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Introduction

Buddhism and Modernity in Korea

Jin Y. Park

Buddhism’s encounters with modernity appear in different forms, depending
on the regional specifics and historical contexts in which these encounters took
place. In the West, the encounter resulted in the introduction of Buddhism to
the Western world, which was followed by the emergence of a modern style of
Buddhist scholarship and of new forms of Buddhism. In the context of Asia,
Buddhism’s encounters with modernity have been frequently discussed in relation
to political situations including nationalism, colonialism, and communism; and
their socio-religious manifestations have been characterized by, among others,
mass-proselytization, lay Buddhist movements, institutional reform, and the
emergence of socially engaged Buddhism.

Buddhism in modern Korea also experienced the phenomena identified
above, but in their responses to modernity, Korean Buddhists had to deal with
their unique socio-historical and political situations. In this context, three aspects
are especially noticeable in Korean Buddhism’s encounters with modernity. I
will identify them as Buddhist reform movements, Zen/Son revivalism, and the
Buddhist encounter with new intellectualism. In this introduction, I will dis-
cuss the major issues in these three aspects of modern Korean Buddhism and
close this essay by proposing three issues that need reconsideration for a better
understanding of the evolution of Buddhism in modern Korea.

Buddhist Reform Movements

At the end of the nineteenth and the beginning of the twentieth centuries, Korean
Buddhism faced a dual challenge generated by the legacy of its past and the
prospects for its future. Most urgent was the recovery of its dignity after cen-
turies-long persecution under the neo-Confucian Choson dynasty (1392-1910).
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Beginning in the mid-fifteenth century, Buddhist monks and nuns were prohibited
from entering the capital city; this ban remained effective until 1895. The ban is
a concrete example of the severe persecution Korean Buddhists experienced for
more than 400 years prior to Korea’s opening to the modern world. As Korea
made the transition from a pre-modern to a modern society, Korean Buddhists
were hoping to exploit this opportunity to regain the dignity of Buddhism in
Korean society. This hope was also charged with the urgent need to renovate
the religion so as to prove that the Buddhism, which had a 1,500-year history
in Korea, was still relevant in the modern world.

The dual task of Korean Buddhism in reestablishing its status as a major
religio-philosophical system on the one hand and demonstrating its relevance
in modern society on the other was further complicated because of the political
situation of colonialism. Korea was annexed to Japan in 1910, beginning a 35-year
colonial period. Colonialism is one of the shared aspects that Buddhism had to deal
with in Asia in its encounter with modernity. However, Korean Buddhist colonial
experiences were unique in that Korea was colonized not by a non-Buddhist Western
country but by an Asian country in which Buddhism had long been a dominant
religion. This situation caused conflicting and sometimes contradictory responses
of Korean Buddhism to Japanese Buddhism and Japanese colonial policy.

At the initial stage of Korean Buddhism’s encounter with modernity, Korean
Buddhists considered Japanese Buddhism a model to follow for the revival of
Korean Buddhism. Some Buddhist intellectuals also considered the possibility of
employing Buddhism for the modernization of Korea. As early as the late 1870s,
Japanese Buddhist missionaries arrived in Korea for the purpose of proselytization,
and in exchange, progressive-minded Korean monks traveled to Japan in order
to learn what they considered an advanced form of Buddhism. A representative
case during the initial stage of the encounter between Buddhism and modernity
is that of a monk named Yi Tongin (1849?-1881%). Yi introduced techniques of
modern education to Buddhist lecture halls and traveled to Japan to learn about
its civilization and progress in an effort to use them as models for reform in
both Korean Buddhism and Korean society.! His reform movement, however,
faced an early death amidst social and political turbulence in Korea.” Despite the
premature death of Yi Tongin’s project, and of Yi himself, his case demonstrates
that the reformist spirit was already in the process of making changes in Korean
Buddhism during the late nineteenth century. The appearance of publications
demanding the reformation of Korean Buddhism during the early twentieth
century is visible proof of this spirit.

Starting from the early 1910s and continuing until the late 1930s, a series
of treatises containing the reform agenda of Korean Buddhism appear. Kwon
Sangno (1879-1965), who was not a favorite of Korean Buddhist scholars
because of his collaboration with the Japanese colonialists, published a treatise
titled Choson Pulgyo kyehyok ron (Treatise on the Reformation of Korean Bud-
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dhism, 1912-1913). Choson Pulgyo yusillon (Treatise on the Revitalization of
Korean Buddhism) by Han Yongun (1879-1944), the most well-known figure
in this group, was published in 1913. Yi Yongjae’s (1900-1929) Choson Pulgyo
kaehyoksillon (A New Treatise on the Reformation of Korean Buddhism) appeared
in 1922, and Choson Pulgyo hyoksillon (Treatise on the Renovation of Korean
Buddhism) by Pak Chungbin (1891-1943), the founder of Won Buddhism, was
published in 1935. These treatises share a number of agendas they proposed for
the renovation of Korean Buddhism. Depending on the time the treatises were
written, each holds different positions as to Japanese colonial policy and Korean
Buddhism’s relation to Japanese Buddhism.

One of most emphasized issues at the early stages of Buddhist reform
movements was education. Kwon Sangno especially focused his reform agenda
on the issue of education, including the creation of educational institutions
for Buddhists and the general public. Han Yongun’s treatise also proposed the
education of clerics as one main agenda for the reformation of the Buddhist
community (sangha). Other issues that Han Yongun emphasized for that purpose
include the unification of the doctrinal orientation of the sangha, the simplifica-
tion of Buddhist practices, and the centralization of the sangha administration
by reforming its policies and customs. Han’s proposals became a framework for
subsequent sangha reformation.

Buddhist concern for the general public, or minjung (the masses), was
another visible aspect of the reform agenda. Paek Yongsong (1864-1940) was
a pioneer in expanding the audience of Buddhism beyond the Buddhist clergy.
He contended that reaching out to the public was the very way to realize the
original teaching of Sakyamuni Buddha and developed his idea into a movement
called Taegakkyo undong (the Great Enlightenment Movement).

The concern for the public made the Buddhist reformists aware of the
importance of translation projects. Buddhist literature at the time was mostly
written in classical Chinese, with which the majority of Korean people were
unfamiliar. Thus, translating Buddhist scriptures into the Korean language was
one of the first steps to make Buddhism accessible to the public. Pack Yongsong
was especially keen on the importance of translating Buddhist scriptures, being
influenced and alarmed by the existence of the Korean version of the Bible
introduced by Christian missionaries.

The creation of city-center gathering places for Buddhists was another
project to which Buddhist reformists paid close attention. Traditionally, Korean
Buddhist monasteries were mostly located on the mountainside. However,
Buddhist reformists found the remote location of Buddhist monasteries to be
an obstacle for the growth of Buddhism in modern society, both practically
and philosophically. In terms of practicality, the remote location of Buddhist
temples made it difficult for people to frequent them, which naturally created
a gap between the religion and the people. Philosophically, the spatial distance
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between Buddhist monasteries and society was considered a visible sign of the
religion’s incapacity to deal with issues relevant to modern society. Han Yongun
was vehemently vocal about the issue, writing,

What happens when a temple locates itself on a mountain? First of
all, progressive thoughts will disappear . . . And adventurous ideas will
vanish. . .. Then a liberating element will evaporate ... And then a
resistant spirit will cease to exist . .. Located on secluded mountains,
[Buddhist] temples do not recognize upheavals in the world. As a
result, although anti-religious sounds of drums and trumpets disturb
the earth, Buddhism never wages war against them. Nor does it
console the defeated warriors. Despite the commanding banners in
the Buddhist castle, the religion is so helpless and powerless that it
cannot raise a flag of resistance.’

As the reformists endeavored to bring Buddhism closer to people’s lives,
the traditionally rigid demarcation between the ordained and lay practitioners
blurred. This does not mean that the ordained monks were laicized, as in the case
of Japan during the modern period.! Instead, in Korea, the traditional emphasis
on the privileged position of the ordained monks was gradually replaced with
mutual recognition of the ordained and lay circle in an effort to bring both
Buddhism and Buddhist community into the milieu of daily life. Lay Buddhist
movements that emerged in the first half of the twentieth century reflect this
aspect of modern Korean Buddhism. Yi Nunghwa (1869-1943), a lay practitioner,
scholar, and intellectual, was a notable figure in this context. Yi launched a lay
Buddhist movement (K. kdsa Pulgyo) and proposed a reform agenda focusing
on the laity.

The modern period also witnessed the emergence of new forms of Bud-
dhism. By creating a new Buddhist order, the founders of these new forms had
more flexibility in renovating Buddhism without being constrained by tradition.
Won Buddhism, founded by Sotaesan Pak Chungbin (1891-1943) in 1916, offers
a good example. Pak’s idea was to create a form of Buddhism that fit into the
modern lifestyle: Won Buddhist scripture was written in the Korean language
(not in classical Chinese), its gathering places were located in village centers
in the milieu of people’s everyday lives instead of on a remote mountainside,
sophisticated Buddhist doctrines were reinterpreted to make them more easily
understood by commoners, and the lay and ordained distinction was under-
played in Won Buddhist doctrine. In the Choson Pulgyo hyoksillon (Treatise on
the Renovation of Korean Buddhism, 1935), Sotaesan succinctly summarizes the
objectives of his Buddhist reform as the change of Korean Buddhism “from the
Buddhism of abroad to Buddhism for Koreans [...]; from the Buddhism of the
past to the Buddhism of the present and future [...]; from the Buddhism of a
few monks residing on the mountain to the Buddhism of the general public”
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Korean Buddhist efforts to bring Buddhism to the milieu of people’s daily
lives by actively engaging themselves in the social and political situations of the
time re-emerged in the 1970s and 1980s in the form of Minjung Buddhism. The
term “minjung” (the masses) was used during the first half of the twentieth cen-
tury by Buddhist reformists, as they emphasized the importance of the religion’s
rapport with society and the people. Minjung Buddhism during the second half
of the twentieth century takes visibly political stances, directly responding to the
military dictatorship in Korea. By its founding principles, Minjung Buddhism is
Buddhism for the politically oppressed, economically exploited, and socio-cultur-
ally alienated. Philosophically, Minjung Buddhists appeal to the bodhisattva ideal
and compassion. Adherents of Minjung Buddhism emphasize the liberation from
all forms of oppression including social and political constraints.

Part One of this volume discusses the major Buddhist reformers. In Chapter
1, Woosung Huh examines Paek Yongsong’s Buddhist reform movement, focusing
on the balance between individual practice and bodhisattva activities of helping
sentient beings. American Buddhist scholarship has been keen on the relationship
between wisdom and compassion, or between Buddhist practice and Buddhism’s
social engagement, in relation to Buddhism’s potential as social theory. Huh'’s essay
offers an example of a Korean Buddhist stance on the issue at the beginning of
the twentieth century. In Chapter 2, Pori Pak investigates Han Yongun’s Buddhist
thoughts with a focus on the integration of doctrinal study (K. kyo) and Zen
meditation (Son). Chapter 3 discusses Won Buddhism. In this chapter, Bongkil
Chung offers a detailed explanation of the structure of Won Buddhism and its
relation to Korean Buddhism. Yi Niinghwa’s contribution to Korean Buddhism
is the theme of Chapter 4, in which Jongmyung Kim offers a critical assessment
of Yi Nunghwa’s lay Buddhist movement and Yi’s efforts to utilize Buddhism for
the modernization of Korea. Two chapters in Part Three are also relevant to the
theme of Buddhist reform. In Chapter 11, Vladimir Tihkonov addresses in detail
Yi Tongin’s activities and Korean Buddhism’s initial encounter with Japanese
Buddhist missionaries during the period from 1876, the year Korea opened her
door to the outside world, until 1910, when Korea was annexed to Japan. In
Chapter 12, John Jorgensen offers an in-depth exploration of the history and
philosophy of Minjung Buddhism together with his critique.

Revival of Son/Zen Buddhism

While the reform-minded Buddhists endeavored to renovate Buddhism so as
to make it fit into the social and cultural milieu of modern life, another form
of renovation was also underway: that is, Son/Zen revivalism. On the surface,
Buddhist reformism and Son revivalism seem to pull Buddhism in opposite
directions: the former trying to take Buddhism into the future and the latter
attempting to revive the past. On a deeper level, we find that they were both
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attempts to reconstruct Buddhism, but with different focuses. S6n revivalists
sought to reinstate the quality of SOn practice and the training at the Son
monasteries, whereas Buddhist reformists emphasized the religion’s rapport
with society.

In the course of its history, Korean Buddhism developed a strong Son
Buddhist tradition. Within Son Buddhism, the Kanhwa So6n (C. Kanhua Chan)
tradition, which was consolidated by the thirteenth century National Master Pojo
Chinul (1158-1210), dominated Korean Buddhism. During the Choson Dynasty,
S6n Buddhism suffered from neo-Confucian anti-Buddhist policy together with
other Buddhist schools. At the beginning of the Choson period, Buddhist schools
were merged or abolished according to government policy, and as a result,
starting from the mid-fifteenth century onward, no Buddhist sectarian identity
was allowed. This is called the period of mountain Buddhism, when Buddhism
sustained itself on the remote mountainside. Centuries later, this resulted in an
identity crisis for Son Buddhists.

Around the beginning of the nineteenth century, attempts were made to
overcome the decline of Buddhism by critically exploring the identity of So6n
Buddhism. In the debate known as the Debate on the Types of Son (K. yijong Son-
samjong Son nonjaeng), Paekpa Kiingson (1767-1852) proposed a systematization
of Son Buddhist teachings in his Sonmun sugyong (Hand Mirror of S6n School,
1820), and Chotii Uisun (1786-1866) critically responded to Paekpas theory in
his Sonmun sabyon mané (Talks on the Four Divisions of So6n School). The
debate on the identity of S6n Buddhism revived the scholastic zeal for S6n Bud-
dhism and opened a way for Son revivalism, but in order to fully re-establish
the Son tradition, one had to wait for the appearance of a radical practitioner
of meditation who could confirm the efficiency and relevance of S6n meditation
in the path to one’s enlightenment.

In this context, Kydongho Songu (1849-1912) is considered the revivalist
of Korean Son Buddhism in modern time. Kyongho joined the monastery when
he was nine and was appointed as a siitra-lecturer at the young age of 23, which
earned him national fame. A dramatic incident in his life, however, became a
turning point for Kyongho to condemn the doctrinal approach to Buddhism and
wholeheartedly devote himself to the practice of huatou (K. hwadu) meditation,
through which he had an awakening experience.

By setting a model for S6n practitioners at a time when the tradition was
at its lowest point in the history of Korean Buddhism, Kyongho set the founda-
tion for SOn revivalism. In an effort to revive Son tradition, Kyongho created
compact communities at Hae'in Monastery in 1899 and at Pomd Monastery in
1902. Kyonghd's contribution to modern Korean Son tradition is also demonstrated
by the fact that his disciples, especially Suwdl (1855-1928), Hyewdl (1861-1937),
Mangong (1871-1946), and Hanam, played a significant role in modern Korean
Buddhism, and by so doing, they re-established the S6n lineage.
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In a literary work dedicated to the creation of the compact community
at the Hae'in Monastery, Kyongho admonishes those who underestimate their
capacity for Buddhist practice and abandon efforts to attain Buddhahood. He
also criticizes the premature declaration of awakening among the practitioners
of meditation. With these warnings, Kyéngho invites everyone to seek to attain
Buddhahood by focusing on real practice, which Ky6ngho, following the Son
school’s premise, defines as being none other than finding one’s own nature.”

In order to reinstate rigorous Son practice at monasteries, SOn revivalists
offered new versions of Son monastic regulations. Traditionally, the first guide-
lines of the Chan monastery known as Pure Rules (C. ginggui; K. chonggyu)
were formulated by Chinese monk Baizhang Huaihai (721-814). Baizhang’s Pure
Rules were introduced to Korea during the Kory6 dynasty (918-1392) and subse-
quently served as guidelines for practitioners in S6n monasteries. Son revivalists
introduced their versions of Pure Rules, and three are the most notable. The
first was composed by Kyongho in 1902 at Pomo Monastery.® Kyonghd's disciple
Pang Hanam introduced two sets of S6n monastic regulations: “Stingga och’ik”
(Five Regulations for the Sangha) and “Sonwdn kyurye” (Regulations of Son
Monastery) in 1922 at Kdnbong Monastery.’ The third was known as “Kongju
kyuyak” (Community Regulations), written by T'ocong Songchol (1912-1993)
together with Chongdam (1902-1971) and several other Son masters at Pongam
Monastery."” Pure Rules are not administrative regulations; they are rules aim-
ing for guiding SOon practitioners in their spiritual cultivation, and in this sense,
the three versions of Pure Rules that I listed above distinguish themselves from
the institutional reform agenda that Buddhist reformists introduced to renovate
Korean Buddhism.

Another notable aspect of Son revivalism is the emergence of a training
system for nuns. Kyongho's disciple Song Mangong is credited as being the first
to support and guide nuns’ meditation practice in modern time. Mangong’s
disciple Myori Pophiii (1887-1975) is known as a pioneer of the Son lineage
of nuns in modern Korea. Together with Pophtii, Mansong (1897-1975), Iryop
(1896-1971), and Pongong (1907-1965) were all influenced and supported by
Mangong and set the models for nuns’ Son practice." The opening of Kyonsong
Hermitage at Sudok Monastery in 1928—the first meditation hall for nuns—made
a significant contribution to the promotion of Son practice for nuns. Immediately
after its opening, Kyonsong Hermitage became a center for revitalizing the Son
tradition among Korean nuns. In addition, the first modern seminary for nuns
opened in 1935 at Pomun Monastery in Seoul."

Korean nuns receive training in two ways: Seminaries (K. kangwon) ofter
basic education, and meditation practice is done at the meditation hall (K.
sonwon). With the opening of Kyonsong Hermitage as nuns meditation hall,
and the seminary at Po'mun Monastery for nuns’ education, the primary founda-
tions for nuns’ training were set up. In the second half of the twentieth century,
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Dachaeng (1927-) was recognized by her activities of founding Hanmatm
Sénwon in 1972.

Kyonghd's disciple Man'gong was a leading S6n master during the colonial
period, whose challenge to Japanese colonial officials left behind various legends
and Son stories. Another of Kyonghd's disciples, Pang Hanam, was appointed as
the first Patriarch of the Chogye Order, established during the colonial period.
The Chogye Order (Jogye Order) is currently the most dominant Buddhist
order in Korea. The revival of Son Buddhism culminated in Toeong S6ngchdl,
a renowned S6n master during the second half of the twentieth century. Well-
known for his relentlessly strict S6n practice, Songchdl demanded that fellow
So6n practitioners return to the “original teachings of the Buddha and the Patri-
archs” (K. ko-Pul kojo) in every detail of monastic life including the material
of monks’ bowls and robes, and the relationship of the monastic community
with the lay circle.”

During the 1990s, Sdngchdls publications on Korean Buddhism kindled
a debate which later developed into the Sudden-Gradual Debate. S6ngch®dl
criticized Chinul for allowing gradualism in S6n practice and accused him of
being a heretic in the Son School. After criticizing Chinul as the origin of the
inauthentic practice of Korean S6n Buddhism, Songchdl proposed his subit-
ist theory as the orthodox way for Son practice." Regardless of one’s position
concerning the subitist and gradualist theories, the debate can be understood in
the context of Son revivalism in modern Korea and its efforts to bring back the
authentic form of Son practice in modern times, which culminated in Séngchols
claim of subitism as the “purist” Son practice.

Chapters in Part Two of this volume discuss Son revivalism, focusing on
individual figures. In Chapter 6, Henrik Serenson examines the life and thoughts
of Kyonghd Songu through a close reading of Kyonghd's writings in Kyongho
pobo (Dharma Talks of Kydngho). In Chapter 7, Mu Seong offers life stories of
Mangong, mostly based on the collections of the orally transmitted anecdotes
related to him. In Chapter 8, Patrick R. Uhlmann examines Pang Hanam’s Bud-
dhism with a close analysis of his Five Regulations for the Sangha (K. siingga
och’ik). In Chapter 9, Woncheol Yun presents T'oeong Songchol’s theory of Son
practice based on Songch6l’s Sonmun chongno (Correct Path of the Sdn School).
Finally, in Chapter 10, Chong Go discusses Daehaeng’s teaching known as “Doing
without Doing”

Buddhist Encounter with New Intellectualism
During the first half of the twentieth century, both Buddhist reformists and Sé6n

revivalists were actively promoting Buddhism. In addition to these two aspects,
I propose Korean Buddhism’s encounter with what I would call new intellectual-
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ism as the third characteristic of modern Korean Buddhism. New intellectual-
ism does not refer to a specific movement; it is a term I employ here to denote
intellectual orientations of those whose thought was significantly influenced by
modernity and by the modern mindset. One characteristic aspect of modernity is
an effort to break away from traditional modes of thinking. The new intellectuals,
who challenged the status quo of their society in the spirit of modernity, more
often than not came from the middle class or socially marginalized groups. The
reformist intellectuals from the late eighteenth to late nineteenth centuries were
one such group. The New Woman, the first generation of Korean women who
received modern-style education and demanded gender equality during the 1920s
and 1930s, was another such group. Yi Tongin’s Buddhist thought and Reform
Party members’ Buddhism can be included in the category of Korean Buddhism’s
encounter with new intellectualism."”” The Buddhism of New Woman Kim Iry6p
(1896-1971) exemplifies female intellectuals’ reinterpretation of Buddhism. Kim
Iry6p was a writer and leading female intellectual before she joined a monastery.
In her search for identity and freedom in a patriarchal society, Kim Iryop resorted
to Buddhism, in which she explored the idea that the great “I” (K. taea) earned
through Buddhist awakening liberated the small “T” (K. soa) of the daily life.

Another aspect of Buddhism’s encounter with new intellectualism is the
emergence of a modern-style Buddhist scholarship. Yi Niinghwa is credited with
setting the foundations of Korean Buddhist scholarship and Korean Studies.
Along with the appearance of Buddhist scholarship, publications on the history
of Korean Buddhism emerged as well. Yi Nunghwa’s Choson Pulgyo tongsa (A
Comprehensive History of Korean Buddhism), the first in its kind, appeared
in 1918.' Buddhist journals also began to appear during the 1910s, providing
a forum for discussion of Buddhist philosophy, reform ideas, and literature by
Buddhist intellectuals.

The emergence of new interpretations of Korean Buddhism reflecting the
social and political situation and the intellectual orientation of the time is yet
another result of Buddhism’s encounter with new intellectualism as well. Choe
Namson (1880-1957), a writer and historian, defined Korean Buddhism as
ecumenical Buddhism (K. tong Pulgyo) in his essay “Choson Pulgyo: Tongbang
munhwasasang e itniin kit chiwi” (Choson [Korean] Buddhism: Its Place in Ori-
ental Cultural History)."” In his efforts to find the identity of Korean Buddhism
in the milieu of foreign cultures rushing into Korea, Choe underscored the
importance of the seventh-century monk-scholar Wonhyo's (617-686) Buddhism.
Choe characterized Wonhyos Buddhist thought as ecumenical and contended that
Woénhyo's ecumenical Buddhism was the culmination of Buddhist teachings not
only in Korea but in Eastern Buddhism in general. In doing so, Choe suggested
the prominent position of Korean culture in the intellectual history of East Asia.
Choes theory of ecumenism as the identity of Korean Buddhism continues to
influence Korean Buddhist scholarship today, if not without being challenged.'®
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Three essays in this volume address Korean Buddhism’s encounter with
new intellectualism. In Chapter 4, Jongmyung Kim offers a critical evaluation
of Yi Niinghwas Buddhism and his contribution to the construction of Korean
Buddhist scholarship during the first half of the twentieth century. In Chapter
13, Sungtaek Cho discusses another aspect of modern Korean Buddhist schol-
arship, focusing on Pak Chonghong and Kim Tonghwa, two leading figures of
Korean Buddhist scholarship during the second half of the twentieth century.
In Chapter 5, Jin Y. Park discusses Kim Iryops Buddhism. Park emphasizes the
search for identity as a theme running through Kim Irydp’s philosophy from her
feminist writings as a New Woman to her Son essays as a Buddhist nun and
contends that woman’s experiences of modernity and modern Korean Buddhism
are significantly different from those of male practitioners.

Reconsidering Buddhism and Modernity in Korea

I have identified three characteristics of modern Korean Buddhism as Buddhist
reform movements, S6n revivalism, and Buddhism’s encounter with new intel-
lectualism. Needless to say, these three are closely related to one another, and
the figures discussed in this volume demonstrate, one way or another, that the
three issues are intricately interwoven in their Buddhism. In exploring these
themes, one finds the need to reconsider some aspects of the scholarship of
modern Korean Buddhism that are taken for granted. I will point out three
such issues as starting points to be re-examined for a better understanding of
Buddhism in modern Korea.

The first is the issue of periodization. The most commonly used date as
the beginning of the modern period in Korean Buddhism is 1895, when a ban
on monks and nuns’ entering the capital city was repealed.’” Another histori-
cal date used for this purpose is 1876, when Korea opened its door to foreign
power. This relatively simple way of employing historical dates to identify the
time line separating the pre-modern and modern periods in Korean Buddhism
can be an easy way of dealing with the issue of periodization, but not without
problems. As we investigate changes in Korean Buddhism during this period,
a question arises: How was it possible that Korean Buddhism, which allegedly
reached its lowest point by the end of the nineteenth century, was able to re-
emerge so quickly?

In order to answer this question, let us go back to the beginning of the
modern period of Korean Buddhism and examine the situation at the time.?
As we have discussed, during the late nineteenth century, when Korea was in
the process of transforming into a modern society, Yi Tongin and other reform-
minded Korean Buddhists considered the social and political changes an oppor-
tunity for Buddhist revival. Yi Tongin had a close relationship with members
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of the political party known as the Reform Party (K. kaehwadang). It has been
claimed that Yi was not just an acquaintance of the reformist intellectuals at
that time, but actually taught Buddhism to those intellectuals.” In addition, Yi
Niinghwa writes in his Choson Pulgyo tongsa (A Comprehensive History of Korean
Buddhism) that during the second half of the nineteenth century, there was a
boom in Son studies among reform-minded intellectuals who gathered together
in the capital city to study Buddhism and practice S6n meditation.”” Referring
to Yi Niinghwa’s description of the temporary resurgence of the interest in So6n
meditation among Korean intellectuals, Korean Buddhist scholar Kim Kyongjip
mentions that the trend was especially influenced by Yu Taech’i, a member of
the Reform Party. Yu Taechi evaluated Confucianism as the ideology of the
ruling class that fell short of functioning as a religion. Kim Kyongjip proposes
that Yu Taech’i’s reformist consciousness challenged the stratified social system
of the ruling ideology and that Buddhism with its egalitarian doctrines made
an appeal to him in this context.”

Yi Niinghwa’s discussion of the tradition of lay Buddhists in China and
Korea helps us further expand the scope of this encounter between Buddhism
and reform-minded intellectuals. In his Choson Pulgyo tongsa, Yi Ninghwa
offers a list of thinkers and writers who were influenced by the Chan/Son
spirit, and the list expands all the way to the Tang-Song poet-intellectuals in
China.”* In the context of our discussion, it is worth noting that Yi Niunghwa
pays special attention to Kim Chonghui (1786-1856, courtesy name, Ch'usa), a
renowned calligrapher who frequented Qing China to learn about new ideas. Yi
Niinghwa identifies Kim Chonghui as one of the immediate influences on the
lay Buddhist movement in Yi’s time and on Reform Party members’ interest in
Buddhism. A full-scale examination of the intellectual history of the evolution
of Korean Buddhism from the pre-modern to modern periods would require a
separate project. For now, I would like to propose the following hypothesis as
one paradigm to understand the transition from the pre-modern to the modern
period of Korean Buddhism. During the Choson dynasty, neo-Confucianism
was a dominant ideology; as the society searched for reformation, Buddhism
offered an alternative to neo-Confucian ruling ideology, especially to reform-
minded intellectuals and underprivileged groups. The question remains as to
whether this dual paradigm of neo-Confucianism as a religion and ideology
for the privileged and Buddhism for underprivileged and marginalized groups
was simply a result of social and historical situations, or whether it had to do
with philosophy represented by these two traditions. Without answering this
question, we can still say that the root of Buddhist reform movements, Son
revivalism, and Buddhism’s encounter with new intellectualism in modern time
can be traced further back to the late eighteenth and early nineteenth centuries.
This suggests us that, in order to better understand modern Korean Buddhism,
instead of merely relying on the convenience of historical markers, we need to
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pay closer attention to the evolution of Buddhism from the pre-modern to the
modern periods. Such a project will not only enable us to understand what we
now consider modern Korean Buddhism, but also reveal to us potentials and
possibilities that could have been modern Korean Buddhism, but that have failed
to be recognized as such because of social, political, historical, or other factors
that contributed to the process of modernization of Korea.

The second issue is to reconsider the nature of colonial modernity and
its impact on modern Korean Buddhism. As the expression “colonial moder-
nity” suggests, modernity in Korea cannot be understood without considering
colonial experiences. However, the colonial and postcolonial reality has often
excessively influenced both scholars and Buddhists in Korea, to the extent that
binary postulations are uncritically accepted. As a result, most Buddhist activi-
ties during the colonial period have been evaluated through the lens of whether
certain activities were patriotic, or collaborating with Japanese colonialists. The
nationalist tendency in understanding modern Korean Buddhism has reduced
the religious and philosophical identity of Buddhism to purely political issues.
If we look into the situation more closely, however, we find that such dual-
ism does not always work. One example that demonstrates the complexity of
the situation can be found in the practice of monks meat-eating and clerical
marriage. Married monks among Koreans began to appear at the beginning of
the twentieth century, before colonization, and the number of married monks
rapidly increased during the 1910s and 1920s. Having maintained the tradition
of celibacy and vegetarianism, many Korean Buddhists strongly disapproved
of the practice of meat-eating and clerical marriage as a form of monkhood
contaminated by Japanese Buddhism. The conflict between celibate and married
monks continued in postcolonial space, creating one of most devastating internal
conflicts in Korean Buddhism during the 1950s and 1960s.

To group celibacy with religious purity, Korean national identity, and patrio-
tism on the one hand, and to set them against married monks, stigmatizing them
as religiously impure, Japanese invaders, and traitors on the other hand, would
oversimplify the situation. Pack Yongsong, a leading Buddhist reformer during the
colonial period, submitted a petition to the Governor-General requesting a prohibi-
tion of monks’ marriage, which did not produce visible results. Meanwhile, Han
Yongun, another leading Buddhist during the same period who is still a national
hero for his anti-Japanese activities, filed a petition in the early 1910s requesting
that monks be allowed to marry. In 1926, monks’ marriages became officially
allowed in Korea. Both Paek Yongsong and Han Yongun are still considered to
have played significant role in modern Korean Buddhism, but they took opposite
positions on the question of clerical marriage. The incident demonstrates that
the binary postulation of pure Korean Buddhism versus contaminated Japanese
Buddhism, and further elaborated binary sets of celibacy-Korean patriots versus
clerical marriage-colonial collaborators, oversimplify the situation. A crucial
re-examination of binary postulations is necessary in order to understand the
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complexity involved in Korean Buddhisms encounters with modernity.

The third issue is related to another form of binary postulation. This time
the binary postulation takes the form of modernity versus tradition. Modernization
in Korea has come to denote Westernization. This tendency of conceptualizing
modernity with the civilization and culture of the West has created the assumption
that the modern is equated with the West and the pre-modern with traditional
Asia. Buddhism being part of traditional Korea, in the process of moderniza-
tion, the idea that tradition is something to leave behind if Korea is to develop
into a “modern” nation fostered an environment that considered Buddhism as
having nothing to offer in the nation’s path to a modern and advanced society.
The case of the Buddhist encounter with new intellectualism suggests that this
did not have to be the case.

When we consider modernity from its functional aspects, including
institutional efficiency, consideration for the general public, and the new role
of religion, Korean Buddhism did need reformation. The activities of Buddhist
reformists reflect this aspect of the Buddhist encounter with modernity. On the
other hand, if we consider the philosophy and spirit of modernity that has been
characterized as the individuals search for self, freedom, and equality, one can
argue that Buddhism has much to offer in the shaping of modernity in Asia. Our
discussions in this volume on Buddhism and modernity in Korea suggest that
we need to move beyond modernization of Buddhism and conceive a vision of
Buddhist modernity which will help us to understand new aspects of modernity
itself. Such an effort might help us shed light on certain aspects of Buddhism
that have been suppressed or forgotten in our race toward modernization.

N

This volume consists of three parts. The first two parts comprise ten chapters,
each of which discusses individual figures in modern Korean Buddhism. Three
chapters in Part Three take a thematic approach to some of the major issues in
modern Korean Buddhism. Throughout this volume the words Chan/Zen/Sén
have been used interchangeably. The following Sanskrit words are not italicized:
nirvana, samsara, dharma, samadhi, prajiia, and sangha. Asian names in this
volume appear in the Asian tradition of the family name placed before the given
name, unless the Asian name has appeared in English publications, in which case
the name will follow the precedent of the previous publications.
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Individual Salvation and
Compassionate Action

The Life and Thoughts of Paek Yongsong'

Woosung Huh

Historical Background

The late nineteenth and early twentieth centuries were a troubled period in Korean
history marked by the political failure of the Choson dynasty (1392-1910) and
Japanese oppression and colonialism (1910-1945). For modern Korean Bud-
dhists in general, and for Paek Yongsong (1864-1940) in particular, this period
represents a time when freedom, independence, purity, vigor, and sensitivity to
changing times gave way to restraint, submission, corruption, powerlessness, and
backwardness because of the seizure of national identity that arose from coloni-
zation. Along with the loss of the Korean people’s freedom and independence,
the decline in vitality of Buddhist organizations and their lack of relevance with
the realities of ordinary people (K. min), as well as the absence of purity among
professional Buddhist practitioners, are the primary context within which we
should understand Yongséng. The Buddhism of the period had been severely
weakened by 500 years of oppression under the Choson dynasty’s “anti-Buddhist,
pro-Confucian” policy. Buddhism had little social influence and was barely able
to sustain itself. Monasteries were forced to retreat deep into the mountains
and were subject to exploitation by officials. Monks were despised as members
of the lowest stratum of society and often abused by people; they were even
strictly forbidden from entering the capital city and from engaging themselves
in missionary activities. Buddhists were unable to attain any social standing or
to establish organizations. Buddhism survived mainly through private practice,
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which was frequently combined with Shamanism, Daoism, and folk beliefs.
Both before and after the liberation of Korea from Japanese occupation, the idea
persisted that the Choson dynasty’s continuous suppression of Buddhism was
responsible for the reduced influence of Buddhism in modern times.

An even greater problem for Korean Buddhism was the invasion of Japa-
nese Buddhism and the introduction of Christianity. The latter quickly grew in
popularity. The time period between the invasion of Japanese Buddhism in 1870
and the proclamation of the 1911 Temple Ordinance (K. sachalryong) can be
divided into two stages. During the first stage, prior to the annexation, Japanese
Buddhism laid the groundwork for the assimilation of Korean Buddhism into
Japanese Buddhism. During the second stage, dating from the Japanese annexation
of Korea in 1910 to the proclamation in 1911, Japanese Buddhism solidified its
control over Korean Buddhism. Paek Yongsong’s and Han Yongun’s subsequent
opposition to the ordinance and their advocacy for the separation of state and
religion in 1912 represented a struggle against the control and constraints of
the colonial government. One of the most problematic results of the invasion
of Japanese Buddhism was the appearance of married monks and their rise to
power. Korean Buddhism had traditionally prescribed that monks and nuns
maintain celibacy. The existence of clerical marriage aroused the opposition of
celibate monks, and this issue led Yongsong to distinguish himself from more
liberal Buddhists like Han Yongun, who supported open marriage of monks.
Aside from this issue, Yongsong shares with Han Yongun the basic ideas of what
Korean Buddhism should be in his time.

The introduction of Christianity and its growing popularity is an aspect of
Korean history that cannot be ignored in order to understand modern Korean
Buddhism.” Yongsong exerted a great deal of energy to revitalize Buddhist
organizations and reinvent the Buddhist view of the “world-arising” (K. segye
kisi) in order to prevent the spread of Christian evangelism. Many of his writ-
ings, including Kwiwon chongjong (Returning to True Religion, 1913), Simjo
manyuron (Treatise on Mind Creating All Things, 1921), and Kakhae illyun
(Enlightenment Ocean Like the Sun, 1931) contained numerous passages that
were intended to replace the existence of God and the creation narrative with
his interpretation of the Buddhist version of the “world-arising,” which was
based on his adaptation and reinvention of the traditional Buddhist theory of
the “Mind-Only” (K. yusim).

Yongsong was keenly aware of Korean Buddhism’s serious predicament in
his time, and he eventually joined Han Yongun in the March First Independence
Movement in 1919. This action can be interpreted as an explicit expression of
his nationalist sentiment. Upon his release from prison in 1921, Yongsong set
aside his political concerns and redirected his energy to Buddhist issues. The
Taegakkyo (Great Enlightenment) movement was an indirect manifestation of
his political concerns through Buddhist activities.
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In Mahayana Buddhism, the aim of Buddhist practice is often expressed
in the phrase “seeking enlightenment above” (K. sanggu pori) and “transform-
ing sentient beings below” (K. hahwa chungsaeng). The first phrase is related
to individual salvation, and the second involves compassionate actions to save
others. Distancing himself from many of the other monks of his time, Paek
Yongsong chose a middle way between individual salvation and compassionate
actions. In this context, Yongsong became one of the most important figures in
modern Korean Buddhism in that he was able to achieve and maintain a balance
between the two paths. This essay demonstrates how Yongsong’s life reflects his
belief in the importance of this balance, and contends that the balance of life
and thoughts in Yongsong should become a model for Korean Buddhists.

The Awakening Experiences

Yongsong, which is his dharma name, was born in Cholla province in 1864. His
secular name was Sanggyu. Yongsong was on the one hand a traditional monk
who emphasized the importance of practicing meditation and preserving the
precepts. On the other hand, he was a reform-minded revolutionary who tried
every method to popularize Buddhism and to establish and strengthen Buddhist
organizations. By taking measures that were considered revolutionary at the time,
he subjected himself to a great deal of criticism from his contemporaries.’

Most scholars of Yongsdng agree that his mendicant life can be divided
into two periods. Han Pogwang, for example, draws a dividing line at the age
of 47 (1910). Han identifies the first half as “the period of ascetic practice on
the mountain” (K. sanjung suhaenggi), which lasted nearly thirty years, begin-
ning at the time he joined monastery in 1879 at the age of 16, and the second
half as “the period of transforming the masses” (K. taejung kyohwagi).* The first
half was mainly devoted to “seeking enlightenment above,” and the second half
to “transforming sentient beings below” The year 1910 may be considered a
watershed in Yongsong’s career. Up until that year, he almost exclusively devoted
his life to learning, practicing, and transmitting Buddhism, living mostly in
hermitages on the mountain.®

If we understand that “transforming sentient beings below” requires strong
determination, energy, passion, courage, and forbearance, as well as compassion,
and if cultivating all of these qualities requires a long period of time, the entire
scope of the first half of his life was preparation for Yongsong to be able to move
toward the second period. In approximately 30 years of his mendicant life, the
only radical action in which Yongsong was involved was his participation in
the March First Independence Movement (1919). Many contemporary scholars
credit Yongsong with reinventing and repopularizing S6n Buddhism among
the general public. It is also to his credit that Korean people became familiar
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with the expression “chamson” (Zen meditation). Yongsong was determined
in his emphasis on the importance of Son meditation and made it clear that
observing the precepts was a prerequisite for keeping Buddhist organizations
pure and healthy.

As he put an end to his hermitic life in mountainside retreats, Yongséng
began to devote his time to practicing what he called a “revolutionary people’s
religion” (K. hyongmyongjok minjonggyo), which aptly characterizes the second
half of his life. The term “revolutionary people’s religion” was first used around
1927 in his letter to Master Kyongbong (1892-1982), in which Yongsdng also
mentioned his Great Enlightenment Teaching.® The idea of the “revolutionary
people’s religion” began to take shape in his mind far earlier, immediately after
his first visit to Seoul in 1905, and became concretized during his imprisonment.
Since then, the “revolutionary people’s religion” remained the major concern of
his Buddhist activities. After his release from prison, he considered the transla-
tion of Buddhist scriptures into the Korean language to be the most suitable
way of spreading Buddhism.

From the perspective of the “revolutionary people’s religion,” traditional
teachings cannot remain great unless they respond in some way to the problems
of the time. Yongsong believed that working for the survival of Korean Bud-
dhism was a worthy cause for him. He also believed that in order for traditional
Korean Buddhism to survive in the new era, it needed to be revitalized so that
it could be understood and practiced by the general public of his time. Yonsong
emphasized the importance of economic independence of Buddhist organizations
and disapproved of the centuries-old practice of monks’ begging. The goal of
his Great Enlightenment Movement was to find a way for Buddhism to go back
to the general public, which he considered the way of returning to the original
teachings of Sakyamuni Buddha. Yongsong believed that this became possible
by reinventing traditional Son Buddhism.

Yongsong undertook various ascetic practices through which he wanted to
reduce himself to the state of zero or emptiness. Zero represents emptiness, a void,
blankness, and impracticality; but, at the same time, it represents the possibility
of producing all things, and it becomes the necessary condition for non-dual
experiences with other beings and compassionate actions toward them. These
practices continued throughout the first half of his life, from the ages of 16 to
47. His practices during this period included the recital of dharani or mantras,
examination of the “wu kongan” (K. muja kongan), and scripture readings.

Yongsdng had five awakening experiences; the most significant of these
took place in relation to the recitation of the mantra of Great Compassion in the
Chonsugyong (Thousand Hands Satra). According to Han Pogwang, Yongsong
began the recitation of the Thousand Hands Sitra soon after he joined the
monastery. Master Suwdl Yongmin (1817-1893) told the 16-year-old Yongsong,
“The Sage has been gone for too long. Demons are strong, and the dharma is
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weak. Thus karmic obstructions are heavy, so it is difficult to cultivate [your
mind]. If you wholeheartedly take refuge in Buddha, dharma, and the Buddhist
Community (sanigha) and diligently recite the spell of Great Compassion, then,
your karmic obstructions will spontaneously dissolve, your mind will dawn
brightly, and your afflictions will be penetrated””” The spell referred to here is
the passage “sinmyo changgu tae darani” (great mantra of marvelous passage)
from the Thousand Hands Siitra, which culminates in the spell of six syllables:
“om ma ni pad me hum?” After a six-day-long devoted recitation of this sacred
spell, his mind was awakened. He was 21. This first awakening experience was
symbolically expressed by the phrase, “A thought is experienced, as if the bottom
lid of a bucket suddenly fell oft” (YTC 1:10). The expression “the bottom lid of
a bucket suddenly fell oft” has been frequently used in Sén tradition to show
that one’s mind becomes brighter with the removal of karmic obstructions that
have accumulated for eons.

Another form of recitation that Yongsdng practiced throughout his life was
the presentation of the name of Avalokite$vara bodhisattva (K. Kwaniim posal),
who was Yongsong’s favorite bodhisattva figure. Through the simple repetition of
the name, he could express his earnest devotion and prayer to the bodhisattva.
Yongsong’s devotion to Avalokitesvara bodhisattva was further manifested through
the establishment of the Kwanimchon (the Hall of Avalokitesvara) in 1905 on
Pogae Mountain in Kangwon Province. Yongsong also translated the Thousand
Hands Sitra into Korean in 1938, two years before his death. It appears that,
throughout his life, Yongsong regularly recited the passage in the sitra: “We invoke
the vast, consummate, unimpeded, great compassionate, great dharani of the
thousand-handed, thousand-eyed Avalokite$vara bodhisattva” (K. chonsu chonan
kwanchaje posal kwangdae wonman muae taejabi taedarani kyechong). Note that
this phrase is followed by “I bow to the great compassion of Avalokitesvara” (K.
kyesu kwaniim taebiju). This passage is followed by the ten vows, each of which
begins with the phrase “Homage to the greatly compassionate Avalokite$vara®
(K. namu taejabi kwansetim). By repeating the name of Avalokite$vara and
utilizing the power of the vows, Buddhists express their yearning to be saved
from suffering. In the same process, they also transform their selfish minds
into compassionate ones, which, in turn, become foundations for saving other
sentient beings. Thus, in this siitra, we find the phrase that enumerates various
places to which the sentient beings should go during the process of realizing
their vows. Those places include the Mountain of Swords Hell, the Boiling Fire
Hell, the realm of the hungry ghosts, and the realm of the Asuras. Upon their
arrival in these places, all kinds of suffering will immediately end.

At the age of 20, Yongsong began to take the mu kongan as a subject of
meditation under the guidance of the S6n Master Muyung.® The following year,
Yongsong allegedly had another awakening experience. The verse symbolizing
this second awakening reads:
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Dispersing clouds and grasping mists, I found Manjusri Bodhisattva,
Once attaining him, he was totally empty.

Form is emptiness, but emptiness again becomes empty;

Emptiness is form, and this process is endless (YTC 1:379).

Maiijusri Bodhisattva represents the perfection of wisdom. But attaining this
perfection does not make that perfection graspable; instead, it makes the practi-
tioner realize the emptiness of things and the emptiness of emptiness. Yongsong’s
verse signifies the non-duality of form and emptiness, an important realization
that Yongsong was to abide by for the next fifty years. In relating this experience
of non-duality to the aspiration of helping others, the first awakening achieved
by repeating “om ma ni pad me hum” may be understood as a prerequisite for
the non-duality of form and emptiness. For Yongsong, the realm where sentient
beings reside cannot be one of nihilistic emptiness; instead, if one fails to exercise
one’s compassion for others, the person, even though claiming to be enlightened,
falls into the pitfall of the false emptiness. Yongsong severely criticized this false
concept of emptiness, or, in his words, the “bad attachment to emptiness” (K.
akchwi gonggyon).

Yongsong’s third awakening experience took place while he was reading a
passage from Chuandeng lu (The Transmission of the Lamp). The passage reads:
“The moon is like a curved arrow; it rains only a little, but the wind is very
strong” This experience was symbolically expressed by the following phrase: “As
my nostrils were beaten up, the sun Buddha and the moon Buddha, and the
meaning of the nothingness kongan were shining brightly, leaving no trace of
doubt” (YTC 1: 379).°

In the autumn of 1886, at the age of 23, near the Naktong River, Yongsong
had the fourth awakening experience. He described this experience in a poem:
“In Klimo mountain, a thousand-year old moon rises;/Waves rise for ten thou-
sand miles in the Naktong River./Where has the fishing boat gone?/I dream in
a field of reeds as in the old days” (YTC 1: 380). On first reading, the poem
does not seem to entail much of Buddhist enlightenment, but Yongsong refers to
this poem when he declares the tenets of the Great Enlightenment Movement.'
After these four awakening experiences, Yongsong practiced kongans and tried to
confirm his awakenings by perusing Buddhist scriptures including The Platform
Siatra of the Sixth Patriarch and The Record of Transmission of the Lamp. We have
no record of Yongsong’s whereabouts for the seven years (1893-1900) following
his fourth awakening experience. According to Han Pogwang, Yongsong seemed
to have inner struggles during this period.

The first four awakenings did not seem to be sufficient for Yongsong to
begin to lead the Great Enlightenment Movement. His fifth awakening, the
only one not mentioned in his Yongsong sonsa orok (The Sayings of S6n Master
Yongsong), was also needed. This was the awakening of his sensitivity to the
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changing milieu of his country and the suffering of the people. This awakening
emerged slowly, beginning with his first short visit to Seoul in 1905, and it took
shape through his participation in the March First Independence Movement in
1919 and his subsequent imprisonment.

In a short remark entitled “Yokkyong i ch'wiji” (The Significance of
Translating Scriptures) attached to his translation of The Brahmajala Sttra (The
Satra of Brahma’s Net) (1933), he said, “as I ‘calmly perceived’ (K. chonggwan)
the trend of thought in the world and the change of literature in 1921, I imme-
diately started to translate scriptures and published forty-five thousand volumes”
(YTC 3:7). This “calm perception,” which might have led him to understand the
realities of Korean people, amounts to what I call the fifth awakening. It can be
argued that all five awakenings were needed for Yongsong to finally direct his
activities to the Great Awakening Movement. Through the first four awakening
experiences, Yongsong consolidated his vows for compassionate actions to help
sentient beings; through the fifth awakening experience, he turned the vows into
concrete action to transform Korean Buddhism.

In a short essay, “Chesul kwa ponyok e tachan yon'gi” (“Reasons for
Writings and Translations”) attached to Chosongiil Hwaom kyong (The Korean
Avatamsaka Satra) (1928), we have the following key paragraph:

As one of the representatives of the Declaration of Independence, I
suffered bitterly in the Sédaemun prison for three years. There were
numerous political prisoners like me, though belonging to different
religions. Each of them asked to bring in their own religious texts,
and continued to learn and pray. When I perused their books, I
found that they were all translated into Korean. There were almost no
books printed in Classical Chinese. I felt that this was most deplor-
able. Thus, I took a great vow [to translate Buddhist scriptures into
Korean]. ... Today when there are so many things to learn, such as
philosophy, science, and mechanics, spending several decades learning
Chinese characters is not only a stupid act but is also an obstacle to
the development of civilization. . . . Just as Chinese people are fond of
the Chinese scripts, so the Korean language is suitable for Koreans.
Men and women of all social classes can easily understand writings
in Korean when they begin to learn how to read, and the language is
also easier to propagate. I made up my mind that once I was released
from prison, I would immediately muster men under my banner
and make every effort to translate Buddhist scriptures into Korean.
I regarded this task as my compass for truth searching. Sometime
after my release from prison in March 1921, I discussed the matter
with several people. There was none who agreed with me, but there
were many who scorned me (YTC 12: 987).



26 Makers of Modern Korean Buddhism

This paragraph shows that, in addition to the realization of his calling and the
real condition of the people, the prison experience awakened Yongsong to the
following beliefs: Learning about Buddhism should not be limited to educated
people, but extended to include those who are uneducated; in order to accom-
plish that goal, it is absolutely necessary to translate Buddhist scriptures into
Korean; and finally, Buddhists should pay more attention to other branches of
study, including philosophy, natural science, and mechanics or they will fall
behind.

Upon his release from prison, Yongsong began the translation of Buddhist
scriptures. In April 1921, within a month of his release, Yongsong established the
Samjang (Tripitaka) Translation Society. His fellow monks, however, greeted this
project with disapproval. The ulterior motive behind Yongsong’s participation in
the March First Independence Movement may have been his hope for national
independence, a goal that was certainly political. That political motivation,
however, did not continue with the same direction and with the same inten-
sity after his release. Instead of fighting directly against Japanese colonial rule,
Yongsong began to focus on transforming and popularizing Buddhist teachings
to the Korean people.

Great Enlightenment Movement: Its Social and Spiritual Dimensions

Yongsong’s desire to balance individual awakening with compassionate actions
for others was well demonstrated in the Great Enlightenment Movement. Con-
sidering the first use of the term faegak (great enlightenment), which appeared
in Palsangnok (Record on Eight Phases of the Buddha’s Life) published in 1922,
Han Pogwang has claimed that the Great Enlightenment Movement seems to
have begun when Yongsong was 59, in 1922."" Since the term “great enlighten-
ment” was simply Yongsong’s translation of Buddha (YTC 9: 729), the literal
meaning of the Great Enlightenment Movement is the movement of Buddhism.
Yongsong believed not only in the teaching of Sakyamuni Buddha, but also in its
transmission to Mahakasyapa. Yongsong also made it clear that he believed the
Buddhist narrative, which describes how, during his sermon on Vulture Peak,
the Exalted One held up a golden lotus blossom to all those assembled and that
only Mahakasyapa understood and smiled in response (YTC 9: 725-885). This
element of the story is an important aspect of mind-to-mind transmission of
the Buddha’s teaching in the East Asian Zen Buddhist tradition. Yongsong fully
accepted the succession of the Son lineage, although he attempted to reinvent and
rediscover it whenever he felt the need to do so. Asked how a Buddhist should
accumulate merits, in Enlightenment Ocean Like the Sun, Yongsong described
his view of an authentic Buddhist as follows:
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There is no place where you cannot create merits (K. pokjitki): if
you are filial to your parents and respect your teachers and elders; if
you are friendly to your brothers and harmonize your family; if you
keep your residence clean; if you work for the public good accord-
ing to your ability and keep clear of private desires; if you propagate
the truth of Great Enlightenment to all the people in the world (K.
chonha taejung) so that they can remove superstition, and tread a
righteous path; if you are pleased with the fact that you see other
people go well; if, when you offer holy food to the Buddha, you wish
that all sentient beings, beginning with human beings, should be
freed from the suffering of the triple worlds and that each of them
should become a Buddha; if you relieve a person from poverty and
disease; and if you do not commit any evil and instead practice good
deeds, then you will create merits (YTC 6: 329).

In this passage, Yongsong teaches that merits should be earned through diverse
activities in life, and this teaching constitutes the core of his Great Enlightenment
Movement. Yongsong started making substantial efforts to expand the Great
Enlightenment Movement by opening Great Enlightenment Sunday School in
1928 and holding S6n meetings at the Great Enlightenment Temple. The Great
Enlightenment School building, which Yongsdng constructed in Manchuria, was
the first Korean Buddhist propagation center in a foreign country. Moreover, he
opened an orchard named Hwagwawon in Kydngsang Province, declaring it a
productive form of Buddhism, which he named “Son-Agriculture Buddhism”
(K. sonnong Pulgyo). Yongsong also created Buddhist rituals that are unique to
the Great Enlightenment Movement, as well as new forms of precept-receiving
rituals for lay practitioners.

Yongsong was twenty-one when he received bhiksu (Buddhist monk) and
bodhisattva precepts at the T'ongdo monastery in Kydngsang Province. Even at
that time, Yongsong was aware that the tendency of not observing precepts had
been damaging the root of Korean Buddhism. For him, receiving precepts was
not a matter of mere formality. To Yongsong, observing precepts was not only
at the core of monkhood but vital to keeping the monastic community healthy.
Observing precepts was also the essential feature of being an authentic human
being. Yongsong even argued that only with the observance of five precepts
could we be reborn as human beings (See YT'C 6:286). Without observing these
precepts, there is no way to return to the true religion, to Sakyamuni Buddha,
and to the Great Enlightenment.

The Sunday school founded at the Great Enlightenment Center and the
textbooks compiled especially for children demonstrate Yongsong’s interest in
training the younger generation. Yongsong also published a Korean version of
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the Huayan siitra and retranslated its Korean-Chinese bilingual version through
the Samjang Translation Society, which served as the headquarters for the Great
Enlightenment Movement.

The movements spiritual level is as important as the social aspects dis-
cussed above and enabled Yongsdng to be awakened to the non-duality of binary
postulations in one’s thoughts and to further transform that awakening into
compassionate activities for sentient beings. In the Treatise on Mind Creating All
Things, he discusses his experience of one true mind as the source of all things.
He contends that the “one true mind, greatly shining substance” (K. ilchinsim
taegwangmyognche; Vairocana Buddha) is the common source for numerous
things in the world including heaven, earth, and “me” (YTC 4: 13-14). The
identity of myriad elements in the world and “me” becomes the foundation
of compassion toward all living beings. One of the most important aspects of
non-dual experiences for social activities is the non-duality of the ultimate (K.
chin) and the conventional (K. sok) levels. In Enlightenment Ocean Like the Sun,
Yongsong states, “One is called a Hinayanist when one does not realize that
the ultimate and conventional levels are ‘completely merged’ (K. yungtong) so
that all dharmas eternally exist, neither arising nor disappearing” (YTC 6: 378).
When one is awakened to the complete merging of these two levels, one is a
Mabhayanist, and he or she embraces any and all dharmas, all kinds of actions,
including various kinds of merit-producing activities.

Yongsong’s understanding of the merging of the ultimate and conventional
levels is reminiscent of his denial of empty emptiness. In a letter to Son Master
Kyongbong dated 1928, Yongsong criticizes a negative attachment to emptiness
by emphasizing the idea that “emptiness itself is empty”:

In the case of present-day monks who are said to realize the Way
(C. dao), what they have realized is nothing more than emptiness.
Both emptiness and non-emptiness (K. pulgong) are empty, and empti-
ness is also empty. Though emptiness is empty, they cannot see their
true nature (K. chinsong) even in dreams. Emptiness is empty, and
emptiness is still empty. Though emptiness is empty in this manner
without an ending, it is difficult to leave behind emptiness. Though
one may express the fact that one has attained self-realization through
long-standing silence, it is not appropriate. For religious masters,
emptiness without words cannot be called the Way, since emptiness
is neither the Way nor the principal nature (K. songni). Just as an
empty space is not in itself myriad forms, so is the principal nature
of Enlightenment."

Yongsong’s critical stance toward the empty emptiness and long-standing silence
(K. yanggu mukon) needs to be understood in the context of his notion of
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“revolutionary people’s Buddhism” For Yongsong, the non-duality of ultimate
and conventional levels of truth demands that practitioners be actively engaged
in worldly affairs including constructing buildings, managing businesses, writing,
or translating scriptures. In this context, Yongsong’s critical attitude toward the
empty emptiness and the practice of long-standing silence in solitude parallels
that of Manhae.” Both Yongsong and Manhae believe that Buddhism’s ultimate
objective is neither merely practicing dharma in the remote mountains nor
transcending the secular world to become an enlightened individual. Religion,
to them, must lead one to authentic existence, and authentic existence is pos-
sible by being authentically engaged in the activities in the world. Without social
engagement, emptiness cannot mean anything but literal blankness without form,
which Yongsong criticizes as meaningless emptiness. In this sense, Yongsong’s
vision of the “revolutionary people’s religion” shares its principles with that of
Manhae’s Minjung Buddhism (people’s Buddhism).

Christianity and the Mind-Only Theory

Yongsong’s first defense of Buddhism against the rapid growth of Christianity
is found in the second volume of Returning to True Religion. After enumerating
the ten commandments of the Old Testament, Yongsong quotes the first passage
of Pojo Chinul’s (1158-1210) Kwonsu chonghae kydlsamun (Encouragement to
Practice: The Compact of Samadhi and Prajia Community):

A person who falls to the ground gets back up by using that ground.
To try to get up without relying on that ground would be impos-
sible. Sentient beings are those who are deluded in regard to the one
mind (K. ilsim) and give rise to boundless defilements. Buddhas are
those who have awakened to the one mind and have given rise to
boundless sublime functions. Although there is a difference between
delusion and awakening, both essentially derive from the one mind.
Hence, to see Buddhahood apart from the mind is impossible."
(YTC 8: 843)

Yongsong goes on to say, “Bodhidharma said that those who sought Buddhas
and patriarchs apart from the mind of sentient beings were ‘heavenly demons
and heretics’ (K. chonma oedo) . . . There are people who seek Heaven (K. chon)
apart from mind-nature (K. simsong) and worship it, and there are those who say
that Heaven is creating [something], but they are all deluded” (YTC 8: 844).
Yongsong was convinced that the Christian doctrine of God and its creation
theory was deluded and false; however, he continued to be greatly impressed
with and alarmed by the persuasive force of the Christian narrative of creation.
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He seemed to think that one of the most efficient ways of protecting Buddhism
against Christian evangelism was to offer a Buddhist narrative on the arising of
the world and humanity. It is important to note that the word “arising” (K. ki),
not creation (K. changjo), was used. In Returning to True Religion and Record on
Eight Phases of the Buddha’s Life, Yongsong gave a detailed Buddhist counterpart
to the Christian narrative of creation.

Yongsong highly relied on the alayavijfiana (storehouse-consciousness)
theory of the Yogacara school in constructing the Buddhist version of the Christian
creation story. One of early versions of such a theory can be found in the Treatise
on the Mind Creating All Things."” The first section of the Treatise is titled the
“World-Arising” (K. Segye kisi), in which Yongsong tries to establish the mind as
the origin of all dharmas including the four great elements of earth, water, fire,
and wind. In the same section, he also enumerates ten causes for human life:
(1) “the essence of the true mind” (K. chinsim songche); (2) “non-enlightenment”
(K. pulgak, that is, alaya-consciousness); (3) “thought-arising” (K. yomgi); (4)
“view-arising” (K. kyongi); (5) “object appearance” (K. kyonghyon); (6) “grasping
dharmas” (K. chippop); (7) “grasping ego” (K. chiba); (8) “greed-anger-delusion”
(K. tamjinch’i); (9) “creating karma” (K cho0p); and (10) “receiving results” (K.
subo). Yongsong states:

Buddhism is a religion which teaches about the mind, but which does
not worship Heaven or God, the sun, the moon, or stars. There is no
Buddha except the mind, and there is no mind except the Buddha.
Buddha is another name of the true mind (K. chinsim). Buddhism
is not theism but atheism. It makes us directly perceive the human
mind and be awakened to the “true nature” It brightens the one
mind (K. ilsim) through myriad dharmas. It is true that our original
true nature (K. ponwon chinsong) creates heaven, earth, and myriad
things, but it is not true that Heaven (chon) or God (sin) created
heaven, earth, all things, and the self. All things in the triple worlds
are created by the mind only (YTC 4: 14-15).

