precepts that monks and nuns must follow once
they have entered the samgha. In East Asia, including Korea, the precepts refer to those of the

Dharmaguptaka-vinaya.

4 Kings and hegemons refer to two types of rulers and their corresponding methods of rule.
According to Confucianism, kings rule by following the Way (dao i&) and cultivating virtue (de £2).
Hegemons rule by wise use of intelligent ministers and resources, enabling them to establish a state
that is militarily and economically strong, yet they fail to gain the Mandate of Heaven. Present-
day Baoji in Shanxi Province, Chencang was first established as district by the Qin dynasty during
the Spring and Autumn period and was subsequently abolished in the Northern Zhou. It was then
reestablished in the Sui and renamed Baoji in the Tang. In the book dealing with the royal sacrifices
to heaven and earth (Ch. feng shan 213%), in the twenty-cighth fascicle of the Shiji $32, there is
the following entry: “[In 754 B.C.E.] Duke Qin Wen performed sacrifices at the town of Beiban in
Chencang. The spirit [of the site] manifested itself in irregular intervals. In a certain year, it didn’t
manifest itself at all, in another year, it appeared often. He only appeared at night in the form of
radiating light similar to that of a meteor, coming from the southeast and gathering at the ancestral
temple. The sound it made while approaching was like that of a rooster. Duke Qin Wen performed
sacrifices and named the site Chenbao.” Sima Zhen, quoting the Lieyi Zhuan (3134%), mentions
in his commentary to the S$Aéji, that someone from Chencang received a strange animal and as he
was about to offer it as a sacrifice, two children appeared and told him that the animal’s name was
“Wei” 48 and that it sustained itself by eating up the brains of corpses buried in the soil. Thereupon
the animal said that the names of the two children were Chen and Bao, and that the one who would
catch the male child would become a king, whereas the one who would catch the female child would
become an earl. Thereupon, as the man tried to grasp the children, they changed into pheasants and
flew away. When Duke Qin Mu went hunting, he caught a hen pheasant. Thereupon, he built an
ancestral shrine and performed a sacrifice. Thereupon a radiance manifested itself and produced a
thunderous sound, and a dozen cock pheasants radiated a red light which shon as far as Nanyang and

even inside the ancestral shrine at Chencang.

4 The term jeweled land (Ch. baodi 5 #) refers to the monastery. Kasan Pulgyo taesarim vol. 10, pp.
210-211.
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promoting the Dharma will [appear].”*

PIEAR KR, ZSIARE, FRRE, RIARE, HATRGEHK, RYBR A
2k, RBLBAEEZLR, AREHE, FLEE, AEERETBRERL, hR 4
ALK, BEAMLAR, AT AR EAR T,

Initially, the great master Toui received the mind-seal from Xitang
[Zhizang].*® Later he returned to our country and expounded the principles
of Son.*” At that time people only valued scriptural teachings and practised
the method of visualization for preserving the spirit.” They did not gather for
[practising] the “teaching of effortlessness and accordance to circumstances”
[i.e., Son],” as they considered it to be false. They did not respect it. It was

like Bodhidharma’s unsuccessful encounter with [Emperor] Wu of Liang.*

4 The “lord promoting the Dharma” is a reference to Chejing and “promoting the Dharma” in this

context specifically refers to his subsequent propagation of Son in Silla.

4 Son Master Toui, according to his biography in the Zutangji (Collection of the Patriarch Hall),
was a native of Pukhan Commandery and his title was Myongjok. He traveled to Tang China in
784, where he was fully ordained as a monk at Baotan-si on Wutai-shan. Thereupon he made a
pilgrimage to Huineng’s Portrait Hall in Caoxi. He obtained the transmission of the dharma from
Xitang Zhizang (735-814) at Kaiyuan-si in Jiangxi Province. Chan Master Xitang, himself a disciple
of Mazu Daoyi (707-786), also bestowed the Dharma transmission upon other Korean monks,
notably Hyechol and Hongch'ok. Toui returned to Silla in 821, but as monks in the main centers of
Buddhism were not receptive to his teachings of Son, he withdraw into Chinjon-sa on Sorhak-san,
where he spent the remaining forty years of his life in Son practice. Prior to his death, he transmitted
the dharma to Yomgo. Chejing, Yomgo's disciple, propagated the teachings of Son on a large scale

and became revered as the first patriarch of the Kaji-san school of Son.
47 Le., the teaching of Son.

48 The “method of visualization for preserving the spirit” is a reference to practice according to the

Kyo (i.e. doctrinal schools) as opposed to Son.
49 'The teaching of Son is literally expressed in terms of “the school of non-action and practice in
accordance with [all] circumstances (muui im'un chi chong &R AEEZ 7).

50 A reference to the popular legend of Bodhidharma’s encounter with Emperor Wu, the founder
of the Liang dynasty. According to the Collection of the Patriarchal Hall, in 527, Bodhidharma visited
the emperor, a fervent patron of Buddhism. The emperor asked Bodhidharma, “What is the highest
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Because of this, [Toui] knew that the time [to propagate Son] had not yet
arrived and he secluded himself in the mountain forests and entrusted the

Dharma to Son Master Yomgo.”'
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[Yomgo] dwelled at Okséng—sa on So6l-san,” where he transmitted
the mind of the patriarchs and propagated his master’s teaching. Our Son
Master [Ch'ejing] went to serve him. [Ch'ejing] purified and cultivated his

One Mind,” seeking to transcend the three realms.** He did not consider

meaning of noble truth?” Bodhidharma answered, “There is no noble truth.” The emperor then asked
Bodhidharma, “Who is standing before me?” Bodhidharma answered, “I don't know.” The emperor
then asked Bodhidharma, “How much karmic merit have I earned by ordaining Buddhist monks,
building monasteries, having sutras copied, and commissioning Buddha images?” Bodhidharma
answered, “None.” From then on, the emperor refused to listen to whatever Bodhidharma had to say.
As a result, Bodhidharma left the Liang court and retreated to a cave near Shaolin-si in the northern

Chinese kingdom of Wei where he “faced a wall for nine years, not speaking for the entire time.”

51 Soén Master Yomgo obtained the dharma-transmission from Toui and thus became the second
patriarch of the Kaji-san school. He died in 844 and his stapa was erected at Hiungbop-sa near
Wonju. The monastery is no longer extant, but his stiipa record #43% is preserved at the National

Museum of Korea in Seoul.

52 Many Korean mountain names are associated with Buddhism. Sol-san (lit. “snowy mountain)
refers to Sorak-san (“snow peak mountain”), which has traditionally been considered the Korean
counterpart of the Himalayas, where the Buddha formerly had practised austerities. Therefore,
numerous Buddhist monasteries and hermitages were built on Sorak-san. The site of Oksong-sa
remains uncertain, although the fragmentary remains of the stele inscription of Son Master Honggak
(?-888) 7~ 4% erected in what is now the site of Sarim-sa (aka. Sollim-won) in Kangwon Province has

led some scholars to presume that Sarim-sa corresponds to Okséng—sa.

53 One mind (Kr. i/sim; Ch. yixin *3) is another term for the mind of sentient beings, which is
intrinsically pure and unchanging, but appears externally to be impure and ephemeral. The concept
of One Mind plays a pivotal role in Wonhyo's philosophy, as illustrated in his commentaries to the
Dasheng gixin lun X RALAz 3.

4 The three realms of existence (¢ridhdtu) comprise the entirety of the Buddhist universe. The

realm of desire (kamadhatu) is residence for beings from all the categories, while the realm of
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his life as his own, nor his body as his own. The Son Master [ Yomgo], having
noticed that [Chejing’s] determination and spirit were unmatched and that
his innate disposition was extraordinary, entrusted him with the black pearl*

and transmitted the Dharma seal to him.
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In the fifty-fourth year of the sexagenary cycle, the second year of
Kaicheng era [837], [Chejing] together with his fellow practitioners, [the
monks] Chéngyuk and Héhoe,™ traveled across the azure waves westwards
to China. Seeking awakened masters,” they journeyed through the Fifteen
Provinces.”® [Chejing] realized that in the dharmadhatu, preference and

form (rapadhatu) and the realm of formlessness (ariapyadhatu) are reserved for gods of higher
achievement. These three realms are also further subdivided into the categories of six paths of rebirth,

the twenty-five categories of existence, and the nine lands of rebirth.

55 The “black pearl” is a term borrowed from Daoism. The character Ayon (Ch. xuan %) means

black, dark, profound, abstruse, mysterious, arcane. In Buddhist parlance, it refers to arcane truth.
56 Chong’yuk and Hohoe are otherwise unknown.

7 Awakened masters is a translation for sén chisik (Ch. shan zhishi &4%23&), corresponding to
kalyanamitra in Sanskrit. Often rendered as “spiritual friend” in English, the term here rather refers
primarily to a teacher, master, or mentor. In the context of Korean Son, monks who traveled to China
“seeking the Dharma” actually sought awakened masters or lineage holders, who were often referred
to as son chisik, in a way similar to Sudhana’s pilgrimage seeking kalyanamitra throughout India, a

widely-known story in the Huayan jing.

¢ Fifteen Provinces as a generic term for China is derived from an entry on geography in
the records 27 of fasc. 37 in the Xin Tangshu (New History of the Tang). According to it, at the
beginning of the Tang dynasty, Gaozu (r. 618-626) ruled the whole country by means of an Area
Command (dudufu #+8Jt), after having performed an administrative reform, during which
commanderies (jun #F) were restructured into prefectures (zhou M) and governors (zaishou K5)
ranked as regional chiefs (cishi #]3). In 627, the entire territory was divided into ten circuits (dao
i4), which were temporarily administered by twenty-four area commands during the Jingyun era

(710-711). Subsequently, in 733, the whole country was divided into fifteen circuits with each their
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desire are in all [people] identical, that nature and [its] characteristics are not
different.” Then he said, “There is nothing to add to what our patriarch has
explained. Why should we trouble ourselves with going to far oft places? Let
us be satisfied with the thought to conclude [our journey].”