Yongsong further elaborates his theory of the “World-Arising” in Enlighten-
ment Ocean Like the Sun, in which he explains the myriad things in the world
resulting from the function of the mind." In this work, Yongséng employs a
number of different expressions to describe the ultimate experience, which tran-
scends all forms of dualities. This experience eventually turns into the beginning
point of “various arisings,” (YTC 6: 262) and included in the “various arisings”
are heaven and earth, human beings, and animals.

Yongsong describes the ultimate experience, which is the beginning point
of the world-arising through the use of various expressions including original
enlightenment, the nature of mysteriously perfect enlightenment, true enlighten-
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ment, the nature of greatly perfect enlightenment, and the mysteriously bright
true mind. From this mysteriously bright true mind, Yongsong contends, a
thought “suddenly” arises. This thought is identified as alayavijfiana, which is
the first moment of the “world-arising” (YTC 6: 262). However, Yongsong claims
that this suddenly arising eighth consciousness, or storehouse consciousness, is
deluded. Hence, we read in the Treatise on the Mind Creating All Things, “The
‘ignorance-wind, which moves and turns itself into the alayavijiana, is non-
enlightenment” (YTC 4: 20).

Yongsong also employs the concepts of male and female energies in his
efforts to offer Buddhist explanations of natural phenomena including seasonal
changes, the blooming of flowers, the ripening of fruit, and the alternations of
day and night. He criticizes both Christian and so-called scientific explanations
of such natural phenomena: “All these things are not the work of the Lord of
Heaven (K. okhwang sangje) or some ghosts (K. kwisin)” (YTC 6: 265). He asserts
that there is neither God nor ghosts behind all these natural phenomena, since
phenomena arise and cease based on conditions (K. yon).

A short chapter entitled “Explaining World Creation” in Enlightenment
Ocean Like the Sun discusses in detail the process of the world-arising (YTC 6:
269-273). It begins with the mysteriously bright true mind (or the pure great
enlightenment). When this true mind moves very subtly, “storehouse con-
sciousness” occurs. Once storehouse consciousness starts to move, it internally
obstructs the true mind and externally causes all kinds of forms to arise. This
obstruction is so subtle that it cannot be grasped by ordinary people. Only the
Buddha, in his “great calm illumination of samadhi,” (K. taejokkwang sammae)
can grasp it."” As the storehouse consciousness evolves, Yongsong contends, it
divides itself into two—stubborn, evil emptiness and perceptive knowledge.
From the stubborn, evil emptiness arises the world of non-sentient beings, and
from the perceptive knowledge arises the world of sentient beings. When the
world of non-sentient beings arises from stubborn and evil emptiness, various
kinds of energies emerge. The interactions of these energies create all things
(YTC 6: 271-272). Interestingly enough, for Yongsong, social phenomena such
as empires, republics, labor, and communism are also part of this world-arising
through the mind. Hence, he asks, “You insist materialism and deny the mind
with an assumption that material controls the world. Your mind is like a tree
or a rock and does not discriminate; what then is it that makes discrimination?
Does material outside one’s mind discriminate?” (YTC 6: 291).

In Part IT of Enlightenment Ocean Like the Sun, Yongsong categorizes different
existences through the use of Buddhist terms. The categories of existence include
those that were “womb-born” (K. taesaeng), “egg-born” (K. nansaeng), “moisture-
born” (K. siipsaeng), and “born by transformation” (K. hwasaeng); and “beings
with form” (K. yusang chungsaeng), “beings without form” (K. musaek chungsaeng),
“beings without form but with thought” (K. musaek yusang chungsaeng), “beings
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without thought,” (K. musang chungsaeng) and so on. Human beings are womb-
born; the Christian God (K. Haniinim) belongs to beings without form (YTC
6: 355-356); mountain deities and tutelary deities are idols with form. In later
sections of Enlightenment Ocean Like the Sun, Yongsong replaces the Christian
Heaven with the Buddhist realm of non-form (K. musaekkye chon; Sk. ariipavacara),
which can be attained by cultivating the four emptiness meditations. Yongsong did
not forget to emphasize the difference between the Christian concept of Heaven
and the Buddhist concept of the realm of non-form: “Our Great Enlightenment
teaching is intended not to lead one to Heaven (K. chondang), but to liberate
one forever from the suffering of the world of life and death by awakening all
sentient beings to their perfect Buddhahood.*®

When and how does storehouse consciousness occur? Why does a deluded
thought suddenly occur from perfect enlightenment, which is, by definition not
deluded? Who or what gives rise to delusion, and for what purpose? Why sud-
denly? Yongsong does not ask these questions. Instead, he just assumes that the
evolution of the corrupted world “naturally” proceeded (YTC 6: 263-264). By per-
ceiving the corrupted situation of the world as a “natural” phenomenon, Yongsong
avoids the necessity of answering those questions. This seems to demonstrate the
burden of modernity that Yongsong had to face as he dealt with the challenge
of defending Buddhism against the rapidly growing power of Christianity. From
the very beginning of Returning to True Religion and throughout Enlightenment
Ocean Like the Sun, Yongsong attempts to reformulate the Buddhist concept of
mind-only theory in response to the creation theory of Christianity.

Responses to Confucianism

Yongsong found Confucianism less intimidating than Christianity, but still
felt the need to criticize it in order to protect Buddhism. The first section of
Returning to True Religion offers what Yongsong considered to be Confucian
critiques of Buddhism (YTC 8: 763-784). One question that Yongsong raised
was: “Sramaneras [mendicants], those sons of Sakyamuni, do not observe the
‘three bonds and five relationships’ (K. samgang oryun) but enjoy solitude in
deep mountains, and have no concern for other human beings. What use are
they for the world?” Yongsdng’s answer was: “You do not know the core of the
Sage’s teaching. Our Buddha, the World-Honored One, is empowered to make
all forms empty in order to establish the knowledge of all dharmas, and to save
sentient beings according to their conditions” (YT'C 8: 763). Yongsong argues that
the core of Confucian teachings is already embedded in the Buddha’s teachings.
Through the use of somewhat far-fetched reasoning, Yongsong draws parallels
between Confucianism and Buddhism in their doctrines only to demonstrate the
superiority of the latter. In an essay entitled “Discussions of Confucian Schol-
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ars in the Song Dynasty Are Not as Profound as the Teachings of Confucius,’
Yongsong argues that benevolence (K. in) in Confucianism is equivalent to the
mind (K. sim) in Buddhism. He then makes a rather sharp distinction between
Confucius and neo-Confucians, especially the Cheng brothers, and criticizes the
latter, arguing that they did not understand the way of Confucius, nor did they
reach the level of Confucius in their philosophy (YTC 1: 434ff). While criticizing
neo-Confucianism, Yongsong also claims the unity of the teachings of Buddhism,
Confucianism, and Daoism, and supports this claim by citing passages from
Hamho Tuktong (1376-1433), a Buddhist monk during the Choson dynasty
(YTC 1: 435), who is well-known in the Korean philosophical tradition for his
efforts to harmonize the three traditions.

Yongsong is also critical of Zhuxi (1130-1200), whom he considers to have
made wrong assumptions about Buddhism. Zhuxi mistook Buddhism for nihilism;
Zhuxi also misunderstood Buddhism and thus contended that Buddhism had
neither practical applicability nor real substance as a philosophical system. In
response to Zhuxi’s criticism, Yongsong argues that the Buddha’s talk of annihila-
tion indicates the annihilation of the deluded mind, not of the “true mind and
its mysterious function” (K. chinsim myoyong) (YTC 8: 790). Yongsdng supports
this idea by citing a passage from the Holy Teachings of Vimalakirti: “You should
absorb yourself in contemplation in such a way that you can manifest all ordinary
behavior without cessation”" Yongsong asks, “How is it possible that essence
(K. che) exists without function (K. yong)?” (YTC 8: 790). Yongsong argues that
as long as one maintains one’s true mind, this mind should also function in the
ethical realm of what Confucians identify as the “three bonds and five relations”
Yongsong’s efforts to find room for the function of the true mind in the social
realm that is familiar to Confucians well reflects his vision of Buddhism and true
religion, which, for Yongsong, includes, among other aspects, active involvement
with society. Eventually, Yongsong finds it unnecessary to criticize Confucian-
ism. In Enlightenment Ocean Like the Sun, he casually refers to Confucius in
his discussion of causality, but no direct attack on the Cheng brothers is found.
Obviously, he comes to be aware that Confucianism has lost its influence on
Korean society, and, thus, no longer poses threats to Buddhism.

The Decline of the Great Enlightenment Movement

Yongsong devoted more than ten years to the promotion of the Great Enlighten-
ment Movement. However, by the 1930s, the movement had begun to decline.
Han Pogwang offers three reasons for this decline: First, there was insufficient
support for the movement. At times, the Korean Buddhist Order itself obstructed
the movement. Second, there was the intervention of the Japanese colonial gov-
ernment. The pressure from the Japanese colonial government made it difficult
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to maintain the assets that Yongsong had left in trust to a bank in Pusan. In
1936, he entrusted it to the Kyongsong Propagation House of Pom6 Monastery.
Financial insecurity inevitably weakened the movement. Third, the movement
failed to train individuals who could continue the movement.”

There was a time when Yongséng was proud of his achievements. When
he began the S6n movement in Seoul in 1912, he wrote a short note titled “On
Establishing the One Thousand Son Meditation Society;” in which he said, “I
had three thousand believers after three years’ propagation. Due to my work,
the words ‘Son meditation’ began to be known to the people” (YTC 1: 546).
Three thousand is no small number for three years of work, even by today’s
standards. His pride in this feat was completely legitimate, but this sense of
pride and contentment was rare for him. He often felt disappointed, and faced
various adversities. In one of his letters to S6n Master Kyongbong, written in
1928 at the age of 65, Yongsong lamented:

This year, I have fulfilled my responsibility for the Son monasteries,
but I am unable to give further assistance. I have struggled with my
bare hands to manage business on the Northern Jiandao and in the
city of Nanam in Hamgyong Province in order to keep the house in
Seoul. In addition to this, I have just embarked on the translation of
Huayan Sitra, yet, sometimes, I have no will to carry on, nor do I
feel like having the capacity for the work. Furthermore there is no
single monk suitable for the S6n monasteries. Is this the problem
of our time or is this my fate? What can be done about it? I am
afraid that Buddha’s dharma disappears by itself . . . I am getting old,
my energy dissipating, and it is difficult even to walk. My body and
mind are exhausted. This is because I was born in the time when
the Buddha’s teaching is dead (K. pulpop myolmang sidae), which
is due to my sin. The current situation of Buddhism is devastating,
but no monks in Seoul pay attention to this situation; they just get
together to greedily satiate their appetite. In the midst of this danger,
I am left with various bills that need to be paid. Therefore, even the
word “Buddha” has become a pain to me. It was said that Zhaozhou
(778-897) said: “I do not want to hear the word Buddha” This saying
is indeed a truthful one.”!

This letter reveals the depth of Yongsong’s sorrow, despair, and exhaustion.
However, as if battling his own sin and destiny, Yongsong continued to publish
his works, including “Imjonggyol” (One’s Last Words) in 1936, “Odo ti chilli”
(The Truth of My Way) in 1937, and “Odo niin kak” (My Way is Enlighten-
ment) in 1938. He also translated the Thousand Hands Satra into Korean and
published it in 1938.
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Yongsong, Manhae, and Songchol

Where should we place Yongsong’s life and thoughts in the history of modern
Korean Buddhism? One of the best ways of determining this is by comparing his
life and thoughts to those of other contributors to modern Korean Buddhism. In
this context, Manhae and S6ngch6l (1912-1993) can serve as good references for
comparison because both greatly influenced modern Korean Buddhism. Man-
hae is well-known for his minjung Buddhism,” and Songchdl for his purist and
absolutist approach to Buddhism, as well as his strict observance of precepts.

Yongsong shares with Manhae several agendas in his proposals to revive
Korean Buddhism. However, Yongsong was more traditional than Manhae in
insisting on the absolute importance of celibacy in the monastic life, and in
emphasizing the observance of precepts as a key difference between human
beings and animals. A rather liberal interpretation of precepts has been one of
the salient features of Japanese Buddhism. For many Japanese Buddhists and
Korean sympathizers, not strictly observing precepts is fully compatible with
practicing Buddhism. Yongsong was strongly against this trend, and submit-
ted two petitions to the Japanese colonial authorities in 1926 requesting that
the colonial government purge temples of those monks who broke precepts
through such unbecoming behaviors as clerical marriage and meat eating. In
the first paragraph of his first petition (1926), Yongsong criticized those who
violated the precept of maintaining celibacy, and he demanded the revision of
the Temple Code (K. sabdp), which allowed those who breached these precepts
to become temple abbots:

These days, a group of shameless demons have soiled their minds with
the five desires, destroyed the Buddha’s True Law, dared to have wives
and eat meat, and turned pure temples into dens of demons, while
having totally forgotten S6n meditation, invocation of the Buddha’s
name, and the reading of scriptures. For this reason, all the Heaven-
Gods weep and the Earth-Gods become angry (YTC I: 550).

Despite his efforts, the Japanese colonial authorities did nothing. Consid-
ering his critique of the Temple Code and the Japanese Buddhist attitude on
precepts, one may interpret his emphasis on precepts as an indirect attack on
Japanese imperialism. We cannot find Yongsong’s criticism specifically addressing
Manhae, who had a positive view of clerical marriage. However, it is quite pos-
sible that Yongsong demonstrated his disapproval of Manhae when he submitted
the two petitions to purge the Buddhist Order of those behaving in violation
of priesthood.

Yongsong opposed external, political interference in religious matters, includ-
ing the 30 Head Temple System established by the Japanese colonial government.
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After his prison experience, however, he developed distaste for politics and
departed from the political realm, something which Manhae would not condone.
His departure from politics was already evident, as he revealed his motive for
participating in the independence movement to the Japanese prosecutor: “Having
nothing to do with politics, I have nothing to complain about nor to be satis-
fied with, but I thought it was better for Choson to become independent”” His
statement here is ambiguous, evasive, or even self-contradictory. Thus, Yongsong’s
“revolutionary people’s Buddhism” can be subject to criticism that it was not
revolutionary enough to make changes in the lives of people who suffered from
the deprivation of rights as a result of Japanese colonial rule in Korea.

The record of Yongsong’s response to the Japanese prosecutor illustrates
a stark contrast to that of Manhae, of whom a Japanese prosecutor asked, “Are
you going to commit yourself to the Choson independence movement from this
moment on?” Manhae replied, “Certainly. I will not change my mind. Even if
my body perishes, I will maintain this spirit for eons”* The religious-political
characteristic of Manhae’s Buddhism, and his firm belief in the inseparability
of politics and religion, were even more conspicuous in one of his short essays,
“Naniin wae chung i toeottna?” (Why Did I Become a Monk?), which expresses
Manbhae’s reflections on his imprisonment, and which was written eight years after
his release in 1922. “Even so, shall I finish my life as a man and as a monk?”
he wrote. “Isn’t there a political forum in front of us? Didn’t I become a monk
because no such forum existed?”> Manhae does not answer these questions, but
his essay demonstrates that, for Manhae, his prison experience could not make
him withdraw from the political realm.

Songchdl also expressed his assessment of Yongsong’s Buddhism. In the
following passage, the core of S6ngch6l’s own view of Buddhism is evident:

When the long night of darkness has fallen over the modern history
of Buddhism, how greatly our deceased teacher [Yongsdng] presented
the “eternal, true dharma” (K. manse chongbop); his activities were
like a shower of compassion over fallen weeds! Though they can turn
the sun cold and the moon hot, no demon can destroy the “true
words” (K. chamdoen malssiim) of Sakyamuni Buddha. No one in
modern times was superior to our deceased teacher [Yongsong] in
promoting the “treasury of the eye of the true dharma” (K. chongbop
anjang) ... He became the model for his juniors through his ob-
servance of pure precepts. Like the wind and moon seen outside a
beaded hanging screen, he is as bright at night as it is by day. And
just like the flowers growing in front of the withered tree-rock, it
always represents spring. *

These words are, of course, not a systematic, full-scale assessment of Yongsong’s
achievements, but they sufficiently convey Songch6l's view of the history of
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modern Korean Buddhism and of what he considers to be genuine Buddhist
enlightenment. From Songch®l's perspective, compassion, true Dharma, and
observance of pure precepts are the features that deserve praise and admiration
in Yongsong’s life. But S6ngchdl failed to point out Yongsong’s political engage-
ments, his response to the needs of the time and the cries of people in pain,
and his sensitivity to the changing times. The most significant part of Yongsong’s
Buddhism lies in the very notion of revolutionary people’s Buddhism, and
Songchdl failed to see that.

We may, then, place Yongsong’s Buddhism in the middle point between
the far-left “people’s Buddhism” of Manhae and the far-right elitist, purist Bud-
dhism of Songchdl. Yongsongs Buddhism was so revolutionary that Séngch®
turned his back on Yongsdng’s most important endeavor, which was to expand
the scope of Buddhist compassion. Yet, Yongsong withdrew himself from social
and political engagements after his prison experience, which put significant
limits on the realization of his “revolutionary people’s religion,” which became
less revolutionary than the “people’s Buddhism” of Manhae.

Conclusion

This essay began with the statement that Yongsong’s Buddhism is characterized
by his efforts to maintain the balance between “seeking enlightenment above”
and “transforming sentient beings below.” The balance, demonstrated in the
30 years of his second mendicant life, which included more than ten years of
involvement with the Great Enlightenment Movement, offers a valuable example
to future generations in the history of Korean Buddhism. The balance between
“seeking enlightenment” and “helping sentient beings” can also be understood as
a balance between the true mind and mysterious function, between contempla-
tion and ordinary activities, and between essence and function. Keeping these
balances in mind, this essay can be closed with some reflections drawn from
Yongsong’s life and thoughts.

First, as one of the influential founders of modern Korean Buddhism,
Yongsong demonstrated that individual salvation should always be accompanied
by action for other people. Yongsong’s admonition, which I summarized as
“earning merits through diverse activities for sentient beings,” contends that
enlightenment without compassionate action makes Buddhism a less than per-
fect teaching.

Second, Korean Buddhism must seek alternative training methods to help
sentient beings awaken to their minds and become sensitive to the rapidly chang-
ing milieu of the twenty-first century. The exclusive usage of the kongan method,
or overemphasis on “no-reliance on words and letters” (K. pullip munja), can
put limits on Buddhism. The kongan practice should be supplemented by other
means, such as scripture reading, prayers to bodhisattvas, exercising concern for
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the secular world, serving social needs, enhancing one’s sensitivity to the changing
world, and cultivating a compassionate mind to help sentient beings.

Third, Yongsong opposed the political intervention of Japanese imperialism
in Korean Buddhism. However, he was less revolutionary and less political than
Manbhae, and, thus, left the following questions with us: “How much should Bud-
dhists engage themselves with political matters?” and “What would be a proper
Buddhist reaction to political situations, especially when the failure of politics
results in tragedies with such a magnitude as the fall of a dynasty and coloniza-
tion as seen in the pre-modern and modern history of Korea?” In response to
these questions, Yongsong does not tell us exactly how we should maintain the
balance of personal practice and compassionate actions for others. Instead, he
demands that we strike our own balance according to our compassionate insight
in reference to sentient beings.
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A Korean Buddhist Response to Modernity

Manhae Han Yongun's Doctrinal Reinterpretation
for His Reformist Thought'

Pori Park

Introduction

During the first half of the twentieth century, Korean Buddhism had to deal
with two challenges: It had to overcome the effect of the anti-Buddhist poli-
cies of the Confucian Chosdn dynasty (1392-1910), under which Buddhism
had suffered institutionally, doctrinally, and socially; at the same time, it also
had to transform itself into a religion that was compatible with the new society
under Japanese colonial rule (1910-1945). The outset of opening of the nation
to foreign powers was regarded by most Buddhist clerics as an opportunity for
change (K. yusin) and progress (K. chinbo). The old Buddhist ways had to give
rise to “enlightened” (K. kaemyong sidae) and “civilized” times (K. munmydng
sidae).? Korean Buddhists accepted a melioristic view of history, sharing the
views of the majority of contemporary Korean intellectuals, who were greatly
inclined toward Spencerian social Darwinism® and who viewed the activities of
Japanese Buddhism and Christianity as advanced forms of religion. The arrival
of these religions provided Korean Buddhists with both challenges and a frame
of reference for their idea for modernity.

The utmost interest of Korean Buddhists during the first half of the
twentieth century was to present a socially viable form of Buddhism. The main
areas of the reforms, designed to make the sangha accessible to the public,
were cleric education and methods of proselytization. The curriculum included
secular subjects designed to make Buddhist clerics conversant with society. The
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sangha co-opted the social activities of Christian missionaries and attempted to
develop a sense of connection among the clerics, the laity, and society. As such,
these early reforms were not politically oriented, but rather had the prime goal
of survival of the sangha and protection of the institutions interests.

Manhae Han Yongun’s (1879-1944) ideas for reform typified those of his
time by subsuming other reform ideas. His first reform proposal, Choson Pulgyo
yusillon (Treatise on the Reformation of Korean Buddhism), criticized the mild
and gradualist approaches proposed by Kwon Sangno (1876-1965), a monk-
scholar. Manhae proposed radical reformation, and his reform ideas became
the main source of reference for the reformation of the sangha. Manhae shared
ideas with other reform-minded monks, Paek Yongsong (1864-1940) and Pak
Hany6ng (1870-1948), and provided leadership and inspiration to young Bud-
dhist clerics.

After the March First Independence Movement of 1919, a nationwide move-
ment, Korean Buddhists shifted the reforms in political directions and joined
the nationalist march for the restoration of sovereignty. Buddhist youth launched
the youth movement, claiming the separation of religion from politics and the
abolition of the “temple ordinance” (K. sachullyong) by which, they thought, the
Japanese government had stripped the sangha of its independence.* They criti-
cized bureaucratic Buddhism (K. kwanje Pulgyo; Buddhism for the rulers) that
was subservient to the Japanese regime. Along with Manhae, young Buddhist
clerics instead promoted minjung Buddhism (Buddhism for the masses) as a
means to sever the ties of sangha from the powerful Japanese state and to serve
the general public. In this sense, minjung Pulgyo was not only a way of socially
reaching out to people, but also a way of resisting state intervention.

The mere adoption of social involvement by Buddhist clerics, however,
prompted confusion and posed major challenges. The reforms required that
Buddhists seriously reflect on the ways to render social engagement congru-
ent with the Buddhist system of thought. Without giving much thought to the
fundamental soteriological difference, Buddhists superficially imitated the social
welfare activities of Christianity, but never fully incorporated them into Bud-
dhism. More specifically, their changes were regarded as only upaya (expedient
means), so that the core of Buddhist teachings would remain relevant in Korean
society at the time. Accordingly, upaya was not the ultimate concern for Buddhist
clerics and, despite their sense of urgency about modern change, they showed
a lack of interest in or passion for social involvement. The lackluster pursuit
of social involvement, in turn, produced adverse results, including helping to
sustain the status quo or collaborating with the colonial regime. More seriously,
it created an opportunity for Buddhist clerics to be affected by worldly values,
while increasingly violating the monastic rules and forgetting their vows of
voluntary poverty.

Manhae was a unique figure in Korean Buddhism in that he attempted to
overcome this Buddhist impasse in dealing with social salvation. He treated the
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social involvement not as a temporary cure, but as something fully ingrained in
the main Buddhist system of thought. He juxtaposed social involvement and the
pursuit of the Buddhist awakening with his non-dual approach of Kyo (doctrinal
teachings) and So6n (meditation). In this way, the social dimension would no
longer be alienated from the mind of Buddhists and the clerics would no longer
be lost in their involvement in social activities.

This essay examines how Manhae doctrinally supported his reform ideas
and resolved the Buddhist impasse in dealing with social salvation. The paper
begins with a discussion of his ideas on reformation and then focuses on his
doctrinal presentation.

Reform Buddhism

Manbhae’s early social awareness came from his upbringing in Confucian education.
As a prodigy praised by local villagers, he is said to have mastered Confucian
classics, such as Analects, Mencius, The Great Learning, Doctrine of the Mean,
Book of Poetry, Book of History, and others in his teens. Manhae left his village
after both his father and brother were killed by the court army while involved in
one of the “righteous army” (K. #ibyong) movements, which occurred frequently
after the Tonghak Peasant Uprising in 1894. Manhae recalled the moment he
headed for Packtam Monastery on Mount Sorak in Kangwon Province, where
he was ordained as a novice monk and later took the full ordination:

Isn’t our life transient? What could be left when we were to face our
final moment [death] after all those days of struggling? Could it be
honor or wealth? Couldn’t all that is left be ephemeral? Everything,
after all, becomes empty, intangible, and nothing. My skepticism
was getting worse and made me deeply troubled. I concluded that I
should first find out what life was and then do some worthy work
[for the troubled nation]. I changed my route to Seoul and headed for
Paektam Monastery of Mount Sérak where I had heard a renowned
Buddhist master resided.”

Manhae took Buddhist training to explore the meaning of life and to prepare
himself for devoting his life to society. This complementary purpose of his life
remained a tension throughout his Buddhist career.

As a Buddhist reformer, Manhae first addressed the issue of the religious
instinct in human beings, explaining why human beings turn to religion as a
last resort (HYC 2: 278-79). He believed that people are bound to have fear and
dissatisfaction because human existence is confined in time and space. They seek
comfort and safety from these existential limits and exhaust their minds in an
effort to overcome their psychological anxiety, the physical dangers of life, and
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their fear of death. People get easily entangled in suffering and affliction due
to these facts of human nature. Misery and social conflict, however, cannot be
eased simply by the advancement of science, law enforcement, social charity, or
the Socialist ideal of economic equality. As such, Manhae believed that people
need religion.

Manhae singled out Buddhism as a religion par excellence for leading the
future civilization of humanity. Buddhist practice enables people to overcome such
afflictions and to attain the ultimate joy of truth. Buddhism teaches that human
beings are endowed with every faculty needed to expand the mind to become
one with the universe and to realize the universe inside the mind (HYC 2: 288).
Manhae thus stated that the strong point of Buddhism is its religious aspiration
for the awakening of innate Buddha-nature and its self-reliant practices.

Manhae further attempted to show the relevance and prominence of Bud-
dhism in modern life by using Western concepts of religion and philosophy. As a
religion, Buddhism gives people a hope for life by leading them to a state beyond
birth and death (HYC 2: 36-38). He contrasted Buddhism with Christianity,
claiming that the former is a religion of wisdom and the latter a superstitious
belief; Christianity forces devotees to have blind faith in God and heaven while
Buddhism allows them to become awakened to their own minds. There is noth-
ing apart from the mind, and forced faith puts unnecessary limits on people’s
wisdom. He also advocated Buddhism as philosophy (HYC 2: 38-43). He defined
philosophy as a discipline that tries to attain universal and thorough knowledge
by inquiring into the nature of things. Buddhism is thus philosophical because
it leads people to omniscience once they have been awakened to the mind. He
argued that both Eastern and Western philosophies were nothing but footnotes
to Buddhist teaching. He concluded that Buddhism would be necessary for the
future ethics and culture of human society.

Manhae embarked on his journey of reformation of Buddhism as a way of
preparing the religion to fulfill its function for the Korean people. He believed
that, through reformation, the sangha could actively intervene in people’s lives
by restoring the religious prestige of Korea. The long period of stagnation and
deterioration of its religious status, due to the oppression of Buddhism in the
Choson dynasty, had produced daunting negative effects on Korean Buddhism.
Choson persecution left Buddhism lacking a function in society. Buddhist
monasteries were hidden and scattered in the mountains; the members of the
sangha lacked social status.

Manbhae first called for reformation in response to these effects by publish-
ing the Choson Pulgyo yusillon in 1913, three years after he had finished a first
draft. The treatise consists of seventeen chapters that cover various aspects of
the sangha reforms. Throughout his life, Manhae maintained the ideas proposed
in this treatise and expanded them a little further in his later article “Record
on the Reformation of Korean Buddhism” (Choson Pulgyo kaehyok an), writ-
ten in 1931.
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Manhae contended that, despite of its strength, Buddhism had accumulated
wrong practices over its long history (HYC 2: 47). Old Buddhist practices that
could not be resonant with a new era should thus be abandoned. He thought
that religion that cannot satisfy the development of human intellect and human
civilization is destined to die out.® Any established religion should willingly
reform the practices that cannot meet the expectations of human development.
His remedy was to reform Buddhist practices so as to function in society, devel-
oping a socially conscious Buddhism.

As shown in the Choson Pulgyo yusillon, Manhae was exposed to the
thoughts of Western philosophers, such as Rene Descartes, Francis Bacon, and
Immanuel Kant, through the writings of Liang Qichao (1873-1929) (HYC 2:
38-42). He learned about Western civilization from Yinbinshi wenji, Liang Qichao’s
encyclopedic book on Western knowledge of political thought, history, and phi-
losophy.” Early Japanese Buddhist experiments with Western ideas must also have
provided a frame of reference. For example, in 1908 Manhae had an opportunity
to go to Japan which he believed to have emerged as a new center of modern
civilization at that time. He was assisted by monks of the Soto sect during his
stay at Sotoshit (now Komazawa) University from May through August, 1908. He
also made a tour to various Japanese cities, such as Tokyo, Kyoto, Shimonoseki,
and Nikko. He returned to Korea after staying eight months in Japan.®

Manhae was also sympathetic to the Socialist goal of social equality, which
reflected his advocacy of minjung Pulgyo (Buddhism for the masses). In an
interview in 1931, conducted by a magazine called Samcholli, he said that he
was planning to write about Buddhist Socialism (HYC 2: 292). He asserted that
Buddhism does not support the possession of personal wealth and economic
inequality, yet he did not develop any further aspects of Buddhist Socialism.
Despite this sympathetic attitude, at the same time he emphasized the impor-
tance of religion over the Socialist attack on religion (HYC 2: 278-81). Because
religion was the only means for the oppressed proletariat to receive comfort in
their economic suffering, he thought that religion should be an important part
of life for the proletariat. He further believed that since people are innately
endowed with a religious mind, a temporary ideological or belief system cannot
replace religion.

Manhae regarded Buddhist practices as the products of historical develop-
ments, which were thus subject to change. He offered the following rationale to
support his proposal for Buddhist reformation: “It is said that if one returns to
the way of ancient times while living in the present time, disasters will inevitably
prevail upon the person. Today’s stage is not that of the past; one can no longer
dance properly without changing the long-sleeved dress to the short-sleeved
one” (HYC 2: 119).

The main purpose of Choson Pulgyo yusillon is to reform the sangha. Man-
hae assessed the present situation of the singha and criticized the practices that
he thought had contributed to the decline of Buddhism. He provided a detailed
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blueprint of the kind of changes that were needed for the enhancement of Bud-
dhism in society. The Choson Pulgyo yusillon is the first and most comprehensive
systematic writing on Buddhist reformation that appeared in Korea during this
time. Areas of changes included cleric’s education, proselytization, rituals, and
the sangha’s policies regarding monasteries and clerics. He proposed reforms in
order to prepare the sangha to have easy access to the laity and the public. His
reform ideas can be divided into four major groups: unification of doctrinal
orientation of the sangha, simplification of practices, centralization of the sangha
administration, and reformation of the sangha policies and customs.

Manhae attempted to awaken the sangha, which was lacking structure and
regulations. He tried to establish an order both in doctrine and practice so that a
sense of religious identity could emerge. To do this, he proposed drastic changes
in many aspects of Buddhist practice. But the focus of the Choson Pulgyo yusillon
was reform of sangha practices; it lacked concern for the laity. Manhae’s later
writings, such as Pulgyo taejon (Great Canon of Buddhism), fill the gap. Also,
the treatise lacked political awareness because the draft was completed before
the annexation, and thus we have to wait for his later writings to investigate
his attitude concerning the political situation. Another oversight of this treatise
emerged later. In order to overcome the isolation of Buddhism at the time, Manhae
emphasized the opening and outreach of the sangha to society, proposing moving
monasteries into cities and villages, engaging clerics in production, and adopting
cleric marriage. But the social contact did not enhance Buddhist influence in
society as much as expected; on the contrary, the sangha rapidly came under
the influence of the secular society. In this treatise Manhae was not fully aware
of the importance of the issue with regard to how the existential orientation of
Buddhism could be combined with social involvement.

The reform ideas proposed in the Choson Pulgyo yusillon provided the main
frame of reference for the subsequent sangha reformation. The sangha adapted
Manhae’s ideas on education and proselytization in particular. It began to change
the education system for clerics and proselytization policies. As Manhae suggested,
the sangha became interested in providing clerics with a general education and
in establishing a teacher’s college. Young clerics were sent to foreign countries,
mostly to Japan, to study. Branch temples (K. pogyoso) were built in villages and
towns to increase contact with the people. The Conference Office of the Abbots
of the Thirty Main Monasteries (K. Samsip ponsa chuji hoetii-so) decided to
convert Chanting Halls (K. yombultang) of all monasteries to Meditation Halls
(K. sondang), excepting that of Kénbong Monastery.’ The sangha, however, faced
many difficulties in implementing its reform ideas. The financial limits and the
state control were the major obstacles.

Manhae himself worked as a propagator (K. pogyo-sa) around 1916 at the
Central Propagation Office of Korean Son Buddhism (Choson Sénjong chung’ang
pogyo-dang), which was built in 1912 as one of the central propagation temples
in Seoul. He published his own magazine Yusim (Mind-Only), but only for a
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short period of time, from September to December of 1918, due to the lack
of funds.” He served as an editor-in-chief of Pulgyo (Buddhism) from 1931 to
1933; and contributed articles to Pulgyo (Sin) (Buddhism: New Edition) from
1937 to 1940 and to Sonwon (S6n Collection) from 1931 to 1935." He presented
his reform ideas and Buddhist thought in those magazines.

While the Choson Pulgyo yusillon focused exclusively on reforms of the
sangha without mentioning state policies, Manhae later developed his reform
ideas in response to Japanese policies on Buddhism.”” He shared his insight
with the Buddhist youth, providing leadership to them. In the 1920s young
Buddhist clerics began to raise their voices against the “temple ordinance” and
embarked on the Buddhist youth movement. They formed the Buddhist Youth
Association in 1920 and its branch associations in local monasteries. They also
formed the Buddhist Reformation Association as advocates of the Buddhist Youth
Association in December 1921. During this time Manhae was incarcerated for
his involvement with the March First Movement from 1919 to 1922. After his
release from imprisonment, the Buddhist Youth Association elected Manhae to
be its director in 1924, but by this time this association had become inactive.
The secret Buddhist society, Mandang also sought advice and inspiration from
Manhae by having him as its figurehead leader. Manhae embraced the major
goals of these youth associations: the separation of religion and state with the
abolition of the “temple ordinance”; centralization of the sangha administration;
and the practice of minjung Pulgyo.

When Manhae took the job of editor-in-chief of the combined 84th/85th
edition of Pulgyo in 1931, the content had changed drastically. The magazine
contained articles that criticized the administration of the sangha and the colo-
nial regime’s intervention in Buddhist affairs. The frequent contributors were
young clerics, most of whom had studied in Japan, such as Kim Pémnin, Kim
T’achtp, HO Yongho, Im T’aekchin, Kim Pogwang, and Cho Chonghyon. The
special centennial edition of 1932, in particular, was a comprehensive review of
issues of Korean Buddhism, including government policies of religion, analysis
of education and propagation reforms, financial reviews, Buddhist identity issues,
and internal conflicts. Manhae also involved himself in the operation of the
magazine, since the central administration office, Kyomuwon, refused to run
it."” He ran Pulgyo until the 108th edition, issued in July 1933. After the 108th
edition, Pulgyo was discontinued from 1933 to March 1937 because of financial
difficulties and its disfavorable content, which was critical of the policies of both
the sangha and the Japanese regime." The clerics of Kyomuwon did not favor
the criticism laid out by the articles of Pulgyo. The new edition of Pulgyo, Pulgyo
(Sin) succeeded in 1937, and Manhae continued until 1940 to contribute articles
but to a lesser degree.

Manhae considered the “temple ordinance” to be a major obstacle to Korean
Buddhism and insisted on the self-management of the sangha. The “temple ordi-
nance” forced the administration, the management of properties, and the whole
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system of the sangha to be under the Japanese regime’s control. Manhae stressed
that this violated the principle of the separation of religion and state, and ran
counter to the spirit of the constitutions of many foreign countries. Even within
the Korean peninsula, only Buddhism was under this law, so that the Buddhist
community was subject to suspicion and disgrace. He further pointed out that
the general public and other religions disdained Buddhism by the use of the term
kwanje Pulgyo (bureaucratic Buddhism)." This term was used in a negative sense
to mock the close ties between the sangha and the colonial regime. He insisted
in 1920 that Buddhism should reorganize itself with minjung:

Does Buddhism reside in monasteries? No. Does Buddhism reside in
clerics? It does not, either. Does Buddhism reside in its canons? The
answer is also “no” Buddhism resides indeed in every individuals
mental awareness. There are many ways to recognize the dignity and
insight of each person. I sincerely wish for Buddhism to reflect this
great truth and make connections with the minjung and live with
the minjung (HYC 2: 133).

Manhae argued that everything had to be changed for the minjung, including
the doctrine, system, and properties of the sangha (HYC 2: 133-134). Buddhist
doctrines and canons should be made easy and simple so as to be accessible
to the minjung.'® Buddhist institutions and properties had to be open to, and
used for the benefit of, the minjung. In his article, “Record on the Reformation
of Korean Buddhism” (Choson Pulgyo kaehyok an) published in 1931, Manhae
asserted that Buddhism should be involved in making secure the lives of the
minjung. By investing Buddhist properties to run factories, the sangha could
generate income to support the poor and the needy. By comparison, Manhae
had previously proposed in the Choson Pulgyo yusillon the same commercial
operation of the sangha, but to achieve economic self-sufficiency of the sangha
and thus enhance the status of Buddhist clerics. He later expanded the profit
to the lay people, stating that the essential meaning of religion was to increase
people’s happiness.” He showed a pragmatic approach to religion. Like secular
ideologies, such as Socialism and Capitalism, he believed that Buddhism should
be functioning in the daily lives of people in addition to taking care of spiritual
concerns. He defined minjung Pulgyo as follows:

Taejung Pulgyo [minjung Pulgyo] means to practice Buddhism for
minjung. Buddhists neither abandon human society nor deny close,
loving relationships with people. They instead attain enlightenment
through defilement and achieve nirvana in the midst of the stream
of life and death. Being aware of this truth and getting involved in
action are the practices of Taejung Pulgyo."
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Thus, Buddhists should participate in social activities by establishing Buddhist
libraries, welfare institutions for laborers and farmers, and educational facilities
for the general public.”” Manhae attempted to construct a socially sensitive Bud-
dhism, letting Buddhist practices take root in a concrete place.

Manhae also pursued his initial ideas for the centralization of the sangha.
In the Choson Pulgyo yusillon he laid out two steps of the centralization: sectional
unification (K. kubun tonghal) and complete unification (K. honhap tonghal).*®
The former was intended to accomplish partial centralization by establishing
independent regional centers while the latter consisted of only one central system
to govern the entire sangha. Manhae admitted that the thirty-one ponsan (main
monastery district) system through the “temple ordinance” was a sort of kubun
tonghal. But he criticized the fact that each ponsan established its own indepen-
dent system under its abbot. He argued that political intervention in Buddhist
affairs was the main obstacle to unification. The separation of religion and state,
that is, securing the independence of the sangha in its operation, was thus an
ideal step for the unification of sangha.?’ He compromised, however, with the
political situation in which no changes of colonial rules were attainable. Given
that situation, he suggested the establishment of a central organ in the present
system as an alternative:

The unification of monasteries means to change the monastic system
fundamentally by separating religion from the state. This will be
the ultimate ideal form of unification. But until the ultimate stage
is attained, the next best is to establish the central organization for
the current monastic systems so that the sangha could perform its
activities uniformly under the unified regulations.”?

As a way to unify the sangha, Manhae supported the revision of temple laws
(K. sabop). Manhae contends that the central organization of Korean Buddhism
should have the power of appointing abbots and the temple law should be unified
so that all monasteries in Korea follow the same policies.”® Manhae envisioned
that all main monasteries would have the same temple laws, which includes the
establishment of the central organization and its related regulations.* The existing
temple laws at the time limited the qualifications of main monastery abbots as
follows: The candidates had to have the same dharma lineages with the majority of
the main monastery clerics and had to be older than forty years. Manhae insisted
that the election of abbots should include those who were qualified regardless
of their lineages and who were younger, beginning at thirty years.

Manhae’s reform ideas are primarily centered on the sangha reformation
in order to secure the survival of the religion in a modern context. His later
reform ideas were presented as a form of resistance against the state interven-
tion. He tried to sever the sangha’s dependence on the powerful and attempted
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to establish direct contact between the religion and the people. In this pursuit
of self-government, unlike most other clerics, Manhae made clear his position
toward the Japanese colonizers.

Manhae’s reform activities, however, mainly consisted of writings and
lectures. He was critical of the sangha reform policies, but failed to produce
a grassroots movement of his own that would test his new ideas. His idea of
minjung Buddhism was thus not carried out in any specific form in the Bud-
dhist community.

The Integration of Sén and Kyo

Manhae finds the doctrinal basis for his Buddhist reform in two major principles
of Buddhism. In his Pulgyo yusillon, he divided the quintessence of Buddhist
teachings into two aspects: the principle of equality (K. pyongdiing chuiii) and
the principle of saving the world (K. kuse chuiii) (HYC 2: 104). The principle
of equality refers to the absolute, universal, and impartial nature of the Buddha
and of truth. In this absolute point, both sentient and insentient beings have
the Buddha-nature that has never been deluded by phenomenon. The latter kuse
chuiii refers to the compassion and vows of buddhas and bodhisattvas to save
all beings from their suffering. Manhae interprets this principle of saving others
in light of the principle of equality by building a dialectical tension between the
two principles. Applying the fundamental nature of equality to a way of living,
Manhae states that the major goal of Buddhism is to love and save all beings
equally (HYC 2: 288). Similarly, Manhae emphasizes the non-dual aspect of
“mind-only” (K. yusim); the mind (equality) includes the material world, and the
mind is no different from matter. Mind and matter depend upon each other for
their existence. The absolute truth and the phenomenal world are thus coexistent,
making a harmonious whole. Manhae explains this dialectics of mind and mat-
ter as follows: “Buddhism is a way of transcending this world (K. chulsegan),
but it teaches us to transcend the world by entering the world, not by avoiding
it” (HYC 2: 167). He argues that Buddhism is to be practiced through active
participations in the society. One attains enlightenment through predicaments
and achieves nirvana without leaving behind the stream of life and death (HYC
2: 167). The salvation of one’s own existence and a full scale engagement in the
affairs in this world are to be fulfilled simultaneously.

By juxtaposing the principle of saving the world with the principle of abso-
lute equality, Manhae was able to demonstrate social salvation as a fundamental
principle of Buddhism not as its contingent aspect. Moreover, this juxtaposition
aimed to prevent Buddhist social involvement from being affected by secular
values by balancing the social involvement with the absolute truth. By bridg-
ing social salvation with existential freedom, Manhae was also able to offer a
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Buddhist concept of social engagement, which was not to be misunderstood as
a Buddhist imitation of Christian view of social engagement.

As a means of fulfilling the major goals of the principles of equality and
of saving the world, Manhae presents an approach which unifies Son (medita-
tion training) and Kyo (Buddhist doctrines). Through meditation (S6n), Manhae
emphasizes internal concentration, whereas through the doctrinal teachings,
Manhae suggests the ideas for concrete social involvement. The absolute truth,
for Manhae, lies in active social engagement, not in the practice isolated from
society. In his vision, active involvement with society does not hinder existen-
tial freedom; instead, it renders each moment the perfect manifestation of the
absolute. In this sense, the simultaneous practice of meditation and doctrines
constitutes the core of Buddhism for Manhae. He writes:

We cannot talk about Buddhism apart from Son and Kyo, so that
Son/Kyo is Buddhism and Buddhism is nothing but S6n/Kyo. So6n
(or meditation) is Buddhism’s metaphysical truth; and kyo (or doc-
trinal teaching) is Buddhist teachings in writings. We acquire prajna
(wisdom) from the doctrinal teaching and samadhi (meditative
concentration) from Son. With the attainment of samadhi, we can
reach nirvana passing over the turbulent sea of life and death; and
by doctrinal teaching we can acquire the wisdom of saving sentient
beings (HYC 2: 168).

Manhae epitomized the entire Buddhist teachings into S6n and Kyo. S6n and
Kyo are in dialectical tension, influencing one another. Sén provides the solid
basis for the ultimate deliverance from entanglements while Kyo offers specific
guidance on how to live together with others. Thus, S6n and Kyo constitute a
complementary whole. Manhae states, “not depending upon words and letters”
(Son) is a way to see one’s own nature and attain Buddhahood (HYC 2: 304).
On the other hand, “not leaving behind words and letters” (Kyo) consummates
one’s nature and also provides a great means to save all beings. One should
thus be able to see “words and letters” in S6n and attain Son through “words
and letters”

Unification of Son and Kyo had been one significant agenda of major
Buddhist thinkers in Korea before Manhae, including Pojo Chinul (1158-1210)
and Chongho Hyujong (1520-1604). Chinul, a Sdn apologist during the Koryo
dynasty (918-1392), faced disharmony among the Buddhist practitioners who
split themselves between S6n and Kyo. Chinul integrated S6n and Kyo from
the point of S6n praxis. He introduced doctrinal understanding into Son by
advocating the sudden awakening/gradual cultivation (K. tono chomsu). Doc-
trinal understanding could spur the initial sudden awakening to the inherent
Buddha-nature and thus help complete Son training proper. This sudden/gradual
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schemata reconciled Son with the teachings of the Avatarisaka Sitra. The fifty-
two stages in the bodhisattva development became possible through the sudden
awakening in the beginning of the path.”® Due to the initial awakening to the
mind-essence, this long process became bearable to practitioners who understood
the non-dual aspects of practice and the realization of innate purity. Chinul’s
approach stemed from his concern for presenting a workable Sdn soteriology to
his fellow practitioners while coming up with a doctrinally-based rationale for
this system. Chinul focused on the restoration of the proper sense of monastic
order by establishing a concrete mode of praxis to which his fellow practitioners
could resort.

Similarly, Hyujong, a leading S6n master during the Choson dynasty, tried
to harmonize S6n and Kyo in order to subdue the conflict between the two
schools. He taught that both Son and Kyo originated from the Buddha, “Son
being the Buddhas mind and Kyo his words”* Son is a way to attain the ulti-
mate state that is beyond words (enlightenment) by means of no-words, while
Kyo is a way to reach the state through words. For Hyujong, Kyo is necessary to
teach the differences of all dharmas to people of ordinary faculty before showing
them the ultimate truth, that is, emptiness.”” But Son training, from the outset
requires complete renunciation of Kyo, because Son teaches one to see, at each
thought-moment, one’s own nature, which is beyond thought and understanding
in words. Hyujong thus lay more significance on S6n than Kyo, encouraging the
shortcut investigation of live-words (K. hwalgu), which are beyond the reaches of
reason, meaning, mind, or words.?® In contrast, he regarded Kyo as ratiocination
in association with meaning, mind, and consciousness.

In comparison, Manhae’s Son and Kyo integration provided the doctrinal
foundation for the unification movement of the sangha during the colonial
period. The Korean sangha at the time struggled to establish a central organi-
zation. Manhae proposed a centralization of the sangha in order to utilize the
human and financial resources of the institution. Equally important to Manhae
was to bring about a socially viable Buddhism. However, Manhae was aware that,
as Buddhism expands its interests to social problems and interacts with wider
society, the dangers of secularization could increase. Hence, Manhae’s emphasis
on Son practice was intended to counteract inner disturbances caused by such
involvement in social activities.

Manhae defined S6n as a way to find out the nature of one’s mind (HYC
2: 52-53). Once the mind is illuminated, all mysteries of life will be solved. If
nothing blocks the brightness of the mind, the mind can reflect all objects on its
surface in every detail. He further elaborated: “There is nothing but the mind,
so that no independent, objective things could exist without any relation to the
mind. Only the mind is able to give rise to the existence of history and myriad
things in space. Nothing exists outside the mind” (HYC 2: 52). The mind is the
key behind all things and troubles, and its cultivation thus reigns in Buddhist
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practice. The mind is accountable, Manhae believed, for every aspect of human
life (HYC 2: 311). In order to lead a good life, one should cultivate the mind.
Perceiving the mind from the absolute point of view, it is originally empty, being
neither existent nor nonexistent (HYC 2: 312). From sentient beings’s viewpoint,
however, all dharmas are constantly arising and ceasing. Cultivating the mind is
to preserve the original essence of emptiness. Manhae recommended Son practice
to people in every walk of life for the cultivation of the mind. He delineated
Son practice as follows: “Son is neither religious faith nor the object of academic
inquiry. It is something that no one can avoid practicing. It is an easy and
necessary practice for everyone. It provides solid foundation for one’s character,
and it is a supreme hobby and an ultimate art on Earth” (HYC 2: 311). Manhae
depicted Son as an integral cultivation that provides a sense of completeness in
human life. Sén is not only a means of salvation, but also provides a foundation
for living without being entangled in the cycle of life and death.

Son practice, Manhae stated, help practitioners not to be disturbed by any
external circumstances (HYC 2: 318). The “real person” (K. cham saram) never
loses the original self (K. china) no matter what happens. The eye faculty is not
affected by objects that it sees, and the ear faculty is not disturbed by sounds
when it hears. Because of the power of samadhi, one is not agitated by any aspect
of life, including sadness, irritation, or pleasure. Also, the mind is not swayed by
either danger or comfort. Manhae epitomizes the spirit of Son as follows:

Son [that I refer to] is not “dead Son” (K. sa-Son) that clings to quiet

calmness. It is “live SOn” (I. hwal-Son) that could make use of the

Soén spirit: you soar as you please, and as you please you soar (K.

imun diingdiing). S6n can get rid of danger and fear, and it repels

sorrow and pain. And it eventually leads one to transcend life and

death (HYC 2: 317).

One enters into the world of life and death with the mind that has already over-
reached the boundary of phenomenon. There is no death to overcome because
the adept has already died. Manhae mentioned that great-life (K. taehwal) is
possible by great-death (K. taesa) (HYC 1: 240). A trivial life that has indulged
in selfish desires is nothing but death. Life in a real sense begins when one dis-
regards death. For Manhae, then, death, which is an experience of disregarding
one’s own self, paradoxically saves the life of the person. Accordingly, Manhae
regarded Son as the best form of art in the world.

For Manhae, Son is the essence (K. che) of Buddhism and Kyo, its function
(K. yong); also Son, to Manhae, implies sudden awakening (K. tono) whereas
Kyo means gradual awakening (K. chomb) (HYC 2: 54). For Manhae, the mind
is beyond the reach of human wisdom and thought. The only plausible way to
gain access to the mind is to let the mind shine by itself by revealing its essence
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calmly. The mind is like muddy water: It will become clear as soon as one lets
the dirt submerge by itself (HYC 2: 312). The mind is originally pure and calm,
and yet it becomes like a burning house or hell because of deluded thoughts. As
in the case of the water, the mind manifests its original nature only if one lets
one’s deluded thoughts calm down. However, deluded thoughts never stop if one
wills to stop them, and even good thoughts adversely affect Son practice.

While traditional Son focused on individual liberation, Manhae extended
the area of Son practice beyond the religious pursuit of enlightenment. He
brought S6n down to people’s daily life. He believed that anyone could practice
Son, and that it is a necessary part of living. S6n could provide not only inward
peace for this death-bound existence, but also give poise and courage for daily
life. He coined the expression “live Son” (K. hwal-Son) in order to emphasize
its active involvement in life; in contrast he called the meditation, when it seeks
only an individual’s inner quietude, “dead Son” (K. sa-Son). Manhae’s main
interest lay in the social functions of Son. In comparison, traditional kanhwa
So6n advocated “live words” to warn against the intellectual endeavor to attain
awakening. The whole Buddhist thought of Manhae is directed to two major
problems in life, namely existential and social sufferings. To Manhae, the salva-
tion to this death-bound existence and the alleviation of social predicaments
are coexistent.

Non-dual philosophy, seen in the zhong (center) and pian (off-center) of
the Caodong school and the li (principle) and shi (phenomena) of the Huayan
system, was an attempt to show the possibility of Buddhist practice in the
temporal world. By positing the identity between the absolute and the relative,
it propounds that Buddhist enlightenment is attainable without departing the
social life. In other words, according to these doctrines, the temporal world
could be the foundation of Buddhist practice. The ultimate goal of this non-
dual world is enlightenment, which is beyond thought and conceptualization.
This non-dual philosophy is not a way of improving and developing the social
world. The social world, as it is, is a place for attaining enlightenment. Careless
identification between this Huayan universe and the human world could thus
create a potential danger of totalitarian and antinomian tendencies. The undif-
ferentiated non-dual world does not discriminate between the natural world and
the world of history. It could help maintain the status quo since anything could
be acceptable under the rubric of non-duality.

Manhae attempted to resolve this impasse by introducing a value system
into the world of enlightenment. Manhae drew social values—freedom, equality,
and peace—from absolute equality. He interpreted absolute equality as being
fundamentally free as he states: “What is the position of equality? It refers to
truth [tathata] which does not have any obstructions because it is free from
time and space” (HYC 2: 44). Manhae translated this absolute sense of free-
dom and equality into social terms.”” He regarded social equality as the social
manifestation of tathata. Manhae mentioned that contemporary liberalism and
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cosmopolitanism could have derived from the absolute truth (HYC 2: 44). As
previously mentioned, by respecting the freedom of others as that of one’s own,
liberalism would epitomize the ideal of equality. Cosmopolitanism (K. segye
chuiii) would also reflect absolute equality by seeing the world as one house and
all people as one’s own brothers and sisters. It thus discourages competition and
military conquest of other countries. The practice of social equality is possible
by the realization of the absolute. In other words, for Manhae the fundamental
awareness of the absolute is the key to social justice.

A value system, which is based on discrimination between higher and
lower values, is not compatible with the world of enlightenment, which is
beyond any traits of thought or judgment. The world of value, which is in the
realm of thought, could go along with the world of enlightenment only with an
attitude of no-self. Activities without ego consciousness are thus highly valued.
For example, Manhae suggested “a man of purpose” (K. chisa) as an ideal type.
The will and determination for social justice become feasible modes of life only
because of the chisa’s resolution. The chisa’s determination goes beyond his own
self-interests. The chisa makes a strong resolution for society and the country in
place of his own well-being. Manhae idealized chisa:

However treacherous mountains and waters may be, there is no place
that could block chisa from going forward. However rapidly changing
circumstances may be, there is no time period that could inhibit chisa
from carrying out his work. The resolution itself becomes his time
and space which are in turn his life and world. No hells, heavens,
battleships, and weapons could obstruct his path (HYC 1: 224).

In order to live up to the resolution, this man of principle does not mind fac-
ing his own death, let alone temporary difficulties of life (HYC 1: 273). The
principle never changes its course by selfish interests or external circumstances,
including threats of death. Manhae noted that it is changed only by his own
conscious, progressive decision. He compares this kind of person with a plum
blossom that blossoms most beautifully amidst snow and bitter-cold wind
(HYC, 2: 352). This ideal man, Manhae promotes, resembles in many ways
the ideal figure of neo-Confucianism, which emphasizes the righteous ways of
living. Manhae seemed to incorporate this Confucian belief into Buddhism in
his exploration of the functioning of the absolute in concrete reality. With the
attitude of no-self, no dangers, no personal adversities, or no destitution could
inhibit that person’s life. This lifestyle also epitomizes the bodhisattva ideal in
which personal interests are dissolved into compassion for the suffered beings.
Like the chisa, bodhisattvas make vows to rescue people in pain and danger,
laying aside their egoistic pursuits.

Manhae thus envisaged an active mode of life. In order to realize the
absolute equality in concrete social environments, Manhae contends that the
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mind should resist any social inequality and be willing to take risks in order to
protect social justice:

Liberty is the life of all beings and peace is the happiness of life. So a
person without liberty is like a dead body and a person deprived of
peace is the one who suffers the greatest pain. . .. Therefore, in order
to obtain liberty and secure peace, one must regard life as lightly as
a strand of hair and be willing to sacrifice (HYC 1: 346).

Needless to say, Manhae was critical of colonialism and militarism in addition to
social inequalities, all of which he considered as counter to the values of liberty
and equality. He opposed Japan’s coercive annexation of Korea in the sense that,
with the invasion, Japanese violated Korean people’s rights for liberty and equal-
ity. He believed that relationship among nations as much as among individuals
should be based on truth, not on exploitation, for the goal of the latter is a
pursuit of power. Manhae focused much of his energy on the modernization and
centralization of the safgha. At the same time, he criticized the sangha-centered
operation, which resulted in heavy emphasis on monastic training of clerics at
the expense of their social responsibilities. He encouraged active participation
of lay Buddhists and interaction between clerics and laypeople with a hope that
they can eventually work together on equal terms.*® He published the Pulgyo
taejon as a guidebook for lay Buddhists. The advocacy of minjung Pulgyo was
also derived from his concern for the laity.

Conclusion

As a Buddhist reformer and philosopher, Manhae strove to solve two major
problems doctrinally. First, he had to present a socially active Buddhism for the
sangha so that Buddhism could survive the challenges of modernity. In this con-
text, Manhae made a conscious effort to promote Buddhism’s place in a society.
Manhae realized that, with the traditional image of Buddhism as being aloof
from society, the very existence of Buddhism became questionable in a country
rapidly being westernized. As such, Manhae believed that Buddhism needed to
demonstrate its utility in this process of modernization. His challenge was to
show the social dimension of Buddhism as an essential part of the religion, not
as its appendage. Social salvation needed to be in harmony with the existential
salvation of the Buddhist tradition. This incorporation of the two also made
social involvement uniquely Buddhist, not a mere imitation of Christianity. By
connecting the two, he was hoping to ameliorate Buddhist lack of social concern
and thus their lack of passion in social engagement.

Second, Manhae had to prevent the negative concomitants of the social
engagement of Buddhist clerics. At first, Buddhist monks showed a reluctance
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to take full responsibility for social involvement, but once they became involved
in social activities, they were easily affected by the worldly values of society.
Their social involvement blurred the distinction between a religious career and
a lay livelihood, and monkhood was thus becoming a worldly profession. As the
clerics began to be affected by worldly values, the maintenance of a monastic
community became questionable.

To resolve these two problems concurrently, Manhae proposed his unified
philosophy of Buddhist teachings. Manhae presented the principle of equality and
the principle of saving the world as the core of Buddhism. He attempted to place
a social ethic within Buddhist teachings. He emphasized the principle of “saving
the world” as a fundamental teaching of Buddhism, interpreting the absolute sense
of equality and liberty in social terms. The absolute world of enlightenment thus
became no different than its realization in the social world. Manhae encouraged
Buddhist active social involvement to cure social ills and injustice, which he
believed impeded the ultimate Buddhist goal of attaining enlightenment.

By establishing a dialectical tension between S6n and Kyo, Manhae incorpo-
rated social salvation into the Buddhist existential system. For Manhae, Buddhist
social engagement cannot disturb their inner pursuit of salvation because, in
both cases, Buddhist working principle is based on the doctrine of no-self and
equanimity drawn from the absolute world of enlightenment. And Soén cultiva-
tion is a way through which the absolute manifests in the relative.
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Sotaesans Creation of Won Buddhism
through the Reformation of Korean Buddhism

Bongkil Chung

This chapter attempts to clarify the relationship between Won Buddhism and
Korean Buddhism by discussing (1) a history of the foundation of Won Bud-
dhism, (2) Sotaesan’s reformation of Korean Buddhism, (3) the four platforms
of Won Buddhist teaching, and (4) its central doctrines.

Historical Background

The root of Won Buddhism (K. Wonbulgyo) is traced back to a seven-year-old boy
who wondered about the mystery of the world. The boy’s name is Pak Chungbin
(1891-1943), later known by his cognomen Sotaesan. He was born to a poor
family in a remote village with a tidal river running through mountains along
the southwest coast of the Korean peninsula. As there was then no elementary
school like that of today, there was no one to answer this inquisitive boy’s ques-
tions concerning the mystery of nature. He was grabbed by such questions as
why there arose clouds out of the blue sky, why his parents were so kind to each
other, and so on. The only education he received was about two years of learning
Chinese classics of the Confucian teaching.! If he had entered a Buddhist order
as a Buddhist acolyte, he might have found answers to his questions. Instead,
he tried to solve the questions by praying for about four years to a mountain
god, who he was told could answer his questions. When he was fourteen, now
married in accordance to the Korean tradition, his devotion to meet a mountain
god, who had not responded to him after all, changed to a desire to meet an
enlightened wizard who, as he learned from a Korean classical fiction, might
offer answers to his questions. He met some alleged wizards only to find that
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they were not really enlightened mentors. Since his father passed away in 1910
leaving the household affairs with heavy debt on Pak’s shoulder, the state of the
household fell into destitution while he could not free himself from the insoluble
doubts. By the time he reached age 25, his body was covered with blotches. He
was regarded as a pitiful lost soul by the villagers.