BEAZA, TR, BER, ALBUE. ATAEA, MO, BEFZH,
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In the second month of spring, the fifth year [of Kaicheng era, 840],
[Chlejing] accompanied the Pinglu envoy®® and returned to his country of
origin to convert his homeland. Thereupon, lay donors with a mind inclined
toward Sakyamuni’s teaching, continuously followed him, like the merging
of a hundred rivers into the ocean® or like the multitude of mountain peaks

[looking up to] Vulture Peak® as the chief mountain. [Yet] not even these

own investigation commissioners (caifangshi #w1%). The regional revolts which occurred during
the Qianyuan era (758-759) led to the replacement of the investigation commissioners by defense
commissioners (fangyushi 7r#:4%). In Ch'ejings stele inscription, Fifteen Provinces refers to China as

a whole.

59 “Nature and characteristics” (Kr. song sang; Ch. xing xiang ¥ 48) are two juxtaposed terms
referring to the noumenal and phenomenal, substance and characteristics, or essence and
manifestation. This pair of terms is an integral part of philosophical discourse in Huayan, Sanlun,

Faxiang, and other sinitic schools of Buddhism.
6 Pinglushi appears in Tang governmental nomenclature as an envoy of some sort.

61 The term rendered as “ocean” is ohak (Ch. aoke #%). It actually refers to a mythical mountain
on the humped shell of a giant sea-turtle amidst the ocean, which is the abode of Daoist immortals.
A description thereof occurs in the chapter “The questions of Tang” of the Liezi. According to it, east
of the Gulf of Bohai (Kr. Parhae 3hi#), there was a great underwater ravine from which five mountains
emerged. These mountains were interconnected at their base, but the base did not rest on solid ground,
so that the mountains fluctuated up and down according to the ocean waves. Therefore the Celestial
Ruler ordered fifteen giant sea-turtles to support these mountains. The term translated here as “ocean”

is to be understood as a reference to the ocean beneath those five mountains.

62 Vulture Peak (S. Grdhbrakita) near Rajagrha, the residence of Bimbisara, king of Magadha and
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metaphors are sufficient.”” Subsequently, [Ch'ejing moved to] the hermitage®*
of Hwanghak[-sa] near Muju. This period corresponded to the thirteenth
year of Dazhong era [858] and to the Earthly Branch of the Tiger [lit. ford
of the woodcutter] where dragons gather.” It was the year following the

Great King Hon'an’s accession to the throne.
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The Great King heard of his style and admired his teaching, [to the
extent that the king even] toiled in having his soul leave his body in sleep

[to go visit Chlejing].”” He wished to open a Son monastery™ and requested

staunch supporter of the Buddha. Rajagrha was likewise surrounded by five mountains, of which
Vulture Peak was the highest and most famous for being the site where the Buddha delivered his

teachings on several occasions.
63 'This describes the phenomenon of lay donors’ gathering.

¢ The term for “hermitage” (Kr. nanya; Ch. lanruo #%) is a transliteration of Sanskrit aranya,
and refers to modest-sized mountain or forest hermitages where Buddhist monks could dedicate

themselves to full-time solitary cultivation.

65 Literally, the “ford of the wood-cutter.” It corresponds to the constellation of Sagittarius among
the twelve mansions of the ecliptic path, and to the Tiger, the third of the Twelve Earthly Branches.
Because it is a constellation belonging to the Eastern Palace or to the Blue Dragon, it is referred to as
the place where dragons gather. The term “ford of the wood-cutter occurs in the Chungiu Zuozhuan
(Zhuo’s Commentary on the Spring and Autumn Annals), were it refers to the tail of the (Blue)

Dragon.
6 “Teaching”is a rendering for the term “path” (Kr. 70; Ch. dao ).

67 The term menghun % 3L refers to the ancient Chinese belief that the human soul leaves the body

in sleep.

¢ Literally, “Son gate” (Ch. chanfei #%4): a reference to a Son school or monastery.
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him [Ch’ejing] to enter into the capital. In the sixth month of summer,
he dispatched Kim On—kyéng,69 vice magistrate of Changsa County, to
respectfully deliver tea and medicine’® to him and to welcome him [to
the capital]. The Master, dwelling in the quietude of clouds and cliffs, and
under restriction by the period of observing the precepts,”’ relied on [the
precedent of ] Vimalakirti’s illness’” and stated his refusal [following the
example] of the Sixth Patriarch.”” In the tenth month of winter, [the king]
instructed and dispatched monks and lay envoys —the superintendent of the

clergy” of Yong’am County, Dharma-master Yonhun;” and the herald of

6 There are differing opinions as to the identity of Kim On-kyong. On the one hand, he might
be identical to Kim Un-kyong & % #, the first person from Silla who passed the Tang civil service
examinations open to foreigners in 821. Kim Un-kyong returned to Silla in 841 as imperial envoy
of emperor Wuzong and at that time was employed as administrator of Zhizhou. At the time of the
composition of Chejing’s stele inscription (884), he already was over eighty years old. A perhaps
more plausible alternative is that Kim On-kyong is identical to Kim Su-chong 4 % or one of his
descendants. Kim Su-chong was renowned for his literary skills. The lithographic stipa inscription of
Tong Porim-sa and an inscription on the statue of Buddha Vairocana (at the same monastery) were
composed by him as well. Presumably, he participated as a donor in the building of Chejing’s stipa,
as he had been appointed district magistrate of Changsa. The district (or county) of Changsa was
located near present-day Koch’ang, North Cholla Province.

70 The term translated as medicine, yak (Ch. yao %) is to be understood as referring to edible

substances that preserve health, not to a medical drug or remedy for any sort of illness.

71 This refers to the annual summer-retreat which actually lasted for the duration of three lunar
months, namely: from the sixteenth day of the fourth month to the fifteenth day of the seventh
month, roughly corresponding to the rainy season in India. During that time, monks are supposed to

dedicate themselves mainly to the cultivation of Son or to the study of Buddhist texts.

72 In the satra bearing his name, the layman Vimalakirti, out of his compassion for sentient beings
and as a strategy for teaching (updya), pretends to be seriously ill. Knowing this, the Buddha instructs
each of his disciples to go to ask after his health and thus be instructed by him.

73 When Empress Dowager Wu sent a letter composed by her son, Tang emperor Xiaohua, inviting
the Sixth Patriarch Huineng to court, the latter, following Vimalakirti’s example, declined on the

pretext of being ill.

74 The term translated here is singjong (Ch. sengzheng 4 1), an official cleric post in Late Silla. In
China, references to sengzheng appear for the period of the Southern dynasties. It refers to a state-
designated monk responsible for the whole Buddhist clergy in Later Qin (384-417).
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royal decrees Ping Son— to announce the royal decree and request [him] to
transfer his residence to the monastery on Kaji-san.”® Thereupon he [took
his] flying golden cane’” and moved into the mountain monastery [on Kaji-
san]. That mountain was formerly the dwelling place of the great virtuous
monk Wonp'yo.”® By means of his Dharma-power, the great virtuous monk
Wonp'yo participated in government affairs. Therefore, in the second year of
Qianyuan era [759], [King [Kyongdok]” gave the special instruction to plant

the signposts of longevity,” which are still extant now.
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In the second month of spring, the fourteenth year of the Xuandi era [860],
the vice magistrate Kim On—kyéng, who previously had displayed the rite of

75 Dharma-master Yonhun possibly is identical to Yonhun %3, mentioned as monastic supervisor

in the “Record of the Pole of the Nine-storey Stapa of Hwangnyong-sa.”
76 Le. Porim-sa.

77 Literally, “with his flying golden cane.” A flying cane is often used as a synonym for a travelling

monk.

78 According to the Song gaoseng zhuan (Biographies of Eminent Monks Compiled during the
Song Dynasty) in 982 by Zanning (919-1001), Wonpyo (d.u.) was a monk from Silla who traveled
to India via Tang China during the Tianbao era (742-756). After his pilgrimage, he returned to
China, bringing with him the Huayan jing in eighty fascicles and remained active there until the
persecution of Buddhism during the Huichang era (841-846). However, this account does not square

with the contents of Chejing’s inscription.
72 Kydngdok 4% (r. 742-765) was the thirty-fifth king of Silla.

8 “Signposts of Longevity” (Kr. changsaeng pyoju % £ 4%4%) were planted in the ground to
demarcate the territory under jurisdiction of a specific monastery. Those at Porim-sa dated from the
Silla dynasty and were the oldest extant ones in Korea until their destruction during the Korean War

(1950-1953).
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discipleship [to Chejing], now became a disciple entering the [abbot’s] room.*’
He substracted from his wages and donated his private wealth to purchase
two thousand five hundred catties® of iron and to cast a statue of Vairocana
Buddha, which he enshrined in the monastery where the Son Master
resided. [The king] ordered the Mangsu and the Rinam clans® to collectively
provide one hundred and sixty grains of gold and two thousand bushels
[of grain] in order to assist in providing [the expenses for] the decorations
[of the monastery]. He placed the monastery under the jurisdiction of the
Secretariat for the Promulgation of Royal Edicts.** In the eighteenth year of
the sexagenary cycle, in the Xiantong era [861], the monastery was expanded
with the wealth bestowed from the ten quarters.” On the day celebrating the
completion [of the monastery], the Son Master was attending [the ceremony]
when a rainbow and its reflection penetrated and pervaded the inside of the
[monastery’s main] hall. The [rainbow] separated and [one part] illuminated
the building [while the other part] brightly shone on the people. This was

Prthivi and Sagara heralding [impending] auspicious events.*
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8 Le., Kim On-kyong became his close lay disciple, entering the abbot room for instruction.
8 See the table of weights and measures appended to this volume.

83 The Mangsu and Rinam clans were two of the thirty-five powerful clans in Kyongju, known as

the Kim'ipt'ack £AZ (lit. “gold-revenue houses”) and are mentioned in the Samguk yusa.