It was at dawn on April 28, 1916, six years after Korea lost inpendence
because of Japanese colonialism that, at age twenty-five, Pak Chungbin finally had
an enlightenment experience and awakened from a long absorption. With this
experience, Sotaesan recovered his health with radiance on his countenance; his
awesome appearance impressed his villagers so forcefully that he had over forty
followers in a couple of months thereafter, most of them his seniors. He formed
a body of ten members, choosing eight of them, but leaving the center position
vacant, which was filled by his successor Song Kyu (1900-1962).” Sot’aesan gave a
name to this ten member body, “the savings union,” for the new life movement,
which became the first order of the new religion he was about to establish. At
the beginning, this order had nothing to do with Korean Buddhism.

Upon his enlightenment he had a precognition that human beings were in
danger of being enslaved to the material power. He felt it urgent to strengthen
the spiritual power of humankind in order to help protect them from the for-
midable material power. He believed that the only way for humans to enhance
their spiritual power was by having faith in truthful religion and by cultivat-
ing sound morality. Thus, the motto with which he opened the new religious
order was: “Since material power is unfolding, let us unfold the spiritual power
accordingly” It goes without saying that his precognition was veridical, for the
formidable power of material civilization has been threatening the very survival
of human race.

In order to check his enlightenment against those of ancient sages, Sotaesan
perused some of the basic scriptures of Buddhism, Confucianism, Daoism,
Chdndogyo, and Christianity.” Upon reading the Diamond Stitra, Sot'aesan declared
that Sakyamuni Buddha was the sage of all sages and that he would take the
Buddha’s teaching as the central tenet of the doctrine of the new religion he was
planning to establish. He did so because he realized that the Buddha’s teaching
was the best in explicating the fundamental truth of the universe. However, he
could not mention Buddhism to his disciples because Buddhism in Korea at
that time had been ostracized for 500 years by the Choson dynasty’s national
ideology of neo-Confucianism, and Buddhist monks were treated as the lowest
of Korean society’s eight low classes. Buddhism as practiced in Korean society
at the time was not in a state to be the source for the spiritual power for the
new era. Sotaesan thus said, “When the world enters into the degenerate and
troublesome era, a great savior sage comes of necessity with a truthful doctrine
potent enough to rule the world, rectifies the world and harmonizes the spirit
of mankind by redirecting the numinous power of heaven and earth” (S8S 14: 1).
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Because the spiritual lights of ancient sages had been dimmed for a long time,
they were not bright enough for the spiritual darkness of the new era. Sot’aesan,
however, incorporated some of the relevant tenets of the ancient sages into the
doctrine of the new religious order, taking the Buddha-dharma as the central
tenet. The doctrine of his new religious order should be simple enough for
everyone to practice and yet potent enough for anyone to realize Buddhahood
and nirvana in this troubled world.

Before mentioning anything about Buddhism to his disciples, the young
Sotaesan accomplished two things as examples of a new religious life. First, in
order to show the way of transforming the old world into a new one, Sotaesan
set up guiding precepts emphasizing diligence and frugality, abolition of empty
formalities, doing away with superstition, and abstinence from alcoholic drink
and smoking. Second, he ordered his nine disciples to erect an embankment to
stop the sea water in front of his village so that the tidal land could be reclaimed
as a farmland. In March 1918 he commenced the project and had it completed
after one year of hard labor. Although the land reclaimed was only 25 acres,
Sotaesan set an example of the new religious life and created part of the financial
foundation of the new religious order.

Upon completing the embankment project, he ordered his nine disciples
to offer special prayers, saying that some ancient sages who wished to save the
world had offered prayers to heaven and earth in order to obtain the authenti-
cation of their sincerity. The prayers began on the 26th day of the third month
(lunar calendar) of 1919 and continued until October.* During that period there
occurred a miraculous event. As there was no sign that the numinous spirits
of heaven and earth were moved by their prayers until mid-August, Sotaesan
introduced the old saying, “One sacrifices oneself in order to preserve one’s
integrity” The nine disciples decided to sacrifice their lives for the well-being
of all sentient beings. When they resolved to do so, their sincerity moved the
numinous power of heaven and earth and they received the authentication of their
sincerity with miraculous signs. As the nine disciples were about to leave for their
prayer sites on the mountain tops where they planned to commit suicide at the
same time, Sotaesan saw nine bloody fingerprints under the nine names on the
sheet of white paper where they had pressed their bare thumbs as the signature
of acceptance of the injunction: “Sacrifice with no regret” Taking this sign as
an authentication of their selfless devotion, Sotaesan called them back and told
them that they did not have to carry out their sacrifice because the numinous
power of heaven and earth was moved by their selfless sincerity and devotion.
This became the spiritual foundation of the new religious order and the standard
of the Won Buddhist priesthood for future generations: A Won Buddhist priest
ought to serve selflessly for the well-being of all sentient beings.

In the tenth month of 1919 with the dual foundations of the new religious
order completed, Sotaesan, together with a few disciples, moved to Pongnae
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Cloister located on Mt. Pongnae, in Puan County, North Cholla Province. There
he spent five years warding the enlightened mind, avoiding the public during
the turbulent times, and crystallizing his ideas of the doctrine and system for
the new religious order to be opened. In 1920 Sotaesan announced the outline
of the doctrine for the new religious order. Its contents consisted of two ways:
the way man qua man ought to follow, and the way of moral cultivation.

In 1924 Sotaesan temporarily rented Pogwang-sa in Iri (now Iksan).
The tentative name of the order was Pulbop yo6ngu hoe (The Society for the
Study of Buddha-dharma). The name was used until the order was renamed
Wonbulgyo (Won Buddhism) by his successor Song Kyu (1900-1962) in 1947,
two years after Korea was liberated. In the autumn of 1924, two straw-thatched
houses were built at Sinyong-dong, Iri, North Cholla Province, which marked
the beginning of the construction of the general headquarters. This was eight
years after Sotaesan’s great enlightenment. At the beginning of the construction,
the communal life of the devotees began. The nine disciples as well as other
disciples of the earlier years were mostly poor farmers; hence, their commu-
nal life during the construction was a continuation of poverty and hardship.
However, they found their life rewarding as they were trained in the doctrine
of the new religious order.

In 1935, the dharma hall, Taegakchon (Great Enlightenment Hall), was
built in the precinct of the general headquarters, and Irwonsang (unitary circular
form) was enshrined there as the symbol of the object of religious worship and
the standard of moral cultivation. With the enshrinement of Irwonsang, Sotaesan
completed the foundation of the new religious order. With the new doctrine,
Sotaesan taught his disciples the way toward the realization of Buddhahood, and
his disciples were sent to branch temples to introduce Sotaesan’s new religion to
the public.

Reformation of Korean Buddhism

Sotaesan’ affinity with Sakyamuni Buddha and Buddhism goes back to the time
of his enlightenment, although he attained it with no relationship to the Buddhist
tradition. Not long after his enlightenment, the Kiimganggyong (Diamond Siitra)
was introduced in his dream, which he consequently obtained from Pulgapsa, a
Buddhist temple, and read it. Upon perusing the basic scriptures of other religions
to check his enlightenment, he thought that his search for truth and essence
agreed with that of the Buddha, and he declared that Sakyamuni Buddha is the
sage of all sages. Sotaesan made up his mind to take the Buddha-dharma as
the central tenet of the doctrine of the new religion he was establishing. He was
aware of the condition of Korean Buddhism after five centuries of persecution
by the Choson dynasty’s pro-Confucian national ideology. He thought, never-
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theless, that the best way to save the world was hidden in Buddha-dharma, but
in order to have more relevance for the secular world, its method of edification
should be reformed. He declared categorically that Buddha-dharma is superior
to any other ethico-religious system (CN, pt. 1, chap. 2). He made it clear to his
disciples in the inchoate stage of the order that what should be learned, taught,
and practiced in his new religious order was Buddha-dharma. He made this
declaration when the general populace of the Korean society had been following
the Confucian morals for five centuries and when any Buddhist idea was a taboo
in the society. However, he was clearly aware of the necessity to reform Korean
Buddhism if it was to be used as a means to deliver sentient beings.

While staying at Pongnae Cloister, Sotaesan exchanged his ideas for
Buddhist reformation with Buddhist monks. In 1920, he drafted the Choson
Pulgyo hyoksillon (Treatise on the Renovation of Korean Buddhism), which was
published in 1935. The Choson Pulgyo hyodksillon contains the following seven
themes: (1) past Korean society’s opinion of Buddhism, (2) the lifestyle of Korean
monks, (3) the wisdom and ability of the Buddha Sakyamuni, (4) from foreign
Buddhism to domestic Buddhism, (5) from the Buddhism for minority to that
for majority, (6) unifying the separated Buddhist curricula, and (7) from the
Buddha-statue worship to Irwénsang (unitary circular form) worship. When
the Pulgyo chongjon (The Correct Canon of Buddhism) was published in 1943,
Choson Pulgyo hyoksillon was included as the part one of this scripture.’ The
following is the core of Sotaesan’s reform agenda as discussed in the Choson
Pulgyo hyoksillon:

The doctrine and system of traditional Buddhism were structured
mainly for the livelihood of the bonze priests and, hence, were un-
suitable for those living in the secular world. Accordingly, the laity
was not of primary but of secondary importance, so that none of
the laity could stand in the lineage of the direct disciples of the Bud-
dha or enter as a patriarch except for those who made an unusual
material contribution, or attained extraordinary spiritual cultivation.
The aim of a religion lies in delivering sentient beings; however, the
Buddhist temples are located in deep mountain valleys remote from
the secular world. How could people, busy with secular life, leave the
mundane life behind in order to find the leisure for learning Buddha-
dharma? The Buddhist scriptures are written in Chinese compound
words and nouns which are too difficult to understand and learn,
and too difficult to teach to the public, learned or ignorant, men or
women, old or young. As the Buddhist monks, having no occupation
of scholar-officials, farmers, artisans, or merchants, depended on the
laity’s offerings to the Buddha statue, donations, and alms for food
and clothing, this life style could not be for the public. Monks were
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strictly prohibited from marrying. They articulated various forms for
Buddhist offering, but did not provide the rules of rite and propriety
for the secular world. Thus, the livelihood of the monks cannot be
followed by the public. In this order, therefore, these matters shall
be reformed.

(1) There shall be no discrimination between priesthood and laity
as to the question of primary and secondary status; distinctions
will only be recognized in the degrees of practice and public
service.

(2) There will be no discrimination between priesthood and laity
in the lineage of Dharma succession.

(3) The temples for Buddhist cultivation shall be established wherever
the laity resides.

(4) The scriptures shall include only the most essential ones, and
be written in an easy language that the public can learn.

(5) Priests shall be allowed to have suitable occupations in accordance
with circumstances.

(6) Marriage of the priests shall be left to the wish of each priest.

(7) Complicated and useless formalities shall be abolished from
the rituals of Buddhist offering and the new rules of rite shall
be formulated with emphasis on realistic rituals that will be
appropriate and useful to the secular life.

(8) As to the course of a priest’s life, one shall acquire, except for
special circumstances, general education during childhood, train
oneself in practice, and exert oneself for the work of deliverance
during the prime of life. During senescence one will stay in a scenic
and quiet place, severing the worldly attachments of love and
desire, and meditating and drilling oneself to become emancipated
from the grave matter of birth and death. In spring and autumn,
the old priest will visit temples, one after another, and in the
secular world render help in the task of deliverance. In winter
and summer one will concentrate on spiritual cultivation [sitting
in meditation and intoning the name of Buddha]. In this way
the life of the priest can be well rounded, lacking nothing.®

Sotaesan said that the order, which will execute this doctrine and system,
shall be made perfect for the times and the public morals (SS I: 18). In his view,
the subjects taught in the traditional Buddhist sects were not comprehensive
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enough because each sect was focusing exclusively on one of the following:
(a) scriptures, (b) kanhwa meditation,” (c) intoning the name of a Buddha,
(d) incantation, or (e) Buddhist offering. Sotaesan emphasized the need to inte-
grate different practice method for a Buddhist practice to be complete.

The laity must learn all of these subjects. Traditionally, different sects
attached themselves to one or two of them with partial practice, argu-
ing against one another, thus, impeding the faith and practice of the
believer. Our intention is to integrate all these practices under one
soteriological principle after we examine all kongans [public docu-
ments] of the Zen school and all scriptures of the doctrinal schools.
Leaving out the complicated kongans and scriptures, we will choose
as follows. As the training subjects for attaining the power of inquiry
into facts and principles, those kongans and scriptures which explicate
the most essential principles of Buddha-dharma will be used. As the
training subjects for spiritual cultivation, intoning the name of Bud-
dha, sitting in meditation, and incantation will be used. And as the
training subjects for careful choice in karmic action, a number of
precepts, explanations of the principle of karmic retribution, and the
moral duties to the fourfold beneficence [CN pt. 2, chap. 2], which
are suitable for secular living, will be used (SS I: 19).

The Four Mottoes of Reformation

The main points of reformation were expressed in four mottoes in the frontispiece
of the Pulgyo chongjon: 1. Everywhere is the Buddha-image. Do all things as
making an offering to Buddha. 2. Timeless Zen and placeless Zen. 3. Maintain
One Suchness in motion and at rest. Perfect both soul and flesh. 4. Buddha-
dharma is daily life; daily life is Buddha-dharma. These mottoes clearly represent
the direction of Sotaesan’s reformation.

1. Everywhere is the Buddha-image (K. ch'och6 pulsang). Do all things as
making an offering to Buddha (K. sasa pulgong).

The first motto reflects Sotaesan’s spirit of a drastic change of the Buddhist
religious worship. For Sotaesan, all things in the universe are manifestation of
the cosmic body of Dharmakaya Buddha, which he categorized as the fourfold
beneficence (heaven and earth, parents, brethren, and laws) and as the ultimate
source of life. To a disciple’s question concerning the difference between the wor-
ship of the statue of the Buddha and that of Irwonsang Sotaesan answered,

The worship of the statue of the Buddha, being limited to his per-
sonality, has no more significance than the commemoration and
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veneration that we, as late disciples, pay to him; whereas the wor-
ship of Irwonsang has a great significance. Instead of limiting the
object of worship to the personality of the Buddha, we treat and
worship all things in the universe as the Buddha and seek thereby
the source of blessings and punishment in them. Furthermore, one
should cultivate one’s personality to be as perfect as Irwonsang by
taking it as the standard of practice. In general these are the differ-
ences (SS II: 12).

This view of Sotaesan is not completely new in Buddhist tradition. In the
metaphysics of Huayan Buddhism it is referred to as Vairocana Buddha, which
is identified with the universe itself.* Thus, by such a motto, the traditional Bud-
dhist ritual of making an offering to the Buddha statue for blessings is abolished
and a new way of receiving Buddha’s blessing is suggested as, in Sotaesan’s view,
everything in the universe is the manifestation of the cosmic body of Buddha,
and everything has the power and authority to bless or punish. More realistic
and practical ways of making offerings to living Buddhas are spelled out in terms
of awareness and requital of the fourfold beneficence to which one owes one’s
existence. Sotaesan shows his disciples an example of effective Buddha offerings
in the following episode.

One day, while Sotaesan was residing at Pongnae Cloister, an old couple
passed by and said that they were on their way to Silsangsa to make an offer-
ing to the Buddha statue in the temple so that their daughter-in-law, ill-natured
and extremely unfilial to them, might be changed for the better. Hearing this,
Sotaesan said, “You know that you will be helped if you make an offering to
the Buddha statue, but you don’t know that you will be better helped by making
offerings to a living Buddha” (SS II: 15). The couple asked, “Where is the living
Buddha?” Sotaesan said, “Your daughter-in-law in your home is a living Bud-
dha. She is the one who has the authority to be filial or unfilial to you. So, why
don’t you try to make an offering of worship to her first?” The couple returned
home and did as was advised. Their daughter-in-law changed herself to be very
filial to them. So, the old couple paid a visit to Sotaesan and expressed heartfelt
appreciation. Sotaesan said to his disciples beside him, “This is an example of
the realistic worship of Buddha offered directly to the actual source of misery
and blessedness” (SS II: 15). In Sotaesan’s view the new era needs a new form
of Buddhism that can be of true service to the realization of a limitless paradise
in the mundane world.

2. Timeless Zen and Placeless Zen. (K. musison much’oson)

With this motto Sotaesan intended to secularize the secret teaching of Zen,
making it relevant to the daily life of the laity in rural and urban areas. One
should maintain the Zen mind anytime and anywhere, aiming at realizing
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enlightenment in daily mundane life. What is assumed in this practice is that
in one’s mind is hidden the original enlightenment covered up with defilement.
Hence, by practicing Zen, one can see into one’s own nature of the enlighten-
ment, or what Chinul (1158-1210) called “the mind-essence of void and calm,
numinous awareness.” There are still unsettled controversies over whether one
can ever experience enlightenment without years of strenuous Zen practice,
whether enlightenment comes gradually or suddenly, and whether one can fin-
ish cultivation of mind suddenly or gradually after enlightenment.!® Sotaesan’s
view on this issue is as drastic as his view on the object of Buddhist worship:
He claims that, from now on, awakening to one’s own nature will be practiced
at home (8S VII: 23). As the essence of Zen practice in daily life, he should be
able to maintain concentration (samadhi), wisdom (prajiia), and morality (sila)
to balance the disturbance, delusions, and errors, respectively, as they arise in
one’s mental spheres (CN pt. 3, chap. 1). This is Sotaesans way of putting into
practice the three aspects of Dharmakdya of one’s own nature as taught by
Huineng in the Platform Sitra."!

3. Maintain One Suchness in motion and at rest (K. fongjong iryo). Perfect
both soul and flesh (K. yongyuk sangjon).

With this set of mottoes Sotaesan aimed at correcting the ills of the traditional
religious mind by requiring the Buddhist practitioners to maintain One Such-
ness of Buddha’s enlightened mind not only in quiet mountain valleys but also
in the noisy, hustling, and bustling urban life. It also requires the practitioner
to improve both spiritual and physical life in good balance. This requirement
implies a sharp criticism of the century-old Buddhist sangha system, reminding
one of Baizhang’s (720-814) rules, “A day without work—a day without eating”'?
In Sotaesan’s view, this rule should be applied in the secular world that suffers
from the moral defilement of greed, hatred, and delusions. He encouraged his
followers to eliminate poverty, ignorance, and disease by having a sound occupa-
tion while putting the doctrine into practice in daily life. He exemplified the spirit
of these mottoes when he performed a year of hard labor on the embankment
project. This happened even before he mentioned anything about Buddhism to
his disciples. By having his followers take a daily vow to maintain and use their
mind and body perfectly, Sotaesan placed utmost importance on the balanced
perfection of the mental and physical life.

4. Buddha-dharma is daily life (K. pulbop si saenghwal); daily life is
Buddha-dharma (K. saenghwal si pulbép).

In this set of mottoes, too, Sotaesan shows his intention to make Buddha-
dharma relevant to the daily life in the secular world. Sotaesan believed that
Buddhism offers a very effective cure for the ills of the world in general and
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Korean society in particular. The cause of the human predicament, individual
or collective, ultimately lies in the three poisonous elements of human mind,
viz., greed, anger, and delusion. These poisons can be best removed by Buddha-
dharma. One’s knowledge of Buddha-dharma, no matter how extensive it may be,
will be of no use unless one can realize its goals in daily life as an individual, a
member of a family, a society, a state, and the world. While Confucianism was
concerned exclusively with the importance of the secular world of human affairs,
Buddhism was concerned with its unimportance, which became one cause for
the neo-Confucians in China and Korea to judge Buddhism as evil teachings.
Envisioning a new era, Sotaesan was as much concerned with the importance of
the mundane world as Confucius, saying that benevolence and righteousness are
the main principles of morality (SS I). To most people in Korea during Sotaesan’s
time, Buddhism fell short of offering social norms, whereas, Confucianism had
been the dominant culture for centuries. By emphasizing these four mottoes,
Sotaesan demonstrated that Buddhism for the new world should be different
from the Buddhism practiced by monks and nuns in the remote mountain val-
leys. In Sotaesan’s view, Buddhism and Confucianism can be synthesized into
a sound religious and moral system. This can be seen from Sotaesan’s response
to a new Confucian convert who was worried about the Confucian masters’
condemnation of Buddha-dharma. He said,

It was the Buddha’s original intention to open the gate of deliverance
for innumerable parents and children throughout his many incarna-
tions for many kalpas. It has occasionally happened, however, that
his later disciples did things against his original intentions. You do
not have to worry about abnegation of parents and sovereignties
since the future doctrine will be made suitable for the times so that
faith in Buddha-dharma will improve family life as well as social
and national affairs. . . . However, if you end up with emptiness and
ultimate quiescence, you cannot become a superior man of the way.
In order to practice the perfect and great way, you should be able to
apply the truth to all human affairs, taking emptiness and ultimate
quiescence as the substance of the way, and ren (benevolence), yi

(righteousness), li (propriety), and zhi (wisdom) as its function”"?

The attempt to synthesize Buddhism with Confucianism was not new in
Buddhist tradition. Zongmi (780-841), for instance, argued that the five Con-
fucian constant virtues of ren (benevolence), yi (righteousness), li (propriety),
zhi (wisdom), and xin (trustworthiness) are just the Buddhist five precepts of
no killing, no stealing, no adultery, no lying, and no drinking wine and eating
meat, respectively."



Sotaesan’s Creation of Won Buddhism 71

The Four Platforms

The goal of Sotaesan’s new religion lies in “deliverance of sentient beings” and
“curing the world of moral ills” The whole doctrine of Won Buddhism is struc-
tured as a means to the realization of these two goals. For the former, Sotaesan
adopts some elements of Buddha-dharma and Daoist practice, and for the latter,
those of Confucianism, through a creative synthesis, which he used to form a
new religious doctrine. Sotaesan expressed his plan for a grand synthesis of the
three East Asian religions as follows:

In the past, the founders of various religions came in accordance
with the call of the times and taught what humankind ought to do.
However, the doctrines with which they edified people varied de-
pending on the times and districts. . . . Buddhism takes as its central
tenet the emptiness of the ultimate reality of all things in the universe
and teaches the truth of neither arising nor ceasing and the causal
law of karmic retribution. Thereby, Buddhism mainly explicates the
path for changing the deluded into the enlightened. Confucianism
takes as its main tenet the reality of all things in the universe and
teaches the three duties, the five human relations, the four constant
virtues of benevolence [ren], righteousness [yi], propriety [li], and
wisdom [zhi]. Thereby, it mainly explicates the ways of personal moral
cultivation, regulation of household affairs, governing a state, and
realizing peace in the world. Taoism takes as its main tenet the way
of naturalness manifested in all things in the universe and teaches
how to nourish one’s nature. It thereby explicates the path of purity,
tranquility, and not doing unnatural things. Now, these three paths
are different from one another in what they take as the essence of
their doctrines; however, they agree in their purposes, namely, to
correct the ills of the world and help all sentient beings. ... In the
future the world cannot be delivered by any one of them, hence we
intend to unify the three doctrines (SS II: 1).

However, Sotaesan made it very clear that the Buddha-dharma should be
the central doctrine of his new religious order. He said,

From now on, what we should learn is Buddha-dharma and what
we should teach our followers is Buddha-dharma. ... If the funda-
mental truth is to be discovered and if sentient beings are to be led
to the gate of blessings and wisdom through correct practice, then
Buddha-dharma should be taken as the main doctrine. Moreover,
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Buddhism will be the major religion of the world. However, the
Buddha-dharma of the future will be different from that of the past.
The Buddha-dharma of the future will be practiced by all walks of
life. . .. The worship of the Buddha shall not be limited to taking
refuge in the statue of the Buddha. One will realize that all things
in the universe and the dharma realm of empty space are none
other than the Buddha. Buddha-dharma will not be separated from
daily work. . .. The ritual of making offerings to Buddha for blessing
should be reformed so that Buddha and place for making offerings
are not set aside in a particular place; they are wherever one works
and wishes for blessings (SS I: 15).

Sotaesan’s attempt to bring Buddha-dharma from the mountain valleys to
the urban and rural areas needed a clear doctrinal structure that was simple but
potent enough to save the sick world. Thus the doctrine of the new religious order
he was establishing was to be used as a means to the dual goals of “delivering
the sentient beings” and “curing the world of its illness.” The first goal is to be
achieved by the tenet of the religion of self-reliance and the second by that of
the other-power. The essence of the former is correct enlightenment and right
practice, and that of the latter is awareness of beneficence and its requital. Thus,
the whole doctrine of Won Buddhism is structured to provide for the ways to
realize these goals. The general direction of the Won Buddhist religious faith and
practice is outlined in the following four platforms (CN pt. 1, chap. 3).

The first is “Correct Enlightenment and Right Practice” (K. chonggak
chognhaeng). This platform requires one to be enlightened to one’s own nature
or Buddha-nature as symbolized in the circular form, Irwonsang, so that one
can practice the dharma correctly in using one’s body, mouth, and mind. It is
also the mind-seal that buddhas and patriarchs correctly transmit from one to
the other. It is presupposed in this injunction that one’s mind creates a paradise
or a hell depending on whether or not one is enlightened to one’s own Buddha-
nature. Sotaesan accepts the Mahayana Buddhist tenet that the whole world is
the creation of one’s own mind (SS II: 27). In his view, the cause of suffering lies
in the deluded mind of sentient beings. Thus, correct enlightenment and right
practice is a necessary condition for delivering sentient beings from suffering.
The way of correct enlightenment and right practice is spelled out in the tenets
of Irwonsang and the threefold practice (CN pt. 2, chaps. 1 and 4).

The second of the four platforms is “Awareness and Requital of Benefi-
cence” (K. chiiin potin). This platform requires one to be aware of and requite
the fourfold beneficence (heaven and earth, parents, brethren, and laws) to
which one owes one’s existence. This reflects Sotaesan’s prescription to cure the
world of ills and the essence of the Won Buddhist religious faith. In Sotaesan’s
view, the main cause of social ills is resentment and grudges among individu-
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als, families, societies, and nations. The cause of resentment in turn lies in the
ignorance of one’s indebtedness to the sources of one’s existence: the universal
beneficence of the cosmic Buddha body (Dharmakaya Buddha). Since the world
full of resentment is a hell, and conversely a world full of gratitude is a paradise,
Sotaesan expounded the doctrine of beneficence, in which is explained how one
is indebted to the fourfold beneficence and how one should requite them. Since
the cosmic Buddha body (Dharmakaya Buddha) is none other than the essence
and the fundamental sources of the fourfold beneficence to which one owes
one’s existence, one should requite their beneficence with the spirit of making an
offering to the Buddha. This is the heart of the Won Buddhist religious worship
(CN, pt. 2, chap. 2; pt. 3, chap. 10).

The third platform is called “Practical Application of Buddha-dharma”
(K. pulbop hwaryong). It requires one to make practical applications of Bud-
dha-dharma in daily life so that the Buddha-dharma can be made relevant to
the secular world as expressed in the motto: “Buddha-dharma is daily life; Daily
life is Buddha-dharma” Sotaesan’s central idea of Buddhist practice lies in the
dictum that one should peruse many teachings only to enlighten the One Mind
in one’s own nature (SS VII: 5). For this purpose, Sotaesan proposed a combined
training of Zen meditation, chanting, and study of basic Buddhist scriptures and
treatises. The goal of this guidline is to make Buddhism available to the general
public, as he states:

The teachings of the Buddha embody supreme truth. As the truth
and expediencies of his teachings are boundless, numerous Buddhist
priests of high virtue have taken them as the basis of their schools
and sects of Buddhism thereby opening the gates of propagation and
teaching countless people. . . . The Buddhist system in particular was
mainly formed for the life of monks in a monastic order and was not
suitable for people living in the secular world. Anyone who wished
to be a true Buddhist under such a system, had to ignore one’s du-
ties and obligations to the secular life and give up one’s occupation.
Under such a system, the Buddha-grace, no matter how good Bud-
dha-dharma may be, cannot reach the numberless sentient beings of
the world. How could such a system be the great and perfect way?
(CN pt. 1, chap. 2)

The last platform states “Selfless Service for the Public” (K. mua ponggong).
This platform advocates altruism, the ideal of bodhisattvas who find the true
meaning of existence only in delivering sentient beings from suffering. Sot’aesan
suggested four essentials for social ethics (CN pt. 2, chap. 3). In order to be
of any service to the public one should first not be a burden to anyone. Thus,
the first of the four essentials for social reformation requires one to cultivate
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self-reliance. For the well-being of the public, one should be ready to follow
the lead of the wise; hence, the second of the four essentials requires one to
follow the lead of the wise ones. The third requires one to practice the spirit
of universal education, encouraging one, if possible, to educate the children of
others who are without resources for education. The fourth is to develop the
public spirit by duly honoring those who selflessly dedicate themselves to the
public well-being. For the general well-being, it is not enough for the state and
laws to punish those who cause pains to the public; it should produce as many
altruists as possible. These are the four essentials for social reformation, and
they constitute prerequisites for the realization of the ideal, selfless service for
public well-being (CN pt. 2, chap. 3).

The Central Doctrines

In January 1943, Sotaesan released the doctrinal chart and said, “the quintessence
of my teaching lies herein; but how many can understand the true essence of my
intention?” (SS XV: 7). The doctrinal chart that Sotaesan himself composed as
printed in the Pulgyo chongjon provides a bird’s-eye view of the structure of the
central doctrine of new Buddhism for the new era. However, the doctrinal chart
in the Wonbulgyo kyojon (Scriptures of Won Buddhism) (1962) is significantly
different from Sotaesan’s original composition. The alteration through the redac-
tion process is comparable to a bungled arrangement of a musical masterpiece."
The alteration was done against Sotaesan’s warning, “In the doctrine I have for-
mulated, the fundamental principles of the doctrine with Irwon as the essence,
viz., threefold practice and eight articles, and fourfold beneficence, shall not be
altered in any country and at any time. However, the remaining sections and
systems may be changed to fit the times and the country” (8§ XV: 16).

In the doctrinal chart can be seen a circular form, Irwonsang, like the head
of a turtle and the four platforms as four legs supporting the central doctrine
spelled out in three columns of a rectangle (the back shell). In the middle col-
umn is expressed the meaning of Irwonsang. In the left column is spelled out
the path of practice approaching Irwonsang; on the right is shown the path of
faith in Irwonsang.

The meaning of Irwonsang is that it is Dharmakdya Buddha, the noumenal
nature of all beings in the universe, the mind-seal of all buddhas and sages,
and the Buddha-nature of all sentient beings. Sotaesan expressed its ontologi-
cal principles as a gatha: “Being turns into nonbeing and nonbeing into being,
turning and turning; then both being and nonbeing are ultimately void, yet the
void is also complete”

The path of practice aims at perfecting the three aspects of Dharmakaya
of one’s own nature, viz., precepts (sila), concentration (samadhi), and wisdom
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(prajfia), which are achieved by following, nourishing, and seeing the nature,
respectively. Sotaesan’s method of achieving them is by the practice of careful
choice in karmic action, cultivation of spirit, and enquiry into facts and principle,
respectively. Prerequisites for the threefold practice are faith, zeal, doubt (iii), and
devotion. The threefold practice is pursued by timeless Zen, the fundamental
principle of which is: When the six sense organs are free from work, cultivate
One Mind by eliminating worldly thought; and when they are at work, cultivate
justice and forsake injustice.

The path of faith in Dharmakdya Buddha is approached through the requital
of four beneficences of heaven and earth, parents, brethren, and laws to which
one owes one’s existence. The essence of the Won Buddhist ethics lies in following
the general principles of beneficence requital, which are the ways of no thought
after rendering favors, of protecting the helpless, of benefiting oneself by ben-
efiting others, and of doing justice and forsaking injustice, respectively. Making
offerings to Buddha is none other than requiting the four beneficences.'® Thus,
the whole doctrine of Won Buddhism is epitomized in terms of Dharmakaya
Buddha, Irwonsang, the threefold practice, and the fourfold beneficence.

In Sotaesans view, various names are used to refer to what the circular
form Irwonsang does. This can be seen in his answer to a question concerning
the relationship between Irwonsang and humanity.

Irwonsang is enshrined in this order in a similar way as the statue
of the Buddha is enshrined in the traditional Buddhist order. How-
ever, the statue of the Buddha is the symbol of the Buddha’s bodily
appearance, whereas Irwonsang is the symbol of the essence of the
Buddha’s mind. The bodily appearance is merely a doll, whereas the
essence of mind, being vast, great, and infinite, includes both being
and nonbeing and penetrates the three periods of past, present and
future. It is the fundamental source of all things in the universe and
the realm of samadhi that cannot be expressed in words. It is called
Tai-chi [the great ultimate] or Wu-chi [the ultimate of nonbeing]
in Confucianism; Nature, or Tao [the Way] in Taoism; and pure
Dharmakaya Buddha in Buddhism. However, one and the same
principle is called by these different names. No matter which of
these directions one takes, one will eventually return to the truth
of Irwon (SS 1I: 3).

This view is not new with Sotaesan; for Yefu's (1127-1130) Yuanxiang song
(Eulogy to the Circular Form) includes the same idea.

... Of all the dharmas, pure or impure, in the four dharma realms
of three worlds, not a single dharma arises outside of this circle. In
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Chan it is called the first phrase; in jigo (scriptural teaching) it is
called the pure dharma realm. Among the Confucians it is called
taiji, the one pervading substance; in Taoism the mother of all things
under heaven. In truth, all these names refer to this. So someone in
the past said of this: “Before the birth of past Buddhas existed one
circle; even Sakyamuni could not understand it, how could Kasyapa
transmit it”?"”

Whether Sotaesan read this is not known; however it is highly probable that
he might have read this version of the Diamond Siitra, to which he was intro-
duced in his dream after the enlightenment. The circular symbol, Irwonsang, is
well-known because it was used as the Mind-seal in the Guiyang sect of Chan
Buddhism. Nanyang Huizhong (675-775), one of the five chief disciples of the
Sixth Patriarch Huineng (638-713), is said to have used the perfect sign for
the first time as the sign of the nature of the enlightened mind."® In Korea, the
circular symbols were introduced by Sunji (f1.858), who studied under Yangshan
Huiji (803-887) in China, cofounder of the Guiyang sect of the classical Chinese
Chan tradition.” What is new with Sotaesan is the idea to make it the object
of religious worship and the standard of practice, abolishing the practice of the
Buddha statue worship. Furthermore, the Irwonsang doctrine in Won Buddhism
has its root in Sotaesan’s enlightenment in 1916. Sotaesan asked his disciple
Chongsan to compose a verse using two Chinese characters meaning “one” and
“circle” Chongsan composed two lines: “The noumenal essence of all things is
unitary; the whole universe is an immense circle”® In August 1919, Sotaesan
drew a circle on the door lintel in a room of Kiimsansa as the symbol of the
truth to which he was enlightened.

This does not mean that Sotaesan severed himself from the Buddhist
tradition. To the question of which of the traditional buddhas in the line of the
dharma transmission was his ancestral master, Sotaesan answered, “Though we
are at the juncture of transition from the old to a new era, Sakyamuni Buddha is
my ancestral master” (SS VI: 21). Moreover, he had Irwonsang enshrined as the
symbol of Mind-Buddha (K. simbul), which can be seen in the title: “The Details
of Mind-Buddha Irwonsang and Vow*' In the canonized version “the Mind-
Buddha” has been replaced with “Dharmakaya Buddha” (K. popsinbul). Irwon
(unitary circle) and Irwonsang (unitary circular form) have been used without
due distinctions in the scriptures of Won Buddhism causing significant confusion.
However, Sotaesan made it very clear at least once, “However, I do not mean that
the senseless Irwonsang drawn on the wood-board owns such truth, power, and
the way of practice. Irwonsang is a model that is used to let you know the true
Irwon; this is analogous to when you point at the moon with your finger, the
latter is not the former. Hence, the practitioner must discover the true Irwon by
means of Irwonsang”** However, what Sotaesan means by “true Irwon” remains
a question unless it is just another name of Dharmakdya Buddha.
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It is noteworthy that Irwonsang was enshrined in 1935 in the Dharma
halls, that Chongsan wrote the essay “On Irwonsang” (Irwonsang e tachayo) in
1936, and that Sotaesan wrote the “Vow to Irwonsang” in 1937. In Chongsan’s
essay, the central tenets of the doctrine of Won Buddhism are outlined in rela-
tion to Irwonsang.” Chongsan’s ideas in the essay have formed the central tenets
of the doctrine of Won Buddhism systematized in the Pulgyo chongjon of the
1943 edition, which was redacted as the Chongjon (Canon) of the Wonbulgyo
kyojon (Scriptures of Won Buddhism) of 1962 edition. When the former was
compiled, the sections of the truth, faith, and practice of Irwonsang were written
by Chongsan.** The following is a paraphrase of Chongsan’s view on the truth
of Irwonsang.

Chongsan first states that Dharmakdya Buddha, referred to as Irwon (uni-
tary circle with no circumference), is the noumenal essence of all things in the
universe, the original nature of all buddhas and patriarchs, the Buddha-nature
of all sentient beings. This reflects the Mahayana Buddhist tenet that all things
are nothing but Dharmakaya Buddha. Chogsan then states that the realm of
Dharmakaya Buddha is devoid of such characteristics as the differentiation of
noumenon from phenomenon, being from nonbeing, the change of arising and
ceasing, or going and coming, the retribution of good and evil karma, and the
linguistic, audible, and visible characteristics. Chongsan then writes that it is due
to the light of the mind-essence of empty and calm, numinous awareness> that
the differentiation of noumenon from phenomenon and being from nonbeing
appears. And thereby the distinction between good and evil karmic retribution
comes into being, and the linguistic, audible, and visible characteristics become
clear and distinct so that the three worlds of desire, form, and formless world
of pure spirit in the ten directions appear like a jewel on one’s own palm. The
substance of Irwon, as the realm of nirvana, is devoid of arising and ceasing or
birth and death; the principle of its function is the causal law of karmic retri-
bution. These two aspects of Irwon, being based on each other, have formed a
perfect circle (SS I: 1).

Another attribute of Irwon is that the creative transformation of true void
cum marvelous existence freely conceals and reveals itself through all things in
the universe throughout vast kalpas without beginning (CN pt. 2, chap. 1, sec. 1).
This view is elaborated on by Sotaesan in his writing of “the Vow to Irwonsang”
as follows (CN pt. 2, chap. 1, sec. 4):

Irwon is the ineffable realm of samadhi, the realm that transcends
being and nonbeing, and birth and death. It is the noumenal realm
of heaven and earth, parents, brethren, and laws; the original nature
of all buddhas, patriarchs, ordinary people, and sentient beings.

Irwon can manifest itself in permanence and impermanence. Viewed as
permanent, it unfolds itself to be as spontaneous and natural as the endless



78 Makers of Modern Korean Buddhism

world of nature. Viewed as impermanent, it manifests itself as numberless worlds
through the formation, abiding, disintegration, and void of the universe and the
birth, old age, illness, and death of all beings. In accordance with the functions
of their minds and bodies, it lets the four forms of birth* change their destinies
through the six realms of existence,” promoting or demoting, and letting favors
arise in harm or harm in favors (CN pt. 2, chap. 1, sec. 4).

Sotaesan’s world view is expressed in Buddhist terms though he used the
term Irwon instead of Dharmakdya Buddha as the absolute reality of the universe.
However, he identifies Irwonsang with Dharmakdya Buddha as the model of triple
discipline, leading from the above world view to his soteriology:

In order to be promoted and favored rather than demoted or harmed,
we, deluded beings, vow that we shall sincerely discipline ourselves
to keep our mind and body perfectly, to know facts and principles
perfectly, and to use our mind and body perfectly by modeling
ourselves on this Dharmakdya Buddha, Irwonsang, so that we may
be endowed with the great power of Irwon and unified with the
noumenal nature of Irwon (CN pt. 2, chap. 1, sec. 4).

According to Chongsan, “being endowed with great power of Irwon” means
that we gradually attain the three great powers of concentration, wisdom, and
morality by disciplining ourselves with the threefold practice of spiritual cultiva-
tion, enquiry into facts and principles, and careful choice in karmic action. By
disciplining ourselves with the threefold practice, we protect our mind and body
from disturbances, delusions, and errors, eventually attaining the three great
powers as immovable as a steel pillar. It also means that we can go through the
six paths freely delivering all sentient beings with the three great powers. With a
wholehearted concentration of mind, one can employ at will the awesome power
of heaven and earth. What is meant by “being unified with the noumenal nature
of Irwon”? It means that, upon attaining the three great powers of Irwin, we
practitioners enter the perfect and complete samadhi that is devoid of wicked
thoughts and foolish imagination in quietude on the one hand. On the other hand,
we have the utterly fair and unselfish mind, the one mind of no disturbance in
any affair while in motion. Only if one has perfected the two modes of Irwon,
can one be said to have reached the Buddhahood.”® Thus the heart of the Won
Buddhist practice lies in being enlightened to the truth of Irwonsang and thereby
reflecting on it when one uses one’s six senses (eye, ear, nose, mouth, body, and
mind) as perfectly as Dharmakdya Buddha, Irwon. For instance, one can realize
nirvana by reflecting on one’s Irwon (empty and calm, numinous awareness) in
a condition which makes one greedy, angry, or deluded.

In the section “Practice of Irwonsang,” Chongsan spelled out how to
discipline oneself with Irwonsang, which is paraphrased as follows. One should
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take the faith in the truth of Irwonsang as the standard of practice in order to
be enlightened to it; one cannot be enlightened to it without having faith in it.
By being enlightened to it, one is to know, nourish, and use one’s original mind,
which is as perfect, complete, and impartial and unselfish as Irwon, namely,
Prajna-wisdom. Prajia-wisdom is the functioning aspect of Dharmakaya of one’s
own nature, and it is by the light of this wisdom that one can save oneself from
drowning in the misery-sea of greed, anger, and delusions. Therefore, one should
know, nourish, and use this wisdom upon being enlightened to one’s own nature,
Dharmakaya, Irwon (CN pt. 2, chap. 1, sec. 3).

Thus, the true religious practice begins with taking the truth of Irwionsang
as the standard of moral perfection. The practitioner should discover the true
Irwon through its symbol, Irwonsang; keep the true nature of Irwin; and apply
the perfect mind of Irwon to daily affairs so that the truth of Irwonsang can
be reflected in daily life. If one disciplines oneself in the truth of Irwonsang
for a long time, one will attain the great emancipation like Lao Tzu’s, the great
enlightenment like the Buddha’s, and the great Mean like Confucius’s. These are
the ultimate goals of practice in Won Buddhism.

Dharmakaya Buddha, Irwon, is approached through the dual paths of
religious worship and practice, which are explicated in terms of the fourfold
beneficence and threefold practice respectively.

The reason for taking Irwon, Dharmakdya Buddha, as the object of reli-
gious worship is that it is the fundamental source of the fourfold beneficence
to which one owes one’s own existence. Hence, the actual religious worship of
Dharmakaya Buddha, Irwon, lies in being aware of and requiting the fourfold
beneficence. Thus, one of the salient features of Won Buddhism is expressed in
the motto: Be Aware of Beneficence and requite it! One of the main causes of
human misery, individual or collective, is the resentment against others among
individuals, families, societies, and nations. Resentment arises in one’s heart when
one is not aware of one’s indebtedness to the source of one’s own life, which
is recognized as beneficence. More precisely, beneficence is that without which
one cannot exist. One cannot exist and preserve one’s life without heaven and
earth. One could not have been brought into this world without one’s parents.
One could not survive where there are no other human beings, animals, and
plants. And one cannot live in peace without the laws of moral cultivation for
individuals, of managing a household, of regulating a society, of ruling a nation,
and of keeping the world peace.

The Four Beneficent Sources of Human Life
Sotaesan had recognized the four beneficent sources of human life, viz., heaven

and earth, parents, brethren, and laws, as the manifestation of Dharmakaya
Buddha, Irwon. Thus, Irwon is the fundamental source of the “fourfold benefi-
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cence” (K. satin) (CN pt. 2, chap. 2) as well as the original nature of all buddhas.
Therefore, the worship of Dharmakaya Buddha, Irwon, amounts to the worship
of the fourfold beneficence. The true worship of Dharmakaya Buddha, however,
lies in the requital of the fourfold beneficence. Each of the fourfold beneficence
is expounded in terms of indebtedness, requital, and the result of requital and
ingratitude as is briefly explained below.

1. Beneficence of Heaven and Earth (K. chonjiiin) (CN pt. 2, chap. 2,
sec. 1)

It may sound unnatural to regard heaven and earth as the object of religious
worship; however, it will not take long for one to realize that human life is
impossible if there is no air, water, or earth. Heaven and earth provide us with
the universal beneficence of nature, which Sotaesan identified with the essence
of Dharmakaya Buddha. All living beings owe their lives to the way and virtue
of heaven and earth. The automatic rotation of the grand framework of the
universe is in accordance with the way of heaven and earth and the result of
their rotation is their virtues. The virtues of heaven and earth are exemplified
in the brightness of the sun and the moon, thanks to which we can discern and
know a myriad of things; and the favors of the wind, clouds, rain, and dew,
thanks to which a myriad of things are nurtured and we are able to survive off
their products.

In the ways of heaven and earth are eight moral characteristics, from
which eight moral maxims are derived for humans to follow. The ways of heaven
and earth are (i) extremely bright, (ii) extremely sincere, (iii) extremely fair,
(iv) reasonable and natural, (v) vast and limitless, (vi) eternal, (vii) with no good
or evil fortunes, and (viii) not harboring the idea of favor done to others.?® The
way to requite the beneficence of heaven and earth lies in one’s moral cultiva-
tion by modeling oneself after their ways. One can form one body with heaven
and earth in virtue if one practices the eight virtues, viz., wisdom (brightness),
immortality (eternity), imperturbability in face of one’s good or ill fortunes, and
genuine benevolence (not abiding in the idea of favors done to others). Once
one has perfected one’s moral character with these virtues, one’s moral influence
on other sentient beings will be like that of heaven and earth.

Ingratitude to heaven and earth, on the other hand, brings on heavenly
punishment. Although heaven and earth are empty and silent to one’s deeds,
unexpected hardships and sufferings in life and sufferings caused by one’s deeds
are due to ingratitude. If one does not model oneself after the ways of heaven
and earth, one will (i) be ignorant of facts and principles, (ii) lack sincerity,
(iii) be either excessive or deficient, (iv) be unreasonable, (v) be partial, (vi) be
ignorant of the transformation of the phenomenal world, of the principles of
birth, old age, illness and death, (vii) be ignorant of good and ill fortunes, and
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the ups and downs of the world. When one renders favors to others, one will
be (viii) attached to the idea of having done so, covertly praising oneself and
overtly boasting.

2. Beneficence of Parents (K. pumoiin) (CN pt. 2, chap. 2, sec. 2)

The Confucian moral duty of filial piety as heavenly moral principle is identified
as the essence of Dharmakaya Buddha. This is an aspect of Sotaesan’s synthe-
sis of central tenets of Confucianism and Buddhism. One is indebted to one’s
parents in the following three ways. (i) One owes one’s body to one’s parents
which is the basis of all facts and principles of life; (ii) with unlimited love and
sacrifice, one’s parents have raised and protected one until one grows to be self-
reliant; and (iii) one’s parents have taught one one’s duties and responsibilities
to human society.

As the way of requiting the beneficence of parents one should follow the
following four maxims. (i) Follow the way of moral discipline (threefold practice)
and the ways of humanity (requital of beneficence); (ii) Support your parents
faithfully as much as you can when they lack the ability to help themselves, and
help them have spiritual comfort; (iii) In accordance with your ability, protect
the helpless parents of others as your own during or after the lifetime of your
parents; (iv) After your parents are deceased, enshrine their pictures and bio-
graphical records and remember them.

If one is filial, one’s own offspring will be as one’s offspring follows one’s
own example. If one protects the helpless parents of others as far as possible,
one will be helped and protected when one becomes helpless. If, however, one
does not requite the beneficence of parents, one’s own oftspring will follow one’s
example and one will be condemned by those who believe in the morality of
filial duty. Moreover, one will be deserted throughout many lives by other people
when in need of help in accordance with the causal law of karmic retribution.

3. Beneficence of Brethren (K. fongpoiin) (CN pt. 2, chap. 2, sec. 3)

Sotaesan identifies the beneficence of brethren or fellow beings as essence of
Dharmakaya Buddha, not because they are endowed with Buddha-nature, but
because it is impossible for one to live without it. The term ‘brethren’ here
designates, besides one’s own siblings and compatriots, all people, animals, and
plants. One owes one’s life to brethren in this sense of the term. People of dif-
ferent occupations help one another by exchanging products on the principle of
mutual benefit and thus are indebted to one another.

The moral maxim for requiting the beneficence of brethren requires people
of all occupations to exchange what they can offer with others on the principle of
mutual benefit based on fairness. If people requite the beneficence of brethren by
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honoring the principle of mutual benefit based on fairness, they will be blessed
in paradise. If, however, people become ungrateful to one another, violating the
principle of mutual benefit based on fairness, they will drive themselves to hate
and abhor one another and make themselves mutual enemies, causing quarrels
among individuals, ill-will among families, antagonism among societies, and
war among nations.

4. Beneficence of Laws (K. pomnyuriin)(CN pt. 2, chap. 2, sec. 4)

Sotaesan identifies laws as emanating from Dharmakaya Buddha. By the term
“laws” are meant (i) religious and moral teachings that sages show for us to fol-
low, (ii) the laws with which people of all occupations direct and encourage us
to preserve our lives and advance our knowledge, and (iii) judicial institutions
that help punish injustice and preserve justice and help discriminate right from
wrong and good from evil. Thus, the term “laws” covers religious and moral
principles, social institutions and legislation, and civil and penal laws. The con-
notation of the term “laws” is the principle of fairness for human justice. One
owes one’s existence to laws in this sense of the term.

The basic moral principle for requiting the beneficence of laws is as fol-
lows. If one is indebted to the prohibition of certain things by the laws, one
ought not to do them; and if one is indebted to the encouragement of certain
things by the laws, then one ought to do them. One ought to learn and practice
as the way of requiting the beneficence of laws: (i) the way of individual moral
cultivation, (ii) the way of regulating one’s family, (iii) the way of harmonizing
the society, (iv) the way of governing the state, and (v) the way of putting the
world at peace as an individual and as a member of a family, society, nation,
and the world.*

Why one should requite the beneficence of laws is explained simply in
terms of blessings and punishment. If we are grateful to the beneficence of laws,
we will be protected thereby. If, however, we are ungrateful to the beneficence of
laws, that is, we do not requite it, we will be punished, bound, and restrained.
However, unless one is edified to be a benevolent and wise person capable of
changing hell into paradise, the ideal cannot be realized. Being fully aware of
this problem, Sotaesan has provided a way of transforming deluded and selfish
beings into living buddhas through the threefold practice.

We have seen that practice of Irwonsang lies in being enlightened to the
truth of Irwonsang and thereby knowing, nourishing, and following one’s origi-
nal nature, namely, Prajfia-wisdom when one uses one’s six senses. The three
aspects of practice, namely, knowing, nourishing, and following one’s original
nature, Dharmakaya, Irwon, take the central tenet of the Won Buddhist religious
practice called threefold practice.

The three modes of one’s original nature are concentration, wisdom, and
morality as Huineng (638-713), the sixth patriarch of Chan Buddhism, said,
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“When the mind ground is free from evil, that is morality (s7la) of one’s own
nature. When the mind ground is free from disturbance, that is the concentration
(samadhi) of one’s own nature. When the mind ground is free from delusions,
that is the wisdom (prajiia) of one’s own nature”®' Thus, keeping the morality,
concentration, and wisdom of one’s own nature is called the threefold learning or
three studies in Buddhism. This teaching has its origin in the Buddha’s eightfold
noble path, which consists of (i) right view, (ii) right thought, (iii) right speech,
(iv) right action, (v) right livelihood, (vi) right effort, (vii) right mindfulness, and
(viii) right concentration. These are summarized into the triple discipline, viz.,
wisdom (i, ii), morality (iii, iv, v), and concentration (vi, vii, viii). It should be
noted that the eightfold path of the Buddha was taught as the way of delivering
sentient beings from the sea of misery to a happy land.

The Threefold Practice in Won Buddhism

The threefold practice in Won Buddhism has its root in Sotaesan’s insight of
concentration, gnosis, and careful choice, which he identified with the Buddhist
triple discipline. However, it is thoroughly renovated and reformulated as the
way of realizing Buddhahood in this very life. In other words, one can solve
the problems of life and death by achieving the goal of the threefold practice,
which is to attain Buddhahood. The three parts of the threefold practice are
like the three legs of a tripod; one cannot stand alone without the support of
the other two.

1. Cultivation of Spirit (K. chongsin suyang) (CN pt. 2, chap. 4, sec. 1)

In order to maintain the mental state of samadhi, serene reflection, or quiet
illumination, which is free from disturbance, one must do spiritual cultivation.
By spirit is meant the mental state which, being clear and calm, is devoid of
discrimination or attachment to anything, or clear awareness in the tranquility
of no thought. This is the substantial aspect of one’s own nature, Dharmakaya
of one’s mind. By cultivation is meant nourishment of the clear and calm spirit
by removing internal discrimination or attachment and by keeping the mind
from external disturbance.

If one’s spiritual power is so weak as to lose one’s mental poise in adverse
conditions, one cannot but suffer. We live in a world where our mind can easily
be disturbed by such adverse conditions. If one is blinded by vehement desire,
anger, or delusions, one loses the dignity and integrity of one’s personality, thus
drowning in the sea of misery. One ends up with ruining ones family and
disgracing oneself. Suffering from agony and delusion or from vexation and
anxiety, one may end up feeling sick of life, falling into despair, having a nervous
breakdown, becoming mentally deranged, or even committing suicide in extreme
cases. Thus, the purpose of spiritual cultivation is to attain the spiritual power
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so that one’s mental poise in any adverse condition should be as immovable as
a huge mountain and as serene and calm as the empty sky. The way of cultivat-
ing the spirit lies in seated meditation and repeated intoning of Namo Amitabha
(CN pt. 3, chap. 3).

2. Inquiry into Facts and Principles (K. sari yon'gu) (CN pt. 2, chap. 4.
sec. 2)

The functioning aspect of Dharmakdya of one’s nature is wisdom. Wisdom in
primitive Buddhism meant methodic contemplation on the basic elements of
the universe, thereby realizing, for example, the emptiness of one’s own ego or
self, which was explained in terms of the five aggregates (skandha), viz., body,
feelings, perceptions, dispositions, and consciousness. In the Mahayana wisdom
literature, wisdom meant the realization of the emptiness of these aggregates and
the rest of the elements.

In Won Buddhism a great importance is placed on seeing into one’s own
nature, since one will be unable to subdue and annihilate the three poisons of
vehement desire or greed, anger or hatred, and delusions or foolishness in one’s
mind unless one is enlightened to one’s own nature, Dharmakdya Buddha, Irwon.
However, Won Buddhism does not encourage one to spend a lifetime or even
years sitting in meditation in order to attain the great enlightenment. It teaches
a practical way via an inquiry into facts and principles.

By facts are meant rightness, wrongness, gain, and loss in human affairs.
By principle is meant the first metaphysical principle of the universe, viz., the
principle of ultimate reality and its phenomenal appearance, and the principle of
existence and nonexistence of all things in the universe. By existence and non-
existence are meant the cycles of the four seasons, the atmospheric phenomena
of winds, clouds, rain, dew, frost, and snow; the birth, old age, illness, and death
of all things; and the transformation of rising and falling, and prosperity and
decline. By inquiry are meant studies and investigations.

Why does one need to inquire into facts and principles? The answer is that
one can save oneself from drowning in the sea of misery only if one attains a
thorough knowledge of facts and principles as defined above. If one acts as one
pleases without knowing rightness, wrongness, and gain and loss in human affairs,
whatever one does will lead to transgression and suffering. If one lives without
knowing the principle of the ultimate reality and its phenomenal appearance
and the change of existence and nonexistence, one will suffer because one will
not know the cause of the unexpected joys and sorrows, and one’s thoughts will
be hurried and narrow-minded. Nor will one understand the principle of birth,
old age, illness, and death, and the causal law of karmic retribution. One will
be unable to distinguish truth from falsehood, falling into falsehood and even-
tually facing the ruin of one’s family and disgracing oneself. Thus the purpose
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of inquiring into the unfathomable principles of the universe and complicated
human affairs lies in attaining the ability to analyze and pass prompt judgment
on practical daily affairs. One cannot live a perfect life without such ability.

Thus the Won Buddhist’s way of attaining wisdom by inquiring into facts
and principles is quite different from the traditional Buddhist’s way of attaining
wisdom by awakening into one’s own original nature, although a Won Buddhist
is also advised to meditate with Son/Zen conundrums daily. The training subjects
for inquiry into facts and principles are the study of scriptures, giving lectures,
discussions, and meditation with a Zen conundrum (K. #idu),” the principle of
nature and metaphysical first principle of the universe, and keeping a diary for
a fixed term (CN pt. 3, chap. 2).

3. Careful Choice in Karmic Action (K. chagép ch’wisa) (CN pt. 2,
chap. 4, sec. 3)

The third aspect of the practice of Dharmakaya is to follow one’s original nature,
namely, Prajia-wisdom, which is perfect, complete, impartial, and unselfish.
Being enlightened to one’s original nature, however, is a necessary but not a
sufficient condition for realizing Buddhahood for one may be unable to follow
one’s original nature, namely, Prajiia-wisdom while using one’s six sense organs
because of one’s habit-force, even though one has seen into one’s original nature.
Thus, one needs gradual cultivation upon sudden enlightenment. This requires
one to train oneself in choosing justice and forsaking injustice while creating
karma through thinking, speaking, and acting. This practice can be called care-
ful choice in karmic action (K. chagop ch'wisa) since karma creation (K. chagop)
means the operation of the six sense organs, viz., eyes, ears, nose, tongue, body,
and mind and careful choice (K. ch'wisa) means taking what is right and forsak-
ing what is wrong.

The powers of spiritual cultivation and inquiry into facts and principles
will be complete only if one attains the power of right conduct or the ability
to create the right karma; otherwise, one’s moral cultivation will be like a fruit
tree with good roots, branches, leaves, and flowers without any fruit. Depend-
ing on what kind of karma one creates, one creates a heavenly world or a hell
no matter where one lives. An evil karma follows oneself wherever one goes
like a shadow until one wears it out completely. Good karma, too, follows one
wherever one goes until it is exhausted.

We human beings do not always do good although we know it is preferable
and cannot always sever ourselves from evil although we know we should, so
that we discard a tranquil paradise and enter a perilous sea of misery. We do so
because either we do not always know right from wrong in adverse conditions, or
we cannot control the burning greed, or we are pulled by the habit-force, which
is as unyielding as iron and rock. Thus, we aim at changing the detestable sea
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of misery into a paradise by training ourselves to create good karma and keep
evil karma from being created. For this purpose the practitioner practices keep-
ing a daily diary, which involves checking the ten, twenty or thirty precepts of
prohibition (CN pt. 3, chap. 11), carefulness, and deportment. As an important
way of dissolving evil karma, the practice of repentance is strongly suggested
(CN pt. 3, chap. 8).

Concluding Remarks

To the question how much Sotaesan owed to the ancient sages for the composi-
tion of the doctrine, Chongsan said that Sotaesan’s creation was primary and his
adoption of ancient sages’ teachings was secondary. To the question of Sotaesan’s
affinity to the Buddha Sakyamuni, Chongsan wrote on the granite monument
for Sotaesan under the title, “The Epitaph on the Sacred Monument of Grand
Master Sotaesan who attained the Consummate Enlightenment,;’

As the four seasons keep rotating and the sun and the moon alter-
nate illuminating in the universe, myriad things attain the way of
coming into being. As buddhas succeed one after another and sages
transmit the laws from one to the other, sentient beings receive the
beneficence of deliverance. This is the natural law of the universe.
Ever since the Buddha Sakyamuni opened his order at Grdrakuta, his
teachings passed the period of orthodoxy and vigor, and the period
of semblance, finally reaching the period of decline and termination.
The correct way was not followed in the last period while the world
was full of false doctrines; the spirit lost its power to the material,
which was ruling the world. Consequently the bitter seas of misery
where sentient beings were tormented got deeper and deeper; this
was the occasion for Grand Master Sotaesan, our savior, to come
to this world again.”

On January 22, 1962, Chongsan on his deathbed said, “We are people who
did practice and public service together for many previous lives, and are not
the people who have met for the first time in this order. We are the people who
will frequently meet again and work together in the future”** In Won Buddhism
Sotaesan and Chongsan are believed as new advent of the Buddha Sakyamuni
and Mahakasyapa together for opening a new order for the new era. Thus, the
question whether Won Buddhism is a sect of Korean Buddhism is answered with
the view that Won Buddhism is a new Buddhism; it is not a branch of old tree of
Buddhism, it is a new seedling of the religion of enlightenment (Buddhism).
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When Sot’aesan established a new Buddhist order, he synthesized mainly
the two moral systems of Buddhism and Confucianism by reforming and reno-
vating some of the central tenets of both systems so that the religious and moral
teachings of both systems could be made relevant to the new era. He derives
moral duties from the way we are indebted to the fourfold beneficence and uses
the religious force to help us put our hearts into the moral duties, saying that
a reverent offering to Buddha is none other than the requital of the fourfold
beneficence. Since the moral duties to requite the fourfold beneficence are mostly
Confucian, and thus this-worldly, and since the fourfold beneficence is identi-
fied with the essence of Dharmakdya Buddha, Sotaesan is suggesting that we
practice the two teachings integrated into our daily life. In this way Sotaesan
has synthesized the two apparently opposing moral systems into a new ethico-
religious system of Won Buddhism.

The essence of the Confucian moral teaching is ren (benevolence) and yi
(righteousness), which Sotaesan acknowledged as the leading moral principle
(8S I: 5). Now, the essential principles of the requital of the beneficence of
heaven and earth and that of parents are “harboring no false idea upon render-
ing favors to others” and “protecting the helpless,” respectively. And these two
moral virtues cannot be practiced unless one genuinely loves others or “cannot
witness the suffering of others” or “does not do to others what one does not
like oneself,” which is the essence of the Confucian moral virtue of ren. The
essential principles of the requital of the beneficence of brethren and that of
laws are “the way of mutual benefit” and “the way of eradicating injustice and
maintaining justice,” respectively. In these two ways is reflected the Confucian
moral virtue of righteousness. Since the fourfold beneficence is the essence of
Dharmakaya Buddha, one’s act of beneficence requital is none other than mak-
ing an offering to the Buddha.” The central moral principles of the Confucian
ethics are synthesized as the essential ways of beneficence requital, which in
turn is none other than worshipping Dharmakaya Buddha. Thus, the two ethico-
religious principles of Buddhism and Confucianism have been synthesized in
the doctrine of Won Buddhism, blunting the sharp edge of the neo-Confucian
criticism of Buddhism.

Notes

1. For the reason why Sotaesan quit the learning, see Bongkil Chung, The
Scriptures of Won Buddhism with an Introduction (Honolulu: University of Hawai’i Press,
2002) p. 33. This work contains translations of two books: the Canon and the Scripture
of Sotaesan. Henceforth, note the following indications: SS for the Scripture of Sotaesan
and CN for the Canon. Citations from these works will be marked in the text with these
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abbreviations followed by section numbers. When a reference is made to the whole vol-
ume, The Scriptures of Won Buddhism will be used.

2. For a detailed description of Sotaesan’s activities after the enlightenment, see
The Scriptures of Won Buddhism, pp. 38-47. It should be noted here that Sotaesan ushered
in Chongsan at age 18 as the chief legislator or “the mother of Dharma” of the doctrine
of the new religious order he was establishing.

3. Sotaesan surveyed: The Four Classics and the Xiaojing (The Book of Filial
Piety) of Confucianism; The Jingangjing (The Diamond Satra), The Sonyo (The Essen-
tials of Zen), The Pulgyo taejon (Complete Works of Buddhism), The Pulsangjon (The
Eight Aspects of the Buddha’s Life); Yinfujing (The Book of Secret Planning), Yushujing
(The Book of Jade Hinge) of Daoism; The Tonggyong taejon (The Canon of Eastern
Learning) and The Kasa (Hymns of Chdondogyo); The Old and New Testaments of
Christianity.

4. It was offered on the 6th, 16th, and 26th days of every month with ten days
of preparation. The nine disciples offered separately on the nine mountain tops that sur-
round Kiryong ri, Sotaesan’s birthplace.

5. This volume contains three books. Book 1 is the only new writing done in
Korean vernacular by The Society for the Study of Buddha-dharma and books 2 and 3 are
collections from Buddhist scriptures in Chinese with Korean translations. The Wonbulgyo
kyojon published in 1962 is a new compilation of the Won Buddhist scriptures, book 1 of
which is a redaction of the book 1 of 1943 edition and the newly compiled Taejonggyong
(the scripture of Sotaesan). Part 1 “On Renovation” of the Chongjon (1943) was redacted
as sections of Chapter 1 of the Scripture of Sotaesan.

6. See the Scripture of Sotuesan I: 15-19.

7. Kanhwa Son is a meditation practiced with an essential point in a kongan
story.

8. “The reality body of the Buddha is inconceivable;/ Formless, signless, without
comparison,/ It manifests material forms for the sake of beings./ In the ten directions they
receive its teachings,/ Nowhere not manifested” (Huayan wujiao jiguan, T 1867.45.513,
English translation by Thomas Cleary, “Cessation and Contemplation in the Five Teach-
ings of the Huayan” in Entry into the Inconceivable: An Introduction to Hua-yen Buddhism
(Honolulu: University of Hawai'i Press, 1983), p. 68. Also see Mohe jiguan T 1911.46.75b,
“Vairocana Buddha is ubiquitous; how can you say that objects of vision and thought are
not true dharmas? This is the truth of neither being nor nonbeing”

9. The Scripture of Sotaesan II: 15.

10. Robert E. Buswell, Jr., The Zen Monastic Experience, pp. 220-222. “But when
Korean meditation monks who are training in the kanhwa technique routinely admit that
they expect it will take upwards of twenty years of full time practice to make substantive
progress in their practice, there seem to be valid grounds for question how subitist in
practice the Son tradition really is” (p. 220).

11. Liuzu tanjing, T 2008.48.342b; English translation by Wing-tsit Chan, The
Platform Scripture (New York: St. John’s University Press, 1963), p. 59.

12. See Heinrich Dumoulin, Zen Buddhism: A History (New York: Macmillan,
1988), p. 172.

13. The four cardinal virtues in the Confucian ethics have their ground in the
human nature which is good according to Mencius. “The feeling of commiseration is
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the principle of benevolence [ren]. The feeling of shame and dislike is the principle of
righteousness [yi]. The feeling of modesty and complaisance is the principle of propriety
[li]. The feeling of approving and disapproving is the principle of knowledge” (Mengzi,
bk. 2, pt. 1, ch.5; English translation by James Legge, The Works of Mencius [Oxford:
Clarendon Press, 1895], pp. 202-203).

14. Yuanren lun, T 1886. 45. 708c17; For English translation, Peter Gregory, trans.,
Inquiry into the Origin of Humanity (Honolulu: University of Hawai'i Press, 1995), p.
117.

15. For a detailed exposure of the problems in the 1962 edition, see The Scriptures
of Won Buddhism, Appendix I.

16. Regrettably, the general principle of beneficence requital is replaced with the
four essentials for social reformation in the 1962 edition of Wonbulgyo kyojon, making
the path of faith impossible to approach.

17. Mubi Stunim, Kiimganggyong ogahae (Korean Vernacular Translation of the
Five Masters’ Interpretation of the Diamond Sutra) (Seoul: Pulgwang ch'ulpanbu, 1992),
p. 65.

18. T2076.51:244c, “Huijong, seeing a monk coming, draws a circle with his hand,
and writes the character ‘sun’ in it; the monk gives no response”; see Heinrich Dumou-
lin and Ruth Fuller Sasaki, The Development of Chinese Zen (New York: The First Zen
Institute of America, 1953), p. 19.

19. For a detailed history of the origination and development of the circular symbol,
see Robert E. Buswell, Jr., “Chhan Hermeneutics: Korean View; in Donald S. Lopez, Jr.,
ed., Buddhist Hermeneutics (Honolulu: University of Hawai’i Press, 1988), pp. 248-250.

20. The Dharma Words of Master Chongsan I: 2.

21. Kiimgansan iii chuin (The Owner of Mt. Diamond) (Iksan, Korea: Wolgan
Won'gwangsa, 1990), p. 357. This volume contains the unedited sayings of Sotaesan;
the Scripture of Sotuesan in the Scriptures of Won Buddhism is an edited and canonized
version of what is in this version. Sotaesan’s original writing contains “Mind-Buddha
Irwonsang”; the edited version (both 1943 and 1962 editions) contains “Dharmakaya
Buddha Irwonsang”

22. Kiimgangsan ii chuin, p. 345; The Scripture of Sotaesan II: 6.

23. Pak Chonghun, ed., Hanuran hanich’i e (Unitary Principle within One Fence)
(Iri: Wonbulgyo ch'ulpansa, 1982), pp. 212-19.

24. Pak Chonghun. Chongsan chongsa chon (A Biography of Master Chongsan)
(Tksan: Wonbulgyo ch’ulpansa, 2002), p. 291.

25. Chinul says that one’s own nature is true Dharmakdya and numinous aware-
ness is true Buddha. See Susim kyol, T 2020.48.1006¢; Buswell, The Korean Approach to
Zen, p. 165. The rendering of yongji (C. lingzhi) as “numinous awareness” is Buswell’s.
See Peter N. Gregory, Inquiry into the Origin of Humanity, p. 179.

26. Viviparous, as with mammalia; oviparous, as with birds; moisture or water
born, as with worms and fishes; metamorphic, as with moths from chrysalis, or with
devas, or in hells, or the first beings in a newly evolved world.

27. Hells, hungry ghosts, animals, malevolent nature spirits, human existence,
and deva existence.

28. O Sonmyong, Chongsan chongsa popsél (Dharma Sermons of Master Chongsan)
(Iksan, Korea: Wolgan Wongwangsa, 2000), pp. 402-403.
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29. The ways of heaven listed here reflect the ways of Confucian heaven expounded
in the Zhongyong (Doctrine of the Mean). See James Legge, The Analects, Great Learn-
ing, & Doctrine of the Mean (Oxford: Clarendon Press, 1893), pp. 413-22 (Doctrine of
the Mean, chaps. 20-26).

30. This clearly reflects the Confucian moral and political agenda explicated in
the Daxue (The Great Learning). See Legge, The Confucian Analects, Great Learning, ¢
The Doctrine of the Mean, pp. 356-359.

31. T 2007.48.342b; Wing-tsit Chan trans., The Platform Scripture, p. 109. The
word ‘ground’ is added to Chan’s translation.

32. Twenty cases of kongan are adopted in Won Buddhism. See the CN pt. 3,
chap. 5.

33. The Dharma Words of Master Chongsan 1. 17.

34. The Dharma Words of Master Chongsan XV: 37.

35. This is the crux of Sotaesans synthetic renovation of the two ethico-religious
systems; unfortunately the “essential principles of beneficence requital” in the Doctrinal
Chart in the 1943 edition has been replaced with “Four Essentials” in the 1962 edition.



Yi Nunghwa, Buddhism, and
the Modernization of Korea

A Critical Review'

Jongmyung Kim

Introduction

This essay examines Yi Nunghwa’s (1869-1943) role in the modernization of
Korea in the early twentieth century. The primary concern of this essay will be
to assess Yi’s literary activities and his view of Buddhism based on two of his
major works, Paekkyo hoetong (Harmonization of All Religions) and Choson
Pulgyo tongsa (A Comprehensive History of Korean Buddhism, hereafter, History
of Korean Buddhism). Yi Ninghwa considered Buddhism a useful teaching that
could be adapted for different ideologies, including democracy, individualism,
socialism, and cosmopolitanism. Yi discovered the potential for harmonization
between traditional Buddhism and the modernization of Korea. His publica-
tions on Buddhism and active social engagement were expressions of his goal,
which was the modernization of Korea.? In this context, one can even claim that
although his publications focused on Buddhism, Yi was in fact more interested
in the modernization of Korea than in Buddhism itself.’

The first section of this essay addresses Yi’s literary activities. The next sec-
tion examines Yi’s view of Buddhism as a religion, a system of thought, and the
epitome of Korean culture as expressed in his works. The third section evaluates
the role of Yi’s literary activities and his view of Buddhism in the process of Korea’s
modernization. This essay concludes that while Yi did not play a substantial role
in his day owing to the limits of his literary activities and thought, he made a
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significant contribution to the formation of the modern form of Buddhist Studies
in Korea and, by extension, of Korean Studies in general.

Yi Niinghwa’s Literary Activities

Considered a “pioneer of Korean Studies” and the “father of Religious Studies in
Korea,” Yi Nunghwa was a prolific writer who left behind more than ten book-
length publications and 230-plus articles, all of which focus on religion and
Korean society. He lived during the period of Japanese occupation (1910-1945),
and his scholarship was a product of his time. Two opposing evaluations of Yi
have appeared in Korean academe: To some, Yi Niinghwa was pro-Japanese; to
others, he was a nationalist. Scholars have assessed Yi’s scholarship along these
two lines. The argument that Yi was a Japanophile prevented his scholarship
from being assessed duly.* However, Yi’s personal career indicates that he was
not actively pro-Japanese except for his participation as a contributor to the
compilation of the Josen shi (History of Korea),” which was sponsored by the
Japanese Government General in Seoul. On the contrary, he emphasized national
consciousness by calling attention to the significance of the myth of Tan'gun, the
legendary founder of ancient Korea, in his writing of History of Korea,® hence
the evaluation of his scholarship in the context of national consciousness.”

It was not until the 1980s that Korean scholars began to pay attention
to Yis scholarship, especially in the fields of folklore, history, and religion.®
However, an in-depth study of Yi’s scholarship was still lacking. Although the
focus of his scholarship centered on Buddhist Studies, the Buddhist circles of
Korea became interested in his scholarship only in recent years. In addition, no
substantial research on his magnum opus, History of Korean Buddhism,’” has yet
been done."

Yi’s scholarship can be divided into two phases; the dividing line falls in
the early 1920s. From 1912 to 1922, Yi devoted himself to the research of Bud-
dhism; from 1922 until his death in 1944, he focused on religious history and
social history. The intellectual atmosphere during his time in Korea was complex.
Western civilization was infiltrating Korean society, and new religions, including
Christianity, were on the rise; whereas traditional religions, represented by Con-
fucianism and Buddhism, were in decline. Politically, Korea was under Japanese
colonial rule. Yi’s scholarly concern went through an evolution. He began his
scholarship by focusing on the Chinese classics, and then moved on to foreign
languages, including English, Japanese, Chinese, and French. Subsequently, he
turned toward Buddhist Studies, the religious history of Korea,'' and, finally, the
social history of Korea.'

The majority of Yi's works are related to Buddhism, totaling more than
140 texts. He began studying Buddhism in 1900 at the age of 32." Yi’s initial
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contact with Buddhism occurred while reading Perfect Enlightenment Sitra (C.
Yuanjuejing)'* and Record of Pointing to the Moon (C. Zhiyuelu), which led him
to recognize the profundity of Buddhist teachings and inspired him to embrace
Buddhism. Of Yi’s works on Buddhism, the most noteworthy are Harmonization
of All Religions and History of Korean Buddhism. While the former represents
his religious pluralism, the latter manifests his view of Buddhism.

Published in 1912, Harmonization of All Religions was the first of Yi’'s works.
It marked the starting point of his research on the history of Korean religions,
including Buddhism."”” Harmonization of All Religions was also the first of its
kind in Korea to deal with world religions from a comparative perspective,'s
thus attempting to harmonize all religions in Korea.

Harmonization of All Religions is composed of two parts: “Comparison of
Religions” and “Correction of the Misunderstanding of Buddhism.” Part One
consists of thirteen chapters and compares Buddhism with eleven other reli-
gions: Philosophical Taoism (K. Togyo), Religious Taoism (K. Kwisin sulsu chi
kyo), Religion of the Immortals (K. Sinson chi kyo), Confucianism, Christianity,
Islam, Brahmanism, Religion of the Ultimate Reality (K. Taegiikkyo), Religion
of Belief in Tan'gun (K. Taejonggyo), and Religion of the Heavenly Way (K.
Chondogyo). Chapters 12 and 13 of Part One are significant for their discus-
sion of Yi’s approach to religion and his Buddhist thought. Part Two attempts
to correct the false impressions that the Korean people had about Buddhism,
including its nature, ethics, and practices."”

After Yi Nunghwa published Harmonization of All Religions in 1912, he
commenced writing a comprehensive history of Korean Buddhism. With a col-
lection of data from 1907,'® and published in 1918 totaling 2,300-odd pages,
History of Korean Buddhism is organized as follows. Volume 1 deals with the
chronological history of Korean Buddhism from its initial period in the fourth
century to his day. The greater part of this volume is concerned with Buddhist
events, including the state-sponsored Buddhist rituals, Buddhist works of art,
and biographies of eminent S6n masters in India, China, and Korea. Volume
2 describes the origin of Korean Buddhism with a focus on Soén Buddhism.
Volume 3 is an encyclopedia of Buddhism that deals with 200 items relevant
to Korean Buddhism.

Yi Niinghwa’s View of Buddhism

In Harmonization of All Religions and History of Korean Buddhism, Yi discusses
Buddhism as a “religion,” a system of thought, and national culture. Yi consid-
ered Buddhism to be the oldest among the world’s religions.'” Buddhism, in his
view, was the only religion that both the king and the people in Korean history
had respected over the past 1,500 years.” However, he viewed Buddhism as
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only one of many religions in Korea. Harmonization of All Religions manifests
this point:

There are now tens of major religions and not a few were founded
by the Korean people. . .. All teachings (lit. “all roads”) were derived
from one principle (lit. “one round circle”). People do not know
this and discriminate their way from others” while saying that their
way is right, but others’ paths are wrong. ... Therefore, Confucian
scholars argue that the right way is Confucianism, Buddhist fol-
lowers say that it is Buddhism, and other religious adherents also
maintain that their religion is the orthodox way. I only wish that
when people discuss the notions of mind and nature, they will make
a right conclusion through a comparison between their own and
others. ... I understand the essential ideas of all religions in Korea
from the comparative perspective and harmonized them on the basis
of their textual evidence.”!

It is obvious from the above passage that Yi viewed all religions in Korea as
essentially the same in the sense that they were all derived from one principle.
In this regard, his approach to Buddhism is characterized by the theory of har-
monization of all religions in Korea.?? The most important part of Harmonization
of All Religions is Yi’s discussion of Buddhism, comparing it with Confucianism
and Christianity. Yi’s comparison between Buddhism and Confucianism focuses
on issues of filial piety, the afterlife, original nature, and the middle path. In his
comparison between Buddhism and Christianity, Yi deals with commandments,
karmic retribution, and liberation. He does not admit the religiosity of Confu-
cianism; he considers it to be just a political thought, an ethical system, and a
philosophical discourse. He also argues that the evil practices of Confucianism and
its control of freedom of thought caused Korea to fall behind the times. Further-
more, his criticism of Confucianism led him to conduct research in the field of
Korean Studies,” including Korean Buddhism. In contrast, he viewed Christianity
as supplementary to the advanced Western cultures. The increasing influence of
Christianity on Korean society expedited his research on Korean Buddhism.

Yi Nunghwa was specially attracted by the Buddhist concept of the mind,
nirvana, the true nature, the five aggregates, the six consciousnesses, the seven
elements of existence, the twelve abodes of sensation, the eighteen realms of sense,
and the schools of meditative Buddhism and doctrinal Buddhism. In response to
what he considered people’s misunderstanding of Buddhism, Yi contended that
Buddhism is not nihilism; meditation is the right approach to enlightenment; and
not all monks adopted clerical marriage and meat-eating. He also emphasized
that Buddhism did not teach miracle-making or divine response; Buddhism is
both religion and philosophy; and the notions of Buddhist paradise and hell are
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just skillful means. In defending Buddhism against public misunderstanding, Yi’s
goal was not to evaluate the merits and shortcomings of the religions in Korea,
but to argue for Buddhism’s place as a utilitarian religion in Korean society. He
contended that Buddhism was the best tool for the modernization of Korea.

Yi was particularly interested in the Buddhist concepts of the mind, non-
duality, and the principle of equality. Among the Buddhist schools, his main
interest lay in S6n Buddhist thought. As for the mind of Buddhism, Yi said,
“Christianity and Confucianism are acceptable. However, I was most infatu-
ated with Buddhism which teaches that everything depends on one’s mind and
self-nature”* The concept of the mind is a theoretical foundation on which Yi
based the superiority of Buddhism over other world religions. Harmonization
of All Religions reveals that the concept of heaven is one of the major criteria
Yi employed to evaluate the religions in Korea.

In the book, Yi classifies heaven into four categories: the physical heaven,
the heaven of controlling power, the heaven of fortune, and the heaven of prin-
ciple. Yi viewed Confucianism as pertaining to four types of heaven, whereas
Christianity, Islam, Brahmanism, the Religion of Belief in Tangun, the Religion
of the Divinity, and the Religion of the Heavenly Way focus on the heaven of
controlling power. In contrast, Yi contends that the Buddhist heaven signifies the
heaven of heavens® because, according to Buddhism, even the notion of heaven
is none other than the representation of one’s self-nature. Yi’s recognition of self-
nature led him further toward the non-duality of all existence in essence.

The Perfect Enlightenment Sutra, the first Buddhist book that Yi read,
impressed him considerably. He was particularly fascinated with the following
passages in this scripture: “All hindrances are none other than final enlightenment.
Both discriminative thought and non-discriminative thought are nirvana. . .. Both
wisdom and delusion are prajiia. Both bodhisattvas and heretics equally pursue
enlightenment. The realms of ignorance and of thusness are not different.”** The
non-dual mode of thinking expressed in this passage constitutes an important
part of his Buddhist thought. Another concept Yi found valuable in Buddhism
is the principle of equality. Yi said: “The ‘Buddha’ means an enlightened one and
the ‘teaching’ signifies the senior’s instruction to the junior. Who is the senior?
He is the Buddha. Who are the juniors? They are sentient beings. . . . [In essence,]
a Buddha is an ordinary person and an ordinary person is a Buddha’*

For Yi, in its essence, there is no distinction between the enlightened Bud-
dha and ignorant sentient beings: All sentient beings have Buddhahood in their
original nature. Yi found in the Buddhist principle of equality the potential to
overcome the exclusivist attitude of Confucianism and carry out the moderniza-
tion of Korea. In this sense he contended that the Buddhist principle of equality
shared a common idea with Western democracy.?®

Yi argued that genuine Buddhism meant the harmonized form of Soén
Buddhism and doctrinal Buddhism.” However, his primary concern was with
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S6n Buddhism, which was a recurring theme in his major works on Buddhism,
including History of Korean Buddhism, and the majority of his essays.” For
instance, issues relevant to Korean S6n Buddhism, including the development of
the Chogye-jong after Chinul, occupy the greatest part of Volume 3 of History
of Korean Buddhism.?' In Volume 2 of History of Korean Buddhism, Yi seeks to
identify the origin of Korean Buddhism®® primarily by focusing on the dharma
lineage of Korean Son Buddhism as represented by eminent masters, including
Chinul (1158-1210), the philosophical founder of Korean Son Buddhism, and
Hyujong (1520-1604). Yi’s emphasis on Korean S6n Buddhism is also continued in
Volume 3, where the content of History of Korean Buddhism is summarized.”

Yi viewed Korean Buddhism as the epitome of Korean culture. In his
preface to History of Korean Buddhism, Yi states:

The history of twelve Buddhist schools and the pedigree of nine
hundred temples were buried in oblivion and thrown away into the
dust. Those who have ears do not listen to and those who have eyes
do not look. Though untalented, I am concerned about this. Despite
my ignorance, I made up my mind to write this book [History of
Korean Buddhism].*

In his epilogue to History of Korean Buddhism, Chang Chiyon (1864-1921),
an influential journalist, states, “Korean Buddhism has a long history. How-
ever, extant Buddhist materials are not many and the majority of them were
even lost. ... Shocked by these facts, Yi Niinghwa wrote this book [History of
Korean Buddhism]”* In his commentary to the History of Korean Buddhism,
Cho Myonggi (1905-88), a noted scholar of Buddhism, also claims, “After the
Japanese annexation of Korea in 1910, Yi Niinghwa came to devote himself to
conducting research and collecting historical data . . . which proves that his primary
concern was with indigenous Korean culture” In other words, Yi’s intention to
preserve Buddhist culture was one of his major motives for writing the History of
Korean Buddhism. For Yi, monastic structures, Buddhist publications, the names
of famous places and mountains,* the Korean alphabet, and folk festivals were
representative of Korean Buddhist culture.”

Yi Niinghwa and Korean Modernization

Yi’s aim in publishing books and essays was to promote Buddhism, and his target
audience was the general public. However, his intention of propagating Buddhism
was not fulfilled in the context of multireligious circumstances. In addition, his
works, mostly written in classical Chinese, were hardly accessible to his target
audience, who could not read classical Chinese. Consequently, Yi’s writings could
not play a substantial role in the modernization of Korea in the colonial context,
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despite his aspiration to employ Buddhism for that reason. Yis ultimate goal of
studying Buddhism was to write a Buddhist history of Korea. However, such an
effort was not unique to Yi, but common to his contemporaries and, by extension,
to his Asian counterparts of the time. During the latter half of the nineteenth and
the first half of the twentieth centuries, most Buddhists in China, Japan, Sri Lanka,
and Korea faced similar political and social changes due to imperialist expansion.
Adopting the notion of “modernism” from Western liberalism, Korean Buddhists
carried out reforms by responding to the general movements of modernization
and nation-building, thus embarking on reforms in order to make Buddhism
socially viable. Two major concerns of Korean Buddhist reformers were “identity”
and “responsiveness.” They tried to promote the traditional identity of the Korean
people by producing books on Korean Buddhist history and constructing a sectar-
ian identity that was distinct from that of Japanese Buddhism.” They also wished
to show the practicality of Buddhism in contemporary society.”

One noticeable aspect of Yi’s relationship with Buddhism lies in the fact
that he was a lay devotee. The reform movements of Korean Buddhism in
his day were primarily led by reform-minded monks, including Han Yongun
(sobriquet: Manhae, 1879-1944), a representative monk-reformist, within the
monastic communities.*” The failure to involve the laity in various programs of
reform was indeed one of the limitations of the process of modernization in
Korean Buddhism.”! Even Han Yongun was not an exception. The main purpose
of Han’s representative work, Treatise on the Reform of Korean Buddhism, was to
reform the Buddhist communities, which did not include the lay circle.? This was
one of the major aspects of Buddhist reform in Korea that set it apart from its
counterparts in other regions of Asia, where the laity played a vital role. Unlike
his fellow Buddhist scholars, Yi never joined a monastery and remained a lay
Buddhist throughout his life. Yi was also the only layperson to undertake the
editorship of Buddhist magazines.*

Yi was exceptional in leading Buddhist reform as a layperson; however,
his efforts to promote Buddhism for the modernization of Korea fell short of
achieving the desired goal. Like other Korean Buddhists, except for Han Yon-
gun,* Yi uncritically adopted a nationalist stance amid the social changes and
did not seriously consider how to locate nationhood within Buddhist teachings.
Yi was the editor-in-chief of many Buddhist magazines, including the Pulgyo
chinhiinghoe wolbo (The Monthly of the Association for the Promotion of Bud-
dhism).” Research has indicated that early Buddhist journals were instrumental
in the propagation of Japanese colonial rule. In addition, the Buddhist reform
movement in Korea made notable changes after the March First Independent
Movement of 1919. Before the March First Movement, the majority of Buddhist
leaders conceded to colonial rule.

Often based on Japanese sources, Yi's works on Buddhism were mainly
published before 1919, which also limited the possible role that Yi’s writing
could play in the process of Korea’s modernization. Yi’s works were aimed to
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evangelize Buddhism. The title of the Harmonization of All Religions indicates
that Yi intended the book to be “a must for the transmission of the Way [Bud-
dhism] in its offering of a comparison of different scriptures [of all religions in
Korea]” His History of Korean Buddhism was also published with the same goal.
Yi argues, “I am a Buddhist. Therefore, I want to respond to anti-Buddhists.
Though it took the form of history, the History of Korean Buddhism is, in fact,
written for propagation.””

Yi made a great effort to promote Buddhism in Korean society.*® Yi’s reform
movement is referred to as the “Buddhist movement for the laypeople” (K. kosa
Pulgyo undong). However, Yi was subject to the same limitations as other Korean
Buddhists of the time in that he was not able to materialize the idea in the con-
text of Korea and its modernization.” One of the reasons for Yi’s failure had to
do with the language he used. As noted above, the majority of Yi's works were
written in classical Chinese; the main body of the Harmonization of All Religions
was composed in classical Chinese, except the particles, and the History of Korean
Buddhism was written entirely in classical Chinese. Yi justified the use of classical
Chinese with the claim that it was used to transmit the historical data in their
original form.*® However, he also mentioned that the Korean version of historical
data was too secular to be used.”! Yi may not be blamed for his exclusive use
of classical Chinese in his works given that his fellow Koreanists, such as Pak
Unsik (1859-1925) and Sin Ch'aeho (1880-1936), who emphasized the exclusive
use of the Korean alphabet, also wrote in classical Chinese. Yi also emphasized
the importance of the Korean alphabet as an essential part of Korean culture, an
issue to which we will return later. Writing in classical Chinese caused a great
hindrance to the promotion of Buddhism in sending out messages to his target
audience. Who, then, was his target audience?

In his epilogue to the History of Korean Buddhism, Chang Chiyon states,
“Eight or nine out of ten people are illiterate. Shocked by this fact, Yi Niinghwa
wrote this book [History of Korean Buddhism]?** According to this quotation,
the target audience of the History of Korean Buddhism was the ordinary people
of Korea, who were illiterate. The majority of laypeople in his day were old
women and children,” who could not read classical Chinese. If so, contrary to
his wish, the influence of Yi’s History of Korean Buddhism on them was almost
nonexistent. Then, could his works, including the History of Korean Buddhism,
exert a significant influence on a small number of intellectuals, including Bud-
dhist monks, who numbered only five to six thousand at the time?** The answer
is also negative. What was the influence of his works on Son practitioners? Son
monks were few in number in Yis day® and did not show much interest in
doctrinal teachings because they were still influenced by the Son adage that Son
does not depend on words and letters.

One area in which Harmonization of All Religions did play a significant role
has been modern Korean Buddhist scholarship. History of Korean Buddhism has
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helped to pave the road to an objective and scientific study of Korean Buddhism,
and hence has played a decisive role in the modernization of Buddhist Studies
in Korea.® History of Korean Buddhism has also had a great deal of influence
on Japanese scholars’ understanding of Korean Buddhism, as demonstrated in
Japanese publications, including Richo Bukkyo (Buddhism of the Chosdn Dynasty,
1929) and Josen Zenkyoshi (History of Korean S6n Buddhism, 1930).”” History
of Korean Buddhism still serves as a textbook for the study of Korean Buddhism
in contemporary Korea.*®

Harmonization of All Religions has its own limitations: It neglected the
issues of Buddhist rituals and organization, and in some places, showed biased
views toward Buddhism.”® History of Korean Buddhism has some limits as well:
It is primarily a collection of data on Korean Buddhism; some of its parts are
filled with Yi’s personal speculation and do not provide any supporting textual
evidence.® Yi could be accused of having accepted the Japanese scholars’ biased
views of Korean history. In short, Buddhist monks, the intellectuals, and the
ordinary people of his time found Yi’s publication mostly unappealing or even
unacceptable, and thus they failed to have any substantial influence on the process
of Korea’s modernization in the colonial context.

Yi believed that Korean Buddhism played a significant role in the course
of Korean history. However, he was also aware that Buddhism was not in a
respectable condition in his time, which he considered to be a result of the
anti-Buddhist policy of the Chosdn government. The changing circumstances
in Japanese Buddhist circles and the rise of Christianity in Korea also expedited
his effort to conduct research on Korean Buddhism as a religion, a system of
thought, and a national culture.

Yi identified himself as a Buddhist, but still advocated religious pluralism,
which makes him unique among the scholars of his day. His theory of harmoni-
zation of all religions in Korea is different from the kind of harmonization that
developed in East Asian traditions. The theory of harmonization in the history
of East Asian Buddhism developed after the eighth century in China; it changed
from focusing on the unity of meditation and the doctrine of Buddhism to har-
monization between Buddhism and Confucianism, and again to harmonization
among Confucianism, Buddhism, and Taoism. The theory of harmonization is
considered an important aspect of Korean Buddhism.®® Wonhyo (617-86) has
been regarded as the first Buddhist who harmonized doctrinal disputes in the
Buddhist history of Korea, and critics consider him the pioneer of the theory
of harmonization in Korea.

After Wonhyo, the harmonization theory in Korean Buddhism developed
primarily in two directions: The first emphasizes the harmony between the dif-
ferent Buddhist schools; the second focuses on the harmony between Buddhism
and other religious and philosophical systems. The Korean Buddhists during
the Koryd period (918-1392) were more concerned with the harmonization
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between meditation and doctrine in the Buddhist circles, whereas during the
Choson period (1392-1910), the theory of unity between Confucianism and
Buddhism, or among the three religions of Buddhism, Confucianism, and Tao-
ism, was most visible.

Even though Yi emphasized the harmony among different religions, he did
not think that all religions were equal in every aspect. For Yi, Buddhist doctrines
and their functions far surpassed those of other religions. Of the Korean religions,
his primary concern was with Buddhism, Confucianism, and Christianity.®* Yi
evaluated them as follows: Confucianism was the most inferior religion, Chris-
tianity was superior to Confucianism, and Buddhism was the most sophisticated
of the three. This was the same for his evaluation of the three religions in terms
of their potential contributions to the modernization of Korea.*

The harmonization theory that developed in the history of Korean Bud-
dhism was a product of the religious situation of the times as well as the non-
dogmatic character of Buddhist thought itself. Yi’s attempt was also a response
to the religious conditions of his time.** Although he considered Buddhism
the best of all the religions in Korea, Buddhism was in decline in his day. In
such a context, Yi authored Harmonization of All Religions with the purpose of
propagating Buddhism while emphasizing its supremacy. Nevertheless, we are
left with little textual evidence that his wish was fulfilled during his lifetime. In
addition, when the March First Movement of 1919 broke out against Japanese
colonial rule, and thirty-three people signed the Declaration of Independence,
all of the signatories were religious adherents, but of the thirty-three, only two,
Han Yongun and Paek Yongsong (1864-1940), were Buddhists. In contrast, about
half of the signatories were Christians. This is one incident which reveals that
even though Yi evaluated Buddhism as the best religion, the religion’s role in
Korean society in his time was rather questionable.

Given that it was not until modern times that religious pluralism infiltrated
the mainstream of religious studies in the world, Yi’s approach to religious har-
monization shed new light on the study of religion in Korean scholarship. This is
more significant in that Yi paved the road to the objective study of Buddhism in
Korea based on Spenserian social Darwinism and comparative methodology. He
also proposed the potential for the scientific study of religion through religious
phenomenology and a historical approach to religion.

Yi’'s Buddhist thought is characterized by the concepts of self-nature and
non-duality, the theory of equality, and an emphasis on S6n Buddhism. However,
the notion of self-nature failed to be linked to social activities and the realiza-
tion of non-duality was difficult in a context where nationalism and imperialism
were dominating society and the international scene. The doctrines of self-nature
and non-duality serve as the basis of the Buddhist concept of equality, which
Yi considered the essence of Buddhism. His approach to the issue of Buddhist
equality is quite different from that of Han Yongun. Like Yi, Han also viewed
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the principle of equality to be an essential teaching of Buddhism. According to
Han, equality produces the idea of freedom and the ignorance of equality leads
to oppression. Han regarded the loss of Korea’s sovereignty to be a result of social
inequality and Japan’s annexation of Korea to be a violation of the liberty and
equality of the Korean people. With the rise of the March First Movement of
1919, Hans Buddhist ideas of equality developed into a concrete program for
the independence of Korea.®® However, unlike Han, Yi failed to transform his
understanding of Buddhist equality into a practical social theory; instead, his
major interest remained with S6n Buddhism.

Harmonization of All Religions reveals that Yi was familiar with both
Theravada and Mahayana canonical texts. Yi also felt that Son Buddhism and
doctrinal Buddhism coexisted in his era. He attempted to identify the Korean
lineages of doctrinal Buddhism with a focus on the Flower Garland School (K.
Hwaomjong). However, Yi was more interested in Son Buddhism than doctrinal
Buddhism. Actually, Yi’s Son-oriented reform movement of Korean Buddhism
was characteristic of his Buddhist thought.” Yi regarded the Linji lineages as
the orthodox line of S6n Buddhism and identified Imjejong, or the Imje School,
as a Korean version of the Linji school of Chan in ninth-century China. He
emphasized the idea that the Imje School had an inseparable relationship with
the internal and external situation of Korean Buddhist circles in his day.

Korean Buddhism of Yi’s day had more doctrinal features than meditative
ones. Moreover, for him, Son Buddhism was not in a position to exert a strong
influence on Korean society during his time.®® Nevertheless, Yi prioritized So6n
Buddhism, and his emphasis on it is presumed to be a product of external
influence. Before the twentieth-century Asian reform movements, including the
Buddhist Theosophical Society in Sri Lanka in 1980, the exclusive attention to
meditative experience was unprecedented, and Buddhist meditation moved into
the spotlight as Buddhism began to participate in broad social concerns during
contemporary Buddhist reform movements. In Japan, Zen was presented as a
remedy to the one-sided emphasis on rationality and empiricism.* Likewise, Yi
claimed Son Buddhism was the original sect of Korean Buddhism as a way of
preventing subjugation to Japanese Buddhism; as a result, Yi’s interest in Buddhist
meditation emerged as his way of Buddhist social engagement.

However, Yis exclusive emphasis on Son Buddhism seems not to have
elicited a positive response from Korean intellectuals during the process of
Korean modernization.”” For example, the Flower Garland School played a sig-
nificant role in the history of Korean Buddhism. Wonhyo and Uisang (625-702),
the founders of the Korean version of the Flower Garland School, were ardent
scholar-monks of doctrinal Buddhism. Their tradition was transmitted to Chinul,
Hyujong, and his successors.”’ In addition, doctrinal Buddhism still flourished
during Yi’s time. Han Yongun also stated that one of reasons for the decline of
Buddhism in his day was that there was an overemphasis on doctrinal Buddhism,
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which was inclined to exegetical studies. Han thus emphasized S6n Buddhism. In
case of Han, however, the emphasis falls equally on doctrinal training and S6n
Buddhist meditation, whereas Yi was primarily inclined toward Son Buddhism.
Han’s integration of meditative Buddhism and doctrinal Buddhism character-
ized his Buddhist thought,”” and he presented the simultaneous practice of the
two as the core of Buddhism. Han’s integration format provided the doctrinal
foundation for the unification movement of the monastic communities during
the colonial period.”

Yi’s emphasis on Son Buddhism was in line with the trends of his time.
Concerned about the rise of Christianity, Korean Buddhists developed their
reform movements primarily within the framework of the Son tradition,” and
an emphasis on S6n Buddhism was common among Korean Buddhists at that
time.”” In his approach to Son Buddhism, Yi was particularly interested in the
dharma lineage of Korean Soén Buddhism. A question has been raised recently
concerning the validity of the dharma lineage theory proposed by Yi and others.
Issues involved in the discussion of the dharma lineage of Korean Son Bud-
dhism include that of continuity. That is, the origin of the Chogye Order goes
back to the Koryd period, and the Order was re-established in 1938. Whether
the current Chogye Order is the same as the one established during the Koryd
dynasty is a question that requires further discussion.”® At least one can say that
the attempt to understand the current Chogye Order as the direct descendent
of the Chogye Order of the Koryo dynasty has much to do with the ideological
motivation to create an orthodox lineage of the school.””

Yi’'s major contribution to Korean Buddhism is in his role as a pioneer of
modern Korean Buddhist scholarship. Modeling his study of Korean Buddhism
on the issues of the periodization of Buddhist history, discourses on the dharma
lineages, subitist-gradualist debates, and the different types of meditation, Korean
Buddhism launched a modern approach to scholarship, taking those issues as the
object of scholarship. Another of Yi’s contributions has been his keen attention
to Buddhist cultural heritage in Korea. Yi recognized the importance of Buddhist
material culture, including Sokkuram (The Stone Cave Grotto), Changgyonggak
(The Storage Hall for the Tripitaka Koreana), and Hunmin chongiim (or Hangiil,
the Korean alphabet), as well as Buddhist publications.” Yi showed special
interest in the Korean alphabet. His discussion of the Korean alphabet in the
History of Korean Buddhism is the most comprehensive account of any topic
discussed in the book, comprising sixty-seven pages in classical Chinese. It
deals with related issues, including the history of the creation of the Korean
alphabet, a grammatical comparison among Korean, Japanese, Mongolian, and
Chinese, and a discussion of the origin of the Korean alphabet, and its vowels
and consonants. Through a close analysis of the Korean language, Yi argued that
the Korean alphabet originated from Sanskrit, a topic that is still being debated
among Korean linguists.
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Conclusion

This essay aimed to examine Yi Nunghwa’s role in the process of moderniza-
tion of early twentieth-century Korea, when it was under Japanese colonial
rule. Yi was a prolific writer and left behind voluminous writings with a focus
on Buddhism. Despite his ambition to change the acceptance of Buddhism
among the Korean people and thus employ Buddhism as a major tool for the
modernization of Korean society, his Buddhist thoughts did not materialize into
social action; and his works, written in classical Chinese, could not appeal to
his target audience because they were not familiar with the language. Yi also
conceded to the Buddhist policy of the Japanese colonial government and lived
his life as an active Japanophile in his later career.”” Nevertheless, Koreans owe
the methodology of and source materials for modern Buddhist studies in Korea
to Yi, and by extension, Korean studies in general. Yi created a bridge between
pre-modern and modern forms of scholarship in his handling of the data, meth-
odology, and content of his writings. In this sense, Yi Niinghwa deserves the
title of “pioneer;” as he established modern Buddhist scholarship in Korea.® Yi
Niinghwa can also be considered a “pioneer” of Korean Studies and the “father”
of religious studies in Korea.
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Gendered Response to Modernity
Kim Iryop and Buddhism'

Jin Y. Park

Discussions of Buddhist modernity in Asia have frequently characterized the
phenomenon with the emergence of nationalism, mass-proselytization, lay Bud-
dhist movements, and the influence of political situations such as imperialism,
communism, and colonialism, to name a few.> The modern period in Korean
Buddhism was the time for reform.> Whether it takes the form of a revival of
Zen tradition or a proposal for a total reform of traditional Buddhism,* Bud-
dhist modernity in Korea began with a strong desire to repeal the suppression of
Buddhism during the Chosdn Dynasty.” In the process of transformation, Korean
Buddhism faced the issue of nationalism and colonialism.® It had also become
evident that there was a need to translate the language of Buddhist scriptures
into Korean, to reconsider the strict demarcations between clergy and laities, and
to revisit the meaning of Buddhist practice in the environments of modern time.
What these descriptions suggest is that Buddhism’s encounters with modernity in
Korea have been understood mainly in connection with the political situation. The
primacy of political situation in the understanding of modern Korean Buddhism
inevitably marginalizes the experience, which, at first glace, is not understood
as directly related to the politics of the time. One such area has been the role
of gender in Korean Buddhism’s encounters with modernity.

In this essay, I consider Kim Iryop’s (1896-1971) Buddhism revealed through
her life and thoughts as another expression of Korean Buddhism’s encounter with
modernity. The questions I attempt to answer in this essay are as follows: What
was the role that Buddhism played in the construction of woman’s identity at
the dawn of the modern period in Korea? Which aspects of Buddhism made an
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appeal to a woman who was searching for her identity and independence? How
would this consideration of the role of gender change our view about modern
Korean Buddhism?

This essay unfolds in three parts. The first two sections discuss Kim
Iry6p’s life before she joined the monastery as a case study of a Korean woman’s
encounter with modernity; the third section investigates Kim Irydp’s Buddhist
thought and the position of Buddhism in her philosophy; the final section con-
siders the complex synergy in the play of gender, modernity and Buddhism in
Kim Iryops writings.

Love and Modernity

Kim Iryop’s first publication as a Buddhist nun appeared in 1960, when she was
sixty-four, under the title Silsongin i hoesang (Memoir of the One who Has Lost
the Mind), better known by its subtitle, Onii sudoin iii hoesang (A Memoir of
a Practitioner).” More than a half of this book consists of her letters to ex-lov-
ers. These letters were again reprinted in her second publication, Chongch’in il
pulsariigo (Having Burned out the Youth, 1962). Both the first and second books
became bestsellers and were credited with having converted many women to
Buddhism. Readers of these books, however, might experience some uneasiness.
The nature of this uneasiness is somewhat different from the uncanny feeling one
frequently encounters in reading the paradoxical and unconventional language in
Zen writings. In considering the reason for the uneasy feeling, one might realize
that it has to do the content of these books: The main parts of both publications
deal with Kim Iryop’s love affairs.

Reading a love story of a Zen teacher in a first-person narrative is not
a common experience, even when the love story takes the format of a reflec-
tion thirty years after the affairs came to an end. Despite some uncomfortable
feelings readers might have as they read the details of Kim Iry6p’s love stories,
according to Kim, these books were written for the purpose of proselytization.?
In her third and last publication, entitled Haengbok kwa pulhaeng iii kalp’i eso
(In Between Happiness and Misfortune, 1964), Kim Iryop assumes the role of
a counselor by providing her advice about love for all those who suffer from
both happy and unhappy experiences caused by love.

Love stories have rarely been a topic of discussion in Korean Buddhism.
The love story between Wonhyo (617-686) and Princess Yosok in the seventh
century and various versions of love affairs in the life of Zen master Kyongho
(1849-1912) in the modern period could be among the most well-known love
stories in the history of Korean Buddhism. The case of Kim Iryop is different
from either of these situations in several ways. Both Wonhyos and Kydnghd's
love stories were recorded by a third person, and not presented as first-person
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narratives. Also, in both cases, their love affairs have been frequently interpreted
as a higher level of action, even when the affair literally meant a violation of
precepts. Some claim that their love affairs cannot be reduced to mere love
stories or sexual relationships because those affairs represented the free spirit
of the enlightened mind. It remains debatable whether Wonhyo's and Kyonghd's
love stories represent unobstructed actions of the enlightened mind, as some
claim,’ or whether the narratives of unobstructed love affairs are themselves
symbolic gestures designed to create a Zen ideology of the unobstructed mind."
What is important for our discussion is that Kim Iryop’s love stories have been
presented and interpreted in a context which is totally different from Woénhyo's
and Kydngho’s cases.

Beginning from early on in her career as a writer and New Woman until
after she joined the monastery, Kim Iryops meditations on love continued to
appear in her writings until the last publication mentioned above. Why, some
might ask, was love such an important issue to Kim Irydp? In order to answer
this question, we need to understand the meaning of love in the cultural context
of Korea during the early twentieth century. Scholarship on Korean modernity
and New Women at the beginning of the twentieth century in Korea has revealed
that love, to the New Women (of whom Kim Irydp was one of central figures),
had a special meaning which reflected the spirit of the time."

The New Woman (K. sinyosong) is a term that became popular in the
1920s in Korea as a woman’s magazine called Sinydja (New Women) appeared in
1920. The definition of New Women is still debatable. In general, the expression
was used to refer to women who “were educated and became aware of gender
equality, who possessed determination that was much stronger than Old Women
and whose capacity to carry out the determination was outstanding”* They were
also characterized as women “who were aware of the value of their existence
and their historical responsibilities as women and who tried to realize them.”"?
Unlike the traditional image of women in Korea, which emphasized the role of
women as mother and wife, the ideal image of women proposed by New Women
emphasized social and political involvements in their activities. In sum, com-
pared to Old Women, New Women emphasized: “first, economic independence;
second, rationalization and simplification of family system; third, rejection of
male dominated traditional thoughts; fourth, a call for the stronger awareness
of women’s responsibility and duties; fifth, campaigns by women’s organization
and female students for Old Women so that they can become aware of various
women’s issues including health and child-education*

For New Women, love had a special meaning as an expression of their
rights. To them, falling in love was correlative with being modern; it was also
synonymous with exercising the idea of woman’s freedom. Falling in love and
having love affairs were understood by New Women to be manifestations of their
freedom, which can further be explained as aspects of the dawning of modernity
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in Korea. Modernity in the West began with the discovery of human beings. The
right of a human being to make decisions as an independent individual has been
emphasized in various aspects of modernity. Liberal love that was understood as
an expression of an individual’s feelings toward another individual emerged as
one major venue for the New Women in Korea to declare their individuality.

That the idea of liberal love was understood in connection with gender
equality, and thus to be equated with modernization, is well articulated in the
newspaper articles and journal essays published at the turn of the century. For
example, as early as 1896, the Tongnip sinmun (The Independent [Newspaper])
called for the equality of men and women and considered gender equality as
one requirement for the creation of a civilized society: “Women are not lower
than men in any respect; however, men look down upon women because men
have failed to become civilized and thus do not think logically and humanely;
instead, relying only on their physical power, men have suppressed women. How
can they be different from barbarians?”'> Gender equality here is identified with
civilization; it represents rational thinking of the civilized being, which the bilin-
gual newspaper Tongnip sinmun contrasts with the barbarian practice of gender
discrimination.'s This line of argument accords with the New Women’s claim
that liberal love affairs are manifestations of individuals’ freedom and, thus, of
women’s liberation, which is further characterized as a feature of a modernized
and civilized society. Kim Iryop’s life before she joined the monastery presents
a good example of this logic of love as understood by a New Woman who
considered herself to be intellectually challenging the traditional value system
of her society.

Kim Wonju, as she was known before taking the pen name Irydp, was
born in northern Korea in 1896, the daughter of a Christian pastor. According
to her memoir, her mother was a rather active woman who did not have much
interest in the traditional woman’s roles, such as cooking and sewing, but was
good at managing household finances.'” As the oldest daughter of a family with
five children, Kim Wonju had to take care of her siblings from a very early age.
Her parents had an unusual zeal for education. Without concern for villagers’
criticism, her mother pledged to Kim Wonju that she would be educated like any
male child.”® Kim Irydp’s biography shows that the education at Ehwa Haktang
(1913-1918) and subsequent study in Japan (1919-1920) had a great influence
on her awareness of the gender discrimination in Korean society.”” After Kim
Iry6p came back from Japan, she launched a literary magazine Sinydja (New
Women), which is considered to be the first magazine in Korea run by women
for women for the purpose of the liberation of women.?

What is notable in the life story of Kim Iry6p is the change in her attitude
toward love and morality. In her autobiographical essay, Kim Irydp states that she
grew up with a strong belief in the existence of a God-given moral system of good
and evil and the existence of heaven and hell in the afterlife. As a Christian, she



Gendered Response to Modernity 113

also had a strong belief that Christians go to heaven, whereas nonbelievers burn
in hell. With such a belief, as early as the age of eight, she imagined her future
as a missionary to the land of nonbelievers to whom she would send the words
of God and save them from the fires of hell.?! However, Kim Iryop’s Christian
faith wavered over time as she began to have doubts about various aspects of
the Christian doctrine.”? Some believe that her doubts about Christianity began
and were intensified as she experienced a series of deaths in her family. One of
her sisters died in 1907*; her mother died right after she gave birth to a boy
in 1909, and the newborn baby died several days later. Her father died in 1915
when Kim Irydp was twenty. When her half sister, who was the only immediate
family member left to Kim Iryop after the death of her father, died in 1919,
she became a complete loner in the world.

By 1920, it was clear that Kim Iryop no longer considered herself a Chris-
tian.”® Around that time, her sense of morality turned drastically away from the
Christian-based morality to a radical idea, which she called the “Sinjongjoron”
(New Theory of Chastity), to which we will return shortly. In her essay “Naiii
aejong yokchong” (The Path of My Love Affairs), Kim Iryop explains how much
this new idea about a woman’s chastity deviates from the moral code in which
she used to believe. She explains that, having believed in Jesus since she was
a child, she had thought that having a sexual relationship before marriage or
having an affair with a man other than one’s husband was a guaranteed path
to hell.”* However, beginning around 1918 and continuing for about a decade,
Kim Iryop’s life was a series of affairs without marriage, with a married man,
or in a married life without love. She married three times, divorced three times,
and gave birth to a son out of wedlock.” People might have different positions
regarding Kim Iry6ps life and its ethical implications; however, regardless of
one’s views on these issues, one cannot deny that Kim Irydp’ life and the change
in her attitude toward morality were strongly influenced by her search for an
independent identity and freedom, which was in turn heavily colored by her
awareness of the gender discrimination in her society. A review of Kim Irydp’s
publications during the 1920s supports this claim.

Gender and Creation of a Modern Self

Kim Iryop’s writings span from the 1920s to the 1960s and cover many different
genres, including poetry, fiction, essays, and Buddhist writings, as she journeys
through a panoramic life as a young female writer, feminist activist, and Zen
Buddhist nun. What strikes readers in examining the bulk of Kim Irydp’s writ-
ings is the consistency of her message despite the contradictions on the surface.
Her writings and her life represent her long search for a self, for freedom to
find herself, and meditations on the nature of that self. That her search for self
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and freedom was closely related to the issue of gender is well-articulated in her
writings published during the 1920s.

In a newspaper article published in 1927, titled “Na tii chongjogwan” (My
View on Chastity), Kim Iry6p openly criticizes the centuries-old practice of the
double standards placed upon chastity and declares what is known as a “New
Theory of Chastity” In a conventional sense, “chastity” is a virtue that has been
applied exclusively to women. Society demands a woman to be faithful to one
man, whereas men are allowed to have relationships with more than one woman.
In her challenge to the norms of her society, Kim Irydp finds this traditional
concept of chastity one of the most visible realities of gender discrimination in
Korean society, as she states:

In the traditional concept of chastity, chastity was materialized and
thus a woman with a past was treated as if she has become stale
and had no freshness. In other words, when a woman had a sexual
relationship with a man, she was treated as if her chastity had been
lost. Chastity in this case was viewed like a broken container made
of jewels.

However, chastity is not such a static entity. . ..

Even when a person had affairs with several lovers in the
past, if the person possesses a healthy mind, is able to completely
clean up from the memory whatever has happened in the past, and
is capable of creating a new life by fully devoting herself/himself to
the new lover, such a man or a woman possesses the chastity which
cannot be broken.”

Later in the same essay, Kim Irydp emphasizes the importance of the new con-
cept of chastity for the creation of a new woman, a new man, and eventually
a new history:

We, new women and new men, who want to do away with all the
conventions, traditions, concepts and who are determined to bring
attention to a new and fresh concept of life, cannot but strongly re-
sist, among other things, the traditional morality on sex, which has
ignored our personalities as well as our individual characteristics.”

Kim Iryop’s idea of chastity was first introduced around 1920 when she
was running a society for New Women known as Chongtaphoe (Society for the
Blue Tower). This new idea of chastity was Kim Irydp’s declaration of freedom
as she states, “Human beings are free from the time they are born. The freedom
to love, freedom to get married, and freedom to get divorced, are all sacred;

to prohibit this freedom is a bad custom of an underdeveloped [society]”** In
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another essay, entitled “Uri i isang” (Our Ideals), published in 1924, Kim Iryop
repeats her ideas on love and chastity:

Without love, there cannot be chastity. Chastity does not mean
morality toward one’s lover that can be imposed from outside; it is
the passion representing the maximum harmony of affection and
imagination for one’s lover; it is a feeling related to one’s original
instinct which cannot be demanded without love. . .. Chastity then
is not something fixed . .. but that which is fluid and that which can
always be renewed. Chastity can never be identified with morality;
it is the optimum state of one’s sense of affection . .. .*!

Whether it was practical in Korean society at that time to declare such
a radical view on chastity or whether her concept of chastity had achieved its
goal as an agenda to promote women’s positions in that society is not a question
that can be answered with a simple yes or no. Superficially speaking, Kim Irydp’s
personal life can be taken as a demonstration of her own view on chastity. One
can even say that such a seemingly licentious life was an expression of freedom,
from Kim Irydp’s perspective. However, if that told Kim Iryops whole story,
she might not have had to resort to Buddhism. It is in this context that we can
explain the role Buddhism played in Korean womens struggle to create a new
vision for women at the dawn of the modern period.

When Kim Iryop developed her view on chastity, she was bold and strong.
However, soon after she published the essay “My View on Chastity” in 1927,
she declared that she had given up on love, a statement which was received
with ridicule by the public.** The society would not accept Kim Iry6ps decision
to join the monastery and tried to interpret her tonsure as nothing other than
reactionary. An interview appearing in the literary magazine Kaebyok’s January
1935 issue is suggestive not only of people’s curiosity about the reason for Kim
Iryop becoming a nun but also of the image of Buddhist nuns at the time. The
first question asked by a reporter reflects people’s speculation that Kim Iryop
had left the secular world and joined the monastery in order to escape a certain
scandalous incident in her life. The reporter asked:

“It appeared to us that you had had a happy life in Songbuk-tong and
how did you end up getting a divorce?” Iry6p: “That was to devote
myself to Buddha-dharma?” I [reporter]: “Do you mean that there
was no problem between you and your husband?” Iryop: “There was
absolutely nothing like that. Our marriage was extremely satisfac-
tory. [We] were very happy” I [reporter]: “How then was a divorce
possible? Did you divorce then, as you mentioned earlier, in order
to perfect the Buddha-dharma?” Irydp: “Yes, that was so” *



116 Makers of Modern Korean Buddhism

Was Kim Iryop’s tonsure reactionary, as some people interpreted it, or was
it based on her determination to fully devote her life to the teachings of the
Buddha, as Kim Iry6p claimed?** In order to answer this question, we should
further consider following questions: What did Kim Iry6p expect from Buddhism,
if her joining the monastery was not a mere escapism from her failed marriages
and love affairs? Was Buddhism able to offer, both in terms of monastic life
and in its philosophy, what she was looking for? Also, if Buddhism was able to
offer what a New Woman at the beginning of modern time searched for, can
Buddhism play the same role for women in our time?

Before we answer these questions, let us briefly consider the logic of liberal
love which was the foundation of Kim Iryops thought in her pre-monastic life.
What is striking about the role of the liberal concept of love and love affairs is
that, to the New Women who embraced this liberalist view of individual iden-
tity, love was not only a concept but also a reality for their liberation. For New
Women, “free love” represented a concrete reality of a woman’s rights to make
decisions in her own life. Freedom to make her own decision in the selection
of her spouse and in the nature of the relationship with her spouse meant, to
New Women, a full-scale challenge to the concept of a woman that their society
had held for centuries. Those representatives of the New Women in the early
twentieth century—Na Hyesok, who was the first female artist in western paint-
ing; Kim Myongsun, the first woman writer; and Yun Simdok, the first female
singer—all embraced liberal love as an act of claiming their individuality, inde-
pendence, and gender equality, and eventually all became victims of their own
actions because of the gap between their ideal and the norms of the society.
Their failure, however, was caused as much by the resistance of their society as
by their inability to see the limitations of the ultimate value they imposed on
love. These women failed to see that the idea of free love itself was a cultural
product, not a timeless, universal truth. Hence, it could not be the only ultimate
manifestation of individuality and freedom for which these New Women so
desperately searched.

Choe Hyesil, the author of Sinydsongdiiriin muosiil kkumkkuotniinga? (What
Did New Women Dream About?), made this point succinctly in her investigation
of different responses to the theme of love as it appeared in Korean literature
published in the 1910s and the 1930s. Choe states: “In the 1910s, to get involved
with a love affair itself represented the spirit of the time, whereas in the 1930s,
a love affair had already diminished into a personal issue, at best, and, at worst,
was related to an immoral action”* This passage not only confirms the special
function that love and love affairs played in Korean society in the process of
modernization, it also claims that “love” is not a homogenous universal feeling
that human beings experience, nor does it have a consistent form independent
of the fashion of changing times; rather, it is culturally and socially bound in its
meaning and in the form of its manifestation. Elevating the meaning of love as
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a lever for their agenda of gender equality, the New Women were blind to this
fact, for which they had to pay a dear price.

In the essays that describe her state just before she joined the monastery,
Kim Iry6p more than once expresses her disillusionment with the idealized concept
of love. Unlike the eternal value she imposed on love, Kim Irydp confesses, love
was also subject to changes. The limitations of the reality of love she was facing,
Kim Iry6p seemed to realize, were the limitations of her own freedom.

Modern Self and Buddhist Self

Reflecting upon the time when she joined the monastery, Kim Iryop states that
she felt a sense of urgency. She describes this urgency as the “need to survive”
This was the topic of the dharma talk Zen Master Mangong (1871-1946) gave
to her when she became his disciple: “When one leaves the secular world and
joins the monastery, the study for the person is ‘to survive! ¢ The existential
urgency expressed by Mangong as grounds for Buddhist practice becomes a ma-
jor theme of Kim Irydp’s Buddhist thoughts. Kim Irydp explains this awareness
of existential reality as a desperate desire to become a “human being”* And to
become a human being, for her, was to find a real “I” Time and again in her
Zen writings, Kim Iry6p meditates on the meaning of this “I.”

The importance of finding the real “I” in Kim Irydps thoughts is also
reflected in her evaluation of her own time. Kim Iryop characterizes her time as
a period when people have lost their selves. In an essay entitled “Nartil ir6borin
na’ (T who Have Lost ‘Me’), Kim Iry6p addresses this fundamental problem by
raising the question of the meaning of being a human and being a true “I” as
a groundwork for one’s attitude toward life:

Since life is a matter about which everyone has his or her concerns,
different people have different positions from different perspectives.
However, before we discuss issues related to the life of a human be-
ing, it is important for us to think about whether “I” am a human
being. . ..

The standard of value regarding existence is determined by
whether “I” am a being who has “my” life at “my” disposal. ... When
we say “I,” this “I” has meaning only when this “I” is free to handle
her own life. By the same token, only the life in which this “T” is
free to handle her life can be called a “life of a human being” In our
lives, however, the “I” is far from being free in various aspects of life,
so why do we still call it “I” and pretend as if “I” am “I?”