8 Secretariat for the Promulgation of Royal Edicts (Sonkyosong & %4 ). References to this
institution also appears in the inscription of the stiipa of Son Master Chijiung Chison (824-882) —the
founder of the Huiyang-san school of Son— at Pong’am-sa. Silla’s Sonkyosong corresponds to the

Sonjosong E 34 of Parhae (Bohai) and the Menxiasheng P1 T4 (i.c., the chancellery) of the Tang.
85 Le., from donors all over the country.

8  Prthivi (2 %) and Sagara (232) refer to the earth goddess and sea goddess, respectively. These

deities from the Indian pantheon have been assimilated as protectors of the Dharma into Buddhism.
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On the ninth day of the third month in the first year of the Guangming
era [880], [Chejing] announced to his disciples, “As the karmic retribution
sustaining my present existence has been exhausted, I am about to become like
a fallen tree. You [monks] should well protect and sustain [the Dharma] and
not give way to laziness.” On the twelfth day of the fourth month of summer,
thunder and lightning [character missing] [shook the entire] mountain
from the hour of the cock” up to the hour of the dog.* At midnight of the
thirteenth day, the ground beneath his room quaked and he passed away at
dawn while lying on his right side. He was seventy-seven years old and had
been a monk for fifty-two years. Thereupon his disciples Yonghye, Ch'onghwan
and over eight hundred other disciples, [grieved] with the righteousness as
deep as that of having lost one’s parents and an emotion affecting heaven and
earth. They remembered him [fondly], struck the ground and wailed, their
cries moving mountain streams and valleys. On the fourteenth day of that
month, they buried® him [i.e., his relics] at the pine tree terrace on Wang-san.

They erected a stapa wherein they enshrined [his remains].
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Alas, although the Son Master’s reputation will remain here [in this world],

where will his souls® be reborn? Having abandoned the five turbidities” and

& Corresponding to 5-7PM.
8 Corresponding to 7-9PM.

8 The character zang 3% means “to bury”, not “to be cremated.” Whether Ch’ejing was buried or

cremated remains unclear. Possibly he was first cremated and then his relics were buried.

% The term rendered as “souls” is hunpo 4L, a compound term referring to the two types of souls
believed to comprise the human spirit in early Chinese thought, antedating the introduction of

Buddhism. Po denotes the earthly aspect of the soul, which first comes into existence as human life
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transcended the eighteen types of emptiness,” he rejoiced in the quiescent
extinction without rebirth,” and left behind a forest of Dharma® perpetually
luxuriant. How could he only have saved sentient beings in innumerable
worlds as numerous as the sands of the Ganges? Actually he also assisted
the royal edification® in the Three Han.*® In the Book of Rites it is said, “A
son other [than the eldest] becomes the ancestor.”” Kangcheng commented

[on it] saying,” “If you are the first one to come and stay in this country,

begins; after po has been produced, hun, or the heavenly aspect of the soul emerges. Traditionally,
hun is the spirit of a person’s vital force that is expressed in consciousness and intelligence, and po
is the spirit of a person’s physical nature that is expressed in bodily strength and movements. At the

moment of death, hun gradually disperses in heaven, and po returns to earth.

o1 The five turbidities (S. pasica kasayah) refer to signs of decay concomitant with the decline of the
Dharma. The first (kalpa-kasiya) refers to the acon in which wars, epidemics, and famine prevail. The
second (drsti-kasaya) refers to the chaotic situation caused by the prevalence of wrong views. The third
(klesa-kasaya) refers to the profusion of defilements. The fourth (sattva-kasiya) refers to the moral

degeneration of sentient beings, and the fifth (ayu-£asaya) to the significant decrease of their life-span.

92 'The eighteen types of emptiness correspond to a way to categorize emptiness according to the
criteria of essence and function. For a list and explanation thereof, see Dazhidulun X% &z, T.
1509.25.285.

% I.e., nirvana.

% The term “forest of Dharma” (Ch. falin i##k) is a metaphor for the Buddhist teachings, as

numerous as the trees in a forest. Here, it specifically refers to Chejing’s teachings of Son.

o 'The term translated as “edification”, hua 1¢, literally means “to transform.” In a Buddhist context,
it refers to teaching or converting people, causing them to understand the Buddhist truth. In a

secular context, it refers to the ruler’s edification of his subjects.

% 'The Three Han is a common reference to the three kingdoms on the Korean peninsula, namely

Koguryo, Packche, and Silla.

97 The full quote occurs in the “Record of Small matters in the Dress of Mourning” (Sang Fu Xiao
Ji $£JRv32) of the Liji, as follows:"When a son other than (the eldest) became the ancestor (of a
branch of the same line), his successor was its Honoured Head, and he who followed him (in the
line) was its smaller Honoured Head.” (2 JR/1v32: 51 -F 440, 4 5] A4 %, #iA4 A1 F).

% Kangzheng was the zi F (given name) of Zheng Xuan #t% (127-200), a representative scholar
of the Old Text tradition (guwen & ) of the Later Han dynasty. A native of Gaomi District, Beihai,
he studied the Great Learning (Daxue) under Zhang Gongxu and Ma Rong. He wrote commentaries
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later generations will consider you as their ancestor.”® Thus Bodhidharma
became the first patriarch of Tang [China]. In our country [of Silla] the
Great Master Toui became the first patriarch. Son Master Yomgo became
the second patriarch. Our master [Pojo Chejing] became the third patriarch.
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On the fifteenth day of the third month of spring, in the third year of
Zhonghe era [883], his disciples —Uiko'® and others— compiled [Chejing’s]
account of conduct.'” They traveled far to the royal residence [in the capital
Kyongju], requesting [King Hon'gang] to establish a stele inscription [for
Chlejing’s stipa] in order to illuminate the Buddha’s teachings.'” His
Majesty [the King] venerated the principles of the true teaching and grieved
for the mind of the strict master.'” Thus he instructed the office in charge
to select the posthumous title ‘Pojo’ [Universal Illumination’] and confer the

title ‘Ch’angsong’ [ Manifested Saint’] on his stipa, and a monastery plaque

to Maoshi £3%, Sanli =34, Zhouyi %, Shangshu # %, Lunyu 3%, Xiaojing %%, and his own
monograph, the Liuyilun 7< 3.

9 A quote from the book Dazhuan 10 (“Great Treatise”) in the Liji (Classic of Rites), fasc. 34.
100 Otherwise unknown.

101 The account of conduct (vingzhuang 174K) refers to the biography or hagiography of a Chan
master compiled by his disciples. Stele inscriptions compiled by literati were often based upon such
account of conducts. See, Sem Vermeersch. “The Eminent Koryo Monk: Stele Inscriptions as Sources
for the Lives and Careers of Kory6 monks.” Seoul Journal of Korean Studies 20, no. 2 (2007): 115-147.

102 Te., to extol Buddhism.

103 The term “strict master” émsa Fk#F can either refer to the master as being stern and austere, or
likewise it can just be a term of respect without such a connotation, as, for example, in omch’in F#H.

for one’s parents.
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[bearing the name of ] ‘Porim’ [‘Forest of Jewels’].'* [This was according
to] the custom to honor his Son lineage. Moreover, the next day he decreed
me, an insignificant official, to compose the stele eulogy, [in order] to
bequeath [the master’s memory] copiously to future generations. I fearfully

1% these words. As

and apprehensively upheld the order, and I frankly wrote
I merely offer this upholding the king’s inner feelings, how could I dare to

avoid the ridicule of literati? The inscription says,
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The Son mind'® is not fixed, the ultimate principle reverts to emptiness.
While being active, it [i.e., the mind] is like lapis lazuli,'” dwelling
within existence and nonexistence.

Among its spiritual [powers] there are none which do not penetrate and

108

illuminate [everything]."” How could ghosts dare clash [against them]?

In guarding it, there is no deficiency;'® in giving it, there is no limit.

104 Porim (Ch. Baolin 5 #), refers to the groves of seven kinds of jewels adorning Buddha Amitabha’s
pure land). It also refers to Baolin Monastery, the monastery of the Sixth Patriarch Huineng in

northern Guangdong Province.

105 The term chikp’il B4, literally “holding the brush upright while writing” means to write in a
plain and frank language.

106 Son mind (Sé7 sim #8+3) refers to a mind absorbed in Son cultivation.

107 Lapis lazuli (Ch. /iu /i #%5, S. vaidirya) is a blue-green gem. It is one of the “seven jewels”

(Ch. gibao X5 S. sapta-ratna) listed in Buddhist texts.
108 I.e., the mind has spiritual powers able to transcend material and spatial limitations.

102 Guarding the mind consists in maintaining awareness and observance of one’s own mind to

prevent it from engaging in delusory patterns of activity.
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For an aeon to end [it takes as long as the countless] sands of the Ganges;

[but] the sublime function [of the mind] does not end.

w2 X, @ pE =]

Empty and vast is [the dharmadhatu of ] Vairocana, it shelters and nurtures
the myriad things.

The wriggling sentient beings go against the rhythm of Vairocana.

Since the two [i.e., sentient beings and Vairocana] have the same essence,
who [else] again is the Buddha?

Delusion and further delusion. The path is the end of that.

KB, £-F i&ﬁz.
FARER SRS
Bs ek @,
AR P, L PTAR 2]

Great indeed is the Son Master, born in the Sea Region.'"

He aptly cultivated [and obtained] bodhi,'" and diligently cultivated the
virtue of wisdom.

Having contemplated emptiness, he transcended emptiness. Having seen
form, he [understood that which is] not form.

It is arbitrarily called the “[mind-] seal”,""? but what he achieved is difficult

110 The “Sea Region” (Kr. haeyok, Ch. haiyu #3%) refers to the country of Silla.
111 Bodhi (Ch. puti ¥#%) means “awakening.”