If we actually live our lives as free beings, how can we have all
those complaints and dissatisfactions? ... Moreover, if we are really
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free beings in this life . . . why are we still being bound by time and
space and unable to free ourselves from the birth and death of this
body?*®

The fact that one exists within the boundary of the finite being and thus
is subject to the reality of birth and death as well as to various dissatisfactions
caused by one’s limited capacity is evidence to Kim Irydp of the limits of human
existence. Such a limited being cannot be the owner of the “I” because the sub-
ject of actions by nature should be one who is in charge of those actions. The
small “T” (K. soa) is the name Kim Iry6p gave to the being who is subject to the
limitations of the finite being, including birth and death. Kim Iry6p compares
the small “I which is the everyday “I” in the samsara, to the ripples in the
ocean which are always subject to changes. Behind and below ripples, Kim Iry6p
claims, should exist the source and origin of life, the life which Kim Irydp calls
the big “I” (K. taea) which is free from changes of birth and death.

The Buddha, to Kim Iryop, is another name for this ocean in which the
small “I” joins the big “I” and thus realizes the foundation of its own existence.
To her, the Buddha is the original name of the universe in which “the state of
the universe (before thoughts arise) and the creativity of reality (after thoughts
arise) become united”* Kim Iry6p clarifies:

The Buddha is a single representative of this and that, yesterday and
today, and you and me. In other words, it is the unified “I” The
Buddha then is another name for “I”

The Universe is the original body of this “I”; hence ten thousand
things are all “my”-self. The ten thousand things being “my”-self,
only the being who is capable of exerting the capacity of the ten
thousand things can be endorsed as a being who has attained the
full value of its existence.

In life, beings possess the right to absolute equality. Because of
that, whatever position a being is in or whatever shapes a being’s body
takes, if the being can manage his or her own life, the being takes
the most valuable position in the standard of [existential] value.*

The being which “takes the most valuable position in the standard of existential
value” is the being who possesses the “original spirit” (K. ponjongsin). Kim Iryop
contends that only the being who keeps the original spirit can maintain a life
of a human being:

Only when one finds the original spirit of human beings which is
non-existence (K. mujok chonjae) and only when one is able to use
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it at one’s disposal, do the human beings’ lives open up. When that
happens, one becomes an independent being who is not swindled
by environments, and, thus, whenever, wherever, and with whatever
shape of a body one lives one’s life, whatever kind of life it might
be, one finds nirvana.*

Kim Irydp equates this original spirit with self-identity (K. chaa), creativ-
ity (K. changjosong), Buddha-nature (K. pulsong), truth, and original heart (K.
ponmaiim), which she further describes as “the identity of all beings™ existence
and pre-existence which cannot be described or named”** She describes all the
beings of the world as parts of this original existence.

The theory of “no-self” constitutes one main feature of Buddhist philosophy.
The Buddhist emphasis on the lack of any permanent, independent entity which
can define one’s existence does not deny the existence of a phenomenal “I”” In an
ultimate sense, Buddhist no-self can be understood as an attempt to liberate one
from the limits of “I,;” which is confined in the boundary of the independent self.
Kim Irydp, like many Buddhist thinkers before her, interprets this unbounded
extension of one’s self by breaking up the temporary and illusory boundaries cre-
ated by the small “I” as the ultimate teaching of Buddhism. This is the universal
“I7 Kim IrySp believes—the ocean below the ripples on its surface, which is the
“such-ness” of one’s existence, as is repeatedly emphasized in Zen tradition.

What attracts our attention in Kim Irydps approach to Buddhism is a
consistent emphasis on the idea of the “I”’—what Kim Iry6p defines as the big
“I”’—after the breakdown of the small “I” Whereas Buddhist writings frequently
attempt to avoid underscoring the “I” because of the danger of reifying the little
“I7 Kim Iryop explicitly emphasizes the fact that the Buddhist theory of no-
self is the theory of self, with a note that this self is the universal self without
boundaries. The importance of Buddhist teaching to Kim Iry6p, then, lies not
so much in the removal of the self as in liberating the self from the boundaries
imposed on it, be they social, biological, or merely illusory. Hence, Kim Iry6p
declares: “To take refuge in the Buddha is to take refuge in one’s self’*

As a New Woman, she declared the new concept of chastity, and demanded
freedom as the inborn right of an individual. As a Buddhist nun, she was still
searching for freedom as an existential right of a human being. It is in this con-
text that we identify the function of Buddhism in Kim Iryop’s life and thoughts.
Unlike the common claim that Kim Irydp’s Buddhist phase was in stark contrast
to her pre-monastic life, we see here that Buddhism provided Kim Irydp with
a way to continue her pursuit of freedom and self-identity by expanding her
challenge to the existing mode of thinking in her time and society.

In her autobiographical essay, Kim Iry0p states that all the paths she had
taken in her life were ways to find her identity:
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Now I realize that as I walked through the different paths of love,
literature, and freedom, though it was not clear to me at that time,
in my subconscious, my mind which struggled to reach the life of
a human being was also undertaking [the teaching of] “I need to
survive” as I practice it now [as a Buddhist nun].*

In her pre-monastic life, and in the monastic setting as well, the theme of
self-identity in Kim Iryops writing was expressed through “love, literature, and
freedom.” In the aforementioned interview with the reporter from the Kaebyok
magazine in 1935, Kim Iryop was asked whether she was still writing after she
joined the monastery, to which she responded, “One should not, when one’s
thought is not ripe”* When asked whether she intended to open up a new
horizon in her writing when her practice became mature, Kim Iryop relied, “Yes,
like Sakyamuni Buddha. .. ” Kim Irydp came back to the world of letters in the
1960s and became a productive writer until her death in 1971. She also explicitly
declared that she became a nun in order to find the source of her writing so
that she could write the most appealing works.” These responses confirm that
Kim Irydp’s way to Buddhism was not a disconnection from her previous life as
a writer and New Woman who looked for freedom and personal identity, but a
continued path to search for them.

Kim Irydp considered the final stage of her Buddhist practice a returning
to the world as a “great-free-being” (K. taejayuin):

As a school student grows up to be an adult in a society, a nun
completes the education at a monastery and becomes able to lead
a life free from the idea of purity and impurity. Thus she becomes
an independent mind—the mind before a thought arises—which
is not being manipulated by environments. She can come back to
the secular world in which she leads a life free from good and evil,
beauty and ugliness, heaven and hell. This is the liberated person.
The final winner is the great-free-being (K. taejayuin) who is bound
by nothing.”

In this passage, one can hear the echoes of Kim Iryops search for freedom in
her pre-monastic life. Was Kim Iry6p able to complete her search for identity
and freedom as a Buddhist nun? The question should remain unanswered at this
point. However, without answering this question, we can still tell that her Bud-
dhism offers us several points which we need to consider for a comprehensive
understanding of modern Korean Buddhism. In the following section, I will discuss
three aspects of Kim Iry6p’s Buddhism in relation to the contemporary Buddhist
discourse. The first is the meaning of Kim Irydps Buddhism in understanding
Korean Buddhism in the modern period; the second is the challenge Kim Irydp’s



Gendered Response to Modernity 121

Buddhism presents to us as to the binary postulation between modernity and
tradition; and the third is the understanding of Kim Iry6ps Buddhism in the
context of recent efforts to create a Buddhist feminist discourse.

Buddhism, Modernity, and Gender

Korean Buddhism in the first half of the twentieth century can be broadly cat-
egorized into two aspects: The first is a revival of S6n/Zen tradition, and the
second is Buddhist reform movements. The former has been represented by Zen
Masters Kyongho (1849-1912), who has been credited as a revivalist of Korean
Zen Buddhist tradition, and his disciples including Mangong (1871-1946), Hanam
(1875-1951), and Suwdl (1855-1928), to name a few. Representative figures for
the latter include Paek Yongsong (1864-1940), Han Yongun (1879-1944), and
Pak Chungbin (1891-1943). The revival of Zen Buddhism is characterized with
the revival of Kanhwa So6n (or Kanhua Chan) tradition (the Zen of observing
a critical phrase), which was established in Korea by Pojo Chinul (1158-1210)
in the thirteenth century. Hwadu/Huatou meditation (or meditation with a
critical phrase) played a central role for the practice and subsequent attaining
of enlightenment for the Zen masters mentioned above. For the reformists, the
issue of bringing Buddhism back to the life-world of people emerged as one
main agenda for their reform of Buddhism. Translation of Buddhist scriptures,
lay Buddhist movements, and reinterpretation of Buddhism in the context of
modern time became part of their Buddhist narratives. For both reformists
and Zen masters, colonial reality of Korea and Japanese Buddhist influence on
Korean Buddhism during and after the colonial period (1910-1945) had been
a frequent theme of their Buddhism.

Visibly invisible in this picture of modern Korean Buddhism are women
practitioners and female teachers. The invisibility of women in the discussions of
modern Korean Buddhism, however, does not mean that women did not exist in
Korean Buddhist tradition. As we examined in Kim Iry6p’s case, women speak a
different language in their relation to Buddhism. Women’s relation to Buddhism
is different because their “social ontology” is different. By “social ontology,” which
I borrowed from Charles W. Mills, I mean the way one’s existence is defined
by one’s social environments. In the case of Kim IrySp, her social ontology is
defined by a gendered society that takes the male discourse as the genderless
normative, as the racial world of the whites universalizes the colorless normative
in a colored society.*®

With these ideas in mind, if we compare Kim Iryops Buddhism with that of
the male teachers of her contemporaries, we find visible differences between the
two. First, even though Kim Iryop was a disciple of Zen Master Man'gong and
strongly advocated Zen Buddhism, she did not spend much time discussing the



122 Makers of Modern Korean Buddhism

Kanhwa Son tradition, nor did she emphasize the Zen style of communication,
which is very much visible among the male Zen masters of her time. Miriam L.
Levering pointed out that Zen Buddhist discourses of equality are charged with
the rhetoric of masculine heroism and thus implicitly demand women practitio-
ners to take on masculine qualities if they want to embody Buddhist teaching
at all.” In this context, the essays Kim Iryop published in three volumes during
the 1960s provide examples of Zen writing that does not display the masculine
rhetoric and that discusses women’s experience of Buddhism in a socio-cultural
and historical context of modern Korea in which Kim Irydp lived her life.

Second, despite the utter differences in appearance, Kim Iry0p’s writings
served one of the goals of Korean Buddhist reformists: the idea of bringing
Buddhism back to the everyday lives of people from its seclusion on the moun-
tainside. Whereas male Buddhist masters’ writings project to achieve this goal
by focusing on the translation of Buddhist sitras into vernacular Korean and a
reinterpretation of Buddhist doctrines to make it accessible by the general public,
Kim Iryop’s writings served this function by offering Buddhist interpretations of
the life as experienced by a woman in Korean society.

Third, in Kim Irydp’s writings, colonial reality and activities for indepen-
dent movements in Korea, which usually takes a central role in many of Korean
Buddhist discourses in her time, is not highlighted. Secondary sources on Kim
Iryop testify that she was an active participant in the socio-historical reality of
Korea. For example, Choe Eunhiii, a reporter of Hanguk ilbo, requested from
Kim Iry6p the details of her activities at the March First Movement.”

We can say that gender was one major factor that produced these differ-
ences between Kim Iryop’s Buddhism and that of her male contemporaries. Kim
Iry6p’s Buddhism also makes us aware of the need to revisit the binary formula
between tradition and modernity. During the 1920s, when Kim Irydp published
her literary works and her thoughts on women’s liberation, Kim Iryop’s thought
demonstrated a clear tension with traditional value systems. Her view on women’s
chastity exemplifies the challenges New Women brought against the tradition.
From the viewpoint of these women, overcoming the traditional system was
necessary in order to achieve a humane and free life, and Kim Irydp positioned
herself at the forefront of such social changes. However, in her case, Buddhism
eventually became a major route to pursuing her goal. When one is faithful to
the binary postulation of the tradition versus modernity, with the acceptance of
modernity in the context of Korea, the person is not likely to go to the moun-
tainside to become a Buddhist nun. She would change her hairstyle, adopt a
new fashion, wear makeup, and come to the city in which newly emerging cafés
attract newly styled human beings called modern girls and modern boys.”" Kim
Iry6p was arguably a leading figure among this newly emerging group before
she became a nun. However, if we understand, as I have demonstrated in this
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essay, Kim Iryop’s life as a nun was a continued path in her search for identity
and freedom which she pursued as a New Woman in her pre-monastic life,
Buddhism is not that which stands at the opposite end of modernity but that
which can provide a philosophical foundation to pursue the goal initiated by
the modernist spirit.

Finally, Kim Irydp’s life and thought presents to us a potential function
Buddhism can play for the creation of a Buddhist feminist discourse. Recent
Buddhist scholarship on the relationship between gender and Buddhism has
illuminated the complex role gender has played in the development of Buddhism.
Research shows that, even though Buddhist traditions have displayed a patriar-
chal position in their literature and monastic systems, this does not necessarily
prove that the fundamental teachings of Buddhism are patriarchal or that the
tradition is irreparably sexist.”> The fact that Kim Iryop’s journey to Buddhism
created a fundamental change in the philosophical horizon of her views on
women’s liberation profters the possibility that Buddhism can contribute to the
feminist discourse in our time.
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Mirror of Emptiness

The Life and Times of the
Son Master Kyongho Songu'

Henrik H. Sorensen

Introduction

Son Buddhism (C. Chan; J. Zen) is the dominant form of Buddhism in modern
Korea. The developments—historically as well as doctrinally—leading up to the
current situation began more than twelve hundred years ago during the Silla
dynasty (c. 300-936). In the course of its long history, the Korean Son tradition
has experienced several periods of prosperity as well as periods of decline. The
two periods in which the tradition prospered the most were the first flowering
during the late Unified Silla—early Koryd, covering roughly the years 800-960
AD, and the second period corresponding to the second half of the Koryd, i.e.,
c. 1200-1392 AD. During the following Choson dynasty, a period in which
Confucianism dominated the kingdom politically and ideologically, Buddhism
and Son with it experienced lengthy periods of upheaval and persecution, but
never to such an extent that the existence of the religion was in serious danger
of becoming extinct. In this period Son experienced brief periods of prosperity,
the most successful being the first half and the final decades of the sixteenth
century. Despite its long history, Korean Son Buddhism eventually entered a
period of decline after the seventeenth century; more significantly, the first half
of the nineteenth century marked an all-time low in its fortunes. The late Choson
decline of Son Buddhism was not a result of Confucian persecution or other
external factors, but chiefly came about due to internal problems. In particular,
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the lacking practice of Son meditation combined with a general lack of competent
leaders would appear to have been main contributing factors.

This essay is devoted to a discussion of the significance and role of the
late Chosdn monk Ky6ngho Songu’s (1849-1912) life, including the type of Son
Buddhism he taught and his writings, as well as his over-all importance for the
development of Korean S6n Buddhism during the first half of the twentieth
century.’ Kyongho is among the few important Son Buddhist leaders in the
Korea of the second half of the nineteenth century. His rise to eminence took
place at a time when the Chosdn dynasty was in rapid cultural and political
decline after almost 600 years of constricting domination by Confucian ideol-
ogy. Moreover, Kyonghd's greatest contribution to Korean Buddhism rests on the
facts that he revived traditional Son training and was the teacher of several of
the most influential S6n monks who rose to prominence during the first half of
the twentieth century. Today the legacy of Kyongho and his disciples can still
be felt in Son Buddhist circles in Korea.

Kyongho's Life

According to Manhae Han Yongun’s biographical introduction, Kydngho was
born in a village near Chonju, North Chélla Province, on August 24, 1849.* He
was of the Song family, but exact details are not given. Judging from context,
however, we may conclude that he came from a rather poor peasant family. He
lost his father at an early age and traveled with his mother to Seoul, where both
settled. Perhaps out of necessity, he entered the Chonggye Temple located in the
Kwangju area at the age of nine as a novice under a monk called Kyeho (n.d.).
From the Yearly Account of S6n Master Kyongho Songu (Kyongho Songu Sonsa
Yonbo), we learn that he received the sramanera (K. sami) ordination the same
year (KP 735-45). In the temple he was given a basic education and, at age
fourteen, was taught Confucianism by a visiting scholar. The combined study of
Buddhism and Confucianism made Kyongh6 a man of letters, an achievement
that marked an important turning point in his life.

When he was ordained he received the dharma-name Song’u, later styling
himself Kydonghd. When Kyeho eventually returned to secular life, Kydngho went
to continue his studies under Master Manwha (n.d.), a scholar-monk who headed
the lecture-hall at Tonghak Temple in Mt. Kyeryong. Kyéngho was then fourteen
years old. Under Manhwa’s guidance, the young monk progressed rapidly in his
studies of Buddhist philosophy, becoming the siitra-master of the temple at the
young age of twenty-three.

Traveling to Seoul in early 1879 to visit his former teacher Kyeho, who had
returned to lay-life, Kydongho was forced by heavy rains to seek shelter in a village
ravaged by an epidemic. Unable to lend any assistance to the suffering villagers,
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Kyongho realized the bitterness of suffering in the world and concluded that his
scholarly knowledge could help neither himself nor others. Downcast, he returned
to his temple. Later accounts tell us that he was so ashamed of himself that he
covered his head with a large, hollowed-out gourd. After his return to the Tonghak
Temple, Kyongho disbanded his followers and confined himself to intense So6n
meditation working with the kongan “Before a donkey has left, a horse arrives.”
During his stay in his retreat, he ate only once a day and never lay down to sleep,
sitting continuously in meditation. One day, after a long period of hard practice,
he experienced a major enlightenment by which he realized the eternal truth
behind the scriptures. It is said that what occasioned his breakthrough was when
somebody outside his meditation room mentioned the kongan, “a cow without
nostrils” This event took place late in November, 1879 (KP 662-65). Following
his spiritual awakening, Kyéngho went to the Chénjang Temple. Here he received
dharma-transmission from the S6n Master Yongun (b. 1783), an eleventh-genera-
tion successor in the direct line of Hyujong (1520-1604) also known as Great
Master Sosan. At age thirty-three, Kyongho succeeded Yongun as spiritual leader
(K. pangjang) of the temple. He lived for a number of years in Chonjang Temple
in semi-seclusion instructing a handful of disciples.

In 1882, Kyongho set out on a pilgrimage to the famous temples of Korea
with the aim of restoring the practice of Son Buddhism, which had deteriorated
severely among Korean Buddhists during the nineteenth century. His travels
took him to such temples as the Haein Temple, the Pomo Temple, the Sogwang
Temple, the Songgwang Temple, and the Mahayon Temple among others.®
Kyonghd’s pilgrimage for the revival of Son Buddhism fell into three parts. The
first, which took him to all the important Buddhist centers in the southeastern
part of the country, took place between 1882 and 1900. The second, from 1900
to 1904, brought him to the major temples in the southwestern part of the pen-
insula including the temples in Mt. Chiri, while the last leg of his long “tour”
took him to the northeastern part of Korea. Here he visited and stayed in a
number of the famous temples in the area covered by Mt. Kiimgang. Wherever
he went, disciples flocked to him as he advocated the practice of Son as the
fountainhead of Buddhism.

During his years of preaching and traveling around the country, Kyéngho
attracted a number of eminent monks. Among the most prominent of these
were Suwdl Umgwan (1855-1928), Hyewdl Hyemydng (1861-1937),” Mangong
Wolmyon (1872-1946),* and Hanam Chungwon, all of whom later became leading
masters in the Korean Son Buddhist tradition. Kyongho never lost his fondness
for the Buddhist scriptures, though he was mainly interested in their practical
application, and on one of his sojourns in Haein Temple, he had several sets of
the Buddhist canon printed directly from the famous set of wooden blocks stored
there. Because of the popularity his vigorous teaching style and unconventional
nature garnered him among the common people, Kyéngho caused Buddhist
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doctrines and the practice of Sén meditation to flourish anew. Breaking with
the established tradition of reserving S6n practices for members of the sangha
only, Kyongho sought to teach these practices to the laity as well. By 1905 his
popularity had reached such dimensions that he was in constant demand for
lecture tours. Being a modest man, he naturally felt ill at ease over the commo-
tion he was evoking and decided to “go underground.” Suddenly nobody knew
where he was, for he had moved in secret to the northern part of the country.
Here he adopted the name “Academician Pak” (Pak Chinsa) and lived incognito
as a Confucian scholar in retirement. Wearing a topknot and teaching the local
people, he did not shrink from eating meat or drinking wine. It was in this
period that he established himself as an accomplished calligrapher and kiim player
(KP 743). In that period he signed his poems and songs with the styled name
Nanju (Orchid Island) (KP 743). Although the standard Buddhist explanation for
Kydnghd's “retirement” was a wish to live his last years as a hermit in obscurity,
it is possible that the political situation of that time may have played a consider-
able role in his decision to retreat from “the world” As is well known, Korea’s
time as an independent kingdom was swiftly running out, and the general unrest
in the country brought about by fighting between the Japanese army and the
so-called Righteous Army of royalist Koreans must have complicated Kydnghd's
touring. After his sojourn in the north, Kydongho returned to Mt. Kap where he
lived in a small hermitage for the rest of his life. He passed away without any
signs of illness on April 25, 1912. He was subsequently cremated by his close
disciples (KP 744). For some strange reason there is no record of the existence
of either a memorial stele or a Sarira-stipa for Kyongho. The reason for this
anomaly is not known. However, several ancestor portraits of him are known
to exist, including a taenghwa kept in Pomo Temple near Pusan.

Kyongho's Buddhist Thought

For an understanding of Kydnghds thought as it appears in his extant writ-
ings, it is preferable to take his Odoga (Song of Enlightenment) as our point
of departure.” The Odoga was written at Kyonghd's mother’s house the year
following his spiritual awakening at the hermitage on Mt. Kyeryong. The work
is called a song (K. ka), but actually is in prose-form, following the tradition
of gatha-writing as it developed in China during the Tang dynasty (618-907).
In its style and content, the Odoga has much in common with such celebrated
Chan songs as the Xinxin ming (On Faith in the Mind) traditionally attributed
to Sengcan (d. 606), the third Chinese patriarch of S6n Buddhism, and Yongjia’s
(665-713) Zhengdao ge (Song of Attaining the Way). Below follows the most
essential passages from the Odoga:
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The beauty of the mountain is Manjusris eye,

And the sound of water Avalokitesvara’s ear.

When I hear the bellowing of the ox and the neighing

Of the horse, then I hear the speech of Samantabhadra.

All the Changs and Yis are fundamentally Vairocana.

Buddhas and patriarchs, Son and doctrinal Buddhism,

How can they differ, but through the discrimination of men?

The stone man plays the flute and the wooden horse nods the time.
Ordinary people do not know their self-nature, but say,

“The highest plane is not my lot” (KP 48-9).

In this passage, Kyongho describes his realization of the perfect, all-embracing,
and penetrating dharmadhatu, in which all dualities are coexistent and in which
every sentient being is a Buddha. The doctrine through which Kyéngho here
expresses his practical understanding can be in the Avatamsaka sitra, which
discusses the interpenetration of the absolute (K. Ii) with the relative (K. sa). In
this vision of totality, the narrow and dualistic splitting of Buddhism into sects
or creeds is a fabrication of deluded minds. The actions of the stone man and a
wooden horse are Kyonghd's way of demonstrating the absolute reality beyond
the calculations of the rational mind. Here, that reality is presented in the form
of a typical kongan. Concerning this statement, Kyonghd’s expression resembles
that of the Chinese Chan Master Dongshan (807-869), who in his Baojing sanmei
ge (Song of the Precious Mirror Samadhi) gives the following description: “The
wooden man starts singing/the stone woman gets up to dance!”"

This type of phrase is quite standard in S6n Buddhism, occurring con-
stantly in the various kongan collections. From this statement on absolute
reality, Kyongho goes on to lament the fact that people generally do not care
about realizing their own true nature, again a standard Son precept, but excuse
themselves and thereby ignore their own potential for enlightenment. Further
on in the Odoga, Kydngho elaborates on his own experience of enlightenment:

A man jokingly said, “A cow without nostrils,”

And upon hearing that, I was awakened to my original Mind.
Names and forms became empty like space,

Dwelling in stillness, constantly emitting light.

Henceforth there was one single smell,

And instantly one thousand realizations,

And behind my head the spiritual form of the Diamond World.
The four great elements and the five skandhas constitute this pure body.
The highest paradise is the hell of boiling cauldrons and cold water;
The Lotus World is the hell of sword-trees and sword-mountains,
And the land of the dharma-nature is a heap of rotting manure.
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The great thousandfold worlds are an anthole or

The eyelash of a mosquito; the Trikaya, the four wisdoms,
Emptiness, and all things and sensations are fundamentally
The heavenly truth (KP 50).

Here we are presented with the essentials of Kyonghd's realization. Referring to
a “cow without nostrils,” the words that triggered his enlightenment, he proceeds
to a detailed account of his enlightened vision. The main focus is on non-dual-
ity, illustrated by the identity of phenomena attributed to samsara and nirvana.
Kyongho gives a lengthy account of this identity and takes the reader on a tour
of the Buddhist cosmos. In saying that the land of dharma-nature and a heap of
dung are the same, he is almost echoing the words of Yunmen (864-949), Chinese
Chan master who, when asked about the Buddha, replied, “A shit-wiping stick!”
Clearly, Kyonghd's choice of words reflects the same uncompromising experience
of non-duality and totality connected with the realization of dharmakaya. The
filthiest thing is really pure, and the most minute particle is huge.

The keynote to Kyonghd's thought, and Soén in general, is mind (K. sim).
In his own words, it is “original mind” (K. ponsim). In East Asian Mahayana,
the meaning of the mind generally has two aspects: the samsaric, deluded mind
of most beings, encompassing all modes of discursive mental activity; and the
absolute mind or Buddha-nature, which is identical with dharmakaya. As such
it is perceived as being transcendental, all-encompassing, and all-penetrating.
As Kyongho himself says, fundamentally these two aspects are the same, for
the absolute mind is the cause-ground for both delusion and enlightenment.
Moreover, in his Ilchin-hwa (Discourse on a Dust Mote), a dharma-talk, Kyongho
says: “ “The Three Realms are nothing but Mind, and there is another saying by
the men of old that goes: “The wind in the branches and the moon’s shining on
the hillside reveal the True Mind. Yellow flowers and emerald bamboo brightly
display the wonderful dharma’” (KP 90).

The doctrine underlying the first quotation originally comes from the
Dasabhiimika stitra, an early Mahayana text that later was incorporated into the
Avatamsaka sttra. In time it became an essential part of the tathagatagarbha-
doctrine through Vasubandhu’s (fl. third century) commentary, the Dasabhumika-
sutra-Sastra, and the important Dasheng qixin lun (Treatise on the Awakening of
Faith in Mahayana). Kyongho uses the quotation to explain the dual functioning
of the mind as being both the cause-ground from which the phenomenal world
arises and, at the same time, absolute reality, or dharmakaya. The second quota-
tion describes the enlightenment potential inherent in all phenomena, that is,
the fundamental “reality” of the objective world. This mind, or absolute reality,
cannot be attained through study or cultivation but will be experienced if one
returns to one’s own mind, which is identical with the mind of all Buddhas.
In his Yo Tiingam hwasang (For Ven. Tung’am), we find Kyonghé quoting the
Sixth Patriarch Huineng:
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The Sixth Patriarch said, “If the former thought is deluded, it is that
of a living being, and if the latter thought is awakened, it is that of
a Buddha”'! Men of old said, “When a dragon transforms itself, it
does not change its scales. When ordinary people return to the Mind,
they become Buddhas without having to change their appearance’
Therefore this dharma-door, highly honored and respected, the
hundred thousand samadhi and the limitless wonderful principles,
all remain with a worthy person. Any thought becomes dust to the
mind (KP 126).

The Buddha Mind is not something one obtains through practice; it has always
been there. As one attains enlightenment, the obscuring clouds of ignorance are
transformed into Prajiia (K. hye), i.e., wisdom, and the practitioner realizes that
he or she has been a Buddha all along. This essential Mind doctrine in Son is
traditionally attributed to Bodhidharma (d.c. 530), and can be found expressed
in the gatha “A transmission outside the scriptures/No dependence on the writ-
ten word/Directly pointing to the mind of man/Looking into one’s own nature
and attaining enlightenment”"?

Because returning to one’s own Buddha nature has never been easy, the S6n
tradition has upheld certain requirements toward this end. Of great importance
in SOn practice is the development of a correct attitude toward, and faith in,
one’s own Buddha-nature. Quoting from Chinul (1158-1210) in his exhortation
to Ven. Tlingam, Kyongho says:

Those who enter into training must take a step forward. The first
thing to do is to set up a true foundation. To have faith in the
Five Vows, and the Ten Wholesome Acts, the Twelvefold Chains of
Cause, and the Six Perfections, all these are not the true cause. To
have faith in the fact that one’s own mind is the Buddha and not
give rise to one single doubt concerning this until three long kalpas
have become empty—if such a faith is attained, then that is the true
foundation (KP 111).

According to Ky6énghoé and Chinul, the faith in the fact that one’s own
mind is originally the Buddha is the basis for enlightenment. When the proper
foundation has been established, the Son practitioner must endeavor to return
to his true nature and not concern himself with anything else. Kyongho stresses
this in his exhortation to the assembly of monks, Sijung (Instructing the Assem-
bly), as follows:

Those who enter into the practice of S6n are not dependent upon
a fixed abode. They ought only to concern themselves with looking
back into their own “house and finding its master” When that has
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been accomplished, their understanding will not be hindered by
externals nor affected by life and death. High and superior, clear and
distinct, calm and composed, neither bound nor liberated, without
defilements nor nirvana. One wears clothes all day, but without wear-
ing a stitch to one’s name, and to have food every day, but never
eating a single grain of rice,'" up to the point where happiness and
unhappiness and the boundary between life and death has been
dissolved (KP 93-94).

In Son training, the most important thing is to return to one’s true nature. When
that has been done, the individual naturally will unite with the Way, and will
no longer be affected by external conditions, whether favorable or adverse. The
discriminating consciousness will cease to operate, and samsara and nirvana will
be empty words. The S6n adept conducts his daily affairs without any clinging,
eating his fill and wearing his clothes with no ado. In this way, he will attain
to a transcendental state of being while still remaining in the world, thereby
exemplifying the bodhisattva ideal of “being in the world but not of the world”
The key words here are forbearance and non-attachment.

The actual process by which the Son practitioner returns to his true nature
is via the kongan meditation technique. As Kydonghd's own experience had shown
him, the practice of meditation was indispensable, and he gave detailed instruc-
tions on this topic to his followers. The most prevalent Son practice in Korea
since the time of Chinul was the hwadu investigation. Hwadu literally means
“the head of the word” but actually implies the “head of the thought” A hwadu
is the quintessential part of a kongan, i.e., the real object of contemplation. The
famous “Mu” kongan illustrates this point more clearly: “Once, as a mangy dog
was passing by, a monk asked Zhaozhou (778-897), “Does a dog have the Bud-
dha-nature?” Zhaozhou answered, “Wu!’”

The single word wu (K. mu) is the focal point, i.e., the hwadu of the “case”
By constantly concentrating one’s whole being on this “single word” (K. kanhwa),
the meditator is supposed to be able to return to his “true mind”

Kyongho continues his discussion of the hwadu practice in his Yo Tiingam
hwasang:

Sometimes investigating the hwadu is like going against a current
under full sail. At times the hwadu seems distant and without taste;
sometimes the mind is hot and sluggish. But then on the other
hand, this is not really anybody else’s affair. There is nothing to do
but take a firm grip on the hwadu and do the extraordinary. The
correct thing is to collect one’s energy neither too quickly nor too
slowly. Be alert and tranquil, firm and continuous. Your breathing
must be regular, and you must be neither hungry nor satiated, with



Mirror of Emptiness 139

your nose level and eyes [half closed]. Be in a harmonious frame of
mind and keep your back straight; then no obstructions can arise.
The life of a human being is like a horse racing past a chink in a
wall, or like the morning dew. Surely it is as agile as a lantern sway-
ing in the wind (KP 292c).

Here we are given straightforward instruction in Sén meditation, with Kyéngho
outlining various obstacles the practitioner is likely to encounter on the path, as
well as ways to overcome them. The encouragement ends with a typical Bud-
dhist warning about the evanescence of life, as a means to induce people to do
their best toward the attaining of enlightenment. Kyénghd's admonition seems
to echo the Buddha’s gatha at the end of the Vajracchedika sitra: “All dharmas
are like a dream, like an illusion, like a bubble and a shadow. They are like the
dew and the lightning. Thus ought you to view them'

Not all of Kyonghd's teachings were formulated in the medium of classical
Sino-Korean. Several of his more popular tracts were written in Korean (Hangiil).
There are several reasons for this. First, there were many semiliterate people
among his lay-followers for whom mastery of literary language was too far away.
Second, Kyongho seems to have been interested in reaching as many people as
possible—monastic and lay alike—with his instructions in Son practice. Hence,
we find an extensive use of Korean or combined use of Chinese characters (K.
hanja) and the Korean language in a number of his writings on Son practice. I
have singled out one piece, the Chung noriit haniin pop (How to live as a monk;
or Method of accomplishing the important affair) (KP 148-54) as representative
for this type of his output. A central passage from the work follows:

In order to awaken to the [true] mind, one must [first] understand
that this body is no more than a dead corpse, and that in the final
sense this world is nothing but a dream. The life-span of man cor-
responds to be leaving in the evening of the very same day you have
arrived in the morning. At times one may be reborn in one of the
hells, at times in the realm of animals and sometimes in the realm
of hungry ghosts. [In all those cases] one will be subjected to great
pain and suffering.

Since this is true, one should not concern oneself with the
worldly life. Simply investigate and observe your mind carefully at
all times. What does that which is now seeing, hearing and thinking
look like? Does it have a form or not? Is it big or small? Is it yellow
or green? Is it bright or dark?

Investigate and observe this matter carefully. Let your investiga-
tion and observation [of it] become like that of a cat catching a mouse,
like a hen brooding on her eggs, or like a very hungry, and old, cun-
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ning rat which gnaws through a bag of rice. Cause your investigation
and observation to become one-pointed and do not let it go."® Keep
it before you by giving rise to the doubt and by questioning yourself.
Do not let the [feeling of] doubt dissipate while you are going about
your daily affairs, and do not let go of the investigation [of the hwadu]
even while you are not doing anything in particular. By practicing
diligently and sincerely in this way, the moment of awakening to your
own mind will eventually come about (KP 148).

Kyongho is here following earlier masters of Korean Son to the point. His line
and argumentation, even the words and images he uses, are part and parcel of
the Son tradition. Given that the central part of the above excerpt has been lifted
almost verbatim from Hyujong’s (1520-1604) Songa kugam (Tortoise Mirror of
the Son School), a manual for beginning Son practitioners, it is obvious that
Kydngho was paying special attention to new converts and trainees.

An essential part of Son training is the mundap, a dialogue between a
master and his advanced disciples, where the disciples are invited to test their
attainment against that of their master. An interesting section in the Kyongho
pobo (Kyonghd's Dharma Discourses) gives an insight into a mundap over which
Kyongho presided:

Opening the assembly for Son instruction, someone said, “What are
the conditions of true entering [into the Way] and true illumina-
tion [of the Mind]?” The master said, “Clouds gather around South
Mountain, rain falls on North Mountain!” Someone else asked, “What
are the principles of the Way?” The master answered, “They may be
compared with the looper caterpillar; when it moves one foot, ev-
ery last foot turns [with it]” Someone asked, “How does one attain
enlightenment (K. kyonsong)?” The master said, “Go away and wait
for the void to speak!” (KP 141)

In the mundap, the S6n master is in the position of “killing” or “bestowing life”
Or, according to Linji (d. 867), one of Kydnghd's spiritual forefathers, the master is
able to “take away the man but not the object, or to take away the object but not
the man, to take away both the man and the object, and to take away neither man
nor object””” This means that the Son master can use any means he finds useful
in bringing the disciple closer to enlightenment. Sometimes the master proceeds
by encouragement or by scolding, and sometimes by being unapproachable or
“steep as a cliff” Through his seemingly opaque and irrational answers, Kyongho
attempted to shock his disciples out of their ordinary conceptual frame of mind
and induce them to enter the non-dual; that is, as it is sometimes expressed in
Son, “to take a leap from the top of a hundred foot-high pole'®



Mirror of Emptiness 141

Another mundap from the Kyongho pobo shows Kyéngho in action against
an equally enlightened master, the hermit T’aep’yong (n.d.):

The venerable T’aep’yong, who was living on Mt. Kyeryong, heard of
the Master’s great reputation and accordingly went to pay him a visit
at the Pusok Temple [where Kydngho was staying]. When he arrived,
T’aepyong entered [the hall] and enquired of the master, “What is
the meaning of the Patriarch’s coming from the West?” The master
struck him with his staff. The hermit then said, “You strike me and
I accept your striking me, but as regards the Patriarch’s coming from
the West, it is far from the meaning!” Kydngho thereupon said, “What
then is the meaning of the Patriarch’s coming from the West?” The
hermit then struck him with his staff. The master said, “The lion
bites the man, the Korean black dog pursues a ghost” The hermit
said, “The grace of the dharma is boundless!” The master laughed
and returned to his room (KP 146-147).

Here T’aep’yong bests Kyongho in the mundap exchange, using the classic Son
trick of first rejecting and then accepting. Laughingly, Kyongh6 demonstrates his
understanding in the statement about the lion and the dog, which is then matched
by T’aep’yong. This example of mundap can also be seen as a demonstration of
“killing and bestowing life” We note that the old kongan about the meaning of
“Bodhidharma’s coming from the West” was still very much in use in Kydnghd's
era, thus demonstrating the timeless spirit of Son. The most striking feature of
Kyongho’s teaching is his strong sense of orthodoxy and indebtedness to the
tradition. Even in cases where he does not explicitly cite a traditional authority,
his statements always accord with the standard tenets of Son Buddhism. As we
also saw in the mundap exchanges above, their contents and form are strictly
traditional and could well have taken place 600-700 years earlier. Kyonghd's
thought, and the type of Son he expounded, can therefore safely be called a
product of the established tradition of Korean S6n Buddhism.

Teaching Monks and Laymen

Among Kyonghds achievements while traveling through Korea to propagate
Buddhism was his founding of a number of Buddhist societies primarily for
laypeople. The establishing of such societies for the practice of the dharma has
a long history in East Asia and can be traced at least as far back as the fifth-
century Chinese monk Huiyuan (344-416), who founded the famous White
Lotus Society on Mt. Lu in Southern China. One of the characteristics of these
Buddhist societies or clubs is the equal status of the laity and sangha members,
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with the greatest emphasis given to joint efforts toward some exalted spiritual
goal. Kyonghd's societies were primarily concerned with the revival and cultiva-
tion of S6n Buddhism, which had fallen into disfavor during the latter half of
the Chos6n dynasty.”” Not only were monks and nuns again inspired to practice
meditation, but the practice of Son also came into vogue among lay Buddhists.
The following excerpt is from Kydnghd's Kyoltong su chonghye tongsaeng tosol
songbul tong kwa kyolsa mun (Upon the Establishment of a Society for the
Cultivation of Samadhi and Prajia, for Being Reborn in the Tusita Heaven and
to become a Buddha) (KP 202-245):

For those who have correct views, I ask you from now on to re-
form. The World Honored One has said, “Rely on the dharma
and not on the person, rely on the whole teaching and not on the
partial one” Now when reading such Mahayana sitras as the Ava-
tarsaka, the Saddharmapundarika, the Shoulengyan jing (Pseudo-
Siirangama), the Yuanjue jing (Scripture of Perfect Enlightenment), the
Vimalakirtinirdesa, the Mahaparinirvana, and all the Mahayana $astras
by men such as A$vaghosa, Nagarjuna, Asanga, and Vasubandhu, and
all the recorded sayings of the S6n school, the Zongjing Iu (Records
of the [Chan] School’s Mirror) and the Yomsong, and when taking
[all these] into account, at what place has it not been possible for
living beings of the recent age to have access to the words of the
true and right Way? (KP 210)

Here Kyongho points out that there is an enormous amount of material for a
Buddhist to study, but there is no excuse for anybody being unfamiliar with
the doctrines. At the same time he demonstrates his own extensive learning by
reeling oft the names of most of the important texts of the Korean Buddhist
tradition, all of which he is supposed to have known. All beings are able to enter
into S6n practice regardless of sex, age, or intelligence, because all are endowed
with Buddha-nature. In the next excerpt, Kyongho addresses the members of
the society:

If there are men of common views and abilities, it is not a question
of whether a person is a monk or a layman, male or female, old or
young, wise or stupid, noble or mean, and it is not a question of
whether he is intimate or rejected, distant or near, separated from or
together [with his family], first or last—all are eligible to enter [into
the Way]. This is because all the people have a limitless treasure-
house that is no different from the Buddha. It is only those who in
successive kalpas have not met with the advice of good friends that
must crawl through the Threefold Worlds, careering through the
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Four Modes of rebirth” Not only is it thus, but it is like an extensive
illusion equal to the [story about] the prodigal son who left from
his home village, with transmigrating souls being carried from one
obstacle to the next, enduring many sufferings, until one day after
ten thousand births and deaths their hearts and minds torn asunder
by each misconception, not realizing the reason for their deficient
lives. Alas! How can they partake of tea and food, and not seek a
way out? (KP 219-220)

It is possible for all living beings to attain liberation precisely because they
all possess the potential for enlightenment. Only those who purposely reject
their own true nature are bound to endure the sufferings of sarhsara and will
be unable to enter the Way. In this admonition Kydngho repeats the standard
Buddhist warning to those who refuse to work for their own awakening, thereby
incurring bad karma that they will endure in life after life.

The rules of the society are appended to the end of the address. Most
of these rules are in the form of commandments or vows, but some are more
explicatory in nature. Rules 1 and 5 follow:

One must reflect over the speed with which impermanence oper-
ates—that “birth and death are great matters”—and diligently culti-
vate samadhi and prajiia. To not diligently cultivate these while still
searching for the fruits of Buddhahood amounts to rejecting practice
and seeking rebirth as before; it is like wanting to go south with the
shaft of one’s cart pointing north. Do not grasp illusory existence,
mistaking it for a whole lifetime. [.. ]

5. Those who truly cultivate samadhi and prajia but do not
wish to be reborn in the Tusita heaven will be allowed into the so-
ciety. Those who can truly practice samadhi and prajia but wish to
go to Sukhavati for rebirth will likewise be admitted as members of
the society (KP 229-230).

In the first rule, Kyonghd emphasizes the doctrine of impermanence, perhaps
the most essential of all Buddhist doctrines. Next, he stresses the importance
of the dual practice of samadhi and prajia, thus revoking Chinul’s celebrated
regulations for the Son community he established at Songgwang Temple.® For
Kyongho, this practice was basic and the real cause for rebirth in Tusita and his
rule shows that, even when occupied in practices belonging to the devotional and
other-worldly tradition in Buddhism, he gave central importance to Son practice.
Kyongho further stresses this view in rule 5 when he says that samadhi and
prajiia actually have priority over rebirth in the Tusita heaven, and adds that it
does not really matter in which paradise one wishes to be reborn as long as one
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cultivates samadhi and prajia. It is obvious that Kydongho was not interested in
the afterlife, but was only concerned that his followers wholeheartedly practice
meditation and acquire wisdom. Further, Kydongho disapproved of the dualistic
splitting of the Buddhist community into monk and layman, whereby sangha
members lived a life of purity and meditation free from the “dust of the world,”
whereas the laity led a worldly life within the realm of illusion. Even though
he guarded and respected the code of discipline, he did not consider significant
the differences between ordained members of the sangha and those who only
kept the lay vows. What mattered to him was whether a person had faith in
his potential as a buddha, and whether he practiced meditation accordingly.
Where the laity previously had been delegated a secondary, albeit important,
role as faithful donors and superstitious believers, they now were given direct
access to the treasures of Son Buddhism. By stressing the practice of S6n medita-
tion among the laity, Kyongho not only gave Korean Buddhism a long-needed
rejuvenation, but also brought the ordained and unordained members of the
sangha closer together.

In order to stimulate SOn training, Kyénghd compiled a manual for his
disciples. This work, the Sonmun ch'waryo (Essential Selections for S6n Bud-
dhists; hereafter Essential Selections),”! consists of a number of the most impor-
tant Chinese and Korean Chan/S6n texts and excerpts (see appendix at the
end of this chapter). It is interesting to see that Kyongho selected many of the
early Chinese Chan texts, many of which were written and collated during the
Tang dynasty. The Essential Selections is also significant for showing the great
importance Kyongho placed on the Son teachings of Chinul, and as many as
five of Chinul’s works have been included. Naong also figures prominently in
the Essential Selections, whereas the teachings of T’aego Pou and his lineage of
orthodox Imje Son have been largely ignored. The exact reason for this is not
known, but it is possible that the more aggressive Son style represented by Pou
may not have appealed to Kyongh6 whose own style was more ecumenical and
struck a balance between Son and doctrinal Buddhism.

It is unclear when Kydngho compiled the Essential Selections, but it was
probably done during his final years in seclusion on Mt. Kap. For some reason,
the work was not published until many years after his death, but we must sup-
pose that he taught on the basis of the texts it contains. The Essential Selections
would in time become an important resource for students of Son in Korea, and
it remains so up to this very day.

Ky6nghd's Poetry

Though Kyongho was in every sense of the word a man of the Buddhist tradi-
tion, he can also be seen to have displayed considerable originality in his poetry.
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Schooled in classical Chinese, he must have mastered—or at least been familiar
with—the standards of Chinese poetry. However, though he adopted the forms
of four or eight lines with seven characters to a line (K. c/’iron yul) or four or
eight lines with five characters to a line (K. 00n yul), with occasional rhymes,
he did not always follow the traditional rules of Chinese poetry. His poems
generally follow the free tradition of the Buddhist gatha. The informal song
such as represented by the Odoga, his main work, relates more to the tradition
of folk singing. It also appears to have been a form he favored as it allowed for
greater freedom and creativity (KP 501-556). Because we have already just seen
an example of Kydnghd's use of the ka, I have excluded further examples from
the selection that follows.

Enlightenment Poem

When I heard someone say, “A cow without nostrils,”

I suddenly realized that the Three Thousand Worlds are my home.
In the sixth month on the road under Mt. Yonam

A carefree wanderer sings the song of the Great Peace (KP 53-54).

This poem is found appended to the Odoga in both collections and recaptures the
moment of Kydnghd’s awakening. Entering the all-embracing state of enlighten-
ment, he rejoices over the success of his practice that has enabled him to truly
return to his “old home” The “Great Peace” (K. tuepyong) mentioned in the
poem denotes nirvana.

The Old Road

The old road never changes;

Very quietly it removes itself from the affairs of the world.

What comes out of the gates of Shaolin

Has no intention of giving birth to affirmation and negation (KP 318).

This poem pays homage to the Son tradition and its founder, Bodhidharma.
Here the poet says that ever since the transmission of Son Buddhism in China,
its teaching has come down to his time unchanged. The characteristic of the
“old road” is that it uses the non-dual approach to pass beyond the world of
dust, or sarhsara.

No Mind

Sitting on the white stones by the green pines,
How can I break these heavy thoughts?
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With one stroke I return to my dwelling place
The flying birds likewise have no-mind (KP 317).

Here Kyongho tells us that even he, an enlightened master, might sometimes
find his mind crowded by habitual thought patterns. However, as soon as the
adept, through awareness and strength of will, returns to the original state of
being where no illusions arise, thoughts vanish of themselves like birds flying
through the sky.

Not Two

Who will consider wrong the teaching of non-duality?

On an autumn day the wild geese fly south.

This is real alternation,

For in spring they surely will return north again (KP 324).

The subject of this poem again is non-duality. Here Kyongho tries to show how
the decay and regeneration of the phenomena of the world take place through
the alternation of the seasons as illustrated by the migrating geese. According to
the philosophy of yin and yang, the contraction and expansion of the universe
follow a fixed pattern of mutual interdependence. However, these dual functions
are the active expression of one undivided whole, the Way.

The Dance of the Cranes

To be aware of the causes of birth and death is a great affair.

The ten thousand phenomena can be swept away at once by a single
wind.

Today I sit together with the clouds;

On the four peaks the cranes dance, returning home (KP 322-323).

The poet opens his poem with a reminder of the rapid passing of life, and then
parallels this grave image with that of a carefree S6n hermit dwelling at ease in
the mountains. The poem can be seen as consisting of two seemingly distinct
halves, one representing sarhsara, the other nirvana. However, we already know
that Kyongho did not consider these two as essentially antithetical. We therefore
may take his poem as a demonstration of updya intended to turn people away
from worldly pursuits and toward enlightenment. More than mere highlights
in the poet’s vision, the cranes symbolize long life and prosperity, by-products
of enlightenment.

A Joyful Mind

Ten years within the Empty Gate,
Naturally forgetting the world of cause and effect—
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Beautiful flowers bloom all over the ground.

The radiant moon hangs in the blue sky;

A multitude of streams return to the oneness of the sea.
Ten thousand shapes arrive at perfect emptiness.
Cultivating today joyfulness and wisdom

The Mirror Mind reflects distant and near (KP 337).

Here Kyongho celebrates his tenth anniversary as a member of the “unborn”
(K. pulsaeng). By powerful Buddhist symbols, he strives to convey an enlight-
ened vision of oneness and totality. The moon and the sea reflect One Mind,
or dharmakadya, as the origin of all phenomena. The mirror, also a symbol of
Buddha Mind, illustrates the functioning of the awakened mind. To an enlight-
ened person, all things are seen for what they are; that is, he knows that they
are fundamentally unborn and not different from his own mind.

Gradual Practice and Instantaneous Enlightenment

In Mt. Kyeryong, searching for the subtle reality,

The ten thousand forms individually strike the eye anew.

Sitting in meditation hidden from the view of the world by clouds
and mist,

Picking up the water-moon heightens the spirit even more.

Who would say that the schools are dormant today?

And yet, how many years of hard work [before I attained this
liberation]?

The Buddha Hall is brightly lit, the altar as well.

To establish the true dharma requires the sincere mind of men
(KP 369).

This poem deals with the classic paradox of gradualism and subitism in Son
Buddhism. An unenlightened person finds cultivation essential to the attainment
of enlightenment but, when seen from the enlightened point of view, neither
cultivation nor realization exists. The picking up of the “water-moon” is a sym-
bolic description of Kyonghd's enlightenment. Generally it is impossible to pick
up a reflection from the surface of a body of water, yet this is precisely what
happens at the moment of enlightenment—the attaining of the unattainable. On
the relative level, gradual practice is necessary because it creates a foundation
for the instantaneous realization of the absolute.

Samadhi and Prajiia Temple

Living in seclusion on the peak of Mt. Toksung,
In the temple of samadhi and prajia,
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Time is of no account.

Through the fact of continuous practice in the meditation hall,
From the past down to the present,

The “cypress tree mind” is emptied of anxieties of distant kalpas.
Instead of honor and riches, the mountain stream rushes past my door.
As opposed to the king’s capital,

I have the white drifting clouds above.

All the officials, dressed-up like butterflies

Are True Suchness.

From today onwards,

I also will go through life dragging my tail (KP 384).

When practicing meditation in the mountains far from the trouble-filled world,
the hermit enjoys a tranquility and serenity beyond time. Instead of honor and
wealth, the mountain dweller partakes of the surrounding and permeating natural
harmony. In the last lines, Kydonghd ironically acknowledges his own growing
reputation as a master of S6n and compares himself with the court officials in
their ceremonial robes.

Spring of Great Peace

Brilliant spring of great peace,

Take a look at the hundred new plants.
On Mt. Kyeryong rain fell last night,
Lightly moistening the dust (KP 321).

Here again we find Kyongho rejoicing over his attainment of enlightenment. On
the surface there is nothing spiritual about this poem. It resembles any other
nature poem. From the context, however, we know that the “Spring of Great
Peace” was of immense importance in Kyonghds development as a religious
leader. The exuberance of spring, when myriads of plants awaken from their
winter slumber and unfold their leaves, is compared to the profundity and depth
of the enlightenment experience, in which all one’s latent potential is aroused
and brought to fulfillment. The following poem also concerns nature, though
from a somewhat different perspective.

Spring Insects

The autumn wind is cold and again even colder,
At midnight I cannot sleep.

It is because of the insects’ sad singing,

That I shed tears on my pillow (KP 318).
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When autumn comes around and the temperature drops, insects die. In Korea,
the “death songs” of many insects can be heard clearly on an autumn night.
Reflecting on the eternal truth of the evanescence of life, Kyongho is deeply
moved. This poem is interesting because it reveals the humaneness and emotional
heart of this otherwise austere S6n master. Also, the poem in question is much
closer to the traditional Chinese style of nature poetry.

Sleeping

My head slumps, and I tend to fall asleep.

Seeing that apart from sleep there is nothing else—
Seeing that,

My head nods, and I fall asleep again (KP 316).

In this poem, Kyongho spoofs the notorious “meditation killer”—sleep. In Son
Buddhism, sleep is generally considered one of the greatest obstacles to sound
practice because it robs the mind of clarity and continuity. We might imagine
Kyongho sitting in meditation and surrendering to the demon of sleep, but clearly
he has already gone beyond the dualistic notions of practice and no-practice and
nods happily in his “awakened-sleep.” His attitude can be compared with that of
the Chinese Chan master Baozi Wengin (fl. 10th cent.):

Drinking tea, eating rice,

I pass my time as it comes.

Looking down at the stream, looking up at the mountains,
How serene and relaxed I feel indeed!*

In the Son tradition, it is customary for a master to write a death poem just
before dying.”? The death poem generally serves to express the constant mind of
the master, and to deliver his final statement of the S6n dharma to the disciples,
in which he summarizes the basic characteristics and purport of his teaching.
Needless to say, many of these death poems display strong eccentric and original
traits. Kyongho followed this custom, and his death poem epitomizes a life of
transcendental communion with the Way:

Death Poem

The Mind Moon alone is perfect,

Its brilliance swallows the ten thousand shapes.
The brilliance and the objects are both forgotten,
So what shall T call this? (KP 745)
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The Buddha Mind includes all phenomena. In the depth of samadhi any notion
of self and others is completely dissolved leaving no room for this and that. In
these, his last words, Kyongho shows the same strength and radical Son spirit
that has been apparent in his previous writings, amply demonstrating an unend-
ing state of nirvanic existence.

Kyongho also left behind a lengthy poetical piece, the Kiimgang san yusan
ka (Song on Roaming in the Diamond Mountains), in which he combines the
appreciation of nature and historical spots with Buddhist ideology and imagery.
This monumental piece consists of one hundred and seventy-five, four-line verses
and describes Kyonghd's impressions while visiting the Diamond Mountains (Mt.
Kiimgang) in Kangwon Province. The Kiimgang san yusan ka contains a multitude
of historical and cultural elements including the author’s wish to see the birth of
the Koryo kingdom, the Diamond Mountains as a Buddha land, topographical
details, and observations including the famous temples and hermitages of the
mountain which are all treated together with abbreviated accounts of the stories
or famous persons connected with their respective histories. That Kyongho was
both an astute and interested observer of Buddhist culture as well as of Buddhist
history is reflected throughout the song.

In describing the sights of Changan Temple, one of the major temples in
the Diamond Mountains, Kydngho provides us with historical information on
the treasures kept there as follows:

Entering the Taeungbo Hall,

The two-storied, bright-colored Kimbop Hall,

With the Tathagatas of the Three Times and the Six Bright Bodhisattvas.
Divine they are in their perfect and complete forms.

In the Sasong Hall are the Sixteen Holy Ones,

Which were made by the Patriarch Naong.

The characters on the hanging [sign-] board

are divine wonders.

With the name itself well preserved,

Although it has still not been placed inside a pavilion (KP 521).

These passages almost sound like a historical narrative with their factual infor-
mation and vivid images. The information on the temple’s halls and treasures,
including the celebrated images made by Naong, show Kyongho as an astute
observer and narrator.

However, this monumental work is foremostly a poetic celebration of the
Diamond Mountains as a holy Buddhist realm, something which is abundantly
clear as we read on in the verses:

Munp’il Peak’s wonderful form stands outlined,
[And] with Sejon Peak it makes a pair.
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The two hermitages Pogwang and Poun,

[Where] the scripture for invoking the [name of] the Buddha can be
seen,

Is then reached.

The Kiimgang Cave and the Saja Cave,

Above the clouds rise the dharma,

At Munsu Hermitage,

One by one, when seeking these locations out,

[One realizes that] their names are not mere legend,

But actual facts, indeed ... (KP 541).

In contrast to the description of the wonders to be seen in Changan temple,
Kyongho here celebrates the beauty of the peaks and hermitages of the Outer
Diamond Mountains. Moreover, this passage almost reads like a tour-map. The
Kiimgang san yusan ka is in effect a poetic tour-guide to the scenic and histori-
cal spots in the Diamond Mountains. Following Kyonghd, many Korean monks
of the early twentieth century would also leave poetic impressions as well as
accounts of their visits to Mt. Kimgang.

Conclusion

Kyongh6 might not be considered an innovator of Korean Buddhism in the
same manner as Manhae Han Yongun or the immigrant Japanese Buddhist
priests. One reason for Kydnghd's popularity and apparent success in reviving
Son Buddhism in Korea must be seen in the light of the scarcity of enlightened
masters who could set a strong example. Kyonghd was such a master, and it
was precisely because of his obvious authority and charisma that he could act
as a magnet and rallying point for the sangha. What appears to have been a
characteristic of his was the dedicated interest he took in teaching the dharma
to the laity, something that must have been a novelty to most Koreans at the
time. Not only did he teach laymen, but he also encouraged them to practice
Son meditation, which previously had been of concern only to monks and nuns.
Kydngho used many means to induce the common people to practice Buddhism.
Through his popular poems and songs echoing Buddhist truths, he encouraged
the laity in every way. When teaching Buddhist doctrines, he did not limit
himself to formal preaching, but adopted the manner and garb of a Confucian
scholar to teach the illiterate in local country schools. In establishing Buddhist
societies open to both priests and the laity, Kydongho contributed greatly to the
Buddhist revival in Korea during most of the twentieth century. However, his
greatest achievement was to bring Buddhism “down from the mountains” and
back into the cities, thereby bridging the perennial gap between the sangha and
the general population.
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Kyongh6 most certainly was not an unlettered or ignorant Sén monk,
but on the contrary a well-read and thoroughly educated man. Throughout his
writings, an abundance of references to the sitras, $astras, and the classic S6n
collections clearly demonstrates his broad knowledge. At the same time, the
consistent absence of Confucian ideology in Kyonghd's teaching seems odd,
given the position of Confucianism as the state ideology during the Choson
dynasty. Most likely Kyongho consciously sought to keep his Buddhism aloof
from Confucianism, which, after all, represented the philosophy of the corrupt
upperclass whose influence and dominance had placed Korean Buddhism in the
shadow for more than 500 years.

Kyonghd’s poetry allows for a good insight into his personal universe, dis-
playing both humor and originality. Often by using traditional Buddhist images,
he communicates the message of the truth beyond phenomena. It can well be
said that his poems convey the same teachings as his traditional and formal
writings, but in a more easygoing and carefree manner.

Kyonghd's merit did not lay in innovation. His revitalization of Korean
Buddhism and of Son in particular was completely in accord with the most
fundamental Oriental mode of thought when facing the problem of historical
development: looking back before going ahead. Kydnghd's achievements were
founded on a reaffirmation of the tradition through his own wholehearted dedi-
cation to and personification of its essential values. The importance of Kyonghd's
life and thought for the renaissance of Korean Buddhism during this century
can still be felt, since a large number of monks of the present generation trace
their line back to him.

Appendix

The Contents of the Sonmun chwaryo

The Seven Buddhas of the Past.

Hlustrated accounts of the Thirty-three Son Patriarchs*

Xuemai lun (Treatise on the Blood Arteries) attributed to Bodhidharma
Guanxin lun (Treatise on Mind-Contemplation) attributed to Bodhidharma
Sixing lun (Treatise on the Four Cultivations) attributed to Bodhidharma.

Prajaaparamita stitra

NSk

Wuxing lun (Treatise on Awakening to [One’s Own] Nature) attributed to
Hongren (601-674), the Fifth Patriarch

*

Cuishang cheng lun (Treatise on the Highest Vehicle)
9. Wanling lu (The Wanling Record) compiled by Pei Xiu (797-870)



10.

11.
12.

13.
14.
15.

16.

17.

18.

19.
20.

21.

22.
23.

24,

25.

26.
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Chuanxin fayao (The Dharma Essential Methods on the Transmission of
the Mind) compiled by Pei Xiu

Dharma Discourses (K. pobs)*

Chanjing yu (Words of Chan Admonition) by Wuyi Yuanlai (fl. 15th
century)

Susim kyol (Secrets on Mind Cultivation) by Chinul (1158-1210)
Chinsim chiksol (A Straight Talk on the True Mind) by Chinul.

Chonghye kyolsa mun (Text for the Society of Samadhi and Prajna) by
Chinul

Wondon songbullon (Treatise on the Complete and Sudden Attainment of
Buddhahood) by Chinul

Kanhwa kyoriiiron (Treatise on Resolving Doubts about Observing the
Hwadu) by Chinul

Sonmun pojang rok (Records from the Precious Treasury of S6n Buddhism)
attributed to Chonchaek (1228-?)

Sonmun kangyo chip (Essential Collection of the Outline of S6n Buddhism)*

Son kyo sok (An Explanation of S6n and Doctrinal Buddhism) by
Hyujong

Zixing zhenfo jie (Gatha on the True Buddha of the Self-nature) attributed
to Huineng (638-713)

Wuzong jiafeng (The Family Styles of the Five Schools). Compiler unknown.