112 The seal here refers to the mind-seal (Ch. xinyin «3¥p), a reference to the Buddha-mind inherent
in all sentient beings and the direct approach of Chan, which asserted independence from language (S.

citta-mudrd). See the occurrence in the Platform Sutra >v783842 T 2008.48.345¢10 and Soothill p. 150.
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113
to name.
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In the conditioned world are innumerable causes and conditions."™
When [external] objects appear, the mind is stirred up, [like] when the
wind rises, waves mount.

It is necessary to control the consciousness which is like a horse, and
diligently tame the mind which is like a monkey.'"

This [teaching of Son] should be treasured so as to be bestowed to future

. 116
worthies.

TRE S, FRIAK,
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Riding the boat of prajha (wisdom), he crossed the waters of the river of

lust."”

113 Tle., it is difficult to express in words.

114 Causes and conditions (Ch. yinyuan B#, S. betu-pratyaya) refer to primary and secondary

causality.

115 The mind of sentient beings is filled with delusions. It grasps at external objects and, being

restless, it is unable to concentrate. This is compared to horses and monkeys restlessly running about

from one sense-object to another.

116 ] e., the teachings of Son should be preserved for the sake of future generations.

117 Lust, or desire is together with anger and ignorance referred to as the “three poisons” (S. #ri-dosa,

Ch. sandu =) affecting all sentient beings and keeping them in the realm of rebirth. Lust (Ch. ai %,

S. raga) is compared to a river in which sentient beings are drowned.
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Whether one has already climbed the other shore'" is something that
only the Buddha can discern.

As the ox cart has arrived, the burning house can be left to be destroyed
by fire.""”

Although the characteristics of his teaching survive, the wise person has

withered [i.e., passed away].

N
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The large monastery'”’ is without master, the mountain monastery'”’
seems empty.

His staff drove away herds of tigers, his bowl expelled crowds of dragons.'*
Only the vestiges of burning incense reminds us of his voice and
countenance.

Carving this pure stone [i.e., stele], I wish that the Dharma may expand

magnificently.

118 The “other shore” (Ch. &i'an # /%) is a metaphor for nirvana. For sentient beings ensnared in the

cycle of rebirth (S. samsira), of birth and death, the “other shore” of nirvina represents salvation.

119 A reference to the Chapter of Parables in the Lotus Sutra. The burning house refers to the world
burning because of defilements and suffering, the ox cart refers to the bodhisattva vehicle which

ultimately carries all sentient beings, saving them from the burning house that is the world.

120 'The term chongnim F# (Ch. conglin), literally a “forest of trees”, refers to a large monastery,
usually affiliated with the Son (Ch. Chan) tradition. As a forest consists of many trees, so does a large

monastery consist of halls and hermitages within and outside of the monastic compounds.
121 Lit. “mountain gate” (sanmen WFP7).

122 A reference to the Buddha subduing a poisonous Naga (a snake, but often rendered as “dragon”
in Chinese) by means of his begging bowl. As a result Uruvilva Kasyapa and his thousand disciples
abandoned their creeds and took refuge to the Buddha. See Foben xingji BhAA4T 44 fasc. 41, the
chapter on the three Kasyapa brothers, T. 190.3.843a).
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Erected on the nineteenth day of the ninth month of autumn in the
forty-first year of the sexagenary cycle, in the fourth year of the Zhonghe
era [884]. The eulogy, starting from the character ‘Son’ in the seventh line
onwards [was composed by Chjing’s lay] disciple Kim C)n—kyéng, former
Vice Director in the Bureau of Military Personnel, Envoy to the Tang Court,
Head of the Palace Directorate, and Recipient of the Purple-and-Gold Fish-
Pouch. Characters carved by Sok Hyonch’ang, monk at Hiingnyun-sa.'*

123 Hungnyun-sa was one of the seven monasteries built in Kyongju at the location of the grove of

the heavenly mirror (Chongyong-rim XELAK) in 544.
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2,
Stele Inscription of Chin'gam Hyeso

R R BEEM K=

Stele Inscription of Taegong, the Numinous Stupa of Son Master Chin'gam,
at Ssanggye-sa in Hadong.

i R WO AR A AR A
HEHBE, Whe ol S iF #E0 8 B84 H /5.

Stele Inscription and Preface of the late Son Master Chin'gam [whose
posthumous title has been bestowed by royal order], of Ssanggye-sa on

Chiri-san, Silla country in the Tang period.

AMHEARGIE, R RAFH LSS BHEeeR, B, B3, A4, % #HF
FA.

Composed -and inscribed in seal script upon royal order by the subject

Ch'oe Ch’i-won,' Former Deputy Governor of the Army and Military

I Choe Ch'i-won # #i% (857-904?) was a noted Korean Confucian official, philosopher, and poet
of the late Unified Silla period (668-935). He studied for many years in Tang China, passed the Tang
imperial examination, and rose to high office there before returning to Silla, where he made ultimately
futile attempts to reform the governmental apparatus of a declining Silla state. In his final years he
turned more towards Buddhism and became a hermit scholar residing in and around Korea’s Haeinsa
temple. Among his numerous writings related to Buddhism figure four extant stele inscriptions,
referred to as Sasan pimyong w9115 4%, (“Four mountain steles”): 1. the stele inscription for National

Preceptor Chingam at Ssanggye-sa, 887; 2. the stele inscription for Taesungbok-sa X &4
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Inspector in the Western Country [i.e., Tang China], Chargé d’affaires,
servant and imperial censor,” Auxiliary Palace Censor, and Recipient of the

Purple-and-Golden Fish-Pouch.?

R REA, AERE, RO, RAZT, hREAE, LLEEKE, TRRE &
%%’\'17}‘\, NN 3R ffﬁffigﬁﬁ;‘l’, %‘g&’figﬁ, Uﬁéﬁﬁ%i%ﬁ T I 2 05 ,};{}*%’
TERERAZ IR,

The path is not distant from human beings® and human beings are not
different due to country. Therefore, the sons of the Eastern people [i.e., Silla]
are certain to become Buddhists or Confucians. They floated to the west over
the great ocean [to China where] they devoted themselves to the [further]
study [of the Path] through bilingual translators. Their lives depended on
scooped out wood [i.e., wooden ships to cross the sea] and their minds were
focused on the precious continent [i.e., China]. They went [abroad] empty

[-handed] but returned replete [with knowledge].” At first they endured
P g y

in Kyongju, 885; 3. the stele inscription for Nanghye at Songju-sa, 890; 4. the stele inscription for
Great Master Chijing % # at Pongam-sa, 924.

2 Yi Jikwan interprets the term nei gongfeng MA:% as referring to a monastic office /47 at the
court in charge of Buddhist services. However, Hucker (entry 4210) describes it as Auxiliary Palace

Censor.

3 Chloe Ch'i-won was, during the Huang Chao %% revolt (875-884), a retainer #¥ & for
Gao Pian &%, the chief military inspector in charge of suppressing the revolt. On Gao Pian’s

recommendation, the Tang emperor Xizong granted him those titles.

4 As the path exists everywhere, regardless of place or space, unhampered by physical boundaries.
The expression occurs in the Zhongyong F/&, chapter 13, as “The master [Zi] said, The path is not
far from human beings. If the path for human beings is distantit cannot be the [genuine] path.”
AZ i ik A Tk, The Koryd monk Yaun % states in his “Text on Self~Admonition”
B4 3, that, “The ancient said, “The path is not far from human beings. It is human beings who
distance themselves from the path.”“#F 8 #ERiE A AHEL.

5 This expression occurs in Lunyu %, Yongye Chapter 724, “He asked about benevolence
[“perfect virtue”]. Confucius said, “The man of virtue makes the difficulty to be overcome his first
business, and success only a subsequent consideration; this may be called perfect virtue.”” “F4= §8

Rm A THRAR
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hardships, but afterwards they acquired [awakening], just like those who
gather jade do not dread the heights of the Kunlun Mountains® or those who
seek pearls do not shun the depth of the ocean inhabited by the black dragon.”

BAFRIE, AR B R, A RIRER . ST PINE, fed— B 24

Eventually, they obtained the torch of wisdom and then its light fused
the five vehicles.® As for exquisite food, they tasted and satiated on the six
books.” They competed to make all households accede to goodness, so that

they could make the entire country promote humaneness.

& N GERNEZRAE, SRR, BRI, AT FiE—
M ERHZ, RFH RALEFR, FAREE IR “TE—mmT, k&
AR

However, students sometimes say, “Establishing the teachings of the

Buddha [lit. India]"® and Confucius [lit., Que Village]" will divide the stream

¢ Lit. the Kun Hills. The height of the Kunlun Mountains is given in the Zbishuijing 77K

as being fifty thousand / and the mountains are famous as a source of Jade.
7 Lihe 5% is a deep ocean where black dragons (/ilong 584€) reputedly live.

8 The five vehicles (wucheng 7 7€) here refer to five stages of karmic reward or fruition: 1) rebirth
as a human being conveyed by observing the five precepts. 2) rebirth as a divine being (dewva) by
having observed the ten forms of wholesome action. 3) rebirth as a §ravaka by having understood and
practiced the path according to the four noble truths; 4) rebirth as a pratyekabuddha by means of
having understood the twelvefold link of causation; 5) rebirth as a bodhisattva for having practised

the six perfections (paramita).

9 The six books (/iu ji 7<#) refer to six sutras, namely: Mahaprajaiparamita X% 4, Diamond
ERIEE, Vimalakirti-nirdesa #eE48, Lankavatara #9048, Yuanjue jing B%:4%, and the Lengyan jing
#5 B 48, Likewise, in the context of Confucianism, six books refer to six classics (jing #%), namely, Odes
5%, Documents ¥, Rites 4%, Book of Changes %, Music %, and Spring and Autumn Annals 7K.

10 Here, the term used for Buddha is Shendu %, which corresponds to the ancient term for India,

Tianzhu X %, the country where Sakyamuni Buddha was born.