Xinxin ming (Inscribed on the Mind of Faith) attributed to Sengcan
(d. 606)

Yongjia dashi zhengdao ge (The Great Master Yongjias Song on Attaining
the Way) by Xuanjue

Zuochan yi (The Performance of Seated Meditation) by Changlu Zongze
(fl. 11th century)

Shiniu tu (The Ten Ox Pictures) by Kuoan (fl. 12th century)

Notes

1. This chapter is partly based on my early work, “The Life and Thought of the

Korean Son Master Kyongho,” Korean Studies 7 (1983): 9-33.
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2. For a presentation of various aspects of Choson dynasty Buddhism, see Takahashi
Toru, Riché bukkyé (Buddhism under the Yi Dynasty) (Tokyo, 1929) (reprint Poryon'gak,
1972). Although somewhat biased in its description of late Choson Buddhism, it con-
tains a wealth of useful information. See also the more recent survey by Kwon Kee-jong,
“Buddhism undergoes Hardships: Buddhism in the Choson Dynasty;,” in The History and
Culture of Buddhism in Korea, ed. The Korean Buddhist Research Institute (Seoul: Tongguk
University Press, 1993), 169-218. For a discussion of the anti-Buddhist policies of the
Chos6n government throughout lengthy parts of the dynasty, see the excellent study by
John Jorgensen, “Conflicts between Buddhism and Confucianism in the Chosén Dynasty:
A Preliminary Survey;,” Pulgyo yongu 15 (1998): 189-242.

3. Biographical entry in Hanguk Pulgyo inmyong sajon (The Korean Buddhist
Biographical Dictionary), comp. Yi Chong (Seoul: Pulgyo sidaesa, 1993), pp. 144b-5a.
Ky6nghd's writings can be found in the Kyongho pobo (Kyonghds Dharma Discourses;
hereafter indicated as KP, and will be marked in the text followed by page numbers),
ed., Kyongho Songu Sonsa Pobo Chip Kanhaeng Hoe (Seoul: Inmul yongu, 1981). This
compilation constitutes the single-most important source on Kyonghd's life and brand
of Son Buddhism.

4. The main source on Kyonghds life is the Sonsa Kyongho hwasang haengjang
(Circumstances of the Activities of the Late Ven. Kyongho) (KP 654-91), written in
1931 by Hanam (1876-1951), one of his main disciples. The other major source is the
Kyongho sonsa yakpo (Abbreviated Account of [the Life of] the Son Master Kyonghd)
(KP 692-98), written by Han Yongun (1879-1944) as part of his compilation of some of
Kyonghdo's writings, the Kyonghyo chip (Collected Writings of Kyongho). Lastly we have
a modern account, the Kyongho Songu sonsa nyonbo (The Yearly Account of [the Life of]
the Son Master Kyongho Soéngu) (KP 736-47). Kyonghyo chip was originally published
in 1942, and was later reprinted by Poryongak, Seoul, 1979. See also the more recently
published version of Kyongho chip in Hanguk Pulgyo chonsé (Complete Works of Korean
Buddhism; hereafter HPC), vol. 11, ed., Han'guk Pulgyo Chonso P’yonch'an Wiwon hoe
(Seoul: Tongguk tachakkyo ch'ulpanbu, 1992), 587b-701. This is directly based on the
surviving manuscripts, but deviates greatly from the original compilation published by Han
Yongun. It appears that Han Yongun actually considered himself a follower of Kyonghdss.
Given the fact that he did not join the Buddhist sasgha as a novice until 1905, and that
Kyongho passed away in 1912 after having lived in retreat for several years, it is ques-
tionable just how much relationship there was between the two, if any at all. Given the
opportunistic nature of Han Yongun, I suspect that he had ulterior motives in claiming a
spiritual link with Ky6nghd, something which may have been motivated by his otherwise
rather loose association with the latter’s disciple Man'gong.

5. This saying comes from the entry of Lingyun Zhigin (n.d.) in the Jingde
chuandeng lu (Records of the Transmission of the Lamp from the Jingde Period). T
2076.51. 285b.

6. The nyonbo gives a full list of the temples Kyongho visited on his pilgrimage.
See KP pp. 738-41.

7. The nyonbo states that Hyewol Hyemyong became a disciple of the master in
1890. See KP p. 739.

8. Man'gong Wolmyon became a disciple in 1898. See KP p. 739.
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9. For a pioneering study of Kyonghds Son thought, see Yi Songta, “Kydongho
i Son sasang (Kyonghd's Son Thought),” in Sungsan Pak Kilchin paksa hwagap kinyom:
Hanguk Pulgyo sasang sa (Festschrift in Commemoration of Professor Sungsan Pak
Kilchin’s 60th Birthday: The History of Korean Buddhist Thought) (Iri, Korea: Wongwang
tachakkyo ch’ulpansa, 1975), 1103-20.

10. T 1986.47. 515ab.

11. See the Liuzu dashi fabao tan jing (The Dharma Platform Scripture of the Sixth
Patriarch, the Great Master), T 2008.48.350b.

12. T have been unable to identify the source for this quotation.

13. See D. T. Suzuki, Essays in Zen Buddhism, First Series (London: Rider, 1949),
p. 176; and Heinrich Dumoulin, A History of Zen Buddhism (Boston, MA: Beacon Press,
1971), p. 299, note 1.

14. This passage is quoted almost verbatim from Yunmen’s biography in T
2076.51.356¢.

15. T 235.8.752b.

16. Compare with HPC 7, pp. 636¢-7a.

17. Chodang chip (Taipei: Guangwen Shuji, 1973), p. 487a. Reprint of Haein
Temple original blocks.

18. This saying, which later was widely used in S6n Buddhism, originated with
Changsha Jingcen (n.d.), a disciple of Nanquan Puyuan (748-835). It can be found in
the former’s biographical entry in T 2076.51.274b.

19. See Yi Songta, “Kyongho sidae wi Son kwa kyolsa (Son Buddhism at the
Time of Kyongho and Its Societies),” in Chinsan Han Kidu paksa hwagap kinyom: Han-
guk chonggyo sasang iii chae chomyong (Festschrift for Chinsan, Dr. Han Kidu: Further
Elucidation on the Thought of Korean Religion), vol. 1., comp. Chinsan Han Kidu Paksa
Hwagap Kinyom Nonmunjip Kanhaeng Wiwodn Hoe (Iri, Korea: Wongwang taehakkyo
ch'ulpanguk, 1993), 425-36.

20. HPC 4, pp. 698a-708a. For the full translation of this text, see Buswell, The
Korean Approach to Zen, pp. 96-134.

21. Sonmun ch'waryo, comp. Kyongho Songu hyonto (Seoul: Poryonggak, 1982).

22. Taken from Suzuki, Essays, p. 264.

23. For a collection of these death poems from Chinese and Japanese Chan/Zen
masters, see Zen Poems of China and Japan: The Crane’s Bill, eds., Lucien Stryk, Takashi
Tkemoto, and Taigan Takayama (New York: Anchor Press, 1973), pp. 19-27, 63-76.

24. This is the mythological lineage of Indian and Chinese patriarchs believed to
constitute the transmission of the Chan dharma from Sakyamuni to Huineng. Appended
is a portrait of the Korean master T’aego Pou, an important Son master in the Linji/Imje
tradition.

25. Consisting of twelve excerpts from various texts on Son/Chan practice. With
the exception of two text-excerpts by the Korean Son master Naong, all the other are by
Chinese Chan masters from the Linji School.

26. This text consists of a dialogue between the S6n master Chdngpung (n.d.) and
the monk Howol (n.d.) on the major Son doctrines taught in the Imje tradition.
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Son Master Mangong and
Cogitations of a Colonized Religion

Mu Soeng

This essay seeks to examine the life of Buddhist monk, Mangong (1872-1946),
during the Japanese occupation of Korea (1910-1945), and his prominent role
in the struggle against the attempted colonization of Korean Buddhism. This
role becomes quite significant when we consider that the occupying Japanese
authorities had made a concerted effort to restructure the basic institutions of
Korean Buddhism and remake them in the image of Japanese temples run by
married clergy. The age-old Buddhist tradition of Korea, embedded largely in
the ascetic mountain monk paradigm, was in danger of losing its basic identity
along with the rest of the institutions of Korean society. Any resistance to the
brutal occupation was not without a great degree of personal danger to the
resisters. Mangong, as the leader of a handful of Buddhist monks to offer such
resistance, thus became, in turn, one of the iconic figures of revived Buddhism
after the Japanese occupation ended in 1945. Much of Mangong’s fame also
derives from the fact that he was very active in support of nuns, who had tra-
ditionally been shunned by the Korean Buddhist establishment. His role is thus
not only personal and heroic, but also historical within the context of modern
Korean Buddhism.

One has to appreciate that the moniker, “Hermit Kingdom,” was actually
based on Korea’s self-imposed isolation from the rest of the world from early
1600s to 1850s. This period, which marks the second half of Korea’s Choson
dynasty (1392-1910), is signified by a neo-Confucian ascendancy that sought
to bring an end to Buddhism’s long-held place in Korean society.

157
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Korean Buddhism during the
Late Nineteenth and Early Twentieth Centuries

Although in China Buddhism never became a state religion—except for few iso-
lated regional rulers—it permeated and inserted itself into the life of the peasantry
to the extent that it could not be rooted out by any edict of the imperial court.
The Confucian mandarins at the court could, and did, regulate the conduct of
urban temples, especially in regional centers, but China is a huge country with
an overwhelming farming population. The Chinese, moreover, had a long history
of harmonizing and synthesizing the teachings of Confucianism, Daoism, and
Buddhism. It paid political dividends for Chinese elite to tolerate Buddhism at
the peasantry level while collaborating with urban temples to make sure that
they were never a political threat. After the great persecutions of 845-47, there
is a general absence of any extended persecution of Buddhism in China as it
got reshaped as a folk religion without any overt power base.'

Although the Song dynasty in China (960-1279) saw the emergence of
neo-Confucianism, it was also a period of “Three Learnings” where all three
religions could dialogue with and tolerate each other. This unfortunately did not
happen in Korea, which had a long history of Buddhism being the state religion
under the unified Silla period (668-935) and the succeeding Koryo dynasty
(936-1392). Korea is a small country, much of it too rugged for habitation. For
whatever historical and psychological reasons, Confucian elite in Korea did not
engender the same degree of tolerance for either Buddhism or Daoism as did
their counterparts in China. The result was a rigid, intolerant Confucian ortho-
doxy in power in the wake of Japanese invasions in 1592 and 1598.2

During this period (from 1600s on) the policies of neglect and repression
of Buddhism that had been well-established prior to Japanese invasions were
resumed. Only a handful of sitra monks and temples remained in cities (to
perform Buddhist ceremonies for rites of passage when no comparable Confucian
ceremonies were available). Zen (S6n) monks retreated to their small practice
communities in the mountains and countryside. A ban was imposed in 1623
that prohibited non-authorized monks from entering the city gates of Seoul, the
capital, except in the case of either parents death. “Buddhist temples seem to have
been offered some mild form of protection during the reign of king Chongjo (r.
1777-1800). After that it was a time once again of benign neglect™

It is not without irony that the foundations for a revival of Buddhism in
modern Korea were laid under pressure from the Japanese who, as occupying
authority from 1910-1945, would undertake a systematic effort to dilute and mar-
ginalize the traditional forms of Korean Buddhism. King Kojong (r. 1864-1906),
under increasing pressure from Japan to become a vassal state, acceded to the
request, in April, 1895, by Japanese priest, Sano Zenrei of the Nichiren sect, to
repeal the ban on monks’ entry into the capital city. Under further pressure from
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Japanese Buddhist establishment, he agreed to allow the monks to live and build
their temples in the capital. There was a meeting in Seoul in 1896 of all Japanese
and Korean Buddhists in which it was formally agreed that Japanese Buddhism
had a right to propagate its brand of Buddhism in Korea.

It was against this background that the role played by the monk Kyongho
(1849-1912) becomes quite pivotal in the revival of Korean Buddhism. I have
discussed this role at length in my book on the history of Korean Buddhism.*
The fact that, after his awakening experience, Kyonghd became the first monk
of any note to travel throughout the country to reestablish and rebuild the old
training centers is a turning point in modern Korean history. He presided over
numerous assemblies, corresponded extensively with his followers, and established
several Buddhist societies that included laypeople along with monks and nuns.
In short, he set up his own life and activities as a model for future generations
of Korean monks and nuns to follow. Among his immediate disciples, no one
took to this model with greater enthusiasm than Mangong.

It must also be noted here that, as dynamic a personality as Kyongho
was, his historic role was without doubt facilitated by the disempowerment of
the anti-Buddhist Confucian establishment under encroaching Japanese political
pressures. It was a time of transition and turmoil, and Kyéngho was the right
man at the right time to bring his singular personality into the mix to revive the
moribund Korean Buddhist establishment with new vigor. Kyonghd's historical
role was further cemented by the activities of his major disciples who have also
been discussed in my book on Korean Buddhism.®

Son Masters Mangong and Kyongho

Mangong is generally considered to be the most prominent of Kyonghd's disciples.
Unfortunately, not much verifiable material about Man'gong’s life has been pub-
lished in Korean or English languages. Whatever material is available in either
language comes from the oral tradition where hagiographical elements inevitably
creep in. It might have been possible to construct a more fully fleshed-out portrait
of the person behind the stories had someone been able to talk to his immediate
disciples, none of whom is alive today. The material contained in my book comes
from the oral tradition, and many of these stories are shared across the broad
spectrum of modern Korean Buddhism. Similar stories circulate about other
disciples of Kyongho. There have been recent attempts by scholars at Dongguk
University in Korea to recover and translate the letters these disciples wrote to
each other in 1930s and 40s, and it may be that through these letters we may
get a more nuanced picture of Korean Buddhism than is currently available.®
The prominence of Mangong is not difficult to explain. During the years of
Japanese occupation Man'gong and Pang Hanam, another of Kyonghd’s disciples,
ran the two most influential meditation centers in Korea—Man'gong at Sudok-sa,
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and Hanam at Sangwon-sa. They became the role models for their contemporary
monks and nuns for living a life of strict vinaya (the monastic rules) as well as
intensive meditation practice in formal retreat settings.

In popular Korean Buddhist imagination, the two monks are linked like
twins. Scholars and practitioners of Korean Zen consider Hanam a towering
summit in the north, and Mangong a peak rising in the south. Since the Silla
period, the mountains in the Kangwdn region, which included Odae mountain
where Hanam’s Sangwon-sa was located, and Sorak mountain had been called
the “northern” mountains—henceforth the doctrine of Hanam, which flourished
in the northern part, was called the “Northern School” Mangong, who resided
in Choénghae-sa in Yesan, South Ch'ungchdng Province, and who exerted a
far-reaching influence on the southern district, was regarded as leader of the
“Southern School” A visitor to both temples observed:

The atmosphere at Han Am’s Sangwon temple was candid and
tranquil and the master preached S6n Buddhism with a high regard
for Scriptural Buddhism, never neglecting all the precepts required
of a Buddhist. Han Am may be compared to an icy brook run-
ning through a wintry valley or to buds sprouting from a withered
branch, while Mang Gong’s Jeung-hae temple was noisy with the
whisperings of secular visitors. The latter was elegant and refined
in his outward appearance while equipped with the courage and
dignity of a fierce beast.”

While Hanam was content to almost never leave his temple and let the world
come to him, Mangong was much more active in visiting other temples and
taking on the unofficial role of the “spiritual head” of Korean Buddhism. Indeed
there are those who believe that in some areas his contributions outstrip those
of Kyéngho.

Kyongho died shortly after the formal annexation of Korea by the Japa-
nese in 1910. The issues of reviving Korean Buddhism that Man'gong and other
disciples of Kyongho had to deal with in 1920s through 40s were much more
magnified and confrontational with a colonial power who sought not only to
dominate the country but also to remake Korean Buddhism in its own image.
The struggle was simultaneously within the Buddhist sangha to reform itself from
the inside out as well as against pressures from the Japanese Buddhist establish-
ment for (a) institutionalizing a married clergy to replace the traditional ascetic,
celibate monastic culture, and (b) the creation of a “parish priest” model along
the lines of Soto Zen and Pure Land priests in Japan. Added to this volatile mix
were conversion efforts by evangelical Christianity and the emergence of new
lay-oriented religious movements such as Won Buddhism founded by Sot’aesan.
The reform movements within the Buddhist sangha were championed by monks
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like Han Yongun (1879-1944), also known as Manhae, who sought to modernize
the traditional sangha through a revision of nearly all facets of Korean Buddhism,
“including the understanding and purpose and duty of Korean Buddhism, the
education of the members of the sangha, the practice of meditation, doctrinal
learning, recitation, ritual, monastic organization, ethics, the question of celibacy,
economy, and temple management.”®

Han Yongun was vociferously denounced by his colleagues as a self-
aggrandizing and collaborating monk, and the reforms he sought were stillborn.
Today he is known more as a great Korean patriot rather than a reform monk.
Nonetheless, it was the milieu in which Mangong negotiated his own role as a
spokesperson for the traditional, celibate, monastic saigha. He was born in 1872
and became a novice-monk as a young boy. We do not have any details about
his family or boyhood, but it seems reasonable to speculate that he came to the
temple as an orphan. For several years, he studied satras at Tonghak-sa.’

One day, when Mangong was thirteen years old, there was a ceremony
to mark the end of a three-month retreat and the beginning of “free” time.
Among those present was Kyongho who happened to be visiting the temple at
the time. Kyongho had been a former lecturer on satras at this temple and had
attained his great awakening there in 1879. As part of the ceremony, the Abbot
gave a talk, saying:

You must all study very hard, learn Buddhism, and become like
great trees, from which temples are built, and like large bowls, able
to hold many good things. The sitra says, “Water becomes square
or round according to the shape of the container it is put in. In the
same way, people become good or bad according to the friends they
have” Always have the Buddha in mind and keep good company.
Then you will become great trees and containers of Dharma. This
I sincerely wish."

Everyone was filled with admiration at the abbot’s understanding of the
dharma. Kyongho was then asked to give a talk. He said:

All of you are monks. Monks are free of petty personal attachments
and live only to serve other people. Wanting to become a great tree
or a container of dharma will prevent you from becoming a true
teacher.

Great trees have great uses; small trees have small uses. Good
and bad can all be used in their own way. None are to be discarded.
Keep both good and bad friends. You mustn’t reject anything. This
is true Buddhism. My only wish for you is that you free yourselves
from all conceptual thinking."
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No one was more impressed by Kyonghd’s talk than the thirteen-year-old
Mangong. As Kyongho was walking out of the Dharma room, Mangong ran
after him and pulled at his robes. Kydngho turned around and asked, “What
do you want?”

“I want to be your student. Please take me with you”

Kyongho tried to make him go away, but Man'gong would not leave.
Finally, Kydongho said, “You are still only a child. You are not capable of learn-
ing Buddhism yet”

Mangong said, “People may be young or old, but is there youth or old
age in Buddhism?”

“You bad boy!” exclaimed Kydngho. “You have killed and eaten the Bud-
dha! Come along now”

So, he took Mangong to Chonjang-am; and left him there under the care
of monk T’aehd. He also gave Mangong a kongan to work on, “Ten thousand
dharmas return to One; where does the One return to?”

For the next five years, Man'gong worked on his kongan day and night. At
last when he was at Pongok-sa, he sat facing the wall meditating on this kongan
for several days, forgetting even to eat and sleep. Then one night when he opened
his eyes, a large hole appeared in the wall in front of him. He could see the whole
landscape! Grass, trees, clouds, and the blue sky appeared through the wall with
total clarity. He touched the wall. It was still there, but it was transparent like
glass! He looked up, and he could see right through the roof. At this Man'gong
was filled with an inexpressible joy. Early the next morning, he went to see the
resident Zen Master. He rushed into the interview room and announced, “I have
penetrated the nature of all things. I have attained enlightenment.”

“Oh, have you?” said the master. “Then what is the nature of all
things?”

Man'gong said, “I can see right through the wall and the roof, as if they
weren't there”

The master said, “Is this the truth?”

“Yes. I have no hindrance at all”

The master took his Zen stick and gave Mangong a hard whack on the
head. “Is there any hindrance now?”

Mangong was astonished. His eyes bulged, his face flushed, and the wall
became solid again. The master said, “Where did your truth go?”

“I don’t know. Please teach me”

“What kongan are you working on?”

“Where does the One return?”

“Do you understand One?”

“You must first understand One. What you saw was an illusion. Don’t be
led astray by it. With more hard work on your kongan, you will soon under-
stand.”
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Mangong came out of the interview room with renewed determination.
For the next three years, he continually meditated on his kongan. Then one
morning that was no different from other mornings, he heard the words during
the Morning Bell Chant, “If you wish to understand all Buddhas of the past,
present and future, you must perceive that the whole universe is created by the
Mind alone” Hearing these words, Man'gong’s mind opened up. He understood
that all the Buddhas dwell in a single sound. He clapped his hands, laughed and
sang the following verse of enlightenment:

The true nature of empty mountain is beyond the millions of years and
past and future.

White cloud, cool wind, come and go by themselves endlessly.

Why did Bodhidharma come to China?

The rooster cries before dawn and then the sun rises over the horizon.

About a year later, there was an important ceremony at the temple. Kydngho
was specially invited and was present. Mangong went to his room thinking,
“This Zen Master and I are the same. We have both attained enlightenment. He
is Buddha, so am I. But since he was my first teacher I will bow to him, just as
an ordinary monk does”

After Mangong had bowed, Kyéngho said, “Welcome. It’s been a long
time since I've seen you. I heard that you have attained enlightenment. Is that
true?”

Man'gong said, “Yes, Master”

“Wonderful. Now let me ask you a question”

Kyongho picked up a fan and a writing brush and put them in front of
Mangong. “Are these the same or different?”

Without hesitation, Mangong said, “The fan is the brush; the brush is
the fan”

For the next hour, with grandmotherly compassion, Kyéngho tried to teach
Mangong his mistake. But Mangong wouldn't listen. Finally, Kyéngho said, “I
have one more question for you. In the burial ceremony, there is a verse that says,
“The statue has eyes, and its tears silently drip down What does this mean?”

Mangong was stunned. He could find nothing to say. Suddenly, Kyéngho
shouted at him, “If you don't understand this, why do you say that the fan and
the brush are the same?”

In great despair, Mangong bowed and said, “Forgive me.”

“Do you understand your mistake?”

“Yes, Master. What can I do?”

“Long ago, when Zen Master Choju (Ch. Zhaozhou; J. Joshu) was asked if
a dog has the Buddha-nature, he said, ‘No!” What does this mean?”

“I don’t know”
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Kyongho said, “Always keep this mind that doesn't know and you will
soon attain enlightenment”

So, for the next three years, Mangong did very hard training. One day, he
heard the great temple bell ring and understood Choju’s answer. He returned
to Kyongho, bowed, and said, “Now I know why the Bodhisattva faces away:
because sugar is sweet and salt is salty” Kyongho then acknowledged Mangong’s
breakthrough awakening.

Man'gong became a famous Zen Master after he received transmission from
Kyongho. He came to Toksan in 1905 and built a small hermitage there. Soon he
became the Zen Master at nearby Sudok-sa, a small but ancient monastery on
that mountain. His fame spread and soon several hundred practitioners gathered
to learn from him over the following years.

Mangong became a pioneer in teaching Zen Buddhism to laypeople and
to nuns. This was a radical departure for his time since the traditional Zen com-
munities, in banishment from the cities, had been insular and had not much in
contact with the society at large. We have seen earlier how Kyongho pioneered
the model of a new Zen master who traveled throughout the country and also
helped the establishment of Buddhist societies that included laypeople as well
as monks and nuns. Mangong took to this model with great dynamism and
commitment.

There was a constant stream of visitors to his mountain temple. Since
all these people could not be accommodated in the temples around Suddk-sa,
Mangong built a temple called Chonghae-sa (Samadhi and Prajiia Temple) further
up on the mountain for the training of his senior students. During his lifetime,
Sudok-sa became a magnetic center for Korean Zen monks, and it is said that
there was hardly a Zen monk in Korea who did not come to pay his respects to
Mangong. For Mangong, following the model set up by Kyongo, rigorous train-
ing by monks and nuns in the Zen hall (Sénbang) did not preclude extended
interaction with laypeople. There were periods for secluded training, but there
was also time for extended interaction with visiting laypeople as well as travel
to other parts of the country to give lectures to Buddhist assemblies.

In 1920 he established Sonhakwodn (Society for the Study of Zen), which
allowed laypeople to practice and study Zen alongside monks and nuns. This
society became a significant presence in the revival of Korean Buddhism from
that time on. The society continues today in some kind of quasi-legal status
within the larger Chogye Order, and many people still look upon it as a living
legacy of Mangong for purity of practice.

Mangong established a nunnery, called Kyonséng-am, in Toksan in the
vicinity of Suddk-sa, for his student-nuns. Here hundreds of nuns came to
train under him. Today, Ky6nsdng-am has a new building on the same site
and is the largest training center for Zen nuns in Korea. Four of Mangong’s
twenty-five Dharma heirs were nuns. Of these, the best known was the nun
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Iry6p (1896-1971), a long-time abbess of Kyonsong-am. Other notable nun-heirs
were Pophui (d. 1975) and Mansong (1897-1975). All of these nuns and their
students have played a crucial role in the development of nuns’ sangha in Korea
in modern times. Today, the nuns outnumber the monks and uphold the most
rigorous standards for meditation practice and ethical conduct.

Son Master Mangong and Cogitation of Buddhism in Colonized Korea

Mangong won everlasting fame, not only among Korean Buddhists, but amongst
Koreans in general, when he challenged the authority of the Japanese govern-
ment for its interference in the affairs of Korean Buddhism. After the Japanese
had taken formal control of Korea in 1910, they initiated a number of policies
to subvert Korean Buddhism. Among these policies were: merging the Buddhists
of Korea under Japanese Buddhist schools, a centralized head temple system
controlled by the Japanese, and changing the vinaya (monastic) rules for the
monks permitting marriage, eating meat, and consuming alcohol. The monastic
rules had been changed in post-Meiji Japan, and a married clergy had become
the norm. Up until 1904, Korean (and Chinese) monks had followed the celi-
bacy rule; to change this basic structure meant a dilution of traditional Korean
Buddhism. Indeed, within a generation or so, the married clergy outnumbered
the traditional celibate monks.'

The attempt at centralization consisted of a supreme patriarch, with spiritual
authority over 32 regional head temples (K. ponsa), each with its own abbot, and
900 local temples (K. malsa). In theory, the 32 abbots were elected by the local
temples in the region, and the supreme patriarch was elected by the 32 abbots.
But each one of them had to be approved by the Japanese authorities. Before
this attempt by the Japanese, there had been no central organizational authority
in Korean Buddhism and each temple saw itself as autonomous answering to
its own lineage. Now all of the abbots of 32 temples had to come to Seoul each
year to meet the Japanese governor for New Year’s “greetings.”

On March 11, 1937, Mangong and 30 other abbots met with the Japanese
governor, Minami Jiro, for his annual pep talk. The celibate monks of the Zen
and sitra schools had been talking to each other about a merger and forming a
single entity with the avowed aim of managing the affairs of Korean Buddhism
with a single voice. The Japanese government naturally saw these negotiations as
a threat to their own attempt to create a married clergy, which was to be their
instrument for the control of Korean Buddhism.

At the 1937 meeting, it seems, the subtle pressures of the past became more
explicit. A statement was made by the governor which said, “Korean Buddhism
would do much better to follow Japanese Buddhism and cooperate with it” Sud-
denly, Man'gong got up from his seat and strode over to where the governor was.
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With his fist, he struck the governor’s table and gave out a deafening Zen shout,
“Katz!” Then he said, “The universe of the Ultimate Truth was originally clear
and empty. Where did the mountains, rivers and earth come from?” Mangong
continued to speak to the shocked governor and the abbots, “For what reason
should Korean Buddhism follow Japanese Buddhism? Any person who forces
the monks to break their precepts will go straight to hell” To many observers,
it was the turning point in the self-renewal of Korean Buddhism and a unified
Chogye Order was formed in 1941 that continues today as the largest of Bud-
dhist sects in Korea.

As mentioned earlier, Man'gong had spent some twenty years before the
1937 meeting traveling to most temples in Korea, teaching there, and generally
taking on the leadership role in the revitalizing effort of Korean Buddhism. The
oral material of the period strongly indicates that political dissidents and resist-
ers were constantly in touch with Mangong and other prominent monks. Even
when the Japanese secret police was suspicious of such visits, nothing came of
it for these visits could always be justified as a student visiting his teacher. Any
account of how active Man'gong was in his advisory role to political dissidents
is unfortunately lost now with the passing of the older generation of monks.

His collaboration with Yongsong (1864-1940), another prominent figure in
modern Korean Buddhism, is well-known. Both repeatedly encouraged Korean
monks to strengthen their traditional spirit and resist Japanese attempt to sub-
vert it. Not much has been preserved to show how various Zen teachers might
have encouraged the resistance against the Japanese, though it is reasonable to
assume that they did not do so in public assemblies for fear of being spied upon.
The oral tradition, however, suggests that Zen monks were part of an informal
network of dissenters and subversives. Yongsong became an active participant
and took part in the now-famous nationwide demonstration against Japanese
occupation on March 1, 1919. He was put into prison for his role.

Son Master, SOn Stories

Mangong spent the later years of his life in a small hut at Chénghae-sa, and
lived there alone with an attendant to take care of his needs. The name of the
hut was “Hut for Turning the Disk of the Moon” (K. Chonwdlsa). Today, there is
a beautiful pagoda on the way up the mountain from Sudok-sa to Chonghae-sa
in Man'gong’s memory. The calligraphy on the pagoda reads, “The whole world
is a single flower” (K. segye ilhwa).

On the last day of his life, it is said, he washed himself and sat on his
meditation cushion. Looking in the mirror, he pointed at himself and said, “Well,
the time has come when I have to take leave of you!” Saying this, he roared with
laughter and breathed his last.
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As with other Zen masters, the exchanges between Mangong and his
students have become the lore of modern Korean Buddhism, especially for Zen
monks. These exchanges serve as teaching devices and are the repository of the
mind-to-mind wisdom tradition that Zen tradition thrives on. Some of them
are recorded here:

One evening, Mangong’s attendant turned on the lamplight. The lamplight
was reflected in the window. Seeing this, Man'gong first asked the attendant,
pointing to the lamp, “Is this lamplight correct?” then pointing to the reflection,
“Is that lamplight correct?”

The attendant immediately turned off the lamplight and asked, “Old teacher,
what will you do?”

Without speaking, Mangong turned on the lamplight and lifted it to its
stand.

N

Once a scholar came to visit Mangong and asked, “What is the teaching
of Buddha?”

Mangong said, “It’s in front of your eyes”

The scholar asked, “If it’s in front of me, why can’t I see it?”

Mangong said, “Because you have you. So you cannot see”

The scholar asked, “Do you see?”

Mangong answered, “There is only you. But you cannot see. Besides that,
there is me. So it’s even more difficult to see”

Then the scholar asked, “If there is no you, and there is no me, then who
can see?”

Mangong said, “No you, no me. ... Then who wants to see?”

The scholar remarked, “No matter how valuable the gold dust is, it will
still hurt when it gets into your eyes”

N

One day, Mangong and Suwdl, also a dharma successor of Kyongho, were
sitting together and having a conversation. Just then, Suw6l picked up a bowl
containing browned rice, a Korean delicacy and a favorite snack, and said, “Don’t
say this is a bowl of browned rice. Don't say this is not a bowl of browned rice.
Just give me one word”

Mangong reached over, took the bowl from Suwél and threw it out of
the window.

Suwdl was very pleased, “Very good. That’s wonderful”

N



168 Makers of Modern Korean Buddhism

Once Mangong received a letter from a lay practitioner asking, “Respectfully,
I ask you, teacher: I don’t understand what Buddha attained when he saw a star
on the morning twilight of April 8 (traditionally celebrated as the day of Buddha’s
enlightenment). What is the meaning of his experiencing spiritual awakening?”
Mangong commented, “Sand fell down into the eyes”

N

A monk once made a circle in the air and asked Mangong, “Why is it that
all the monks of the world between the sky and the ground cannot get into the
middle of this circle?

Mangong also made a circle and said, “Why is it that all the monks cannot
go out from the middle of this circle?”

N

Mangong once said, “People live with the hope that good things will come
to them, but they dont know that when you get a good thing you get a bad
thing. As you study the Way, give up [the idea] of being human. Become deaf,
deformed and blind, and stay away from all other [external] things. Then Big I
will be naturally realized”

N

The following two exchanges have been used since Mangong’s time as
kongans:

One afternoon, Mangong was eating watermelon with a group of other
monks. Suddenly, he heard the shrill chirrup of a cicada—“mei-mei-mei-mei-
mei..” from the trees and said loudly, “Anybody who can catch this cicada
and bring it to me will not have to pay the price of a piece of watermelon.
If you cannot catch it, then you have to pay me three coins. Everybody say
something, now!”

Someone pretended to catch the cicada, someone made the shrill chirrup
of the cicada, someone shouted “Katz,” someone hit Mangong on the back and
said, “I caught the cicada!l”

Mangong did not accept any of these answers and said, “Everybody give
me three coins”

Just then, the monk Kimbong drew a circle in the air and said, “There is
no Buddha in this circle. There is no circle in the Buddha”

Mangong said, “Kiimbong! You too. Give me three coins”

If you were there, what could you have done?

N
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Once, at the end of a summer retreat, Mangong slowly came into the
dharma room, looked around at those gathered and said, “Today is the last day
of the summer retreat. Everybody did very well. But I alone was without work.
So I set a fishing trap, and today one fish has been caught in the net. Come,
speak. How will you save the fish?”

A participant stood up and moved his mouth [like a fish].

Mangong, seeing this, slapped his own knee and shouted,

“That’s correct! Caught one fish!”

Then another participant tried to say something. Immediately Mangong
hit his knee and said, “Right! I have caught one more fish”

To any answer, Mangong gave the same response.

N

The largest collection in English language of anecdotes about Mangong,
and poems written by him is contained in The Whole World is a Single Flower
by Zen Master Seung Sahn. The material comes from the oral tradition and may
have changed in re-telling, but it still gives a nuanced portrait of a Zen master
in 1930s and 40’s Korea.

Today, video pictures of monks from various factions within the Chogye
Order fighting each other in pitched battles with baseball bats or more lethal
instruments are a regular staple of television news in Korea. It is the same Chogye
Order for whose revitalization Man'gong and other luminaries of his generation
devoted their entire lives. Perhaps these are the pruning of a religion that has
become forgetful of the struggles undertaken by Mangong, Kyéngho, and others
to save it from being obliterated by a colonizing power. It certainly does not
honor the memory of those who made so many sacrifices.
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Son Master Pang Hanam

A Preliminary Consideration of His Thoughts
According to the Five Regulations for the Sangha'

Patrick R. Uhlmann

Pang Hanam (1876-1951) played a prominent role in the making of modern
Korean Buddhism. One of Kydnghd's main disciples, Hanam is widely perceived
as an awakened Son master and teacher who furthered the revival of Korean
Son practice.? During the last two decades of his life, Hanam also was one of
the representative spiritual leaders of Korean Buddhism, elected and reconfirmed
as Supreme Patriarch of the Chogye Order and its antecedent institutions.® His
approach to Buddhist thought and practice undeniably influenced the fabric of
modern Korean Buddhism.

Despite this, however, Hanam remains to this day a relatively unknown
figure. For decades, the concern to preserve his legacy and memory was limited
to his immediate disciples.* Until recently, Hanam likewise was a marginal figure
in academia, mentioned only casually and cursorily in general works on Korean
Buddhism.® Thus, the prevailing perception of Hanam in Korean society remains
mainly informed by popular accounts and novels.®

Facing the challenges of modernity, Hanam reasserted the vitality and
pertinency of the Korean Son tradition by putting it into practice.” The Five
Regulations for the Sangha (K. Sungga och’ik; henceforth Five Regulations) is
Hanam’s guideline of practice. They include (1) Son; (2) recitation of the Buddha’s
name (K. yombul); (3) scriptural studies (K. kangyong); (4) rituals (K. sisik); and
(5) safeguarding the monastery (K. suho karam).?

The following discussion attempts to delineate Hanam’s approach to Bud-
dhism according to the five topics of his Five Regulations, and thereby to describe
his overall view of the Korean Buddhist tradition.

171
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Son is listed as the first and most important item among the Five Regula-
tions, the “fundamental concern” of practitioners for whom “in order to attain
Buddhahood, it is necessary to pass through the gate of Son”® Hanam’s own
journey through “the gate of SOn” was a process characterized by three awak-
ening experiences. His first two awakenings occurred in 1899, at the age of
twenty-three, merely two years after he had become a monk. His first awaken-
ing had been triggered by reading a passage from Chinul’s Susimgyol (Secrets
on Cultivating the Mind) and his second one occurred upon hearing Kyongho
quoting a passage from the Diamond Sitra."® Although Kyéngho had sanctioned
his second awakening, Hanam realized a decade later that he had yet to achieve
his final awakening.! In Spring 1910, Hanam came across a scriptural passage
he could not comprehend and which confused his mind."” Hanam promptly
withdrew to a remote mountain hermitage for intense practice. There, in the
winter of the same year, he experienced his third, sudden, and final awakening
while kindling a fire."

The trajectory of Hanam’s awakening experiences is influenced by and similar
to those of Chinul and Kydngho. Hanam’s first awakening attests the persistent
influence of Chinul’s writings since the early days of his monastic training."
Chinul underwent three awakening experiences without the physical presence
of a teacher. Hanam similarly had three awakening experiences triggered by the
reading or hearing of Buddhist texts. While his final awakening was not catalyzed
by a text, it was nevertheless the perplexity he experienced upon reading a text
that motivated him to seek a final breakthrough. Although Hanam achieved
his second awakening under Kyongho, both his first and—perhaps even more
significantly—his final awakening occurred without a teacher.

Hanam was likewise profoundly influenced by Kyonghd, under whose
guidance he studied for five years—a relatively short period if compared to that
of Mangong who attended Kyongho for two decades. Together with Man'gong,
Hanam is considered Kyonghd's foremost disciple who promoted the Sén
renaissance initiated by Kyongho."” It was Kyonghd's acknowledgement of his
second awakening that established Hanam’s reputation as an accomplished Son
practitioner and secured him continuous requests from several monasteries to
supervise their Son centers.

Paradoxically, Hanam’s third awakening simultaneously seems to deempha-
size and reinforce Kyonghd's influence on him. On the one hand, it supersedes
the second awakening by invalidating its finality and thus weakening Kyonghd’s
sanction thereof. On the other hand, it was precisely by following Kyonghd's own
behavioral model that Hanam achieved his final awakening.

Renowned for his erudition, Kyonghd initially pursued a successful career
as sitra-lecturer at several monasteries. However, upon accidentally venturing
into a village ravaged by an epidemic, he suddenly realized that his textual
knowledge could not remedy the suffering of the world. This prompted him to



Sén Master Pang Hanam 173

disband his entourage of disciples and to commit himself exclusively to intense
and solitary practice until he eventually achieved awakening.

Upon experiencing his aforementioned perplexity, Hanam emulated
Kyonghd's example by abruptly disbanding the gathering of monks in the medi-
tation hall and withdrawing into the seclusion of a remote mountain hermitage
where he achieved his third and final awakening. Thus, although Hanam’s final
awakening supersedes the one he had achieved under Kydngho, it was accom-
plished by following Kydnghd's example.

It is precisely because he achieved a final awakening “independently” from
Kyongho—an awakening not certified by Kyéngho (whose exact whereabouts
at that time were unknown) or, for that matter, any other S6n master—while
at the same time emulating Kydngho, that Hanam can be considered as his
genuine disciple.

According to traditional Chan/Sén discourse, a master can only point the
way to a disciple, ultimately it is up to the disciple to achieve awakening for and
by himself. Hanam himself refers to this point when he expressed his gratitude
to Kyongho for not having exposed the ultimate truth to him.'® On the other
hand, and again consistent with Chan/Son discourse, Kim T’anho, Hanam’s
biographer and main disciple, asserted that “Hanam’s third awakening was not
different from his second one”” The deep impact of Chinul and Kyongho per-
meates Hanam’s approach to Son practice and his literary production, which,
from a traditional point of view, is considered to be anchored in, and effluent
from, his awakening.

Hanam’s approach to Buddhist practice in general, and Son in particular,
is characterized by a tendency to harmonize different—and at times conflict-
ing—points of views, a reliance on extensive textual knowledge, and a thorough
and consistent emphasis on the primacy of practice, which are distinctive attri-
butes of Chinul and Kyonghd's versions of Son.

In one of his earliest writings, Hanam provides a basic definition of S6n."
Significantly enough, he does so by referring to Son as Son practice (K. chamson).
Hanam proceeds by dividing the term chamson in its two constituents “chlam”
and “son,” explaining both characters individually, but in a way that manifests
their interrelatedness and inseparability. Referring to Bodhidharma’s definition
of Chan (K. Son) as the Mind, the Buddha, and the Way, Hanam defines “Son”
as the mind of sentient beings (K. chungsaengsim). Hanam further elaborates on
the mind of sentient beings in terms of its pure and defiled aspects, following
the well-known model occurring in the Awakening of Faith in the Mahayana."”
Perhaps more original is his discussion of the character “cham” (literally, “to
investigate” or “to practice”), which he associates with the character “hap” (liter-
ally, “to merge with” or “to accord with”). Hence, for Hanam, practice means to
correspond and conform to one’s own nature—that is, to sustain and cultivate
one’s pure mind and not seek anything outside of it. A S6n practitioner should
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be firmly convinced of his own mind as being the Buddha, the dharma, and,
as such, not differing from the stage of final awakening.*® Hanam underlines
this point by quoting Chinul’s criticism of any practice based upon the presup-
position that the ultimate truth (“Buddha”/“dharma”) is to be found outside of
oneself (“mind”/“nature”) as being absurd as “trying to make rice by boiling
sand”* Interestingly, it was exactly this passage that had triggered Hanam’s first
awakening.

Like most SOn masters since Chinul, Hanam advocates hwadu (C. huatou)
investigation as the primary method of S6n practice. Accordingly, he urges prac-
titioners to select and adhere to a hwadu. However, unlike most Son masters,
who exclusively advocated the practice of a particular hwadu as being superior
to all others, Hanam recommends different hwadu as being equally effective.

Hanam’s lack of sectarian concerns, a characteristic concomitant with his
inclusive and harmonious approach, is manifested throughout his writings, in
which he frequently refers to Chinese and Korean Chan/S6n masters of different
lineages and representing different points of views.

The primacy of practice in Hanam’s thought implies that his approach
to Buddhism translates as a modus operandi. This is exemplified in his dealing
with the controversy between “observing the hwadu” (K. kanhwa) and “looking
back on the radiance of the mind” (K. panjo). While reminiscent of the alleged
opposition between Dahui and Hongzhi or the Linji and Caodong schools in
Song China, this issue emerged in Korea as a serious problem only during the
period of Japanese colonialism, resulting from the influence of the Sot6 and
Rinzai schools. The approach of kanhwa was mainly advocated by the Rinzai
school, whereas that of panjo was promoted by the So6to school. These sectarian
approaches were disseminated among certain Korean monks—through Japanese
proselytism in Korea or Korean monks who had studied in Japan—and fueled
polemic disputes in Son centers as to which approach was the most adequate
for Son practice (See HIBL 54-55).

Hanam observes that this dispute is a modern phenomenon, caused by
“some” practitioners who exclusively assert the superiority of either kanhwa or
panjo and criticize their opponents as relying on dubious sources. According to
Hanam, the “ancient masters” did not differentiate between kanhwa and panjo,
and therefore the question of which of these two approaches is the superior one
is ultimately a non-issue. He emphasizes that the real issue consists in achieving
awakening through genuine practice. Whether or not one’s awakening experience
can be qualified as being “thorough,” “ultimate,” or “profound” depends on whether
one’s practice is genuine or not. In other words, awakening and its qualities are
primarily determined by how genuinely the practitioner either investigates the
hwadu or looks back on the radiance of the mind. Kanhwa and panjo are merely
specific methods of practice, skillfull means, to which the criteria of “profound”
or “shallow” do not apply.
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According to Hanam, monks exclusively advocating either kanhwa/hwadu or
panjo do so because, upon having experienced a minor realization, they become
satisfied and do not persevere in their practice any further. Convinced of their
method as the superior one, they become oblivious of the limitless number of
skillful means of the Buddhas and patriarchs, and thus are no longer able to
apply these for the benefit of other sentient beings.

Hanam recognizes the value of both hwadu and panjo methods.” He identi-
fies the problem as residing not with the method, but with the practitioner, that
is, those practitioners who one-sidedly and exclusively cling to a single method.
Hanam advises practitioners to abstain from creating or adhering to antagonistic
point of views concerning the true dharma of the Buddhas and patriarchs, as this
would merely create hindrances for their own practice. He emphasizes that the
issue of panjo versus kanhwa is irrelevant for a Son practitioner, since genuine
practice (literally: “practice according to truth”) is like a fireball burning the
face of those who approach it (HIBL 57). The Buddha-dharma has no point at
which any conceptual understanding can be attached.

Hanam’s emphasis on practice in his discussion of the hwadu-panjo con-
troversy is consistent with his definition of Sén as chamson, Son as practice. As
such, Son practice is “nothing extraordinary” and can be cultivated by anybody:
“wise and fools, of high and low status, old and young, male and female” alike
(HIBL 94-95). Difficulties merely result from the lack of conviction and the
power of one’s vow (HIBL 95).

As an advocate of “sudden awakening and gradual cultivation” (K. tono
chomsu) Hanam specifically emphasizes the necessity of continuous diligent
practice even after having achieved awakening. In a letter to Kyongbong, he
admonishes that “One has to be even more cautious after having achieved awak-
ening than before achieving it. This is because before awakening one knew what
one had to do. But after awakening, if one does not practice with diligence or
lapses into indolence, then one will wander between birth and death, forever,
with no hope of escape’ To underline this point, Hanam quotes Dahui, that
is, to be more precise, he quotes Dahui as quoted by Chinul: “Often people with
sharp spiritual faculties can break through this matter [of life and death and
achieve sudden awakening] without expending a lot of effort. Then, thinking
that it is easy, they do no longer practice. Thus, after the passage of many days
and months, they will be caught forever by Mara”*

In the same letter, Hanam refers to the example set by “ancient masters,
who, after having achieved awakening, hid their traces, concealed their names,
and lived retired on mountains for the rest of their life, nurturing the sacred
embryo” as an appropriate way of life for “us who are living in the degenerate
age of the dharma”> Hanam equally observes that these masters spent the rest
of their life without ever leaving the mountains. This letter, written two years
after his arrival at Sangwon-sa, reflects Hanam’s firm intention to spend his
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remaining life there, committed to assiduous practice and following the tradition
of “ancient masters” With the exception of rare and poorly documented short
trips, he actually spent the last twenty-seven years of his life at Sangwon-sa.?
Under his supervision, the meditation hall of Sangwodn-sa evolved into a major
Son center, attracting a great number of monks who gathered there to practice
under Hanam’s strict but solicitous guidance.”

The daily schedule of the meditation hall during retreats consisted of
approximately fourteen hours of Son practice: from 3:00 to 6:00, from 8:00 to
11:00, and from 13:00 to 21:00.”® Monks were expected to observe a regimen
of strict silence and exclusive Son practice. In contrast to prevalent usage at
other monasteries, the monks at Sangwon-sa were served only two meals a day,
in the morning and at noon. Although prevented by a chronic gastrointestinal
disease from practising Son with other monks in the meditation hall, Hanam
reportedly practised Son “all the time” in his room, sleeping only three to four
hours a day.”

Hanam identifies the pursuit of conceptual understanding and the failure
of putting one’s acquired understanding into practice as the main problem of Son
practitioners. He addresses the futility of conceptual knowledge in Son practice
by paraphrasing a passage from Chinul: “[T]he path is originally impeccable,
and has neither direction nor position. Thus it truly cannot be studied. If one
studies the path while passions still exist, one will only become deluded to the
path?® Hanam then elaborates that “[t]he issue depends merely with the sin-
cerity of a single thought-instant of the individuals in question. There is hardly
anybody who does not understand the path. But even though they understand
the path, they do not put their understanding into practice. Therefore they move
far away from the path™

Far from discarding all forms of conceptual knowledge, Hanam emphasizes
the necessity to put into practice what one knows. In other words, knowledge or
understanding is useful only to the extent that it is actually put into practice.

Perhaps the most succinct and distinctive formulation of Hanam’s under-
standing of Buddhism is expressed in a title given to one of his published
interviews: “The essence of Buddhism is genuine practice”; or more literally:
“The teachings of the Buddha are found in actual practice”®* Therein, Hanam
points out that people of “nowadays” have considerable knowledge but that
their practice is not concomitant with it; that is, there is excessive knowledge
and insufficient practice. He repeatedly emphasizes practice as the most central
aspect of Buddhism.” In another article, Hanam formulates this problem as the
following question: “Why is it that although the verbal teachings of the sages and
saints are published in books, read, heard, recited, and memorized by people,
there are only a few who actually put them into practice?”*

According to Hanam, the main reason for this problem is that practitioners
think only of learning extensively, thereby distracting their mind and objective,
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which results in their failure to realize what is essential (HIBL 147-48). As a
solution, he suggests that practitioners learn a few things, but make sure to
practice them well. A practitioner should select a short and convincing passage
from the verbal teachings, i.e., from Buddhist texts, keep it in mind as a lifelong
teacher, and truly practice accordingly.

Hanam is convinced that if a practitioner, although he may not “gain the
fame of a learned scholar,” perseveres without retrogressing, he will obtain “a
genuine benefit regarding the fundamental issue” and, ultimately, his wisdom
will expand and “naturally” reach the level of sages and saints (HIBL 148). In a
dharma-lecture intended to convey a “straight shortcut to the essential,” Hanam
illustrates how practitioners—those monks “committed to the gate of the Buddha
and the domain of the patriarchs”—should exclusively focus on whatever practice
they are engaged in: He refers to the attitude displayed by a cat implementing
to catch a mouse, which consists of assuming an immovable posture and being
focused on straightforwardly observing the mouse (HIBL 148-49).

Hanam’s approach to Son emphasizes practice over method and, therefore,
is not limited to the equally valued methods of either “investigating the hwadu”
or “looking back on the radiance of the mind,” nor does it preclude doctrinal
studies. Its broad and inclusive characteristics are also manifested in the way
he handled controversial issues between Son on the one hand, and yombul and
scriptural studies on the other. Hanam’s approach appears even more distinctive
since it incurred criticism from other S6n practitioners in his time.

Yombul (Recitation of the Buddha’s Name)

The most articulate formulation of Hanam’s approach to yombul, the practice of
recollecting the Buddhas name, occurs in his preface to the name-list of those
monks who undertook the winter retreat in the Son Center at Manil-hermitage,
Konbong-sa (HIBL 334-40).

In 1921, the abbot of Konbong-sa and the majority of resident monks
resolved to abolish the “Association for Reciting the Buddha’s Name” at Manil-
hermitage, and to replace it with an “Association for Son Practice”* To ensure
a smooth transition, the abbot invited Son practitioners from all over Korea
to undertake the winter retreat at the hermitage. Complying with the request
that he supervise the retreat, Hanam, through his presence, contributed to the
prestige of the newly opened Son center as well as to the SOn renaissance initi-
ated by Kyongho.

The wholesale abolishment of the recitation of the Association for Reciting
the Buddha’s Name caused resentment among a considerable number of monks
and Hanam apparently felt compelled to convey his approach to the yombul
practice in a dialogue with an anonymous monk who confronts him with the
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pertinent question: “The ancient masters said that the recitation of the Buddha’s
name and SOn practice are originally not two separate practices. Why is it then
that now the Association for Reciting the Buddhas Name has been abolished
and replaced by a center for Son practice?” (HIBL 338).

Hanam’s response consists in acknowledging the non-duality of the recitation
of the Buddha’s name and Son practice while at the same time also justifying the
abolishment of the Association of Reciting the Buddhas Name at Kénbong-sa
and, by implication, the abolishment of the associations in other monasteries
as well. His main argument rests on the assumption that current practices of
the recitation of the Buddha’s name are a degeneration or a misunderstanding
of its original form. In Hanam’s view, yombul originally refers to the “recollec-
tion” and not the “recitation” of Buddhas name. Hence, he criticizes yombul
as “recitation” as being completely different from and even antagonistic to Son
practice, and then he proceeds to arguing that yombul as “recollection,” not as
“recitation,” is identical to Son.

If through yombul a practitioner seeks rebirth in Pure Land, this presup-
poses the tangible existence of a pure land and, by implication, the existence of
an impure land where the practitioner is currently located. This kind of yombul
(yombul as recitation) not only causes the practitioner to posit a dichotomy
between pure and impure lands, but also induces him to perceive himself as
inherently being an ordinary sentient being, a form of existence contrasting
with and opposed to that of the Buddha. As a result, yombul (as recitation of
the Buddha’s name) produces duality, rather than overcoming it. In contrast,
Son practice (K. chamson) establishes from its inception, through the initial
activation of the bodhicitta, that one’s mind is indeed the Buddha. By means of
one single thought, the practitioner destroys the ignorance accumulated during
aeons. Hence, the dichotomy between ordinary sentient beings and the Buddha,
or between pure and impure lands, is absent in Sdn practice. From this view-
point, therefore, yombul as a recitation of the Buddha’s name promotes duality
whereas Son overcomes it.

Hanam explains that the non-duality of yombul (as a recollection of the
Buddhas name) and Son lies in the fact that both practices cut off all forms
of the dualist mode of thinking. He illustrates his argument by quoting T’aego
Pou (1301-1382) and Naong Hyegiin (1320-1376), the two most influential S6n
monks in the late Koryo dynasty.

According to T’aego, the correct practice of yombul consists of recollecting
that one’s own nature is identical to the Buddha Amitabha. This recollection has
to be maintained, like a hwadu, thought-moment after thought-moment, at all
times of the day and in all postures (walking, sitting, standing, or reclining).
Eventually, assiduous and continuous practice will cause the flow of mind and
thoughts to be suddenly cut off and bring about the manifestation of Buddha
Amitabha’s true body.* Sharing a similar view, Naong urges the practitioner to
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keep in mind that Buddha Amitabha is located in a place where thoughts are
exhausted and absent.”

Hanam, retrospectively, approved the abolishment of the yombul association
at Manil-hermitage as an appropriate measure, criticizing, if not condemning, its
yombul practitioners as outwardly seeking rebirth in the Pure Land while being
oblivious of their own nature as being inherently identical to Amitabha or the
Pure Land. He accentuates his criticism by quoting a passage from Chinul which
states that those practitioners who fail to achieve the samadhi of oneness through
yombul recollection merely visualize Amitabha’s “appearance or invoke his name
with feelings that arise from views and craving. After days or years, they often
end up being possessed by mdras and demons. They wander around in madness,
they wander aimlessly, all their practice having been in vain*

According to Hanam, the main criterion for differentiating between correct
and “degenerated” yombul is whether the practitioner seeks inside or outside of
his mind. Correct yombul and S6n are identical practices in the sense that both
focus on one’s mind.

Besides orthopraxy, adherence to tradition was a further criterion in Hanam’s
evaluation of yombul practice. An adequate example thereof occurs in his reply
to a letter from the monk Powdl Song’in.* Probably opposed to the abolition
of the yombul association at Manil-hermitage, Powdl refers to the Silla dynasty
monk Palching (?-785), considered as the founder of the first yombul association,
Manil yombul hoe, at Kdnbong-sa and portrayed as having been miraculously
flown to the Pure Land together with thirty-one yombul co-practitioners.*

In his reply, Hanam recognizes the “auspiciousness” of Palching’s yombul,
but cautions that “nowadays, such an auspicious event can hardly be discussed
with people lacking wisdom” (HIBL 226). Hanam seems to postulate a difference
between yombul as a time-honored tradition and the modern and “degenerate”
practice thereof. The absence of a criticism of Palching’s practice, whose tradi-
tional depiction is similar, if not identical, to yombul as “seeking outside one’s
mind,” suggests that instead of differentiating between yombul as “recollection”
and yombul as “recitation,” Hanam may be implicitly criticizing a modern ver-
sion of yombul informed by nenbutsu as propagated by Japanese Pure Land
schools in Korea."

Scriptural Studies

Texts played a prominent role throughout Hanamss life, influencing both his
thought and practice. An anecdote relates that, as a child enrolled in the vil-
lage school, Hanam read about the Heavenly Emperor who ruled the world
in primordial times. When he asked who preceded the Heavenly Emperor, his
teacher mentioned Pan Gu, the cosmic man who parted heaven from earth.
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When Hanam again inquired who preceded Pan Gu, his teacher was unable
to reply. Thereafter, Hanam spent “over a decade reading the Chinese classics
without finding a satisfactory answer to this question” (HIBL 449-450). Thus,
Hanam’s spiritual quest had already begun in his childhood, triggered by a doubt
catalyzed by the reading of a text. Texts also played a role in the subsequent
occurrences that lead him to his awakening experiences.

Hanam’s affinity with texts and predilection to textual knowledge was
further mediated by Kyongho, who himself had devoted the first decade of his
monastic career to the assiduous study of Buddhist, Confucian, and Daoist texts,
including the Daodejing and Zhuangzi.** The legacy of Hanam’s extensive textual
knowledge and scriptural studies, ascribed to his early education and Kyonghd's
influence, extended far beyond the limits of the Buddhist curricullum—Hanam
did lecture on Daoist texts during SOn retreats—and was subsequently inherited
by Kim T’anhd, one of his main disciples.

Scriptural studies or “kangyong” (literally, “reading siitras”), the third item
in Hanam’s Five Regulations, are paraphrased as the study of the Tripitaka or “the
words of the Buddhas and patriarchs” and as a prerequisite for monks in order
to educate sentient beings (HIBL 29). Although Hanam probably would subscribe
to such a normative interpretation, for him, texts and the study thereof represent
much more than mere expedients for proselytism: they assume an instrumental,
if not essential, function in Son practice and in achieving awakening.

Hanam advises practitioners to “adopt the expedient words and phrases
of the ancient patriarchs as one’s teacher and friend” (HIBL 232-34). Referring
to Chinul, who regarded the Platform Sitra of the Sixth Patriarch and Dahui’s
Epistles as his lifelong teachers and friends, Hanam states that he himself con-
siders Dahui’s Epistles and two of Chinul's works, Excerpts from the Dharma
Collection and Special Practice Record with Personal Notes and Resolving Doubts
about Observing the Hwadu, as the most essential writings and the living words
of the patriarchs. He wrote to Kydngbong that, “If these [texts] are always on
your desk and if, from time to time, you compare your experiences with what
is written in them, then your practice during this one life will be mostly free of
transgressions. I also gain strength from these”*

For Son practitioners, Chan/Son texts function as valuable auxiliary devices
both for their descriptive and prescriptive aspects. Hanam specifies that these
texts must be considered as “living words” and admonishes practitioners against
becoming attached to them. Texts, i.e., written or spoken words, cannot substitute
genuine practice, as a practitioner achieves awakening only through realizing
the sublime [one€’s true nature] for himself. From this viewpoint, words, even
“true words,” have no connection with one’s practice and should not become
the object of attachment.* Hanam elaborates this point with the illustration
that “if someone wants to write down the truthful words of the Buddhas and
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Patriarchs, even using the entire water of the ocean as ink will not be enough
to complete this task. Genuine cultivation does not necessitate many words”
(HIBL 119). However, avoiding attachment does not imply any disregard for the
written word: Hanam himself used to preserve, if not to treasure, the letters of
his extensive correspondence with monks and laypeople alike.

As the supervisor of the Son center at Sangwon-sa, Hanam combined
scriptural studies with Son practice. His dharma-lectures, especially those he
held once every five days during Son retreats, manifest his erudition of Buddhist
scriptures. Hanam also edited, punctuated, and published several authoritative
texts, namely, the Brahma-net Bodhisattva Precepts Siitra (Pommang posalgye-
kyong), the Five Commentaries on the Diamond Stutra (Kiimgang-kyong oga-hae),
and the Dharma Lectures of Pojo Chinul (Pojo pobo).

Not surprisingly, Hanam viewed the Diamond Sitra, Kumarajiva’s transla-
tion of the Vajracchedikaprajiiaparamita Sitra, as a primary text to be studied,
that is, “received, kept, read, and recited” by Son practitioners. Hanam frequently
lectured on this text during SOn retreats, but, because of its difficult content,
or “deep meaning,” he encouraged monks also to study the Five Commentaries.
It was upon the request of his disciples and co-practitioners that he produced
a punctuated recension of the Diamond Sitra and its commentaries. Hanam
apparently urged every monk at the Son center to accurately copy his recension
by hand—even after its printed publication.

During leisure time, especially during summer and winter retreats, Hanam
lectured on the siitra by reading the text aloud while the monks repeated and
committed it to memory. Hanam thus made scriptural studies virtually a part
of the daily curriculum of the Son center at Sangwon-sa.