11 The term for Confucius (Kongzi #L-7) used here is Queli ¥ 2, referring to Confucius’ birthplace
in Qufu ¥ % District (4%), Shandong Province.
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and differentiate the essence, [unsuitable like] a square peg in a round hole."
[Thus], they will mutually contradict, protecting their own corner [i.e.,
each side unilaterally adhering to their one-sided position].” In attempting
to discuss this, [I say], “Those who explain the Odes do not use the text
to do violence to the verse and do not use the verse to do violence to its

meaning.””” As it is said in the Book of Rites [Liji]," “How could a word have

only one side? Each [side] has a valid point.”"

HOREERE, Fmel, R, B BER, TR BETIRES, YT
(X E &S

Therefore, Huiyuan of Lu-shan'® wrote a treatise’” which says that

12 The expression “to plug a square peg in a round hole” occurs in the Chuci % #, “Song Yu’s jiubian
[nine debates]” R £ /L5, “E Mf 7 85

13 The expression “not impairing words with letters, not impairing meaning with words” occurs

verbatim in Mengzi #-F, Wanzhang Chapter #3: “TALEF# FAREFE.”

14 Liji 432 or “The Book of Rites”, is one of the Five Classics (wu jing #4%). The main text was
traditionally considered to have been compiled by Confucius (BCE 551-479) himself, to which
he added the character jing 4%, hence its original title was Lijing 1442, However, approximately in
the second century BCE, Da Dai X # (original name Dai De #4%) and his cousin Xiao Dai /)
(original name Dai Sheng #%) edited the original text and it was no longer referred to as Lijing,

but as Liji. The Liji emphasizes ethics.
15 'The phrase “Each [side] has a valid point.” occurs verbatim in the Liji #32, Jiyi Chapter #*%.

16 Lushan Huiyuan J&h%:&: monk in the Eastern Jin &% (335-417). Since he dwelled at
Donglin-sa R #F on Lushan /&, he is also referred to as Lufeng Huiyuan (Huiyuan from the
Lu Peak JE*). He had studied the Six Classics at the age of thirteen, and afterwards achieved
a thorough understanding of Lao Zhuang philosophy. At the age of twenty-one, he became a
disciple of Daoan %, under whom he pursued his studies. In 373, he moved to Lushan with
several disciples and built Donglin Monastery. With a following of 123 people, he founded the
White Lotus Society (Bailian she &i#4t) for practising the recitation of the Buddha’s name
(nianfo). While residing for over thirty years in Lushan, Huiyuan dispatched two of his disciples,
Fajing ¥ and Faling %48 to the Western Regions (Xiyu #3%) to seek Sanskrit manuscripts of
Buddhist sitras. He requested Senggietipo (Sanghadeva 1§32 2 to translate the Apitanmo xin lun
(Abhidharmahrdaya $astra) FT# %<3 and the Sanfadu lun =%/, and Dharmaruci Z/E %X
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“although the principles stated by the Tathagata, the Duke of Zhou, and
Confucius'® differ, they revert to one principle. Those who [cling to] the edge
of their [partial] doctrine [lit. the doctrinal essence] without corresponding

[with other doctrinal viewpoints], are therefore unable to concurrently accept

[all] things.”

g“
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Shen Yue'" once said, “Confucius enunciated its beginning, Sakyamuni

to translate the shisonglii 384 (the vinaya of Sarvastivada school), thereby greatly contributing
to Chinese Buddhism. Later the Tang emperor Xuanzong &7 conferred on him the posthumous
title of Bianjue Dashi ##% X #F, and the Song emperor Taizong K% gave him the title of Yuanwu
Dashi 15X #5. Among his works figure the Dazhidulun yaoyue (Essentials of the Dazhidu lun) R%5
JEsm& 4 in twenty fascicles, the Shamen bujing wangxhe lun (Monks do not pay homage to kings)
PR #E 3, the Faxing lun (On the Dharma-nature) #1143 in two fascicles, the Shamen tanfu
Jun (On monks wearing the robe over one shoulder) #7972k in one fascicle. The tale ¥ of “The
Three Gentlemen Laughing at Tiger Brook” j£% =%, involving the Buddhist monk Huiyuan, the
Confucian scholar Tao Yuanming 7%, and the Daoist Lu Xiujing F14-#% is well-known.

17 The treatise in question is the Monks do not pay homage to kings iPI 73X £ %, and the content
referred to here is found in the fourth chapter, #24% 73 /&, which argues that Buddhist monks are
not supposed to bow to the secular ruler. The ruler criticized this argument as unreasonable and
subsequently ordered monks to bow. However, this order was not actually implemented. But in 403,
the second year of the Yuanxing /L#% era, the prime minister Huan Xuan 48 % issued such an order

again and as a response, in the following year, Huiyuan compiled this treatise to refute his arguments.

18 Zhou Kong /&1L, literally “the Duke of Zhou and Confucius [Kongzi]” is also used as a generic
term for the sages or the wise men (Ch. shengren % A). The term Zhou Kong is not to be confounded
with the homophonous term Zhougong )52, referring to the Duke of Zhou. He was a politician
and son of the king of Zhou. His surname was Ji 4& and his name Dan 2. His elder brother assisted
the king of Zhou in destroying the state of Yin & and in establishing a solid foundation for the state
of Zhou. He is known for having reorganized the system of rites and music 4% 44%) & and having
composed the Rites of the Zhou Dynasty (Zhouli J&1¥).

19 Shen Yue ## (441-513): poet, scholar of phonemics & # %, and politician of the Liang %

dynasty. His courtesy name F was Xiuwen 4k X, and he was originaly from Wukang in Zhejiang
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thoroughly elucidated its principle.” He [i.e., Shen Yue] truly can be
considered someone who knows the greatness [of Buddhism]. He was the
first with whom one could speak about the supreme path. Regarding the
Buddha’s spoken words on the mind-dharma,” it is the arcane within the
arcane; the name that cannot be named, the explanation that cannot be
explained.”’ Although it is referred to as pointing at the moon or sitting in
oblivion [of the surrounding world], in the end it is like [attempting] to bind
the wind or like the difficulty of capturing a shadow. But as one progresses

from what is far to what is near, what harm is there in using metaphors?

HRRZBPIS T, “To&s RTER AIBUFE I Kok, EH2 5%
W, RHHE, fertips, TRRE, HiEdmi. 2YE, BREER &
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Furthermore, Confucius said to his disciples, “I wish to be without words.

What words does Heaven have?”? Then there is Vimalakirti’s silent reply to

province #7Z4. He was a scholar in the Six Dynasties >%#] (222-589) period, and a politician
who was promoted to Director of the State Board # %4> under Emperor Wu of Liang 2 KA
(r. 502-549). He is known for having set up the differentiation of the four tonal categories w4
of the Chinese language and having listed the eight taboos A\J& of poetry. He was well-versed in
Buddhism as well, and he studied the consonants and vowels %48 of the Sanskrit music written
in Siddham characters &% % 4. Among his works are the Jinshu (History of the Jin) &3 (100
vols.), Sisheng pu %3, Songshu (History of the Song) R¥, Qiji #+%¢, Liang Wau ji #*32, and his
Collected Works or Wenji 3.

20 Concerning the Buddha’s discourse on the mind-dharma (foyu xinfa #5355 i%), see the chapter
— &S [the core of all the Buddha’s words] in Gunabhadra’s translation of the Laikavatara
Siutra (Lenggie abaduoluo baojing #4m 5% % % 42) (T. 670.16.480a).

21 That is, the mind-dharma is too profound to be expressed or explained through language.

22 This phrase is a quotation from the Analects or Lunyu (Chapter 19, Yanghuo %%, 1 and 3).

Its full context is as follows,

“The Master said, ‘I would prefer not speaking.’
Zigong said, ‘If you, Master, do not speak, what shall we, your disciples, have to record?’
The Master said, ‘Does Heaven speak? The four seasons pursue their courses, and all things

are continually being produced, but does Heaven say anything?””
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Masjusri® and the Sugata’s secret transmission to Kasyapa.”* They did not
work to move the tongue, yet they could harmonize with the mind-seal. If
one says that heaven does not speak and abandons this, where can one go to
obtain from afar the transmission of the sublime path in order to extensively

illuminate our homeland? Who else can it be but the Son Master [Chin'gam]?

AR RS, B, A K, kiR, A R R, FRERAEE, $4ER%E, AR Em
BiBerd ZREE EEWER S A MNERAL XaGT, AXA BRI
K, EEBR, F—318 B2, “FRAMA T THEA| T B8
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The Son Master’s Dharma-name was Hyeso, his secular surname was
Ch'oe. His ancestors were Han Chinese, who had been officials in Shandong
[Province].” When the Sui army invaded the Liao[dong Region], many
were killed by the Y6 and Yemaek.” [His ancestors] decided to surrender

This exchange illustrates the widely-asserted point that the path, especially in the context of Chan
(Sén), is not transmitted by relying on words. There is a tacit understanding without relying on words

in the silent meeting between Confucius and Wen Boxue #1485

23 See the episode in the Vimalakirtinirdesa Sitra 4t /%34 where the layman Vimalakirti remains
silent in order to explain the gate of non-duality (= =7%F7), thereby earning the praise of the
bodhisattva Mafijusri (Wenshu X #k).

24 Sugata, or “Well Gone” (Ch. Shanshi ##f) is one of the ten titles of a Buddha. The Buddha
Sakyamuni transmitted the Dharma from mind to mind #4-54%:% to Mahakasyapa when, on Vulture
Peak, he hold up a flower to demonstrate the Dharma to the assembly of his disciples. Mahakasyapa
was the only person who understood and smiled #% 344 %. This episode, referred to as the secret
transmission to Kasyapa, is one of the so-called “three places where Sikyamuni transmitted his mind
(sanchu chuanxin = &%) to Kasyapa “secretly”, that is, without relying on words. The other two
places were at the Bahuputraka caitya (Duoci ta % -F3%) when he shared his seat with him; and

when, after achieved his final nirvana, he pushed his foot out of his coffin.

25 'The term translated here as “powerful family” is kwangae (Ch. guan'gai B %, lit. “official hats and
canopies.” Originally, the term refers to a carriage driven by four horses, used in ancient China by

members of the nobility or high officials.

% In its second campaign to invade Koguryo, the Sui 4 dynasty attacked Koguryd with an army
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and to become distant vassals [of Koguryo]. Then, in the sagely Tang
[dynasty], they were annexed into the four prefectures.”’ Now they became
inhabitants of Kimma® in Chonju. [The Sén Master’s] father was named
Ch'angwon. While being a layman, he practiced the [the Buddhist] monastic
life. His mother was from the Ko clan. Once, while sleeping during the day,
she dreamt of an Indian monk who said to her “I wish to be [born as] your
child.”” Therefore he gave her a vessel of lapis lazuli glass.*® Before long she

became pregnant with the Son Master.

& d R, BREEE A, BE T, R, SIRERA RIEAEM B
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of 1,130,000 soldiers. As the siege of the Yodong Fortress (Ch. Liaodong cheng # 3% took longer
than initially anticipated, the generals Yu Zhongwen F4F and Yu Wenshu F i dispatched
an army of 300,000 to directly attack P’yongyang. At that time, Ulji Mundok Z % 4%, using the
strategy of defensive warfare #UR B4 8%, dragged the enemy army into P’yongyang by inflicting
on it seven defeats in seven battles, By using the tactics of protracted warfare, he caused the Sui
army to run out of victuals and to lose their power of attack. When the Sui army finally retreated, he
attacked it at Salsu ##7K, inflicting a deadly blow, annihilating it almost completely. The disaster of
the Sui campaign against Koguryo ultimately was one among the main causes leading to the end of

the Sui dynasty.

27 The T'ongsam # = of the Silla dynasty were integrated as vassals of the Tang after that

diplomatic relations between Tang and Silla had been resumed.

¢ Kumma 2% corresponds to present-day Tksan #.h in North Chélla Province. When An Sung
%M, the son born of a concubine of the Koguryo king Pojang ## £ (r. 642-668), surrendered
together with a retinue of 4,000 families to Silla in 670, they were made to settle down in Kummajo
2 %% (present-day lksan). Thus it is possible to assume that the ancestors of Son Master Chin'gam

were Han Chinese who came to Kimma together with An Sung.

29 Literally, “I wish to become the son of Ami.” The text contains an explanatory note specifying
that ami is a dialect term meaning “mother.” The people of Chu # and Qi # pronounced the
character mu # for mother as mi 7, whereas the people in Jiangnan JL# used the term agu FTE. It

is possible that the Korean words for mother, omi and 6moni derive etymologically from these.

0 The word translated as “glass” is yuri (Ch. Ziuli 3335, S. vaidirya) or lapis lazuli, which often is

mentioned in Buddhist texts in the context of “seven jewels.”
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When he was born he did not cry.”’ Then, from an early age he was
outstanding and restrained [the sound of] his voice. He was an excellent
sprout who desisted from speaking. Already at the age of losing baby teeth
[i.e., six to seven years old],*” when playing he was certain to burn leaves
as incense and to pick flowers for offerings [to the Buddha]. Sometimes,
he sat straight facing west, without shifting his posture even as the shadow
of the sun moved. This acknowledges that his good roots® that definitely
had been planted [into him] hundreds of thousands of acons ago cannot
be approximated even by standing on tiptoe. From his childhood until he
reached adulthood, his determination to repay his parents was so intense
that he never forgot it for even half a step. However, his family had neither
[a] peck [of grain] stored nor did it have [a] foot of soil [to till]. He could

steal from Heaven and the seasons™ to support them with food. He only

31 Since the Son Master Chin'gam died in the fourth year of the Dazhong X' era (850) at the age

of seventy-seven, he was born in 774.
32 'The age of losing the milk teeth refers to a child of approximately six or seven years.

33 Lit. good roots (shanben &) is an alternate rendering of shangen &7%, the translation of the

Sankrit term Ausala miila.

3 The expression “to steal from Heaven and the seasons” (¥ X362 ¥ #]) occurs in the Liezi,

Tianrui X3 Chapter.
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could focus his efforts to this purpose.*® Thus, he was a minor trader of fish®
in order to provide [his parents with] refined and tasty food. His hands
did not toil at weaving the nets [for] his mind already corresponded with
having forgotten the bamboo fish trap.”’ He could abundantly provide [his
parents] with bean soup®® and harmonize [with them] by singing [the song]
of plucking orchids.*” Then when he lost his parents, he heaped up earth to
form [the mound of] their grave. Thereupon he said, “For the kindness of
having raised me, I merely used my physical strength to repay them. Should
I not seek the subtle meaning® [of the path] with my mind? How could I be
like a bitter gourd [hanging on a tree]*' and, in my vigorous years, obstruct

the traces [of my path]?”

35 'The phrase rendered as “focusing his efforts solely to this purpose” H7%4% is derived from a
similar phrase in the Chungiu Zuozhuan, Entry for Xigong &4 twenty fourth year, “Charged to
remove the danger of my ruler, I regarded but how I might be able to do it R&Z & *E/ &R

36 The term juyu is a Man barbarian term for fish. See, Shishuo xinyu t32%7 &, Paidiao Chapter #E
H: GBS,

37 This expression derives from the saying deyu wangquan £ % %, meaning: “Having caught the
fish, the trap may be forgotten.” In the present context, this saying is to be understood as referring to
the truth of Son #32. That is, the mind having understood the principle of Son, i.e., the mind having

achieved awakening, words and language can be forgotten, i.e., one no longer needs to rely on words.
3¢ This expression occurs in the Liji #4372, Tan Gong Chapter II:

FE: [GRAL AR, AN AL LT RBHORELR, HZHEE HEL
W, 1E 3 AR, A% LA, M2 24y

“‘Alas for the poor! While (their parents) are alive, they have not the means to nourish them;
and when they are dead, they have not the means to perform the mourning rites for them.’
Confucius said, ‘Bean soup, and water to drink, while the parents are made happy, may be

pronounced filial piety.”
3 Singing a song for one’s parents as a sign of filial piety.

40 The term xiwei A f# occurs in the Daodejing % T8 4442, chapter 14, “Looking for it but not
seeing it is called y7, listening for it but not hearing it is called x4, grasping for it but not getting it is
called wei. Because these three cannot be clearly known they are fused into one.” X TR LB & 4
XA &8d HXTFLAM W EE AT HEHRMA—.” In the present context, it refers to the
highest vehicle & L5, the truth of Son 4832

41 This expression is found in the Lunyu 3, Yanghuo Chapter [%#, “The master said, Am I a
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Consequently, in the twentieth year of the Zhenyuan era [804], he went
to the annual tribute envoy [to Tang China] seeking to become a boatman,
and obtained passage on [a boat] sailing west. He performed many menial
tasks and looked at dangers as if they were safe. He wielded the oar of the
ship of compassion, crossing over and cutting through the sea of suffering.
Having reached the other shore [i.e., China], he told the state envoy, “As
each individual has their own determination, I request to be dismissed
from this [duty].” Subsequently he went to Cangzhou and visited the great
[Chan] master Shenjian.”” When he was half done with his prostrations
the Great Master [Shenjian], pleased, said, “Our separation was not long. I
rejoice to encounter you again.” Right away he ordered him [Chin'gam] to
take the tonsure and don the dyed [monastic] robe. He [Chin’gam] bowed
and received the seal of conformity. It was like fire burning dried mugwort,
or water pouring downwards. The disciples [of Shenjian] said to each other,

“Here we see again a saint of the East.”

IR, R AL, M B R BRI, MARZTRR, RAFEALKY, SbX
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The countenance of the Son Master was dark. The assembly did not call
him but in their eyes he was the “Black Dhata.” Then he sought the arcane and

dwelt in silence. He was really a later incarnation of the “Laquered Monk” [i.e.,

bitter gourd! How can I be hung up out of the way of being eaten? “F 8 & %41 /R¥H B4 oK
> #—i& M 1A 4. In the present context, it expresses the intention of not remaining confined in

one’s own country of birth, but instead going on a journey to China to experience the wide world.

42 Shenjian 474 was a Chan master in the Tang dynasty who succeeded to the lineage of Mazu
Daoyi Hiig—.
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Daoan].” How could he [not] be compared to the black [man] within the
city [i.e., Song Zihan] who could merely comfort the mind of the masses?™
Forever, along with the red-bearded [Buddhayasas]* and the blue-eyed
[Bodhidharma]®, he should be indicated by the characteristics of his body.

AAn B, LRGNV RFHRIRNG, AIEEN S 508 S, BB, L5
i, Ml —Jo T, BEEF.

In the fifth year of the Yuanhe era [810], he received the complete [set
of ] precepts” at the vaidarya platform of Shaolin-si on Song-shan.* This

4 Hei Toutuo Z3Af (lit. “black dhuta”, “black monk” or “black practitioner of austerities”) refers
to the famous monk Daoan i§4 of the Eastern Jin #%&. Daoan became a monk at the age of
twelve. As he was dark-skinned and of ugly complexion, people nicknamed him “black dhata” or
“pitch-black monk” (qi daoren 4+ A). He studied under Fotudeng #587% and also learned from
Faji #7% and Zhitan % %. Daoan is famous for having compared Chinese translations of Buddhist
satras and pointing out erroneous passages, and for having compiled a comprehensive catalogue
of siitras, in which he included the name of the translator(s), date of translation, different versions,
and translations of spurious provenance. He also established the threefold interpretative categories
subdividing sitras into introduction (xu fen /#4), main discourse (zhengzong fen JER %), and final

application or circulation (fiutong fen 784

). He also coined normative rules for monks and nuns,
and advocated that monks adopt the prefix Shi ## in front of their Dharma-names to indicate their
affiliation with the Sakya clan. Daoan thereby contributed to the development of Chinese Buddhism
by Chinese Buddhist scholars. The term zoin i A (Ch. daoren), literally “person of the path” refers to

a “practitioner of the path”and is here rendered as “monk.”