By far the most important punctuated recension produced by Hanam was
that of Chinul’s works.” The first of its kind and frequently reprinted, this recen-
sion promoted a renewed interest in Chinul’s works and thought among Korean
monks. It furthermore reflects Hanams life-long indebtedness to Chinul, who
inspired his inclusive and conciliatory approach to Buddhist practice in general
and Son in particular. Hanam’s series of lectures on Buddhist sitras and Son
texts—not to mention Daoist scriptures—was a rare, if not unique, occurrence
in Korean Son centers during that period. A considerable number of S6n monks
exclusively advocated an anti-textual approach to Son and categorically discarded
other Buddhist practices, including doctrinal studies, yombul, and rituals. Hanam’s
use of texts as supporting and/or being concomitant with S6n practice incurred
him the criticism and opposition from monks adhering to what they considered
to be a “pure” form of Son practice.

The events surrounding Hanam’s recension and publication of Chinul’s col-
lected works provide ample evidence of such criticism. When Hanam presented
his recension to the monks practicing Son under his guidance at Sangwon-sa, he
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was criticized for having done so by at least one of them. Probably anticipating
more widespread criticism, Hanam wrote a preface in which he relates:

Among the co-practitioners, someone said: “The recondite purpose of
Bodhidharma’s coming from the West has nothing to do with words
and letters. How can it be right to promote the ignorance of those
who nowadays are cultivating the mind, by having them to memorize
words and follow phrases?” I replied: “If one is only attached to texts
and words and does not truly cultivate, even if he has read the entire
Tripitaka, he will end up being possessed by maras and demons. A
true practitioner knows at a word how to return home. All of a sud-
den, he will open the proper eye, and even street gossip and noisy
talk will turn out to be a skillful explanation of the essential element
of the dharma. How much more so is this then the case with the
direct shortcut admonition of our patriarch [Chinul]?” Therefore, I
will not be dissuaded either by derision or grudge, but I will put all
my energy in this enterprise [of publishing Chinul’s works] and will
have my co-practitioners of Son to study his works at all times, so
that they grasp the profound meaning and consider Chinul’s works
as the proper eye of the teachings for entering the path.*

This lengthy quotation demonstrates Hanam’s emphatic justification of scrip-
tural studies, his firm resolution to publish Chinul’s works, and his intention
to declare them as required readings for the monks’ training at his Son center.
As Hanam’s preface was published in the year following his nomination as the
Supreme Patriarch of the Chogye Order, his promotion of scriptural studies
was, by implication, a message directed to all, or at least a larger audience of,
Korean monks.

Rituals

As the fourth item of Hanam’s Five Regulations, rituals were understood as being
the external manifestation of the Buddhist teachings, religious performances for
the education of sentient beings, and provided with the specification that “with-
out rituals, religion cannot exist” (HIBL 27-30). However, this interpretation of
rituals as primarily addressing lay concerns reflects more the understanding of
his disciples than that of Hanam himself. Throughout his career, Hanam pro-
moted and performed rituals, fully aware of their intrinsic value for the monastic
community as well. His dwelling at Sangwon-sa, a sacred place of pilgrimage
and object of ritual worship, further predisposed and promoted his involvement
with rituals. Located on the Odae Mountains, Sangwdn-sa is renowned as the
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repository of the Buddha’s relics brought back from China by the Silla dynasty
monk Chajang (ca. 590-658) and as the place where the Bodhisattva Majus$ri
had repeatedly manifested himself.

In 1930, Hanam was elected as “master of ceremonies” of the “Associa-
tion for Praising and Worshiping the Stiipa containing the relics of Sakyamuni’s
Vertex on Odae Mountain” established by Yi Chonguk, the abbot of nearby
Woljong-sa.”” The association’s goal was to promote the Odae-Mountain as a
Buddhist holy site and to bring Woljong-sa and other temples out of insolvency
and debts. Its members included high-ranking Japanese officials of the govern-
ment-general from which Yi Chonguk succeeded in obtaining help for solving
the insolvency of Woljong-sa. On the other hand, the association also served
to mobilize Korean Buddhists to comply with Japanese colonial policies. Appar-
ently, Hanam, in contrast to Yi Chonguk, skillfully avoided getting involved in
pro-Japanese policies or statements, and his engagement in this association was
motivated by a genuine concern to assist Yi Chonguk in restoring the finances
of Woljong-sa, the head-temple to which Sangwon-sa was subordinated. Hanam
took his function as “master of ceremonies” seriously and ascertained that a fixed
amount of yearly revenues were allotted for incense-burning and rice-offering to
the stiipa of Sakyamuni’s relics, located five li above Sangwon-sa.*® His Eulogy
of Bodhisattva Marijusri, a text to be recited within a larger ritual context, sug-
gests Hanam’s involvement with the promotion and performance of rituals for
Maiijusri.* Hanam’s most relevant contribution to rituals is his Liturgy for the
Minor Ceremony of Prostration and Repentance (So yecham mun), a simplified
version of a longer text, the Liturgy for the Great Ceremony of Prostration and
Repentance (Tae yecham mun). This ceremony was performed fortnightly in
Buddhist monasteries, and consisted of elaborate and numerous sets of full
prostrations and liturgical repetitions. Apparently concerned that the full-scale
performance was too lengthy and “ineffective” because of its superfluous and
redundant repetitions, Hanam compiled a simplified version of the liturgy,
which still preserved the solemnity of the performance. Although his version
has been “widely circulated, adopted and practiced until today, Hanam was not
the only monk to propose a shortened liturgy of this ritual. The fact that he did
so indicates that Hanam shared the concern voiced by other contemporary and
prominent monks—including Han Yongun, Kwon Sangno, and An Chinho—for
the simplification, standardization, and unification of Buddhist rituals.’' Besides
revealing Hanam’s involvement with the ongoing discourse on rituals, this text is
also relevant because through it and its performative enactment, Hanam asserts,
reinforces, and even imposes, his view on Buddhist lineages, which assigns a
predominant position to Chinul and deemphasizes that of T’aego.™

Hanam considers rituals as an inalienable dimension of Buddhist monastic
life and as belonging to the repertoire of activities that monks should be pro-
ficient in performing. He repeatedly invited monk-experts in Buddhist music
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(K. 0san) and liturgical dance (K. pompae) to impart their skills to the monks
at Sangwon-sa (HIBL 29).

Hanam extensively praises the filial piety of monks, particularly the per-
formance of memorial services for one’s SOn master(s) and secular parents. He
repeatedly expressed his intention to perform or attend such services at different
monasteries, although his poor health ultimately prevented him from traveling.
Hanam regularly performed memorial services at Sangwon-sa, including elaborate
services lasting up to seven or more days (HIBL 291).

Rituals for one’s parents and teachers involved copious food-offerings
necessitating a considerable amount of money. Considering the harsh economical
conditions of most Korean monasteries at the time, and the notoriously precarious
situation of Sangwon-sa, Hanam’s praise for monks who secured and provided
the necessary money for such rituals corroborates the degree of importance that
he attributed to the performance of rituals.

Hanam’s appreciation of rituals also includes what has sometimes been
derogatorily labeled as “popular” or “non-buddhist” practices, such as the worship
of the Big Dipper (K. ciilsong) and the Mountain God (K. sansin).”® Because of his
emphasis on the primacy of practice, Hanam considers even “popular” practices
as conducive to spiritual development, provided that the practitioner performs
them earnestly. He argues that “because Buddhism is tolerant and embracing
other religions, there is no need to assert that one has to exclusively believe in
Buddhism alone* Hence, even individuals praying for worldly benefits at shrines
dedicated to the Big Dipper or the Mountain God, located within or near the
compounds of Buddhist monasteries, eventually will be induced “naturally;” in
illo tempore, to believe in Sakyamuni.*

Since the late Choson dynasty, numerous mutual aid associations were
established in various monasteries, involving monks and laypeople alike. A
considerable number of these associations were named “Big Dipper Mutual Aid
Association” (K. clilsong kye) because their members regularly performed rituals
for the Big Dipper. In his preface to the regulations of the “Big Dipper Mutual
Aid Association” at Songna-sa, Hanam portrays such practices in a positive
light.*® Certainly, the “popular” rituals performed by these associations did not
decrease Hanam’s support.

Safeguarding the Monastery

“Safeguarding the monastery” (K. suho karam) is explained as an activity that
monks should engage in when they are not involved in “religious” practice,
that is, S6n, yombul, studying siitras, or performing rituals. Although, almost
deceptively, listed as the last of Hanam’s Five Regulations, “safeguarding the mon-
astery” certainly should not be considered as a subsidiary or secondary activity
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less important than the antecedent four items. “Safeguarding” here specifically
refers to the restoration or rebuilding of monasteries whose function consisted
in providing an institutional basis for Buddhism, without which the monastic
community could not survive, let alone engage in the above-mentionned “reli-
gious” activities at all.

Since the late Choson dynasty, the monastic community had primarily
subsisted secluded in and confined to mountain temples, many of which had
fallen into decay as a consequence of the deprivation of state support. Hence,
“safeguarding” the restoration and rebuilding of monasteries, was a critical issue
for the revival of Buddhism and the S6n renaissance initiated by Kyongho and
furthered by Hanam, Mangong, and other monks. The particular significance
that Hanam attributed to “safeguarding the monastery” is manifested in his
own biographical trajectory, as well as in his praise of monks who did so and
his stern admonitions to those who did not. His refusal to abandon Sangwon-
sa, first during the North Korean invasion and later when the South Korean
military threatened to destroy the monastery, attests the extent of Hanam’s
adamantine resolution to “safeguarding the monastery; possibly even at the
cost of his life. For Hanam, however, “safeguarding” primarily meant to protect
the monastery from “internal” enemies: mismanagement and corruption by
Buddhist monks.

The “head-temple system” (K. ponsan chedo) and the “temple ordinance”
(K. sachallyong) promulgated by the Japanese colonial authorities granted abbots
the power to buy and sell monastery land as they pleased, without being required
to consult and obtain the consent of their monastic community. Mismanagement
and fraud by these abbots, who were turned into minor capitalists, caused the
financial ruin of a considerable number of monasteries and the forfeiture of their
landholdings. This was also the predominant situation in the Odae Mountains,
where the insolvency of Woljong-sa onerously impacted its branch temple,
Sangwon-sa. Hence, Hanam had to confront the consequences of mismanagement
at the very least since his arrival at Sangwon-sa, where the acute shortage of
food compelled resident monks to grow potatoes and chestnuts, barely sufficient
for eating twice a day. Facing this severe deprivation, Hanam reportedly said:
“Sakyamuni ate only once a day, we eat twice a day. Thus we should be thankful
and practice diligently””” Moreover, he interpreted the lack of evening meals
as being appropriate and beneficial for Son practice, since customary mealtime
could be used for further practice and a moderately empty stomach induced
a sound sleep.”® While displaying the imperturbable attitude of a charismatic
Son master, Hanam, in his subsequent writings, strongly admonished monks
against corruption and mismanagement of monastic assets. It is conceivable that
Hanam had moved to Sangwon-sa upon the request of Yi Chonguk, and with
the intention of “safeguarding” it. At any rate, Hanam’s presence at Sangwon-sa
certainly contributed to Yi Chonguk’s enterprise to bring nearby Woljong-sa
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out of insolvency and to (re-)establish the Odae Mountains as a prominent
Buddhist stronghold. Hanam’s solemn dedication to the practice and teaching
of Son attracted a large group of disciples, and Sangwon-sa soon evolved into
a renowned Son center, although Hanam never assumed its abbotship.

The close connection and cooperation between Hanam and Yi Chonguk
ensued from the proximity of their respective abodes (W6ljong-sa and Sangwon-
sa), their function as highest representatives of the Chogye Order (Hanam as
its Supreme Patriarch, Yi Chonguk as its General Managing Director), and their
common concern with “safeguarding” monasteries. Hanam esteemed Yi Chonguk
for his skillful management in resolving the bankruptcy of Woljong-sa as a monk
devoted to the ideal of “safeguarding the monastery” and thus recommended
him to the Japanese authorities for the post of General Managing Director (K.
chongmu wonchang) of the Chogye Order.

Within the corpus of Hanam’s extant writings, however, it is Yi Chonguk’s
teacher, SOn master Soérun Pong’in, who most adequately illustrates the paragon of
a monk “safeguarding the monastery” Sérun not only made substantial donations
to monasteries and hermitages, but also founded new S6n centers and provided
them with a secure economic basis. Some of his activities, which are centered
in Kangwon Province, are detailed in the records that Hanam compiled upon
the request of several recipient monasteries.

Soérun’s restoration of Puryong-sa also included the establishment of a Son
center. He assigned land to the exclusive use by the Son center, in order to ensure
its perpetual existence and functionality. He also established religio-economic
associations such as Yombulhoe, Ch'ilsénggye and Hwaomhoe, involving monks
and laypeople, which provided additional financial support to the monastery
(HIBL 350-360). Subsequently, Sdrun established a Son center at Ose Hermit-
age. In establishing Son centers (referred to as sonhoe or sonwon), Sérun was
concerned with providing them with sufficient sources of financial revenues for
securing their continuous subsistence and independent management. He hoped
to accomplish this by allotting a fixed amount of land and its yearly revenues to
the exclusive use by, or for, these Son centers (HIBL 365-367).

Soérun also pioneered and substantially contributed to the restoration of
the economic basis of Sangwon-sa. In 1928, two years after Hanam’s arrival, he
sent sufficient rice supplies to ensure that its monks could complete the summer
retreat. SOrun continued providing supplies for retreat periods in subsequent
years and, in 1932, he donated paddy fields and their yearly revenues to the
monastery (HIBL 364). Besides immediate relief, Sorun’s financial assistance had
the long-term objective of securing a permanent economic basis and the self-suf-
ficient management of monasteries and hermitages. Hanam held Soérun in high
esteem not only for his engagement in “safeguarding the monastery;” especially
concerning Sangwon-sa, but also because he most adequately corresponded to
Hanam’s image of the ideal Buddhist monk.
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Sorun’s “safeguarding the monastery” involved the establishment of Son
centers, halls for yombul practice, associations for scriptural studies, and the
securing of funds for the performance of rituals. In other words, Sérun directly
or indirectly promoted all activities subsumed in Hanam’s Five Regulations.”

A monk involved in all activities delineated in the Five Regulations must
correspond to, and have the qualities of, both a dedicated religious practitioner
and a manager of moral integrity. Perhaps none other than Hanam himself as
S6n Master and the Supreme Patriarch of the Chogye Order most effectively
embodied and combined the ideal of monk and manager.

Hanam’s concern with management is reflected in some of his writings
and in the way he administered the Chogye Order. In donation records, he
meticulously details the date, sort (land, victuals, or money), exact quantity, and
anticipated use of donations that have been made to a specific temple or hermit-
age. Hanam concludes these records with severe admonitions to the current and
future resident monks against the fraudulent management and misappropriation
of monastic property. In his donation record for Sangwon-sa, Hanam warns
monks against ignoring the opinion of their colleagues and using their power
to defraud the monastery’s assets or revert them to other temples. He explicitly
states that he wrote this record to warn the monks in charge of managing the
monastic assets against squandering or diverting these for individual profit and
to remind them of the ineluctable and dire consequences of the law of karmic
retribution. In addition, he emphasizes the necessity for accurate and honest
management in order to ensure that the S6n center at Sangwon-sa will not be
abolished in the future (HIBL 364). In his donation record for Ose Hermitage,
Hanam specifies that disregard for the law of karmic retribution by abbots or
incumbents of “three duties” (K. samjik) results in “falling into hell” or “the
three evil destinies of rebirth” (HIBL 367). In his epitaph for Pury6éng-sa, Hanam
addresses those who are (or will be in the future) “attached to selfish desire,
use their connections with powerful individuals to abolish the Son center and
dissipate the assets of the monastery, warning that they will, “because of the
gravity of their fault, inevitably fall into the evil destinies of rebirth. May this
warning frighten those concerned” (HIBL 360).

“Safeguarding the monastery” was a primary concern for Hanam, since cor-
rupt monks in administrative positions not only could ruin the entire monastery,
but also threatened the subsistence of S6n centers, and, by implication, the Son
renaissance.”” Hanam was convinced that the revitalization and preservation of
the Korean Son tradition could be achieved only if he and his colleagues, besides
arduous Son cultivation, were also actively engaged in preventing corruption and
mismanagement of these S6n centers.

As the first Supreme Patriarch (K. chongjong) of the Chogye Order, Hanam
had to “safeguard,” or manage, what was, and still remains, despite its schism,
the preeminent institution of Korean Buddhism. Most accounts on Hanam refer
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to him as the Chogye Order’s first Supreme Patriarch, but they scarcely consider
the implications of such a position. The idyllic portrayal of Hanam as having
delegated all business matters concerning the Chogye Order to others, and as
being exclusively dedicated to the practice and teaching of Son at Sangwon-sa,
far away from the secular world, is no longer tenable.

Although Hanam assumed the position of Supreme Patriarch under the
condition that he not be required to move from Sangwodn-sa to Chogye Order
Headquarters in Seoul, this does not imply that he disregarded the responsibilities
incumbent with his position. Obviously, Hanam delegated much of his respon-
sibilities to the headquarters in Seoul, where the de facto management of the
Chogye Order was carried out by its General Managing Director Yi Chonguk,
whose nomination Hanam had supported and approved, and by his associates.
However, Hanam kept himself informed on current affairs and exercised his
authority. Once a month, a delegation from Chogye Headquarters brought to
Sangwon-sa documents that needed Hanam’s signature and approval. Hanam
reportedly was able to handle all the paperwork by merely staying up all night.*'
Thus, although he delegated much of his authority and devoted a rather limited
amount of time to bureaucratic paperwork, Hanam remained truthful to his
principle that whatever task one is engaged in, one has to perform well.

As mentioned above, Hanam’s concept of “safeguarding the monastery” had
implications for the revival of Buddhism in general, and the Son renaissance in
particular. In a sense, Hanam’s appointment as Supreme Patriarch of the Chogye
Order coincided with his concern for the future of Korean Buddhism, both in its
spiritual and institutional aspects. He was convinced that the future of Buddhism
and the Chogye Order (prosperity, stagnation, or decline) strictly depended upon
the principle of karmic retribution, i.e., “one reaps what one sows”®* Similar to
his admonitions against misappropriating monastic assets, here too, Hanam’s
reference to karmic retribution was primarily addressed to monks. That is, the
future of the Chogye Order and of Buddhism primarily depends on whether
monks, and only secondarily also laypeople, do engage in genuine and diligent
practice, rather than on the surrounding socio-political factors. Therefore, for
Hanam, the impending issue was ultimately reducible to practice, whose primacy
he consistently and repeatedly emphasizes.

Hanam was convinced that as long as Buddhists, both monks and laypeople,
were earnestly committed to practicing Son, yombul, kangyong, or any activity
subsumable within the Five Regulations, they would motivate other individuals
in their vicinity, “in cities and mountains alike,” to begin practicing as well. This
increasing number of practitioners will cause a renewed flourishing of Buddhism
in Korea. There is, as such, no necessity for proselytizing by “delivering speeches
or giving lectures,” as the Buddha-nature is inherent in everyone and anybody
can make the decision to practice.” According to Hanam, there is ultimately no
propagation of Buddhism outside of one’s own practice.
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Conclusion

Throughout his life, Hanam remained firmly and profoundly convinced that
the most important fundamental and essential issue for himself and for other
Buddhists consisted in focusing on genuine practice. Although Hanam, as a Son
master, primarily emphasized Son cultivation, he also recognized, in conformity
with the time-honored tradition he valued so much, both the legitimacy and
pertinency of other categories of practice, as recorded in his Five Regulations
for the Sangha, namely, the recollection of the Buddha’s name, scriptural stud-
ies, performance of rituals, and protecting the monastery. Hanam considered,
and demonstrated by his own example, that these practices were intrinsically
connected with, and auxiliary to, the cultivation of Son.

Notes

1. This paper was written in 2006 and therefore does not reflect the findings of
Korean scholarship directly or indirectly related to Hanam published after 2006.

2. This perception is articulated in the recurrent saying “Mangong in the South
and Hanam in the North” (K. nam Mangong puk Hanam), referring to Kydnghd's two
foremost disciples promoting his Son renaissance, the first at Toksung-san in the southern
Ch'ungchdng Province, the second at Sangwon-sa on Odae-san in the northern Kangwon
Province.

3. Since his early career, Hanam had served as supervisor of the meditation
hall (K. chosil) at several monasteries, including T'ongdo-sa (1905-1910), Konbong-sa
(1921-1922), Pong’tin-sa (ca. 1923-1926), and Sangwon-sa (1926-1951). His career as
a high-ranking representative of Korean Buddhism began in 1929 with his election as
one of the seven patriarchs (K. kyojong). He was elected during the Plenary Assembly of
Korean Buddhist Monks (Choson Pulgyo siingnyo taehoe), although he did not attend
the meeting. In 1934, he was appointed as vice chairman of the Son hakwon. In 1936,
he was elected as the Supreme Patriarch of the Chogye Order (then known under its
official designation as Pulgyo Chogyejong), and in 1941, as Supreme Patriarch of the
newly founded Choson Pulgyo Chogyejong, a post he held until the end of the Japanese
occupation in 1945. In 1948, Hanam was elected as the second patriarch (K. kyojong) of
the Chogye Order, whose designation meanwhile had been renamed to Choson Pulgyo
tout court. Again, in 1949, Hanam was elected as Supreme Patriarch of what is still known
as the Chogye Order (Chogyejong). As the schism into Chogye and T’aego Order had
not yet occurred, Hanam’s position as Supreme Patriarch virtually represented Korean
Buddhism in its entirety.

4. Hanam’s stipa and stele were erected at Sangwon-sa in 1959. His main dis-
ciple Kim T’anho (1913-1983) composed Hanam’s epigraph and biography, the latter
first published in 1966. After T’anh¢’s death, the monk My6ngjong published Hanam’s
extant writings as Collected Works of Hanam. The discovery of further texts motivated
Hyego, Tanhd’s disciple, to form an association of Hanam’s disciples, which published
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Hanam’s One Bowl of Records (Hanam Ilballok; henceforward HIBL, and marked in the
text followed by page numbers) in 1995, and an expanded edition thereof in the following
year. See Hanam Taejongsa Munjip P’yonchan Wiwon Hoe, ed., Hanam Ilballok: Hanam
Taejongsa Poborok (Hanam's One Bowl of Records: The Recorded Dharma-lectures of
Great Patriarch Hanam) (Seoul: Minjoksa, 1996). [Second revised and enlarged edition;
first published in 1995].

The compilers of the HIBL did not include, nor refer to, any of the pro-Japanese
articles that are claimed to be authored by Hanam. Hanam’s autobiographical record, or
at least a version thereof, was discovered in 2001. The manuscript, titled Ilsaeng paegwol
(A Life of Blunders), provides a brief description of Hanam’s awakening process. Most
probably, it is a copy made by Kim T’anho between 1945 and 1950 of a non-extant original
written by Hanam in late 1912. For a reprint of the manuscript with a vernacular Korean
translation, see Yun Changhwa, “Hanam ui chajonjok kudogi Ilsaeng puegwol” (Ilsaeng
paegwol, Hanam’s Autobiographical Account of his Search for the Path), Pulgyo pyongnon
5, no. 4 (Winter 2003): 294-306. Much of Hanam’s literary production, which probably
could substantially augment and corroborate the autobiographical informations of the
Ilsaeng puegwol, was destroyed during the conflagration of Sangwon-sa in 1947.

5. This situation began to change with the pioneering work by Kim Hosong, which
includes, among others, “Hanam i Totii-Pojo poptong sol: ‘Haedong chojo e tae haya’ riil
chungsim tiro” (Hanam’s View on the Totii-Pojo Dharma-lineage: Focusing on “Regarding
the First Patriarch of Korea”), Pojo sasang (1988): 401-416; and “Hanam sonsa: Pojoson
kyestinghan chongmun i sonjisik” (Son Master Hanam: A Kalyanamitra of the [Chogye]
Order who Inherited Pojo's Son”) in Hanguk Pulgyo inmul sasang-sa (History of Thought
in Korean Buddhism Based upon Individuals) (Seoul: Minjoksa 1990), pp. 462-473. The
bulk of Kim’s research on Hanam has been edited as a monograph, Pang Hanam sonsa:
Chogye-jong chodae chongjong (Son Master Pang Hanam: The First Supreme Patriarch of
the Chogye Order), (Seoul: Minjoksa, 1996). For a review thereof, see Masong’s “Pang
Hanam sonsa ril ilggo” (“Having read [Kim Ho-song’s] ‘Son Master Pang Hanam’ ”) in
Sonu Toryang 8 (March 1996), pp. 279-283. Further contributions were made by Choe
Sudo, a third-generation disciple of Hanam, focusing on pedagogical aspects of Hanam’s
thought: Choe Sudo (Ilgwan), “Hanam sonsa tii Pulgyo kyoyuk sasang”(“A Study of Son
Master Hanam’s Thought about Buddhist Education”), MA thesis, Dongguk University,
Seoul, 1994; and by Brian K. Zingmark, a disciple of Hyegd, who made the first study
on Hanam available in a Western language, an in-depth examination and translation of
Hanam’s epistolary documents: Brian K. Zingmark (Chong Go) “A Study of the Letters
of Korean S6n Master Hanam,” MA thesis, Dongguk University, Seoul, 2002. The quota-
tions from Hanams letters made in this essay rely upon ZingmarKs translations, although
occasional emendations were made when deemed appropriate in order to reflect Hanam’s
Sino-Korean original.

Coinciding with a renewed interest in modern Korean Buddhism, including its
institutional aspects, several scholars have begun to discuss Hanam’s role within the
Chogye Order, his relations with Yi Chonguk, Kim T’anho, and Japanese colonial poli-
cies. See Pak Huisting, “Choson Pulgyo Chogyejong iii chuydk yongu: chongjong kwa
chongmu chongjang tl chungsim tiro” (A Study on the Leading Figures of the Choson
Buddhist Chogye Order: Focusing on its Supreme Patriarch and its General Manager),
Chongtohak yongu 4 (2001): 249-276. On Hanam’s relation with T’anho, see the following
two articles by Kim Kwangsik, “Odae-san sudow6n kwa Kim T’anho: chonghye kyolsa i
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hyondaejok pyonyong” (The Center for Cultivation at Odae Mountain and Kim T’anho:
the Modern Transformation of the Samadhi and Prajia Community), Chéngtohak yongu
4 (2001): 177-226; as well as his “Kim T’anhd ti kyoyuk kwa ki songgyok,” (Kim T’anhd’s
Education and its Characteristics), Chongtohak yongu 6 (2003): 213-243. See also the paper
presented by Hyego, “Samhak kyomsu wa Son-kyo yunghoe tii Hanam sasang” (Hanam’s
Thought of Simultaneous Cultivation of Three Teachings and Harmony of Meditational
and Doctrinal Schools), at the First Seminar on the Premodern and Modern Intellectual
History of the Chogye Order, Dongguk University, Seoul, Korea, September 17, 2004.

6. See, for example, Yun Chonggwang, Bibissi inki pangsong piiro kosiing yoljon
15. Hanam Kkiin sinim: paguni e muriil tamgo tallyd kanuna (Popular Broadcasting
Programs of the BBS [Buddhist Broadcasting System]: the Lives of Eminent [Korean]
Monks, vol. 15: Eminent Monk Hanam: “You Fill a Basket with Water and are Running
Around”) (Seoul: Uri chulpansa, 2002). A significant number of oral anecdotes on
Hanam circulating among his first- and second-generation disciples awaits and requires
systematic transcription and publication. The most popular of them have been published
in editions of limited scholarly value, which omit clarification of sources and provenance.
The problem of having scarce and fragmentary biographical information available, in
contrast with a plethora of popular accounts, has been pointed out by Kim Hoséng and
is emblematic of many modern Korean monks. For recent efforts at implementing such
fragmentary material with oral history, see Yongmyong, Isibi-in tii chiingon il tonghae pon
kiin hyondae Pulgyo sa (Modern Korean Buddhism as Seen by Twenty-Two Witnesses)
(Seoul: Son'u Toryang, 2002). On the significant function of oral history for the study
of modern Korean Buddhism, see Kim KwangsiK’s article, “Kusulsa yon'gu ti pliryosong:
kiin-hyondae Pulgyo tii kongbaek til meuja” (The Necessity of Studying Oral History
for Filling up the Gaps in the History of Premodern and Modern [Korean] Buddhism),
Pulgyo pyongnon 5, no. 2 (June 2003): 217-234.

7. Kim Hosong and Hyego discuss Hanam’s thought according to the traditional
threefold training, consisting of perfect conduct (Sk. sila), meditation (Sk. samadhi), and
wisdom (Sk. prajia). Hanam, and most other Son masters as well, certainly valued these
categories, but since he apparently did not explicitly refer to them in his own writings,
it is perhaps more, or at least equally, meaningful to attempt at delineating his thought
according to the Five Regulations that he actually enunciated.

8. Hanam formulated this set of five practices, known as the Five Regulations for
the Sangha, shortly after his arrival at Sangwon-sa in 1926, where he spent the rest of his
life (HIBL 27-30). These Five Regulations not only characterize Hanam’s own practice,
but also that of the numerous monks who came to practice Son under his guidance. It
is possible and probable that Hanam formulated similar regulations, earlier versions or
variations thereof, when he previously acted as the supervisor of Son centers at other
monasteries, notably those of T'ongdo-sa (from 1905 to 1910), Kénbong-sa (around 1921),
and Pongtin-sa (around 1923 until his departure for Sangwon-sa in 1926). Hanam’s earli-
est extant piece of writing is the “Standards to be Observed in Son Centers” (Sonwon
kyurye) (HIBL 31-36) compiled for the winter retreat at Manil-am, Kénbong-sa, in 1921.
Although this text is primarily concerned with the efficient administration of a Son center,
and not Buddhist practice per se, it still manifests Hanam’s predilection for laying out
regulations in written form.

That the Five Regulations characterized Hanam’s approach to Buddhist practice
appears from the fact that they were mentioned in the same order, albeit with a slightly
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different wording, nearly two decades later in “O’in suhaeng i chonjae 6 ky6lsim songbyon”
(The Success of Our Practice Entirely Depends on the Determination of the Mind), an
article published in 1944 in Sin Pulgyo 56: 2—4. This article is beset with phrases support-
ing Japanese colonial policies, but its authorship, although attributed to Hanam, remains
dubious—and probably was written by H6 Yongho. If originally written by Hanam, the
printed version of the article probably had undergone heavy revision. But even if Hanam
was not involved in any sense with the production thereof, this article remains relevant
because it, in that case, indicates that whoever authored it, referred to Hanam’s Five
Regulations in order to add credibility and authenticity to the article.

9. HIBL 28. Strictly speaking, only the Five Regulations have been formulated
by Hanam and, as such, written with black ink on a tablet suspended on the wall in the
meditation-hall at Sangwon-sa. The explanations and elaborations following each single
regulation have been subsequently recorded by his disciple(s). The compilers of the HIBL
do not provide clarification as to whether—and if so, to what degree—these elaborations
reflect Hanam’s oral expositions.

10. See Ilsaeng puegwol for Hanam’s own account of his awakening experiences.
The passage from the Susimgyol is found in Pojo chonsé (The Complete Works of Pojo
[Chinul]), Pojo sasang yonguwon, ed., (Chodlla namdo, Korea: Puril chulpansa, 1989),
p. 31; for an English translation thereof, see Robert E. Buswell, Jr., The Korean Approach
to Zen: The Collected Works of Chinul (Honolulu: University of Hawaii Press, 1983), p.
140-141. The passage from the Diamond Sutra occurs in the Jingang boruo boluomi jing,
T 8. 235. 749a 24-25; for an English translation thereof and the poem Hanam composed
upon his first awakening (HIBL 453), see Zingmark, p. 24.

11. Perhaps more important than this exchange between Kyongho (quoting the
Diamond Sitra and thereby catalyzing Hanam’s awakening) and Hanam (achieving the
awakening experience and responding with a poem) was the subsequent recognition of
Hanam’s awakening as a social fact. Kyongho, in the presence of the congregation of
monks, quoted a passage from Gaofeng Yuanmiao's (1238-1295) Essentials of Chan (C.
Chanyao) and asked whether someone could explain its meaning. Hanam was the only
monk who provided a satisfactory answer. The next day, Kyongho ascended the Dharma-
platform and, (in a formal setting) addressing the congregation, said “Hanam’s study had
already surpassed the stage of ‘opening the mind; ” thereby recognizing and sanctioning
Hanam’s awakening. See Kim T’anho, “Hyondae Pulgyo i koin: Pang Hanam” (A Giant
of Modern Korean Buddhism: Pang Hanam) in Hanguk i ingan-sang 3, chonggyoga
sahoe pongsaja pyon. (The Portrayal of Korean People, vol. 3: Religious Figures and
Figures in Public Service) (Seoul: Singu Munhwasa, 1966), pp. 3-342. Reprinted in HIBL
449-462, p. 453.

12. According to his biography, the passage in question occurs in the Record of the
Transmission of the Lamp, but I have so far not been able to trace it in the literature.

13. For Hanam’s poem composed after his final awakening, see HIBL 457; English
translation in Zingmark, pp. 25-26. The Ilsaeng paegwol places this event in 1912.

14. Hanam became a monk at Changan-sa, a large monastery located in the Dia-
mond Mountains, under Haengnim Kimwol, an otherwise unknown Son Master, who
soon advised him to move to nearby Sin'gye-sa for the study of Buddhist texts. It was there
that Hanam began reading Chinul’s works, and most likely also Chinul’s biography.
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15. Hanam attended Kyongho from 1899 to 1904, and Mangong attended Kyongho
from 1884 to 1904. Hanam’s status as one of Kyonghdo's foremost disciples is exemplified
by the fact that he was entreated by Kyongho to travel along with him to the North
(HIBL 455), and later also by Mangong’s request that he compiled Kyonghd's Account
of Conduct (HIBL 322).

16. In his Account of Conduct of Venerable Kyonghd, Hanam wrote: “Although I was
dull-witted, I early on met and listened to his [Kyéngh&'s] profound words, but the reason
why I venerate our departed master [Kyongho] even more is that he did not thoroughly
expose [the ultimate truth] for me. Therefore how could I dare to forget the kindness of
the Dharma [i.e., my indebtedness to Kyonghd's teaching]” (HIBL 320).

17. Kim T’anho, “Hyondae Pulgyo ui koin: Pang Hanam,” p. 338 (HIBL 456).
The recently discovered Ilsaeng puegwol contains the same statement. This would imply
that, if granted that Hanam himself wrote these words (which remains to be proven), he
himself denied the difference between his second and third awakening. It seems rather
probable that T’anh¢é and/or Hanam wanted to deemphasize this difference out of respect
for Kyongho.

18. Son mundap isibil-jo (Twenty-one Son Questions and Answers) composed in
1921 (or 1922) at Manil-am, Konbong-sa (HIBL 37-69). As one of Hanam’s earliest and
longest extant writings, this text is presented by the compilers of the HIBL as the “most
systematic” description of Hanam’s Son thought (HIBL 37). However, in his discussion
of Hanam’s style of Son, Kim Hosdng does not refer to this text, but instead focuses on
Chamson e taehaya, an article published by Hanam in 1932.

19. The two aspects of the mind of all sentient beings refer to, first, the pure mind
(K. chongsim) which corresponds to the essence of true suchness without outflows (K.
muru chinyd), and, second, the defiled mind (K. yémsim) which is defiled by ignorance
and its products, namely, the three poisons (greed, hatred, and delusion).

20. When referring to practitioners, this paper consistently uses the masculine
pronoun. While Hanam did not discriminate against female practitioners or nuns, his
audience was de facto masculine.

21. Susimgyol (Secrets on Cultivating the Mind), Pojo chonso, p. 31; English trans-
lation in Buswell, The Korean Approach to Zen, pp. 140-141.

22. In a later text, Ilchinhwa (One Dust Mote Talk), published in S6nwon 1 (October
1931): 14-15; reprinted in HIBL 90-97. Hanam also characterizes Son practice in terms
of “looking back on the radiance of the mind” (HIBL 94).

23. Letter to Kyongbong dated the 7th day of the 3rd month of 1928 (HIBL 230-31);
adaptation of Zingmark’s English translation, pp. 131-132. Hanamss letters to Kydngbong
represent the largest bulk of his extant private correspondence. Hanam composed this
letter in reply to Kyongbong who informed him that he had achieved awakening in the
winter of 1927. Kyongbong (1892-1982) has kept a meticulous diary covering sixty-seven
years of his life since he was eighteen and he also preserved his correspondence with
Hanam and other eminent monks of his time. Kyéngbong’s records thus are an invaluable
source for documenting the history of modern Korean Buddhism. See Myo6ngjong, ed.,
Samsogul ilji (Samsogul Diary) (Yongsan, Korea: Kiingnak sonwon, 1992).

24. HIBL 230; Pojo chonsd, p. 38; Buswell, The Korean Approach to Zen, p. 148; T
1998.47.920a. This passage reveals that Hanam quoted Dahui not directly from Dahui’s
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works, but because he found this passage—and was impressed by it—while studying
Chinul’s works.

25. HIBL 230; Zingmark, p. 131.

26. Hanam himself acknowledged that he left the Odae Mountains twice: to go
to Seoul to get his teeth fixed and to travel to Pulguk-sa. See Yamashita Shinichi, “Tkeda
Kiyoshi keimu kyokucho H6 Kangan zenji wo tou” (Director of the Bureau for Police
Affairs Tkeda Kiyoshi visits Son Master Pang Hanam), Chosen bukkyo 101 (Aug. 1934):
4-5. As Zingmark points out, Kydongbong recorded in his diary that Hanam came to visit
him in 1931 for two days (Zingmark, 37-38).

27. Soma Shoei, “Ho Kangan zenji o tazunete” (Meeting Son Master Pang Hanam),
Chosen bukkyo 87 (April 1933): 14-19. Soma portrays Hanam as being focused on super-
vising the practice of [younger] monks, displaying a great care toward them. Hanam’s
care is also exemplified in his epistolary correspondence with younger monks. See, for
example, his Reply (2) to Tanhds letter (HIBL 219).

28. This and the following description of practice at the S6n center of Sangwon-sa
relies on the account—the earliest of its kind—by Soma Shoei, a Japanese monk of the
Soto school, who undertook the winter retreat at Sangwon-sa from December 1932 to
Spring 1933. Soma was fluent in conversational Korean as he previously dwelled in dif-
ferent Korean monasteries for four years. When he arrived at Sangwon-sa, the retreat had
already begun and strict regulations prohibited any late-coming monk to join the retreat.
Hanam made an exception for him, perhaps because he came with a recommendation
letter from Yi Chonguk.

29. Soma, “Ho Kangan zenji o tazunete;” p. 17.

30. The passage paraphrased by Hanam occurs in Chinul’s Excerpts from the
Dharma Collection and Special Practice Record with Personal Notes (Pojo chonso, p. 162;
Buswell, The Korean Approach to Zen, pp. 336-337). Chinul himself likewise quoted this
passage from Dahui’s Recorded Sayings (T 1998.47.918D).

31. Reply (2) to Tanhd’s letter (HIBL 219); English rendering following Zingmark’s
excellent translation (p. 111).

32. Ho Kangan, “Bukky6 wa jikko ni ari” (The Essence of Buddhism Lies in
Genuine Practice, 1936), pp. 227-29; article reprinted in Kiindae Pulgyo kita charyo, vol.
2 (Hanguk kiinhyondae Pulgyo charyojip, vol. 64) (Seoul: Minjoksa, 1996), pp. 233-35.
Despite being attributed to Ho Kangan (i.e., Pang Hanam) this article in Japanese actu-
ally is a summary of an interview with Hanam on the 28th of October, the identity of
the interviewer(s) is not mentioned; for the sake of simplicity, this article is henceforth
referred to as Ho Kangan.

33. Because the article was not written by Hanam himself, the degree to which
it reflects Hanam’s words remains open to question. However, as Hanam’s emphasis on
practice is ubiquitously manifested in his other writings, especially in his article “Myopos¢”
(Like a Cat Catching a Mouse), Kiimgang-jo 22 (1937): 50-51 (reprinted in HIBL 144-50)
published the following year, this interview can be considered as a succinct rendering of
his position. On the other hand, it is possible, and probable, that the compiler(s) of the
interview additionally emphasized “practice” in order to induce monks and laypeople
to comply with Japanese colonial politics, notably the Campaign for Development of
Spiritual Fields (K. simjon kaebal undong) which was strongly promoted between 1935
and 1937.

34. Pang Hanam, “Myopos6”; reprinted in HIBL 147.
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35. The “Association for Reciting Buddha's Name at Manil-hermitage,” known
as Yombul-manirhoe, had been established in 1881 by Manhwa Kwanjun (1850-1919),
a monk who significantly contributed to the rebuilding of Konbong-sa after its
conflagration of 1878. In 1913, the decision was made to convert all Buddha-name-
recitation Halls of each main monastery and affiliated monasteries into Son-halls, the
only exception being Konbong-sa’s Manil-am. The Yombul-manirhoe was thus the last
to be abolished.

36. Tuaego Pou hwasang orok (Dharma Records of Master T’aoego Pou), HPC 6.
679c.

37. Naong hwasang 6rok (Dharma Records of Master Naong), HPC 6. 728a.

38. Pang Hanam. “S6njung panghamnok s6” (HIBL 339); This passage occurs in
Chinul’s Encouragement to Practice: The Compact of the Samadhi and Prajiia Community
(Kwonsu chonghye kyolsa mun) (Pojo chonso, p. 27; Buswell, The Korean Approach to Zen,
p. 122). It is interesting to note that, in handling the issue of yombul, Hanam does not
confine himself to quoting Chinul, who also wrote a text on this issue, the Essentials of
Pure Land Practice (Yombul yomun) (Pojo Chonso, pp. 413-16), but also quoted other
eminent monks from the Koryd dynasty, T’aego Pou and Naong Hyegtin. This shows that
while Chinul is his main source of inspiration, Hanam tends to make use of a broad
spectrum of references in dealing with whatever issue is at hand.

39. Pang Hanam. “Reply to Venerable Powdl’s Letter” (HIBL 225-26). Although
undated, this letter must have been written while Hanam supervised the S6n Center at
Manil-hermitage, since its recipient, Powdl Songin, died in 1924.

40. The content of Powdl’s letter can be inferred from Hanam’s reply to it. It was
from Palching’s “Gathering for practicing yombul for ten thousand days” (K. Yombul
manirhoe) that Manil-hermitage derives its name. On Palching and the tradition of ten
thousand days yombul gatherings, see Han Pogwang, “Manil yombul kyolsa i songnip
kwa kit yokhal”(The Formation and Role of the Community for the Recitation of Buddha’s
Name for Ten Thousand Days), Chongtohak yongu 1 (1998): 51-72; on the yombul manirhoe
at Konbong-sa, see his “Konbong-sa tii manil yombul kyolsa” (The Community for the
Recitation of Buddha’s Name for Ten Thousand Days at Konbong-sa), Pulgyo hakpo 33
(1996): 73-95. Han Pogwang, however, does not refer to Hanam or the circumstances
surrounding the abolition of yombulhoe at Konbong-sa.

41. The influence and impact of the Japanese Pure Land schools in Korea awaits
extensive inquiry. Proselytizing of the Jodo school began approximately in or after 1897
with the arrival in Seoul of superintendent daisojo Nogami Unkai. In 1906, a newly
promulgated regulation made it possible for Korean monasteries to become affiliated
with, and managed by, Japanese temples, and a considerable number of major monaster-
ies became thus closely connected with the Jodo and Jodoshin schools. See Kang Sokju
and Pak Kydnghun, Pulgyo kiinse paegnyon (The Recent History of Korean Buddhism
in the Last Hundred Years) (Seoul: Minjoksa, 2002) [Revised edition, first published in
1980, henceforth referred to as Kang and Pak], pp. 26-30. It is not difficult to assume
that Korean monks who visited and/or studied in Japan under the aegis of Pure Land
schools, as well as those who were proselytized by the same in Korea, must have been
influenced in their yombul practice by nenbutsu.

42. Hanam refers to and praises the thorough erudition of his teacher in his
Account of Conduct of Venerable Kyonghé (HIBL 297-325; esp. p. 315).

43. HIBL 233; English translation by Zingmark. p. 135.
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44. “Letter to Kydngbong” dated the 13th day of the 9th month of 1930 (HIBL
248-250). In this letter, Hanam quotes an “ancient master, —i.e., Quanhuo Yantou
(828-887)— saying “What comes in through the gate is not the family treasure” and
admonishes Kyongbong: “If you merely try to practice spiritual cultivation by clinging
to words, then words are just words and you are you. Like oil just sits on water, you
will not be able to achieve the level of awakening where all delusions are suddenly and
thoroughly destroyed” (adaptation from Zingmark, p. 147). Hanam’s warning against
attachment to words—written words—is also expressed in his published articles, such as
“Clhlamson e taehaya” (On Son Cultivation), Pulgyo 100 (October 1932): 35-37; reprinted
in HIBL 107-120.

45. Alternatively titled as Dharma-discourses of Pojo [Chinul], Hanam’s recension
included five of the eight works by Chinul, as well as his epitaph. See Pang Hanam, ed.,
Koryoguk Pojo sonsa orok (Recorded Sayings of Son Master Pojo [Chinul] of the Koryo State)
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Zen Master T'oeong Songchol’s
Doctrine of Zen Enlightenment and Practice

Woncheol Yun

Introduction

This essay investigates T'oeong Songchol’s (1912-1993) theory of “sudden enlight-
enment and sudden practice” (K. tono tonsu) based on his theory of Three Gates
and its implication in Songchdl’s view on hwadu (C. huatou) meditation. Through
a series of publications and lectures, Songchdl presented a “radical subitist” theory
of Buddhist soteriology as the authentic form of Zen practice. By so doing, he
challenged the traditional position of Pojo Chinul (1158-1210), who has been
credited as the systematizer and re-founder of the Chogye Order, to which
Songchol served as the Supreme Patriarch from 1981 until his death in 1993.
Whereas Chinul advocated the doctrine of “sudden enlightenment and gradual
practice” (K. tono chémsu), Songchol claimed that this doctrine is “heretical” and
that only the doctrine of “sudden enlightenment and sudden practice” represents
authentic Zen soteriology. Songch®l contended: “Enlightenment is achieved all
at once, and the whole spiritual development or cultivation is also achieved all
at once without any gradual process.”

The Theory of Sudden Enlightenment and Sudden Practice

One of the most important concepts in S6ngch6l’s Zen theory can be found in
his concept of kyonsong (seeing through one’s nature). Following the famous Zen
adage, “Pointing straight to the human mind, discovering the [self-] nature is real-
ization of the Buddhahood,” the Sixth Patriarch Huineng confirmed the “sudden”
doctrine as the most authentic Zen ideology. S6ngch6l considers The Platform
Sutra of the Sixth Patriarch as the locus classicus of the concept of “discovering
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the self-nature” Songch®dl defines kyonsong as “insight into the True Suchness of
self-nature” “The True Suchness of self-nature,” or “the self-nature that is True
Suchness,” refers to the original innate Buddha-nature within oneself.

Since Songchdl insists that discovering the self-nature is the same as real-
izing one’s original perfect Buddhahood, and that it is the only authentic Zen
Buddhist enlightenment, he can be said to present an absolutist interpretation
of the concept “discovering the nature Songchol insists that one can discover
the self-nature only when all false thoughts have been eliminated. In order to
explain this, he repeatedly uses the simile of clouds and the sun:

Although the sun of the wisdom of True Suchness is always illuminat-
ing the dharma world with its limitless rays, sentient beings are not
able to see it because the dark clouds of the three fine and six coarse
kinds of ignorance cover it. As the bright sun shines when clouds
disappear and the blue sky is uncovered, the great perfect enlighten-
ment is attained and the original [self-] nature that is True Suchness
is seen completely when all false thoughts up to the three most
infinitesimal ones are extinguished without remainder (SC 7).

The state from which false thoughts, the primary feature of sentient beings, are
all eliminated must be that of Buddha. Therefore, Songcho6l regards the ultimate
Zen Buddhist ideal as none other than “discovering the self-nature” Citing vari-
ous classical texts, Songchdl notes:

Hereby, it is made clear that, on the basis of the authentic explana-
tions in such perennial paradigms of Buddhist teachings as Zongjing
lu, The Treatise on the Awakening of Mahdyana Faith, The Nirvana
Sutra, and Yogacarabhiuimi-$astra, to discover the [self-nature is to
[realize] no-mind (K. musim), in which the false thoughts have been
completely extinguished and the truth has been verified; or the Ul-
timate Enlightenment (K. kugyonggak), in which the [false thoughts
up to the most] infinitesimal [ones] have been left far behind; and
the Great Nirvana (K. tae yolban), where defilements do not arise.
It is unquestionable that discovering the [self-] nature is [realization
of] the “Tathagata ground” and Buddhahood (SC 20).

Discovering the nature is none other than [the accomplishment of]
the state of Tathagata, Great Nirvana, Buddhahood. .. and is thus
the final ultimate goal of Buddhism (SC 21).

Songchdl asserts that the term “sudden enlightenment” in Zen Buddhism
refers to none other than the “discovery of the self-nature” The clouds and the
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sun simile above allude to the meaning of the term “sudden.” The term “sudden”
here does not simply refer to a temporal instant. As Bernard Faure points out,
it covers multiple “orders of mutually reinforcing ... meanings,” namely, being:
(1) simultaneous, (2) absolute, and (3) immediate or not mediated.’

Songchdl’s idea of the simultaneity of the “elimination of false thoughts,”
and of “the discovery of the self-nature,” as explained through the simile of clouds
and the sun, is grounded in the principle of the “middle path” (K. chungdo).
Songchdl characterizes the principle of the middle path as “absolute negation and
affirmation” or, “double negation and double affirmation” In his Paeg’il pommun
(One Hundred Days’ Dharma Talk), S6ngchdl explains the middle path, focusing
on the idea that absolute negation entails absolute affirmation.

According to Songchdl, “discovering the self-nature” means that the attri-
butes of sentient beings—especially, false thoughts and ignorance—have been
absolutely negated. The Buddha Nature, which sentient beings have always had,
without being aware of it, is to be affirmed through this negation. As the simile
of clouds and the sun indicates, the negation and affirmation involved in the
enlightenment experience coincide and are simultaneous with each other. The
concept of simultaneity is based on the relationship between what is negated
and what is affirmed, or the cover and the covered. The removal of the cover
and disclosure of the covered must happen simultaneously, so that they actually
constitute one single event.

The second layer of the meaning of “sudden” in the expression “sudden
enlightenment” coincides with “absolute” or “perfect” enlightenment. S6ngchdl
repeatedly emphasized that “discovering the self-nature” is no less than realizing
one’s own original perfect Buddhahood. For Songchdl, the removal of ignorance
and the disclosure of the Buddha Nature can not be done partially but only
completely, if the term “enlightenment” is to be applied to those experiences.
Soéngchdl states:

[Dliscovering the self-nature, in the authentic transmission of the
dharma from the buddhas and patriarchs, refers to the enlighten-
ment of perfect and sudden verification . .. [whereby] ignorance
is permanently severed. Therefore, great masters of the legitimate
transmission have never accredited “discovering the self-nature” and
“enlightenment of the mind” to anything other than the [experience
of] perfect verification that comes as the fruition of Marvelous En-
lightenment (K. myogak) (SC 29).

According to Songchdl then, when it comes to the experience of Zen Buddhist
enlightenment, there are only two categories of beings, namely, buddhas and
sentient beings. Songch¢l asserts that there are no beings in between, insofar as
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enlightenment is concerned, for partial enlightenment should not be recognized
in Zen Buddhism.

This theory is grounded in the absolute mutual exclusiveness of sentient
beingness and Buddhahood. More specifically, it is based on an absolute, ungradu-
ated distinction between the unenlightened and enlightened states. Explaining
passages from the Nirvana Siutra, where some bodhisattvas, such as Manjusri,
are said to have discovered the self-nature, and where Buddha is called “great

» «

Sramana,” “great Brahman,” or “great sentient being,” Songchdl notes:

Although the world-honored ones who have attained authentic en-
lightenment, that is, the tathagatas who have accomplished the frui-
tion [of buddhahood], and the bodhisattvas of great power, may be
called great brahmans or great sentient beings, they are distinguished
from ordinary brahmans or sentient beings because of their authentic
enlightenment. Whatever they may be called, it does not change the
fact that they have attained the right awakening. Therefore, even when
a tathagata or world honored one who has clearly seen the Buddha
Nature is called a bodhisattva in skill-in-means, it does not make
any difference to the fact that he is a tathagata or world honored
one who has clearly realized the Buddha Nature (SC 59f.).

Songchdl insists that no compromise should be made regarding the concept of
enlightenment and states that the difference between enlightenment and non-
enlightenment is like the difference between “gold and sand” or “a gem and a
pebble” (SC 29, 154). Hence the core of his message: “The only authentic Zen
enlightenment is the complete experiential verification (K. wonjiing)” (SC 28).
According to Songchdl, enlightenment should not be confused with any
experience that falls short of the absolute perfection of Buddhahood. Hence, he
notes that even the Bodhisattvas of Great Freedom (K. Chajae posal), who have
reached the eighth consciousness, who have the wisdom of nondiscrimination
and act without expectation of reward, are far from enlightenment because they
have not yet completely discovered the self-nature, due to the ignorance they
have, however infinitesimal it might be (SC 38, 254, and passim). He also notes
that the Equal Enlightenment (K. tiinggak) attained in the tenth bhtimi, which is
the highest status a bodhisatta reaches, is not the “discovery of the self-nature,”
nor is it authentic enlightenment for the same reason (SC 8, 13, and passim).
Songchdl's absolutist notion of enlightenment, with the criterion of “dis-
covering the self-nature,” has been criticized as being reification, objectifica-
tion, alienation, or idolization of enlightenment as a transcendental, mystic, or
supernatural state.” However, it should be noted that “discovery of self-nature,”
which Songchdl claims Buddhist enlightenment is all about, refers to the actual
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experience of awakening to ones own original Buddhahood, not to the attain-
ment of a certain object that has been alien, so far, to the subject. One of the
most essential premises of Zen Buddhism is non-duality and Zen Buddhist
tradition has been characterized by its iconoclasticism based upon that premise
of non-duality. S6ngchdl’s views are obviously grounded in that tradition despite
his expression of them in dualistic language. Although Songch6l himself often
uses such terms as “absolute,” it is inappropriate to impose dualistic meanings
of words on his Zen Buddhist discourse regarding enlightenment.

This uncompromising distinction between enlightenment and non-enlight-
enment should be understood in terms of the principle of the middle path, which
Songchdl regards as the very essence of Buddhism. Contrary to the implication of
eclecticism or compromise that the term “middle” has in its ordinary usage, the
Buddhist term “middle,” in the principle of the middle path, implies absolutism,
as its definition “absolute negation and absolute affirmation” suggests. Negation
and affirmation can be truly one and the same only at the point of absolute
extremity. SOngch6l does not directly refer to the concept of the middle path in
Sonmun chongno, but one can safely say that the repudiation of any middle posi-
tion between enlightenment and non-enlightenment, which S6ngchdl expresses
persistently in this book, is based upon this principle.®

Songchdl's absolute distinction of sentient beings and Buddha, based upon
sentient beings’ reality of non-enlightenment, presupposes absolute identification
of them based upon the principle that all sentient beings, without exception, have
the Buddha-nature and thus are already Buddhas. The reverse is also true: his
absolute identification of sentient beings and the Buddha presupposes the unde-
niable reality that sentient beings have not realized their Buddhahood and thus
need, for that realization, actual experience of enlightenment of “discovering the
self-nature” It should also be noted that this absolutist notion of enlightenment,
according to the criterion of “discovering the self-nature,” serves as the ground
for Songchdl’s repudiation of the theory of “sudden enlightenment and gradual
practice,” which calls for further need of practice after “enlightenment”

The third meaning of “sudden” as “immediate” again stems from the abso-
lute distinction between sentient beings’ and the Buddha’s states. According to
Songchdl, what characterizes sentient beings is false thoughts and ignorance. As
explained in the simile of clouds and the sun, it is the clouds of ignorance that
hinder “discovering the self-nature” and thus enlightenment. Therefore, no aspect
of false thoughts can mediate enlightenment. False thoughts are what should be
eliminated for enlightenment, not what can mediate enlightenment.

This impossibility of mediation seems to be best explained in terms of
the theory of Two Truths, that is, paramartha-satya (the absolute truth) and
samvrti-satya (the relative truth). Nagarjuna characterizes the theory of Two
Truths as a pedagogical device:
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By the two truths

Buddha’s teachings are given:

Samvrti-satya and paramartha satya.

Those who do not know the difference

Of these two truths

Do not know the deep truths of Buddhism.
Without depending upon the samvrti-satya,
The paramartha satya cannot be expressed.
Without knowing the paramartha satya,
No one enters nirvana.’

Although it is inevitable that the absolute truth must be expressed in terms
of the relative truth, the only “truth” the relative truth can be said to contain is
that it is a useful expression of the absolute truth, or that it is a good skill-in-
means. No matter how useful a certain skill-in-means may be for an immediate
purpose, its status as relative truth does not change. Furthermore, at the point
where the relative truth hinders the disclosure of the absolute truth because of
sentient beings’ tendency to idolize and thus to mistake what is provisional for
the absolute, or in Buddhist terms, to become attached to the provisional, the
provisional should be eliminated so that there will be no mediation resulting in
the disclosure of absolute truth in a causal sequence. All mediation should even-
tually be avoided because mediation itself is the hindrance. Songchdl notes:

The teaching of sudden enlightenment and discovery of the self-
nature, which the preceding buddhas and succeeding patriarchs
transmitted one another from mind to mind, is the pulse of buddhas
and patriarchs and the marrow of the right teaching. All other vari-
ous teachings are no more than skill-in-means for convenience and
temporary expedients designed to guide people. Therefore when [we]
take the standpoint of the orthodox way of teaching, [we] should
reject them as false teachings. If [a teacher] mistakes expedient ex-
pectations designed for skill-in-means as the true teaching and thus
does not discard but attaches himself to them, sentient beings would
be bound to those tentative expedient explanations and unable to
return to the truth. Therefore [I] reject them ardently and advocate
the correct way of the teaching (SC 79).

Such a denial of mediation has made Zen Buddhism a strongly iconoclastic
tradition. One of exemplary expressions of the iconoclastic spirit of Zen is the
phrase, “When you meet the Buddha, kill the Buddha; when you meet the
patriarch, kill the patriarch”'
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Among all the different kinds of mediation, it is intellectuality and language
that have been most emphatically refuted in the Zen Buddhist tradition. Songch®dl
follows that tradition faithfully throughout Sonmun chongno, and dedicates three
chapters (the thirteenth through the fifteenth) to criticizing the theory of “sud-
den enlightenment and gradual practice” on the basis that it is grounded in, and
gives validity to, the “intellectual understanding” (K. chihae).

Songchdl maintains that “discovering the nature” is the absolute removal of
sentient beings’” discriminating tendencies and the realization of one’s own original
perfect Buddhahood. Songch®l uses the ideals of no-thought (K. munyom) and
no-mind (K. musim), as conceptual tools to equate “discovering the self-nature”
with the realization of the original perfect Buddhahood.

Songchdl defines no-thought or no-mind simply as the absence of false
thoughts as he states: “Since all false thoughts are severed without remainder, it
(discovering the self-nature) is called no-thought or no-mind”(SC 7). Here “false
thoughts” refers to discriminating tendencies and habits."" Other popularly used
synonyms for false thoughts are ignorance (K. mumyong; Sk. avidya) and defile-
ment (K. ponnoe; Sk. klesa). The discriminating tendencies are both the product
and the producer of karma while, at the same time, they are karma. Therefore,
in a broad sense, “false thoughts” indicate the whole sequence of karma. In this
sense, Songchdl notes that “mind” or “thought” is the fundamental disease of
all sentient beings, regardless of whether it is the mind or thought of heretics,
ordinary people, saints, sages, or bodhisattvas (SC 8).

Songchdl asserts that no-thought or no-mind is the ultimate core of all
Zen Buddhist teachings, since the realization of the original perfect Buddhahood
is nothing but attaining the state of no-thought and no-mind. He states, “The
difference between sentient beings and all the Buddhas lies in that of having
thoughts (K. yu'nyom) and having no thoughts (K. mu'nyom)” (SC 78).

Referring to The Treatise on Awakening Mahdyana Faith, Songchdl notes
that there are two categories of ignorance or false thoughts: (1) those with
discrimination; and (2) those without discrimination (SC 36). The former are
called “coarse and heavy” false thoughts, and the latter “infinitesimal” ones. As
shown in the chart below, there are six kinds of coarse ignorance and three kinds
of infinitesimal ignorance, though Songchdl himself does not enumerate all of
them. Songchol’s defines the “discovering the self-nature” or enlightenment in
terms of no-mind as follows:

To extinguish all false thoughts all at once, including those of the
three infinitesimal and the six coarse kinds; and to become thor-
oughly enlightened to the original self-nature that is True Suchness,
which has been permanently abiding without any change; in a word,
to extinguish the false and verify the truth—this is the discovery
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of the self-nature which is the same as [realization of] the ultimate
no-mind (SC 11).