# This passage is partial quotation from the Chungiu Zuozhuan Xianggong Chapter £/ entry
for the seventeenth year, according to which, in the Chungiu period (777-476 B.C.E.) Song Zihan
KT wanted to delay the construction of the cottage of the Duke of Ping “F2¥, but the king did
not grant permission. Thereupon the workers said, “The white person from the marshland (zemen

#719) surely has abandoned us. The city-dwelling person is consoling our mind.”

45 Lit. “the red-bearded one”, being a reference to Buddhayasas (Ch. Fotuoyeshe #5 € #E4-), a monk

and translator active in the Eastern Jin, originally from Kashmir and known for his red beard.

4 Bodhidharma (Damo i& ), allegedly the last of the Indian Dhyana patriarchs and first Chan

patriarch in China, known late in the tradition for his blue eyes (biyan % k).
47 'The full ordination as a monk consists in receiving a set of 250 precepts.

46 The vaidirya platform (/iu/i tan $.%38) refers to the platform where monks receive their precepts.
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seems to conform to the previous dream of his mother.” Once he had taken
the precepts,” he returned to school [lit., the ocean of learning]. When he
heard one [thing], he knew ten, his ability surpassing that of his teachers.”’

Heab KBS, MBTERIT. BABGE R, A RE, BB AR BEN.
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Although his mind was as clear as calm water, he wandered like a scattered
cloud [leaving no] traces. Now there was a [fellow] country [i.e., Silla] monk,
Totii,”* who previously had inquired about the path in China. This unexpected

encounter conformed to his wish. In the south and west one gains friends.*’

40 Shengshan %% (lit., “sage and good”) is an honorific term designating one’s mother. See the
explanation in the Shijing 3545, “ ‘Beishi’ #& stands for ‘South Wind’ (kaifeng $UR), ‘Shengshan’ %

& stands for ‘mother’ (mushi £+ K.).”

50 Lit., “having been adorned with the lustrous pearl of the precepts.” The precepts, being pure and
without flaw, are compared to a lustrous pearl which adorns the practitioner. See the Fanwang jing
34848 (T. 1484.24.1004a), “The pearl of the precepts are in in the grasp (control), the bright mirror
enters thoughts” “MIREIE, PABLAM.

st Lit., “redder than madder and bluer than indigo” (xijiang langing ¥4 7).

52 The monk Toii i 4 is considered to have been the first monk to introduce the Chan teachings
from China into Silla. In 784, the fifth year of Queen Sondok’s 54% reign, he traveled to Tang China
where he obtained the transmission of the mind-seal (xinyin *S¥) from the Chan master Xitang
Zhizang ¥ % . In 821, the thirteenth year of King Hondok’s & 4% reign, he returned to Silla, but
his achievements went unacknowledged and he was also criticized for preaching “Mara’s words” (J£ 3%)
or “words of the deceiving demons.” Thus he went to live in seclusion at Chinjoén-sa FR ¥+ on Sorak-
san. Nevertheless, his lineage (i.e., mind-seal) was transmitted via Yomgo A& /& to the Son Master
Pojo Chejing #8427 and he thus became venerated as the founding patriarch (kaejo B#R) of the
Kajisan #245.1) school of Son. The Zutangji #8% % contains quotes from what appears to be his stipa
inscription, namely, the Sorak-san Chinjon-sa Wonjok Sonsa Pimun ‘5 5 BRE F 7L A4 0 A2 L.

53 The expression “to gain friends in the south and the west” occurs in the Book of Changes F %),
fascicle 2, Kun 3¥: “Gaining friends in the south and the west, and traveling together with them.” 7
RATI 75 ARAT.
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Seeking in the distant four directions, he [then] realized the knowledge and
insight of the Buddha.** Venerable Toti earlier on returned to his home
country (821), while the Son Master [Chin’gam] entered Zhongnan|-
shan] and climbed a peak of ten thousand fathoms. He ate pine fruits and
cultivated calm and insight (§amatha-vipasyana) in silence and solitude for
three years. Afterwards he left the Purple Pavilion [i.e., Zhongnan-shan].”
When he was on the crossroads, he wove hemp straw sandals which he gave
away widely. He was irresolute and indecisive for another three years. By then
he already had cultivated the practice of austerities and had traveled to other
regions. Although he can be said to have contemplated emptiness, how could

he have forgotten his [country of ] origin?
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Thereupon, in the fourth year of the Dahe era [830],” he came back
[to Silla] and [as a result] the Supreme Vehicle of the Great Awakening
[of Sakyamuni]®’ illuminated our country of humaneness. The Great King
Huingdok rapidly wrote to welcome and reward him [for his accomplishments],
saying, “Son Master Toui, who already returned to stay, and you [venerable

monk], who subsequently arrived, are two bodhisattvas. I have heard that

¢ Chi-kyon 428U (S. jAiana-darsana), lit. insight and wisdom or knowledge and understanding,
refers to the Buddha’s wisdom acquired through awakening to the real nature of all dharmas (zhufa
shixiang %K A).

55 Purple Pavilion (Zige % M): name of a peak in the Zhongnan Mountains in the region of

modern-day Xi’an.

56 Since Chin'gam journeyed to China in 804, he returned to Silla after having spent twenty-six

years in China.

57 “The Great Awakened One” (Dajue X %), a.k.a. “the Great Awakened and World-Honored
One” (Dajue Shizun XS #3£) is a reference to the historical Buddha Sakyamuni.
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in the past there were [two] black-clothed outstanding monks.*® Now I
see patch-clothed heroes. To fill the heavens with compassionate power®
and have the whole country happily reliant, I the King, shall establish an

”

auspicious residence [for you] in the region of East Kyerim [i.e., Kyongju]
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At first, [Chin’gam] took residence [lit., put his wandering staff to rest] in
Changbaek-sa® on Noak-san in Sangju. [Just like] at the doctor’s gate there
were many sick, and those who came were [numerous] like clouds. Although
his abbot’s quarters were spacious, the feelings of people themselves [made it]
narrow. Consequently he [Chin'gam] walked to Chiri-san in Kangju.®' There
were several tigers roaring and guiding him in front, avoiding dangerous
spots and following the level ground, no different from bypassing horse-

riders. His attendants were without fear, as if [the tigers] were domesticated

s8¢ The “two outstanding monks wearing black robes” (beiyi erjie ZAR=4%) is a reference to the
Qi 7 emperor Wu &4 who appointed the two monks Xuanchang % # and Faxian %k as
heads of the samgha (sengzhu 1% £). They were put in charge of the Jiangnan and Jiangbei regions
respectively. See Fozu tongji HhiL %42 vol. 36, (T 2035.49.346¢).

50 The Gaosengzhuan #1%1% reports that when Daoan was residing in Yangyang, the talented
literatus Xi Zaochi H % # came to see him and said, “I am Xi Zaochi from the Four Seas (= 74)”, to
which Daoan replied, “I am Shi Daoan from everywhere in the heavens”, thereby winning the exchange
of repartee. See Gaosengzhuan #141% vol. 5, “Biography of Shi Daocan” # 18 %1% (T. 2059.50.352c).

6  Changbaek-sa corresponds to present-day Namjang-sa # 4% which is located on Noak-san in

the west of Sangju.

o1 Kangju B is mentioned in the Samguk sagi =B %32, vol. 34, Chapji (Miscellaneous Treatises)
#.& 3, Chiri (Geography) .22, “In the fifth year of King Sinmun 4% s reign (685), present-day
Chinju &/ was separated from Kot’aju and became Ch'ongju #/1l. Then it was renamed Kangju in
the sixth year of King Kyongdok 4% (747).”



82 1. Stele Inscription of Chin'gam Hyeso

dogs. This is identical to the accounts of Tripitaka Master Shanwuwei,” who
when undertaking the summer retreat™ on the Numinous Mountain®, was
led by wild animals along the way and entered deep into a mountain cave,
where he saw a standing statue of Sakyamuni, or to that of Zhu Tanyou®
who tapped the head of a sleeping tiger to make it listen to satras. Also,
these are not the only eulogies in the monastic histories. Consequently, he

built halls and buildings,*® which were majestic like the [city of magical]

»] ,67

transformation in Hwagaegok [lit., “Gorge of the Flower Blossom”],*” on the

remaining foundations of the hermitage of the late Master®® Sambop.

& Tripitaka Master Shanwuwei &% (Subhakarasimha, 637-735) was a master of esoteric
Buddhism from India who was influential at the Tang court. According to his biography, he inherited
the throne of Magadha at the age of thirteen, but declined in favor of his elder brother, instead
becoming a monk. He studied esoteric Buddhism at Nalanda and, in 716, went to China, where, with
the support of the Tang emperor Xuanzong, he translated esoteric Buddhist texts into Chinese and
together with the Tripitaka Master Vajrabodhi (Jingangzhi £ R]%) spread esoteric Buddhism at the
imperial court and beyond. He translated the Mahavairocana Sitra (in 725), to which the Chinese
monk Yixing —4T wrote a commentary, the Darijingshu X B#25.. Shanwuwei was posthumously

granted the title of Minister of the Court of Reception 1 #.

63 The summer retreat traditionally lasts for a period of three lunar months, from the sixteenth day

of the fourth month until the fifteenth day of the seventh month.
64 I.e., Vulture Peak.

65 Zhu Tanyou 2Z#K, a.k.a. Faxian &, was a monk originating from Sogdia (Kangjuguo & & &)

active in the Jin & dynasty.

¢ The word rendered here as hermitage is nanya B, from Sanskrit dranya, and should be

understood as a quiet place suitable for meditative practice, especially the cultivation of Son.

67 Sambop Hwasang =% 7=} [lit. Venerable versed in the three Dharmas]: according to the Chiri-
san Ssanggye-sa ki 7§ F11% %532, he was a Silla monk who, together with Kim Tae-bi & X
stole the mummified head of the sixth patriarch 77878 £ Huineng and enshrined it in a stapa built
especially for it, the Yukjo chongsang £ap 7178 L34, on Chiri-san at Hwagaegok 764 (near the
location of Ssangye-sa % ). This is a recent tradition created to improve the fortunes of Ssanggye-
sa. See John Jorgensen, “Ssanggye-sa and Local Buddhist History: Propaganda and Relics in a
Struggle for Survival, 1850s—-1930s,” Seou/ Journal of Korean Studies 21 no. 1 (June 2008), pp. 87-127.

6 The term rendered as “master” is hwasang #2% (also #=.L) is a general term for a senior monk,
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In the third year of the Kaicheng era [838], the Great King Min'ae®
abruptly ascended to the treasured throne. He deeply relied on Buddhism [lit.,
“profound compassion”] and sent down a royally sealed letter providing the
expenses for a [vegetarian] offering and he especially requested a personal
audience [with Chin'gam]. The Son Master [Chin’gam] said, “[The king
should exclusively focus] on diligently cultivating a good rulership; what
use is [his] wish [to meet me]?” The envoy returned to the king, who felt
ashamed upon hearing this, and he considered the Son Master as having
eliminated both [the realm of ] form and emptiness, and of having perfected
both concentration and wisdom [i.e., samadhi and prajfia]. He sent the
envoy to bestow the title “Hyeso” on him. The character “so” was avoided as
it corresponded to the royal ancestor’s shrine tabbo name [of King Songjo],
thus it was changed.”” Moreover, his monk register was transferred to the

Great Hwangnyong-sa”' and he was summoned to visit the capital [i.e.,

a Chinese translation of the Sanskrit term upadhaya. The Sanskrit upadhyaya originally refers to a

teacher or senior monk who has the authority to administer the precepts.

¢  King Min'ae P % (also written %, r. 838-839) was the forty-fourth king of the Silla dynasty.
His taboo name 3# was Myong. Together with the attendant minister 4 Yi Hong #154, he forced
King Huikang &£ to commit suicide and thereby succeeded to the throne. However, Min'ae himself

was assassinated in Kimyang © % by members of Kim U-jing’s £#5 %% faction.
70 Le., King Sosong B8% X E.

71 Hwangnyong-sa Z3E<F was located in present day Kyongju, Kuhwang-dong, where its
foundations are still visible. The construction of the monastery began in the fourteenth year of
king Chinhung (553) and lasted for seventeen years. It was completed in 569. The monastery
was renowned as a state protection monastery 3% Bl #] and housed two of Silla’s “three national
treasures” =%, namely, a sixteen-feet high Buddha statue (55%%) and a nine-storey stapa. The
recently discovered “Hwangnyong-sa kuch’ing mokt’ap ch’alchu pongi” 2He+ LB A% F 4 K3,
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Kyongju]. The coming and going of royal envoys [was frequent to the extent
that] they crossed reins on the road. But he [Chin'gam] stood firm like a
mountain and they could not move his determination. In the past, Sengchou’
refused three summons from the Yuan Wei [the Northern Wei court],” saying
“When practising the path in the mountains, one does not deviate from
[achieving] the great comprehension [i.e., pervasive understanding].” Dwelling
in seclusion and nurturing eminence: although the ages are different, the

meaning is the same.
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When he lived there for several years, those requesting instruction [lit.,
“requesting benefits”] formed a line like rice or hemp stalks, to the extent
that there was not the slightest gap to insert an awl. Consequently, he
wandered to select an extraordinary landscape, which he obtained on the
toothills of the southern mountain ridges, a refreshing, high and dry place,
most appropriate to dwell in. Thus he measured out [the ground] and began

[to build] a meditation [lit. S6n] hut. It relied on [the slope of ] misty peaks

an account from the late Silla dynasty recording the monastery’s restoration, provides information on
Hwangnyong-sa’s foundation. See Yi Ki-baek =4 #, “Hwangnyong-sa wa ki ch’anggon 24249 71
B, in Silla i kukka pulgyo wa yugyo # R IFAR) B R B 154 (1978).

72 Sengchou 1§48 (480-560) was an eminent monk in the Northern Qi 4t 7 dynasty. He acquired
a thorough knowledge of the Chinese classics and history (jingshi &%) and became a scholar of the
institute of learning K% 1§ . Later, he became a monk and practiced samadhi. He was venerated by
Emperor Xiaoming % # of the Wei 4% dynasty. During the Tianbao X4% era (550-559), Emperor
Wenxuan X had him to reside in Yunmen-sa % P]=F. See his biography in Xu gaoseng zhuan 4%
181% vol. 16 (T. 2060.50.553-555).

73 Le. Emperor Xiaoming.
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and looked down on cloudy gullies. To those with a clear field of vision, there
were distant mountain peaks across the rivers, to those with a clear sense
of hearing, there were gushing stones and flying rapids. When the spring
came, the brooks blossomed. In the summer, the narrow pathways [had]
pine trees. In autumn, the narrow ravines [were illuminated by] the moon. In
winter, the mountain ridges were covered in snow. The four seasons changed
the appearance [of the site] and the myriad phenomena intermingled in
their splendor. The hundred pipes [i.e., the sound of the wind] hummed in
harmony. The thousand cliffs competed for prominence. When those who
had traveled to the Western Land [i.e., China] arrived here, they all looked
[at this place] with astonishment, saying that Venerable Huiyuan’s Donglin-
si [on Lu-shan] had shifted back beyond the sea [to Silla]. The world of the
lotus flower™ cannot be fathomed by ordinary thoughts. Only if one is in a
jar will one believe in the existence of another world contained within it.”
Water was drawn [to the site] by bamboo props. It was surrounded by steps
and [water] flowed in from the four sides. At first he used Okchon [lit., “Jade
Spring”] on the [temple-name] signboard.
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Counting on one’s fingers his Dharma heirs, the Son Master was the
great-great-grandson of Caoxi [i.e., Huineng].” Thus he built a portrait hall
of the Sixth Patriarch [i.e., Huineng] and decorated its wall with variegated
colors, to extensively contribute to guiding [sentient beings]. This is what

the satra calls ‘to please sentient beings.’ Therefore it was elegantly decorated

74 Ak.a. the World [hidden in] the Lotus Flower, Lotus-Repository World, or Flower Treasury
World refers to the Pure Land of the Buddha Vairocana. For a description thereof, see the Huayan jing.

75 Caoxi %% is another name for the sixth patriarch Huineng ##%. Huineng used to preach the
Dharma in the Baolin-si ¥ #k3 which was located at Caoxi, south-east of Shaozhou 42/, district of

Quijiang #/L 8%, Guangdong Province.
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with paintings of many images.””
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On the dawn of the ninth day of the first month in the fourth year of the
Dazhong era [850], he announced to his disciples, “The myriad dharmas are
all empty. I am about to go. The One Mind is the basis. All of you should
exert yourself for it. Do not preserve my body in a stipa, do not record my
traces [i.e., my life] with an inscription.” When he finished speaking, he sat
[in meditative posture] and [entered] extinction [i.e., nirvana]. His years
of recompense were seventy-seven years and his accumulation of summers
[as a monk] was forty-one.”” At that time, the heavens lacked the slightest
clouds, [but] wind and thunder suddenly arose, tigers and wolves roared and
howled, cedars and juniper trees withered. And then suddenly purple clouds
covered the sky. In the sky there was the sound of snapping fingers. Everyone
gathered at the funeral heard it. The History of the Liang Dynasty’® records
that Palace Attendant Chu Xiang” once had requested a §ramana to pray

76 The sitra quoted here is the Foxiang zaocheng jing PhAR M AE.

77 'The term used to designate the number of years he had lived as a monk is chokha (Ch. jixia #H),
literally meaning “accumulated summers”, a term derived from the fact that monks undertook the

summer retreat €very year.

7&  The History of the Liang Dynasty (Liang Shi 2 ) refers to the Book of Liang (Liangshu %)
completed in 635 by Yao Silian (k€ 4t), an official of Sui and Tang Dynasty. The book is the official
history of the Liang dynasty and as such part of the Twenty-Four Histories canon of Chinese history.

79 Chu Xiang ## of the Liang dynasty: his courtesy name 5 was Shiju #%% He held the posts
of Governor of Yiyu # 2K+, Vice-Minister of the Board of Personnel 31, attendant minister
¥, and President of the Board of Personnel %% %. He was reputed for his impartiality, integrity,
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for the happiness of his sick mother. They heard the snap of fingers in the
sky and the saintly was moved and the deep responded. How can this be a
false report? All those whose determination was to follow the path sent their
condolences. Those who had not lost their emotions harbored their grief
and wept. It was definitely obvious that both gods and humans were in pain
and mourning. The numinous urn [containing his cremated remains] and
the secluded path [i.e., the pathway leading to his stipa] were completely
prepared beforehand. His disciples Pomnyang and others wailed as they
carried his material body and, before the day went by, buried him in a mound

on the eastern peak, in compliance with [Chin'gam’s] last will.

AR TR, T RGHK, RIEE S, BRI, P EMAR, R FERE
GREAE PIAS RS, A, AR, B TE" L ER, e —,

The Son Master’s nature did not lose its simplicity and his words were
not due to machination. He wore warm but coarse [clothes made of ] hemp.
He satisfied himself eating coarse wheat, mixed chestnut oaks and beans,
and [always] only a single sort of vegetable side dish. Even when the nobles
and the accomplished arrived [to visit him], no special food was provided.
The disciples were reluctant to present it [to visitors] because it was coarse
to digest. So he said, “Since they have the [determined] mind to come here,
what harm is there in serving them coarse food?” Venerable and humble,

aged and young, were received in the same manner.

HHEN, RIS, g5, A8, “UEL LmBMBEE, AR HL, &
BIAR. FATLEF RS AMAAR. BRZ, NURRE, BRIFK, TTE
& SH NGB, AIAREIER, FEAIGNHLE, BB L, R
MmO ARA VAR B, AAH R B, TARmEZR, "BRERTK, &
Bme” F RS, it

and benevolent administration. He passed away after the death of his mother had caused him great

grief and fatigue. For his biography, consult the Liangshu &% vol. 41.
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