Following Fazangs explanation in Dasheng qgixinlun yiji (The Doctrinal
Explication of The Treatise on Awakening Mahayana Faith), S6ngch®dl correlates
coarse ignorance with the sixth consciousness and infinitesimal ignorance with
the eighth consciousness, or alaya-vijfiana. Furthermore, again following Fazang,
he correlates infinitesimal or “fundamental” ignorance with the eighth through
the tenth bhimis and coarse, false thoughts to the seventh bhimi and lower
status. Songchol’s explanations of the six coarse and three infinitesimal kinds of
ignorance can be put into the following scheme:'

“Root” or Mark of Karma Tenth Bhimi Eighth Consciousness
Infinitesimal Mark of Subject Ninth Bhami Bodhisattvas with the
Ignorance Mark of Object Eighth Bhiimi freedom of autonomy

No discrimination
“Branch” or Mark of Cognition Seventh Bhimi Sixth Consciousness
Coarse Mark of Continuation Discrimination
Ignorance Mark of

Attachment to

Projection

Mark of Scheming
Names

Mark of Arousal of
Karma

Mark of Suffering
in the World of

Karma

By introducing this scheme, Songchdl attempts to demonstrate that even the
bodhisattvas of the tenth bhimi, who are in the state of highest freedom, Equal
Enlightenment and Adamantine Samadhi, have not yet completely realized
no-thought or no-mind. Séngchdl insists that they are not different, insofar as
enlightenment is concerned, from any other sentient being. He is claiming that
no credit should be given to them at all regarding enlightenment, let alone to
beings of a lower “status”

The praxiological message Songchdl wants to deliver through this absolutist
claim is clear: The Ultimate Enlightenment or Accomplishment of Buddhahood
is in principle a matter of “all or nothing”; and the standard of enlightenment
should not be compromised, since even the slightest compromise would be fatal
to the endeavor. Later, we will examine just how the belief that enlightenment
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is a matter of “all or nothing” has been the driving force for the vigorous brand
of practice in the Zen monastery tradition, especially with regard to Kanhwa
Son, or kongan meditation. For Songchdl, to be content with less than “all” is to
lose the most essential force in Zen practice. S6ngch®l considers the theory of
“sudden enlightenment and gradual practice” to be the ultimate example of the
kind of compromise that is responsible for depriving many Zen practitioners of
this driving force, hence his criticism of it in his writings and sermons.

As a creterion to determine the individual practitioner’s distance from Ulti-
mate Enlightenment and thus evaluate the status of the practitioner with regards
to the infinitesimal and coarse ignorance and their corresponding bodhisattva
bhiimis, S6ngchdl employs a paradigm known as the principle of Three Gates
(K. samgwan). Three Gates are (1) “to keep integrity in an awakened state, whether
moving or staying still” (K. tongjong iryo); (2) “to keep integrity while dream-
ing” (K. mongjung irys); and (3) “to keep integrity while in a dreamless sleep”
(K. sungmyon iryo). Referring to the Chapter of the Ten Bhumis in the Huayan
jing (The Flower Ornament Satra) and to the Shizhu jing (The Ten Bhumis
Satra), Songch®dl explains that the first and the second states correspond to the
seventh bhiimi, where coarse ignorance has been eliminated. The third state
corresponds to the eighth through the tenth bhiimis and the “Buddha Ground”
(K. pulchi) (SC 108-110)."

Furthermore, Songchdl notes that there are two different kinds of the third
state, namely, “keeping integrity even in the deepest sleep” and “keeping integrity
in the True Suchness” The former is the state of the bodhisattvas in the eighth
through the tenth bhiimis, which is also called “keeping integrity in no-inscription
(K. muygi; Sk. avyaksita)” The latter is the state of the Buddha, which is also
called the “permanent abidance in the True Suchness” (SC 108, 112). Séngchdl
insists that only the latter is truly permanent abidance in the ultimate no-mind,
although sometimes the term “no-mind” also applies to some and not to the
true, ultimate no-mind of Buddhahood (SC 112). Here, Songch®dl is emphasizing
the need for unceasing practice (with uncompromising self-examination of one’s
own level according to the criterion of “keeping integrity,” even for those in the
state of the tenth bhiimi, let alone those in the lower states.

Some scholars question how consistent Songch6l’s subitist claim is with
regard to the hierarchy of practitioners’ levels. And I have to admit that S6ngch®6l
did make seemingly contradictory statements: On the one hand he seems to
allow for the gradual advancement toward the ultimate achievment in one’s
practice; on the other, he seems to deny it. For example, while explaining the
relationship between different bhiimis and various levels of “keeping integrity;’
Songchdl states:

“Discovering the self-nature” means that [a person of] Equal Enlight-
enment completely severs, with [his] adamantine mind, the eighth
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consciousness [or dlaya vijiiana], which is the most infinitesimal
thought, and enters the Marvelous Enlightenment. This is also called
“sudden enlightenment” (SC 78).

In this passage, and on many other occasions, S6ngchdl undoubtedly admits to
a process of climbing up different levels of achievement in Zen practice. Also,
he does describe “sudden enlightenment” in such a way as to limit it, though
not exclusively, to the removal of the last layer of ignorance that remains after
the long struggle of a practitioner going up through the bhiimis to the eighth
bhiimi.'* Nonetheless, more often that not, Songchdl denies the need to go
through hierarchical steps to reach enlightenment:

When false thoughts have all perished, one completely discovers
one’s self-nature. To discover the self-nature completely is the right
enlightenment and [realization of] no-thought. Then one suddenly
enters into the Buddha Ground, which is Ultimate Enlightenment,
without going through the hierarchy of different levels (SC 80, em-
phasis added).

Although these two statements appear to contradict each other, they both
may find appropriate places in S6ngchdl’s theory. First, as mentioned earlier, the
meaning of the term “sudden” should not be confined to its ordinary sense of a
temporal “rapidity,” but should include the other meanings that have been dis-
cussed. SOongchol’s statements may be reworded into the following two principles:
(1) Differences among the hierarchical levels and the efforts made to climb the
ladder of levels are significant in the world of sentient beings; however, (2) they
are not significant at all in light of the most essential difference in Zen soteriol-
ogy, namely, the difference between enlightenment and non-enlightenment, or
between Buddha and sentient beings. The point S6ngchdl wants to make most
emphatically is that soteriological endeavors carried out under the first principle
can be fully retained only when that endeavor is uncompromisingly based upon
the second principle.

Therefore, the term “sudden practice,” in Songch6l’s theory, does not mean
that there is no need for effort, or that no human effort can have value in terms
of realizing enlightenment. On the contrary, Songchdl's theory emphasizes unceas-
ing, uncompromising, vigorous practice. Wonyung, one of Songchol’s disciples,
notes: “The term ‘sudden practice’ indeed is an expedient expression coined to
indicate that there is no need for practice after sudden enlightenment”" The
term “sudden practice” does not address the issue of whether enlightenment is
attained with or without arduous efforts. It just indicates that: (1) Enlightenment
should be absolutely perfect so that there is no need of practice aimed at further
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enlightenment; and (2) the idea of advancement along the hierarchy of different
levels of achievement is not only meaningless in regard to the fundamental differ-
ence between enlightenment and non-enlightenment, but also may be fatal to the
ardor for practice, because it tends to generate a compromising attitude toward
practice by arousing contention with achievement lesser than perfection.

As explained thus far, the primary meaning of the term “sudden” in the
“sudden enlightenment” of Songchol's theory is “perfection” rather than “temporal
rapidity” The term “sudden practice” should be understood in the same way.
Although the latter meaning is also crucial in Songch6l’s use of the term “sudden,’
it should be understood in light of the terms “perfect” and “immediate” (i.e., not
mediated). Therefore, Songch6l’s first principle, as stated above, is not necessarily
gradualist, and his theory as a whole is not necessarily self-contradictory.

Songchdl’s primary concern lies in emphasizing the importance of the
practitioner’s unceasing and uncompromising efforts to practice. As for the
integrity that should be kept, whether in dreams or in the deepest sleep without
dreams, it is undisrupted concentration that is being emphasized. Regarding this
point, Songchdl cites Huayan jing, which states, “Bodhisattvas in the seventh
bhiimi practice the wisdom of skill-in-means and the superb truth. They abide
firmly [in that practice] without disruption [at any occasion]. They never stop
[that practice] even for one single thought-moment” (SC 110). Furthermore, in
citations regarding Dahui Zonggao, it is stated that Dahui could not maintain
dhyana and control over himself once he fell asleep, and failed to keep integrity.
He continued vigorous practice until he attained Ultimate Enlightenment.'s Thus,
the notion of the Three Gates in S6ngchdl’s theory primarily serves as a criterion
for self-examination, preventing premature abatement of vigorous practice.

In addition to the principle of the Three Gates, Songch6l introduces the
principle of the “revival from death” to emphasize the importance of undisrupted
practice. Since Zen practice centers on the endeavor to stop the sequence of
thoughts and thus to attain “no-thought” or “no-mind,” Zen practitioners are
apt to fall into the state of “completely lifeless quiescence” and to be content
there. The danger of this is inherent in the ideal of “no-thought” or “no-mind”
itself, since that ideal requires elimination of “thoughts” Furthermore, the state
of no-mind is primarily described in negative or passive terms such as “no-act,’
(K. muwi), “no-affair” (K. musa), or “no-arising” (K. musaeng).

One of the most popular expressions for the elimination of thoughts
is “severing both the previous and the subsequent phrases [of thoughts]” (K.
chonhujedan), that is, a “disconnection of the sequence [of thoughts]”'” Dis-
connecting the sequence of thoughts can be said to be the primary visible goal
of Zen practitioners who devote themselves to the “no-thought” or “no-mind”
practice. On many occasions, it is understood to be the same as “discovering
the self-nature,” or attaining Ultimate Enlightenment:
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Regarding the above citation, Songchdl states: “When all thoughts are quiescent,
the True Suchness of self-nature is thoroughly verified. This is called ‘discover-
ing the nature, ‘sudden enlightenment; or ‘accomplishment of buddhahood
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If not a single thought arises, both previous and subsequent phases
[of the karmic process of thought-arising] are cut off. Then the il-
lumining essence becomes independent, and object and self become
one. [Such a person] straightforwardly reaches the origin of the mind,
has nothing to know or attain, does not make any [discriminative]
choice, nor has anything to confront or to practice.”

(SC 119).

However, on other occasions, especially in the context of admonishing
against contentment with “complete lifeless quiescence,” resulting from the com-
plete elimination of “thoughts,” Songch6l makes it clear that the “disconnection
of the sequence [of thoughts]” is not all that is required for the attainment of
Buddhahood. Séngchdl cites the following passage from Guzun suyu Iu (Record

of the Old Masters’ Sayings):

Nowadays, many people in general take it as the ultimate state to be
quiescent in body and mind, to sever the preceding and succeed-
ing [phases of thought] and to be always in respite so that [in the
moment of] one thought ten thousand years pass. Yet they do not
know that this prominently marvelous state (K. siingmyo kyonggye; C.
shengmiao jingjie) hinders them so that the right view of themselves
cannot come forth nor can the wondrously penetrating brightness
be revealed.”

Songchdl notes that this “prominently marvelous state” is taken as a lifeless
state in Zen tradition (SC 116). He also notes that there are two different levels
of “death” in Zen practice, namely, that of the seventh bhimi, and the “great

death” of the eighth and upper bhiimis:*

There are two kinds of “prominently marvelous state,” where not a
single thought arises and both the previous and subsequent phases
of the thoughts are severed: the “samadhi of no-thoughts” in the
seventh bhimi and the “samadhi of the complete extinction” in the
eighth bhami ... (SC 121).

The state of no-inscription (K. mujgi) of the alayavijiana, in which
the sixth consciousness with coarse and heavy false thoughts has been
completely extinguished, is the “great death” ... To attain the great
revival from the depth of the great death of the tenth bhimi is the
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“true great death” (K. chindaesa) in which even the non-inscription
of the alayavijfiana has been permanently obliterated . .. (SC 124).

Songchdl states that only the great revival from the great death is the
state in which one truly discovers one’s self-nature, the Ultimate Marvelous
Enlightenment, or the attainment of Buddhahood. He characterizes the “revived”
states as the “great functioning with the whole existence” and describes it as the
workings of the “wisdom of the great mirror;” “permanently illuminating while
permanently quiescent,” and “brightly penetrating both in and out” (SC chapters
10-12). From this characterization of the “revived state,” one may construe the
nature of the “prominently marvelous state” Although it is described as a state of
“no-mind,” it falls short of full Buddhahood, because it lacks active functioning.
The reason for this lies in the fact that all the media for activities available to
the practitioner as a sentient being—represented by “thoughts”—are eliminated
while the alternative, that is, Buddha’s way, is not yet attained.

Songchdl's emphasis here is again on the need for continuous practice with
undiminished vigor, regardless of the levels of the practitioner’s achievement,
until the final ultimate enlightenment is attained. What he most emphatically
admonishes against is for a practitioner to be content with one’s own state pre-
maturely. Being content with a state other than Buddhahood is idealizing what
should be eliminated, or “mistaking an enemy for one’s dear son” (SC 175).
Songchdl cites a passage from Biyan lu (Blue Cliff Record) and warns against
this in a strongly iconoclastic tone: “Even the Buddhas, or the most renowned
patriarchs of the past, had not reached this state of extreme depth where one
goes through a great death and then revives from it. Even Sakyamuni or Bod-
hidharma should doublecheck”*

In addition to his insistence on the point that even the “prominently
marvelous state” should not be settled for, S6ngch®l puts particular emphasis
on the role of masters, especially with regard to the final breakthrough that will
take place through the revival from “death” In Songchdl’s Zen practice, having
one’s state checked by one’s master is as indispensable as recognizing that one
should go through self-examination according to the criterion of the Three
Gates. Songchdl cites Dahuis famous episode as an exemplary instance that
demonstrates the indispensable role of a master in encouraging a practitioner
not to stop short of enlightenment and guiding him out of the state of “death”
S6ngchdl notes:

After one has attained the state of “keeping integrity whether awak-
ened or sleeping,” he should acquire thorough penetration [into
the truth], without remainder, in order to discover the self-nature
completely. Due to differences in opportunity and levels of ability,
some may have attained only incomplete penetration. That is why
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you cannot be sure until you consult a master with right eyes and
get his “recognition” (SC 113).

Although S6ngch®dl does not explicitly state the reason why a master’s guidance
is indispensable, we can construct a possible explanation. Once one has reached
the state of virtual “no-mind” by “severing both the preceding and the succeed-
ing phases” of the sequence of thoughts, and is able to “keep integrity even in
the deepest sleep without dreams,” then all the media available to a sentient
beings are eliminated. Even the criterion of the Three Gates is not meaningful
anymore, for both Buddhahood and the eighth to the tenth bhiimis surpass the
highest criterion. It is at this point that only a master (the enlightened person,
in principle) knows whether his disciple has attained the final fruition of Bud-
dhahood or is still in the lifeless side of “no-mind.”

Many modern Buddhist scholars approach the master-disciple relationship
in the Zen Buddhist tradition from a sociological perspective and consider it the
result of hierarchies in the social power structure, or the patriarchal system of a
society in general. Such an approach implies that behind the apparent religious
authority of Zen masters there are only sociological factors at work. In many
cases, sociological factors are taken as the only real rationale for the relation-
ship, and the authority of Zen masters regarding religious truth is taken as an
institutionalized disguise of the true rationale. Faure states:

The definition of masters and disciples, and of what is supposed to
be transmitted through them, is primarily social. Despite the con-
stant reference to ultimate truth, it does not acquire its validity from
some extra-social criterion but is closely related to status. ... Chan
masters . . . are not masters because they have realized the truth and
can now teach it (although, of course, this may be the case); rather,
they can teach the truth because, having been socially defined as Chan
masters, what they teach has the performative power of being the
truth. . .. [TThe “master function” is a “position” determined by the
discourse; it is a function (and not a pure origin) of discourse. In this
sense, its performative power required a broad social consensus.”

This perspective can be a powerful tool for the analyses of many features
of Zen Buddhist institution, for it is beyond doubt that sociological, political, and
economic factors constitute a large portion of the rationale for the master-disciple
relationship in Zen Buddhism. However, it is doubtful whether it provides an
access to a proper understanding of the concern in religious sui generis without
committing the fallacy of reductionism. It also should be noted that the Zen
masters’ role in the context of soteriological endeavor and the soteriological
rationale behind the relationship, as Songchdl emphasizes, is actually work-
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ing effectively as primary momentum and vector in the actual scenes of Zen
practice—even in the phases, like that of “great death and great revival,” where
those “outside” factors, such as socio-political or economic concerns, hardly
have relevance; whereas, the practitioner’s concern for enlightenment experience
assumes overwhelming primacy.

The Sudden Enlightenment and Kongan (Encounter Dialogue) Practice

In his Introduction to Sonmun chongno, Sdngchdl insists that kongan or hwadu
meditation is the best way to “discover the self-nature” and attain enlightenment.
We will not get into the details of the meaning of various kongans, or whether
Songchol's claim is valid; our discussion will focus on the relevance of S6ngch6l’s
emphasis on kongan meditation to his theory of Zen practice and enlightenment.
In what follows, we will examine Songchdl’s emphasis on kongan study in terms of
its relation to the following: (1) the notion of “no-mind”; (2) his insistence upon
constant and undisrupted practice; and (3) the final examination for the “seal of
recognition” (K. inga) of enlightenment given by the master to a disciple.

To be noted here is that Songch6l's emphasis of kongan stems from the
self-imposed identity of Chogye Son as the Korean version of the Chinese Linji
Chan tradition that developed into gongan Chan at the hands of Dahui Zong-
gao. Songchdl's discourse on Zen practice and enlightenment is basically within
this tradition. Although some of the more fundamental issues Songchdl raises
may also be relevant to a broader context of Buddhism, his emphasis on kongan
study should be considered almost exclusively within this context.

First, Songch6l's emphasis upon kongan meditation is much related to the
doctrine of “no-mind” One of the essential principles of the doctrine of “no-
mind” is “no-reliance” (K. musoiii), the focal point of kongan meditation. The
principle of “no-reliance” is particularly important when distinguishing between
two possible kinds of kongan meditation: (1) the examination of kongan as
“live words” (K. hwalgu); and (2) the examination of kongan as “dead words”
(K. sagu). This distinction does not refer to two different kinds of kongans, but
to two different modes of examining kongan. Examination of kongan as “live
words” denounces any reliance on frames of reference including conceptualiza-
tion because these words are considered to be products of the discriminating
consciousness of sentient beings. Whereas, if one attempts to understand the
“meaning” of kongan relying on one’s intelligence, one is examining that kongan
as “dead words” Hence, examination of kongan as “dead words” is also called
the “study of meaning” (K. chamiuii):

“Live words” refer[s] to the Buddha-Patriarchs’ succinct and straight
vignettes or phrases, which are beyond sensory perception, false
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conception and discriminating consciousness. Language and cogni-
tion do not work there. There is no place for reasoning, wording or
meaning to function [in the study of “live words”]. [The “live words”]
have neither a taste, nor a clue to approach them with. ...

[Study of] “dead words” refers to the operation of language and

reasoning, that is, “intellectual or conceptual understanding”*

Pojo Chinul (1158-1210) introduced kongan practice to Korean Buddhism.
Songchdl praises Chinul’s distinction of “live words” study from “dead words”
study, while criticizing him for having accepted the latter as a legitimate, although
lower-level, way of studying kongan. Chinul calls the latter the way of “complete
and sudden faith and understanding,” and the former the way of “shortcut”™
Chinul explains the differences as follows:

From the standpoint of complete and sudden faith and understand-
ing, these ten defects of knowledge and conceptual understanding
are conditionally arisen from the true nature also and cannot be
grasped or rejected. Nevertheless, as this approach permits acquired
understanding and thought via words and meaning, understanding
and conceiving, a beginning student is able to receive it in faith
and keep it respectfully. But from the standpoint of the shortcut ap-
proach, once there is an intimate realization of the true nature and
secret conformity with it, neither the way of words nor the way of
meaning exist any longer, for this approach does not allow acquired
understanding or thought.”

The reason that kongan study is employed in Zen Buddhism, resulting in the
establishment of the so-called kanhwa Son, or gongan Chan tradition, is because
it is believed to be the most effective way to practice “no-mind” that does not
rely on any sentient beings’ ways of thinking, particularly their discriminating
thoughts. In other words, kongan study is designed to bring about in the unen-
lightened mind a state close to the enlightened mind, or, “no-mind™:

Until enlightenment to the self-nature is attained, [hwadu plays]
the role of a point on which a practitioner is to concentrate her/his
consciousness in meditation practice, and of a weapon with which
s/he is to expel all the discriminative attachment and false awareness.
Therefore, however convenient and superb “live word” a hwadu may
be, it also belongs to the realm of false ideas until enlightenment is
realized. It should be discarded when enlightenment is attained, in
the same way that you should leave the raft behind once you have
crossed the river. However, the spiritual state of a kongan practitioner



Zen Master T'o€ong Songchdl's Doctrine 215

is closer to the “right thought” than any other unenlightened state
of mind. It is because the practitioner is only holding the kongan
without activating discriminating tendencies. . . . *

Thus the rationale for Songchol's emphasis on kongan study can be found
in the unique function it has in Zen practice of “no-mind,” which he claims is
exactly what Zen enlightenment is all about.

Secondly, Songch6l's emphasis on kongan study can be explained in relation
to his insistence upon undisrupted and constant practice. Wonyung notes that
continuous concentration with utmost devotion is the essence of kongan study,
citing Boshan Wuyi (1575-1630):

What is most important in [kongan] study is devotion. Boshan said:
“This single word ‘devotion’ is the most important essence of [kongan]
study. The word ‘devotion’ has the strongest power.” One should just
immerse oneself in questioning hwadu, as devotedly as a cat watches
a mouse, waiting for a chance to catch it, as a traveler misses home,
as a widow takes care of her only son, or as a starving person wants
a bowl of rice. There is no other way for it than diligence.”

This emphasis on constant devotion is related to the nature of hwadu study as
“questioning” meditation. To study “live words” is defined as formulating “a
lump of doubt,” not doubt about the meaning of the words or parables given
as hwadu, but pure doubt, without an object. Wonyung notes: “The emphasis
upon questioning meditation on hwadu becomes even stronger after Dahui. So
much so that constant and unbroken questioning became the very essence of
hwadu study, and hwadu study without questioning but with just concentration
became “dead word” study”

Sung Bae Park explains the “questioning” meditation in terms of the
dynamics of the faith-doubt dialectic:

Since most practitioners cannot reject the patriarchal faith that “I
am Buddha,” yet must also confess that “I am not Buddha,” an inner
conflict between these two poles of faith and doubt or affirmation
and negation is created. How can this be resolved?

... [T]he Chlan tradition invented the practice of questioning
meditation, which resolves this inner contradiction not by empha-
sizing one pole or the other, but by activating and intensifying the
polarity through a process of unbroken questioning.”

Resolving the problem with “yes or no” or, in other words,
by making the choice of “one pole or the other,” is the discriminat-
ing mind’s mode of functioning. One may say that kongan study is
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designed to make the unenlightened mind work in a nondiscriminat-
ing (enlightened) mode by “activating and intensifying the polarity”
The popular description of the ultimate state of mind in kongan study,
namely, “Only the lump of doubt exists, nothing else,” refers to the
extreme intensity and continuity of questioning undisrupted by the
discriminating tendencies of the unenlightened mind.

Therefore, as soon as the slightest amount of discriminating functioning,
above all intellectual discerning, is activated, kongan study is ruined. This is why
“any interpretation of the kung-an, no matter how precise or beautiful it may be,
is useless for the questioning meditation itself and can even be an obstruction”
Referring to the exemplary kungan of wu, or “No!” stemming from Zhaozhou’s

anecdote, Park notes:

For the kung-an meditation it is crucial to maintain a constant, un-
broken questioning of wu. The key to the kung-an is not the word
wu, but the active process of questioning itself, i.e., “Why? Why?
Why? . .. Ultimately, the purpose of the questioning meditation is to
‘cast away [one’s] discriminating mind, as Wu-men declares. .. '

Songchdl’s strong emphasis upon constant and uncompromising practice can be
understood in terms of the nature of kongan study as explained above.

The third rationale of Songch®dl's emphasis upon kongan study can be
found in the unique role kongan plays as the “official” criterion for the seem-
ingly arbitrary procedure of examining the progress of one’s practice. In order
to attain the “seal of recognition” of enlightenment, a practitioner must pass the
examination given by his master with kongan in “question and answer” session
(K. mundap). The master discerns whether the disciple “has broken” the kongan
through the “question and answer” session, which is the “official” criterion of
enlightenment. Hence kongan is called “the barrier set up by Chan masters”
(K. chosagwan).”

Wonyung, referring to the etymological meaning of the term kongan, likens
the significance of kongan to that of official public regulations:

The term “kongan” means “official documents of government offices.”
The official documents of government offices contain public regula-
tions designed to be applied to everybody fairly. The regulations
Zen masters impose on practitioners should be publicly fair without
intervention by the slightest private element. . ..

In secular society, people mandate the judiciary to make fair
decisions on right and wrong according to law. Zen practitioners
mandate decisions on enlightenment to “good advisers.” The “good
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adviser” examines with kongan whether the practitioner’s eyes are
open or not.”

It is only the master who is able to determine a disciple’s state and pass the
sentence of further practice. This is especially true for those who are in the state
of “great death,” because the ultimate criterion of self-examination, i.e., the Three
Gates, is already fulfilled. Furthermore, it is only an enlightened person who is
able to recognize the practitioner’s enlightenment. That recognition should not
be made arbitrarily and kongan functions as the “public” criterion for it.

The Nature of Enlightenment and the Limits of Gradualism

One of the characteristics of Zen Buddhism is its belief that enlightenment can be
attained by anyone here and now. This belief stems from the creed that all sentient
beings are already Buddhas and that enlightenment is all about discovering one’s
own original nature, which is True Suchness. Hence, Zen Buddhism uses plain
terms, not sophisticated philosophical ones, to describe the enlightened state,
such as “peaceful and leisurely spirit,” “undisturbed quiescence,” “no-attainment,’
“no-act,” or “no-affair” Songch®dl uses the term “no-thought” or “no-mind” as a
shorthand for all these terms, and characterizes the post-enlightenment state as
“preservation of no-mind™:

If [one] attains the state of no-mind where all thoughts perish, [he]
does not have any activity or event but is only leisurely and quiescent.
A master of the Tao who places himself in this state of great respite,
is peaceful and leisurely in both body and mind even when in the
bustle of a large crowd. As a drop of poisoned water takes away life
immediately, activation of a single most infinitesimal thought makes
one’s own nature obsolete. But once [no-mind is] attained, [it is] at-
tained forever. It always stays the same without change, so that not
even one single infinitesimal thought arises. To stay leisurely and
free in this state of great quiescence is what the masters with right
eyes do after enlightenment (SC 89f.).

This characterization of enlightenment implies no further need for practice after
the realization of Buddhahood, thus negating the theory of “sudden enlighten-
ment and gradual practice” This negation is a logical corollary of his definition
of “enlightenment” as “realization of perfect Buddhahood” and also his unspoken
definition of “practice” as “sentient beings’ efforts for the purpose of attaining
enlightenment” Furthermore, S6ngchdl asserts that the state of no-thought or
no-mind entails the perfect wisdom that enables the enlightened person “to have
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insight both in and out” (K. naeoe myongchol) and “to be always illuminating the
world while completely quiescent” (K. sangjok sangjo) (SC chapters 10-12).

Two questions may be raised regarding such a notion of the enlightened
state: (1) On what grounds can it be said that, once one attains enlightenment,
one “always stays the same without change” in that enlightened state? and,
(2) How are two seemingly incompatible qualities (i.e., complete quiescence and
the active functioning of perfect wisdom), actualized simultaneously? Séngchdl
himself does not give a direct answer to either of these questions. However, we
will take the liberty of constructing possible answers on the basis of our under-
standing of the context of S6ngchdl’s doctrine.

As for the first question, we may consult the Treatise on the Awakening of
Mahayana Faith, in which two types of Buddhist faith are addressed: that is, “retro-
gressive backsliding faith” (K. toesin) and “unretrogressive or nonbacksliding faith”
(K. pultoesin). The former corresponds to “doctrinal faith” (i.e., the faith that
“I can become Buddha”), and the latter to patriarchal faith (i.e., the faith that
“I am already Buddha”).* Doctrinal faith, grounded in the dichotomy between
sentient beings and Buddhahood, as perceived by the sentient beings’ dualistic
way of thinking, is always vulnerable to retrogression:

[Flrom the conventional Buddhist perspective, especially the
gradual[ist] tradition of doctrinal faith, a truly nonbacksliding or un-
retrogressive faith is not possible. Why is this so? From the gradual[ist]
point of view, faith is a function of will and intellect. Consequently,
since the human intellect can assent to falsehoods and the human
will is fallible, it is always possible to backslide; belief can turn to
doubt, resolve can weaken, vows and precepts can be broken.*

Thus, seen from the perspective of doctrinal faith, there is a difference in the
strength of faith, and also a difference in the levels of advance toward the goal
of becoming a Buddha.

In contrast, patriarchal faith cannot be perfect until one actually becomes
a Buddha. To claim that “I am Buddha” before actualizing Buddhahood through
the enlightenment experience is either fraud or self-deception. True patriarchal
faith is not a function of sentient beings’ mind, as the conventional meaning of
the term “faith” indicates, but the content of enlightenment.

The content of Buddhist enlightenment has been described by the concepts
of “dependent origination” and “emptiness.” Buddhahood, or enlightenment, is
equal to the realization of the ontological truth that everything in the world,
including oneself, is conditioned (or dependently originated), and thus “empty”
Park notes:

In the Majjhima-nikaya the Buddha is recorded as saying: “Those
who see ‘dependent origination’ will see the dharma; those who see
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dharma will see ‘dependent origination.” In the Samyutta-nikaya
the Buddha said, “Those who see the dharma will see me; those
who see me will see the dharma” When we combine these two
statements, we arrive at the understanding that Buddha is the world
of dependent origination, i.e., the way all dharmas arise through
conditional coproduction. Therefore, “I am Buddha” must also mean
“I am dependent origination.”*

In this context, “discovering one’s own original Buddha-nature,” that is, confirm-
ing that “T am Buddha,” which is the Zen Buddhist definition of enlightenment,
is the same as the confirmation that “I am dependent origination.” By the very
definition of the term “dependent origination,” the awakening of the ontological
truth of “dependent origination” requires a nondiscriminating way of thinking.
Once there is no discrimination, especially between Buddhahood and sentient
beings, the concept of “retrogressing or backsliding into a sentient being” is
obsolete. Park’s explanation of the irreversibility of patriarchal faith, as follows,
can be directly applied to Songchdl’s idea of “discovering the self-nature™:

The immovability and irreversibility of patriarchal faith are derived
from the fact that one is ontologically grounded in Suchness or
dependent origination.

In other terms, patriarchal faith can be understood as a function
of One Mind, i.e., the mind of nondiscrimination and nonthought.
As soon as one returns to One Mind, one no longer discriminates
between sentient beings and Buddhas or between enlightenment
and nonenlightenment, but instead directly cognizes the world of
emptiness and dependent origination. Backsliding is not possible
in a mind free of discriminating thoughts. Since no distinctions are
made, there is nowhere to backslide to and no one to backslide.
Thus, since patriarchal faith is ontologically grounded in dependent
origination as a function of One Mind, it is not subject to backslid-
ing in any way whatever.”

The faith that “I can become Buddha” presumes an awareness that “I
am not Buddha now” Both the will to believe the Buddhist teaching that it is
possible for sentient beings to become Buddha, and the awareness that one is
not yet Buddha, are grounded in discriminative thinking. Even when one has
determined to follow patriarchal faith, the discriminative awareness that “I am
not Buddha ‘yet’” cannot but arise until he truly confirms the faith that “I am
already Buddha,” or, until he “discovers the self-nature” However, once this faith
has been confirmed, the confirmation cannot be cancelled, since it consists
of the complete nullification of any discrimination which would make such a
cancellation possible.
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The second question is related to another characteristic of Zen Buddhist
soteriology, namely, its tendency to put exclusive emphasis on enlightenment
without much discussion of the phenomenal reality of sentient beings. In terms
of ti-yong, or “essence-function” construction (a unique East Asian conceptual
tool used to explain a world full of dichotomy and dualistic phenomena from
a non-dualistic perspective), such a tendency can be characterized as a ti
(essence) oriented attitude, without paying attention to yong (function). Not
only Zen Buddhism but East Asian religious thoughts in general have had the
same tendency.

One product of ti oriented tendency is the notion that yong will be
automatically perfected when ti is perfected. This is why we cannot find one
example of Songch’ 6l's writings of how an enlightened person functions in the
actual world, except for such general and vague notions as “always illumining
while permanently quiescent” This exclusive concern with ti and apparent lack
of concern with yong is both a strong point and a weak point of Zen Buddhism
in modern secular society, where the concern with yong prevails. It is a strong
point because it gives Zen the potential to promote a fundamental rectification
of the “materialist” trend of human civilization. It is a weak point because it
is difficult in modern secular culture for an ideology to be persuasive without
presenting a realistic vision of the yong aspect of life.

Songchdl grounds his repudiation of the gradualist theory of “sudden
enlightenment and gradual practice” on two principles: (1) the difference between
“realization awakening” (K. chiingo) and “understanding-awakening” (K. haeo);
and (2) “the lineage of the authentic transmission of dharma?”

In Songchol’s criticism of the gradualist theory of “sudden enlightenment
and gradual practice,” the most important issue is the meaning of “sudden enlight-
enment.” Although the term “sudden enlightenment” is used in both gradualist
and subitist theories, it has very different meanings in each theory. Also, the
different views of practice, expressed as “sudden practice” and “gradual practice,”
are derived from the different meanings of “sudden enlightenment”

As explained thus far, in Songchol’s theory the term “sudden enlighten-
ment” refers to Ultimate Marvelous Enlightenment, which is realized only
through complete experiential verification. Claiming that one has realized “sud-
den enlightenment” means that one has eliminated all defiling false thoughts and
verified one’s original perfect Buddhahood. In this sense, “sudden enlightenment”
is understood as identical to accomplishment of the highest ideal of Buddhism,
called nirvana or anuttara samyak sambodhi among other terms. Hence, once
“sudden enlightenment” is attained, there should be no need for practice with
the purpose of attaining further enlightenment. Furthermore, Songch®l insists
that nothing less than such final enlightenment should be considered to be
“sudden enlightenment.”
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The gradualist notion of “sudden enlightenment,” however, does not
necessarily refer to “enlightenment by verification,” but includes “understand-
ing-awakening” Guifeng Zongmi, the systemizer of gradualist Zen soteriology,
notes: “[Among the various combinations of] sudden or gradual enlightenment
and practice, ‘sudden enlightenment and gradual practice’ refers to understand-
ing awakening”*® He compares “sudden enlightenment to sunrise or the birth
of a baby,” and “gradual practice” to the clearing of fog by the sun beams or
the growth of a baby.

The focal point of the gradualist theory is that one must first have “under-
standing-awakening” in order to have right faith and do right practice until
reaching final “enlightenment by verification”® Zongmi states: “The theory that
one must first attain sudden enlightenment and only then can gradually practice
is grounded in the notion of ‘understanding-awakening’ Therefore it is said in
Huayan jing: ‘After accomplishing right awakening at the moment of the initial
arousal of the mind [of faith], one goes through the three sage stages and ten
saint stages, accomplishing them one by one’ ”*° It seems that the core didactic
message of such a gradualist program of practice and enlightenment places the
same amount of emphasis on steadfast practice as Songchdls. However, the
gradualist view and that of Songchdl sharply contrast each other with regard
to whether or not “discovering the nature” refers to sudden enlightenment as
initial understanding-awakening, or as Ultimate Marvelous Enlightenment, after
which practice is obsolete. Chinul explains “sudden enlightenment and gradual
practice” as follows:

When the ordinary man is deluded, he ... does not know that his
own nature is the true dharma-body; he does not know that his own
numinous awareness is the true Buddha. He looks for the Buddha
outside his mind. While he is thus wandering aimlessly, the entrance
to the road might by chance be pointed out by a wise advisor. If in
one thought he then follows back the light [of his mind to its source]
and sees his own original nature, he will discover that the ground
of this nature is innately free of defilement, and that he himself is
originally endowed with the non-outflow wisdom-nature which is
not a hair’s breadth different from that of all the Buddhas. Hence it
is called sudden awakening.

Next let us consider gradual cultivation. Although he has
awakened to the fact that his original nature is no different from
that of the Buddhas, the beginningless habit-energies are extremely
difficult to remove suddenly and so he must continue to cultivate
while relying on this awakening. Through his gradual permeation,
his endeavors reach completion. He constantly nurtures the sacred
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embryo, and after a long time he becomes a saint. Hence it is called
gradual cultivation.*!

With the term “discovering the self-nature,” Chinul obviously refers to the initial
arousal of faith based upon “understanding-awakening” However, it does not seem
that the “understanding-awakening” Chinul equates with “sudden enlightenment”
and “discovering the self-nature” is simply “intellectual understanding” (K. chi-
hae) as Songchdl claims. In Chinul’s system, obviously influenced by the Huayan
concept of the equality of the initial arousal of faith and Ultimate Marvelous
Enlightenment, “understanding-awakening” is, rather, complete enlightenment,
even though defilements may still be intact. For Chinul, enlightenment is not a
matter of removing defilements completely. Initially, for Chinul, defilements are
not something to be removed. Instead, the fact that defilements are an unavoid-
able condition of sentient beings is something to be awakened to. Chinul assigns
the work of removing defilements to the post-enlightenment task of perfecting
initial enlightenment into Ultimate Marvelous Enlightenment. The popular saying
among Korean Buddhists, “In attaining enlightenment, it does not matter whether
defilements are intact or not,” is based upon such a notion of enlightenment.

Nonetheless, S6ngchdl criticizes Chinul’s notion of enlightenment as
belonging to scholastic Buddhist philosophy (K. kyo), or more precisely, Huayan
philosophy, and not orthodox or authentic Zen doctrine. Sdngch®6l claims that
“understanding-awakening” is an experience which is absolutely different from
discovering the self-nature and thus attaining sudden enlightenment as under-
stood as Ultimate Marvelous Enlightenment, or realization of one’s original per-
fect Buddhahood. According to Songch®6l, enlightenment must be the complete
removal of defilements.

Furthermore, S6ngchdl insists that “understanding-awakening” is that
which should be removed in order for the practitioner to discover the self-
nature. Songchol points out that “understanding-awakening” does not remove
the coarse and heavy false thoughts, let alone the infinitesimal ones. He identifies
“understanding-awakening” with “intellectual understanding;” and thus considers
it to be a product of false thoughts stemming from “sensory (karmic) habits”
(K. chongsiip) (SC 159-172). Therefore, he notes that to practice on the basis
of “understanding-awakening” is like “jumping into the fire holding an armful
of wood” (SC 175).

The subitist and gradualist theories share the same didactic message about
the crucial importance of steadfast practice, but are grounded in two completely
different praxiologies. The subitist theory claims that one should not rely on any-
thing that belongs to “mind” or “thought,” whereas the gradualist theory allows
for this. The subitist theory insists that one can never extinguish defilements
by employing the ways of sentient beings but, rather, only by removing them,
whereas the gradualist theory insists it is not only possible, but in fact necessary
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to use the ways of sentient beings. One can say that the subitist theory focuses
on “principle” (K. li), “essence” (K. che), and “absolute truth” (K. chinje), whereas
the gradualist theory focuses on “phenomena” (K. sa), “function”(K. yong), and
“conditioned truth” (K. sokche).

Conclusion: The Lineage of the Authentic Transmission of Dharma

Zen Buddhism traditionally places much emphasis on the symbiotic relation-
ship between enlightened masters and their disciples. The relationship has been
represented in such traditional lore as the “direct transmission of dharma from
mind to mind” and the inheritance of robes and bowls used by previous masters
as a “seal of recognition” Chinese Buddhist hagiographers have painstakingly
written down, and even concocted, the “history of transmission records,” a “his-
tory of mind-to-mind transmission” of the enlightenment experience from the
Sakyamuni Buddha to his chief disciple Mahakasyapa, and from Mahakasyapa
down through the twenty-eight successive patriarchs in India, and in China,
from Bodhidharma through Huineng, the sixth patriarch.

In developing his doctrine of Zen practice and enlightenment, and his criti-
cism of gradualist theory, S6ngchol relies heavily on the notion of “the legitimate
lineage of the authentic transmission of dharma” He considers the Linji Chan
tradition, from which the Chogye order in Korean Buddhism identifies itself
as being descended, to be the orthodox form of Zen Buddhism, and he claims
that the theory of “sudden enlightenment and sudden practice” is its authentic
doctrine. On the basis of these premises, Songchdl repudiates the gradualist
theory of “sudden enlightenment and gradual practice” as heretical and labels
its advocates, specifically Shenhui, Zongmi, and Chinul, as “heretics”

Although So6ngchol takes the Linji line of Zen lineage as representing the
“orthodox” Zen tradition, he also cites many Zen masters of other lineages as
“masters with right eyes” He was able to do this because he used two criteria
for orthodoxy, namely, legitimate lineage and subitist doctrine. On the one hand,
Songchdl attempted to prove that subitism is the “orthodox” Zen soteriology and
gradualism is “heretical” by presenting prominent Zen masters, especially those
in the Linji line, as examples of the “legitimate lineage of the transmission of
truth” On the other hand, he believed subitist doctrine to be a crucial quality
of “masters with right eyes,” so that he cited the writing of Zen masters outside
of the Linji lineage as well.

It should not be difficult to see that his emphasis on the notion of “legiti-
mate lineage” and related “orthodoxy” claims are the aspect of his theory that has
been most criticized by scholars. However, as these scholars with critical views
are also aware, the doctrinal points S6ngchdl attempts to underscore with these
notions are of more crucial importance than his historical claims.
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Son Master Daehaeng’s
“Doing without Doing”

Chong Go

Introduction

S6n Master Daehaeng is one of the most influential Buddhist teachers in Korea
today. As a traditional Buddhist nun in a patriarchal society, she founded a
temple, Hanmaum Seon Center (K. Hanmatim sonwon), which has grown to 25
Korean and international branches, and has more than 30,000 families registered
as members. In addition to being the teacher of over 150 ordained nuns and
monks, Daehaeng Stinim' has played a major role in supporting the Bhikkuni
Sangha of Korea.

Born in 1927 during the Japanese occupation of Korea, Daehaeng Stinim
witnessed the suffering of a great many people, which gave rise to an intense
questioning about the meaning of life and why beings suffer. This led to a deep
enlightenment experience at an early age, followed by decades spent applying
and testing her understanding. She lived in the mountains for years at a time,
sustained by whatever was at hand. Although she became well-known as a
healer, Daehaeng Stinim has said that what she was really trying to do was to
help people awaken to their fundamental nature, their Buddha-nature, and its
inherent ability. It was this goal that led her to establish the first Hanmaum
Seon Center in 1972, which has since grown into one of the foremost Buddhist
organizations within the Chogye Order (Jogye Order) of Korean Buddhism and
in Korean Buddhism itself.

One of the most striking things about Daehaeng Stinim’s role in modern
Korean Buddhism is her ability to reach out to a wide range of people, many
of whom previously had little or no interest in Buddhism. Korean visitors to
Daehaeng Stinim’s temple are often struck by the large numbers of men and
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teenagers. At many temples in Korea, the only laypeople to be seen are middle-
aged and elderly women; there are very few laymen, and almost no teenagers.
In contrast, Hanmaum Seon Center’s laymen’s organization and youth group are
among the largest and most active in Korea.

Daehaeng Siinim has been able to reach so many people in large part
because she teaches spiritual cultivation in such a way that anyone can prac-
tice, regardless of their occupation, age, or gender. She points directly to one’s
inherent Buddha-nature, teaching people how to make this the focus of their
spiritual practice throughout all aspects of their lives. She reminds them of the
innate ability and wisdom within each one of us, and through detailed teach-
ings shows people how to rely upon this. Everything that arises during one’s
daily life becomes part of one’s spiritual practice and provides a chance to grow
spiritually. The effect of these teachings is that anyone can immediately begin
changing his or her life.

In contrast, the more commonly taught methods of spiritual practice such as
hwadu meditation, reciting the Buddha’s name, and, to a lesser extent, prostrations
are all limited by time and place. For example, hwadu meditation is generally
restricted to ordained monks and nuns in meditation halls or hermitages, while
prostrations and chanting are ideally done at a temple. Further, during hwadu
meditation, one is only practicing while “holding” the hwadu, and when one’s
chanting and prostrations stop, so does one’s practice.

All of this was contrary to what Daehaeng Stinim had awoken to. She
perceived that one’s Buddha-nature was the true source of all one’s thoughts
and actions. Thus, every single aspect and every single moment of one’s life
was the manifestation of truth and the Buddha-dharma. Nothing in one’s life
was separate from the truth. One’s Buddha-nature was there even in the midst
of suffering and deluded acts. Thus, for Daehaeng Stinim, spiritual cultivation
must begin and end with one’s inherent Buddha-nature and include absolutely
everything that arises within the course of daily life.

To this end, Daehaeng Stinim teaches people to have faith in their inherent
Buddha-nature and to entrust it with whatever confronts one. Next, one must
continue to observe while going forward and experimenting. One experiments
with letting go and relying upon their fundamental nature, and one experiments
with applying the experiences that result. All the while, one continuously lets
go of the things one knows and the things one doesn't know. This also includes
all concepts of self and other.

As Daehaeng Stinim talks to people about this process of spiritual prac-
tice, she often emphasizes the necessity of “doing without doing” (K. ham i opsi
handa). Without this, she warns, it will be difficult to make progress in one’s
spiritual practice. As she explains this expression, its meaning can perhaps best
be translated as “doing without any thought of doing;” that is, there is no thought
of being a doer in one’s actions. Daehaeng Stinim goes on to use this expres-
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sion in two different contexts. The first context of “doing without doing” is as
a description of our fundamental reality, where the dualistic concepts of “you”
and “T” are naturally not present. The second, and more emphasized, context of
“doing without doing” is as a method of spiritual practice, where one strives to
let go of the thoughts of a separate doer.

This essay will first examine “doing without doing” as a natural state. Next,
in order to understand “doing without doing” as a spiritual practice, and why it
is important, it will be necessary to examine the effects of the concept of self.
Special attention will be paid to the labeling effects of the thought of “I” The last
section of this essay will look at “doing without doing” as a method of spiritual
practice in which one lets go of thoughts of “I” and the sense of a separate self
that is the source of one’s actions. By doing this, one moves into harmony with
the fundamental nature of reality.

“Doing without Doing” as an Expression of Fundamental Reality

The first context in which Daehaeng Stinim uses “doing without doing” is as an
expression of the fundamental reality of our world, where everything is naturally
functioning together without the mistaken view of a separate doer. In this state,
all beings are sharing the same life, the same mind, the same body; we work
together as one and share all things. An important point of this aspect of “doing
without doing” is that it describes a state that is happening naturally, without a
conscious effort on the part of the individual.

This level of functioning is important because it represents the fundamental
nature of reality, where all lives and things are always functioning together non-
dually, as one. Thus, if one is in harmony with this state, wisdom, understanding,
and spiritual development become much more attainable. On the other hand, if
one is behaving contrary to this fundamental state of “doing without doing,” then
everything in one’s life becomes much more difficult, not to mention attaining
wisdom and understanding.

People who awaken to this state are aware of differences and distinctions,
such as of self and others, but they are able to see them for what they truly are:
illusions.” They do not cling to these distinctions, nor do these distinctions lead
to attachment or aversion. All beings are interconnected, but at the same time,
each has its own unique role to play.

The natural state of “doing without doing” can be viewed from many
different perspectives. For example, sometimes Dachaeng Stinim describes it in
terms of the inherent oneness of all life:

No matter where you go, it is all one monastery, one place for
spiritual practice. “One” means the whole. The foundation of the
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entire universe is connected to the foundation of human being’s
minds. Both the realm of the living and the realm of the dead are
contained within this world, and, through this foundation, all of the
consciousnesses of both realms are directly connected. Thus all lives
are sharing the same life, working together, sharing the same body,
and manifesting together while sharing everything.’

All beings are sharing everything and manifesting together, so, from the perspec-
tive of the foundation, there is no “you” or “I” that could be separated out and
called an unchanging self.

In the next example, Daehaeng Stinim continues this same theme, empha-
sizing that even the body is a collection of lives working all together: “Inher-
ently, people release everything. Why? Our bodies are full of lives that all work
together, so they all are empty. Why? There’s not a single thing that ‘you’ do,
there’s nothing that ‘you’ alone see. There’s nothing that ‘you” hear by yourself,
nothing that ‘you’ alone say. There is no single thing that you can claim to do
by yourself™

This idea that there is no separate and unchanging self is directly related to
the idea of emptiness. Emptiness, as Daehaeng Stinim describes it, is not a state
where nothing exists; instead, emptiness is a state where everything is always
changing and manifesting every instant. It is empty because there is nothing
that one can single out and say “this is” Thus, any labels such as “me” or “I”
will always be inadequate and incomplete. Daechaeng Stinim explained this in
the context of giving:

When you give something to others, just give it without any thought
of giving, and move on. Just live like this. Once you give something,
that’s all. Let go of any thought about having given something. Why?
Because “I” doesn’t exist. . .. What people call “I” is always changing
and never remains the same for even an instant, so it is said that
“I” is empty. Everything in our life is empty, everything changes
every moment.’

Everything is interconnected and working together, without a separate “you”
or “I7 but, through ignorance, beings give rise to thoughts of self and labels
of “I” which hinder their perception of the true nature of reality. Thus, people
mistakenly base their actions on a dualistic worldview and behave in ways that
are contrary to their true nature, and so fall into suffering.

The concept of self, or “I,” is often described in Buddhism as a false con-
struct that arises from various aggregates, but it is also a process of labeling
that forms our image of ourselves, reinforces dualistic thinking, and reduces our
awareness of the ever-changing nature of reality.
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What people usually think of as self, or “I,” is considered by Buddhist
teachings to be a false entity. Traditionally, it is described as a false sense of self
that arises from the combination and interaction of the five aggregates: form,
feeling, perception, volition, and consciousness. The purpose of this description is
to show people that what is thought of as “I” is not a fundamental entity, rather,
it is something that is always changing and has no fixed basis. By understanding
that “I” is not an inherent entity, people would be able to free themselves from
all clinging related to the idea of a separate self

However, the concept of “I” can also be viewed as a labeling process.
When people use phrases such as “I'did...,” “____ is happening to me,” or “she
did ..., while conforming to conventions of language, they are also creating
labels that simplify and constrain much more complex events. It appears that
most of what people think of as their self is actually comprised of these labels
that they have made. Further, the effects of these labels on people’s psyche are
immediate and far-reaching. By using “I” to label the things in their lives, people
are creating a sense of duality between themselves and their environment. They
are also immobilizing the events and people in their lives, and they are even
creating their own future.

One of the major effects of thinking in terms of self and other is to create
and reinforce subtle impressions of separation and difference, which can have a
profound effect upon one’s consciousness and behavior. When one labels people,
or describes events in terms of self and other, one is creating a subtle image that
one’s self and all other beings are each fundamentally separate and distinct. “I”
becomes separate from “you.” The corollary of “I did ..., is “you didnt do..?”
When one thinks “he did ..., the associated implication is “he didn’t...” “She
is in Seoul,” implies that she exists at only one place and time, which is different
from where the speaker exists.

This sense of separateness and duality has many implications. First, it is
contrary to what Buddhism describes as a fundamental truth of the universe,
that all beings are interconnected. It also has the effect of negating the law of
cause and effect, which can be seen as another way of describing the intercon-
nectedness of all things and life: What one does to someone else, one also does
to one’s self. A dualistic view of the world around them leads people to believe,
even if they are only semi-aware of it, that they will not be truly affected by
what they do to others.

Dualistic thinking may also work to reinforce materialistic thinking.
Daehaeng Stinim always emphasizes that this world is the combination of the
visible and invisible, which are always functioning together. However, if one
is unaware of the invisible connection, then one cannot help but rely almost
exclusively upon the physical senses. In a world seen and defined through only
the senses, phenomena also appear separate and distinct from one another.
Further, because one only perceives the material aspects of the world, mate-
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rial objects assume much greater importance. However, the more one pursues
material things, the more unhappy and dissatisfied one will feel, because the
fundamental, immaterial relationship between all lives and things is not reflected
in one’s thoughts and actions. Ultimately, the dualistic perspective of self and
other causes suffering because one’s perceptions are out of harmony with the
underlying reality.

Thoughts of self and other also cause people to immobilize and narrowly
define their views and experiences. When someone makes statements such as
“Idid..” or “she is..., they are creating a label that describes their percep-
tion of what happened or who someone is. This label is a device that makes
understanding easier by simplifying much more complex events, but this also
means that the label is usually inaccurate to some degree because it cuts away
all other interpretations and depth.

One immediate effect of labeling in general is to remove all other view-
points and create the impression that the event or person is unchanging. People
carry those labels around long after the events that inspired them have passed.
In terms of one’s psychic reality, the other person or event remains unchanging.
Also, using the word “I” time after time creates the impression of something
unchanging. This perception, that something is still the same as it was, is con-
trary to the principle that each and every thing is in a state of constant change.
Furthermore, these kinds of fixed views make it harder for the objects of one’s
labels to change and grow because one still treats them as they once were. How
to overcome these and other problems related to the construction of “I” will be
addressed in the third section of this essay, “ ‘Doing without doing’ as a Method
of Spiritual Cultivation”

There are two additional problems with labeling things in terms of “I” or
“you”: labels are usually based upon memories, which are not very reliable; and
the labels used can also alter one’s memories of the event. People usually treat
the labels they use as if those labels were an exact record of what happened or
is happening. However, those labels are themselves usually memories or based
upon other memories. Research in the field of cognitive psychology has shown
that there is no such thing as static, long-term memory. The memory of an
event is not an unchanging record of the event, as is often thought. Instead, the
memory is constantly reinterpreted and re-encoded each time it is recalled. For
example, in a study about the dependability of eyewitnesses,® researchers showed
students a film of a low-speed car accident. Later, one group was asked how fast
the cars were going when they smashed into each other, and one group was asked
how fast the cars were going when they hit each other. Although both groups
saw the same film, the group that had read the word smashed in the question
always estimated that the cars were moving faster than did the group that read
the word hit. Thus, the label that was applied to the event changed the memory
of it. This study led to many others that showed the same effect: Memory is a
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reinterpretative process, not a photographic image of an event. In this sense,
memory is what we remember of the stories we tell ourselves. It could even be
said that the label we apply to something becomes the memory.

Labels such as “you” and “I” affect people’s perceptions and judgments
by creating the impression that things are unchanging and by altering one’s
memories so that they become more similar to the labels that were used. The
implication that the use of labels such as “you” and “I” have formed and reformed
our memories, and thereby our perceptions of reality, is significant in itself.
However, it is even more important in light of Dachaeng Stinim’s teaching that
everything follows mind.

On one level, this teaching is similar to the common understanding of
the Yogacara (Consciousness Only) School, which says that we create our reality
through our reactions to the subjective interpretations and thoughts we carry
around. For example, if 'm offended by someone and give him the label, “he’s
a jerk,” that often becomes the label that I carry around for long afterward. The
next time I meet him, I'll be tempted to treat him badly, or with resentment.
Being treated like this, he is more likely to respond in kind. This kind of nega-
tive label creates a vicious cycle of reactive behavior, which creates an unpleasant
environment. On the other hand, if I interpret his behavior positively, this breaks
the cycle of reactive behavior. This is probably one reason why Daehaeng Stinim
always teaches people to interpret things positively. She gives many examples
of how to view situations like this in more positive terms, for example, “I also
behaved like that when I didn’t know any better;” and “This is my true self trying
to teach me” By changing one’s perceptions, one changes one’s reactions to the
world around oneself and thereby changes one’s environment.

The idea that everything follows mind can be understood solely in terms
of individual psychological processes. However, Daechaeng Stinim also uses it to
mean that things are much more directly created by mind—that the thoughts and
intentions one gives rise to directly affect others and the world around oneself.
Daehaeng Stinim often emphasizes that the intentions and thoughts one gives
rise to can manifest in, and change, the material world. This is possible because
of the fundamental non-duality of all things. Because every single life and thing
are all connected, including both visible and invisible realms, what happens at
one place or time affects everything else.

We can see examples of this interconnectedness all around us: the mother
who suddenly knows that her child is in trouble somewhere; the strong positive
effects on cancer patients who visualize their NK cells eating cancer cells; people’s
ability to affect what number a computer randomly generates, the effects of prayer
groups on people’s health, and so forth. According to Dachaeng Stinim’s teach-
ings, all these examples can be explained by knowing that both the living and
dead, the past, present, and future, together with all visible and invisible realms
are all connected through the fundamental one mind. Daehaeng Stinim often
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emphasizes that when we input a thought into our foundation, our One Mind, it
can be communicated anywhere and it can manifest into the material realm.

The implications of the labeling effects of “I,” together with the principle
that everything follows mind, are quite significant. Essentially, how one thinks
about oneself can have a strong effect on her or him and the world around that
individual. It can even be said that one’s thoughts create the world in which one
exists. This is a key point of Daehaeng Stnim’s teachings: The mind gives rise
to matter, not the other way around. Although matter can affect mind, funda-
mentally matter arises because of a previous thought or intention. A particularly
relevant example of how thoughts affect one’s world can be seen in the effect
of self-statements.

Self-statements are the self-descriptive statements that one tells oneself
over and over. Sometimes they are positive statements, but more often they are
negative. The strong effect these have on people has been well documented by
psychologists for many years, but their effects become even more significant in
light of the idea that everything follows mind. Not only can they affect one’s
psychological processes, but because of the fundamental non-dual connection
of all things, they can also directly affect people and things outside oneself.
Further, repeated self-statements work to freeze, or immobilize, that condition,
rather than allowing it to change freely.

Daehaeng Stinim sometimes gives the example of someone who keeps repeat-
ing to herself: “I have cancer” By repeating this, it is as if instructions are being
sent to all the lives in the body that this is the state of health one is supposed
to have, and so they work to make it so. If someone says, “I'm no good,” others
may also pick up on this statement and treat one accordingly. According to the
principle of non-duality, the effect of this self-statement arises not only from its
effects on psychological processes or body language, such as one’s deportment or
interpersonal style, but also from one’s direct connection with others.

In addition to self-descriptive statements, the statements one tells one’s
self about others can also affect the world around them. For example, Dachaeng
Stunim said that if one often thinks negatively about the leader of a country, then
through the fundamental connection of all lives, this thought will have an influ-
ence upon that leader. She said that those thoughts will make him more likely
to behave according to people’s opinion of him, and will also make it harder
for him to change. Daehaeng Stinim said that it is important to raise positive
energy for the leaders, because whatever energy is directed at them will return
back to the general public. The more people in a society or nation who think this
way, the stronger the effect. Similarly, Dachaeng Stinim said that if the general
level of thought in a society is negative, that will work to push a country into
a more negative situation. If many people in a society think in a positive way,
this also directly influences its society. She compared this effect to an election:
Whichever side has the most votes wins.
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Aside from the direct interpersonal influences, people are directly affected
through the unseen connection that all beings share. This effect can manifest
across all aspects of a society: social, political, and economic. Again, it must be
stressed that this effect is not just the result of interpersonal relations, it works
through all visible and invisible realms and has a generalized effect. This is one
reason why Daehaeng Stinim always emphasizes that people should interpret
and view things in a positive and constructive manner.

The strong effect of one’s thought upon one’s life and surroundings has
been recognized and used in many different settings. Two examples can be seen
in prayer groups and cognitive behavior therapy. In prayer groups, groups of
people are asked to pray for the well-being of a particular person, who is usually
a stranger and often in a distant location. Many people have found that this type
of group prayer was beneficial, even for people who at the time did not know
they were the object of a group’s prayer.” These effects have been experienced
by people and groups across religions, and from a Buddhist perspective this
is relatively easy to explain: All life is connected through a common, inherent
foundation.

Of all the psychotherapy methods, those based upon cognitive behavior
therapy are generally considered to be the most effective and produce the fast-
est results. As shown with techniques such as affirmations, cognitive behavior
therapy works to change one’s life and environment by changing one’s thought
habits. For example, such a technique trains a person to recognize the habit of
saying “I'm no good” and then to counter it with a positive statement, such as
“I'm not very good at playing the piano now, but if I practice I will improve,”
or “I may not be very good at math, but there are lots of other things I'm good
at” By changing their thoughts, people change their outlook on the world.

However, even the best of these methods still view the world in terms of an
individual self, in terms of “I” They fail to address the fundamental limitations

»

of the construct of “I;” so their ability to help people is accordingly limited.

“Doing without Doing” as a Method of Spiritual Cultivation:
Letting Go of Thoughts of “I”

When Dachaeng Stinim uses the expression “doing without doing,” generally
she uses it to describe a method of spiritual cultivation in which one actively
lets go of all thoughts related to the mistaken view of a separate doer, i.e., “I
“me,” or “mine.”

By letting go of thoughts of “I and practicing “doing without doing,’
one is able to overcome the limitations inherent in the construct of “I” Let-
ting go of the thoughts of “I” dissolves the persisting labels and dualities that
“I” creates, and allows things to change and grow naturally. One’s actions and
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thoughts naturally move into harmony with the fundamental nature of reality,
which in turn makes awakening and true spiritual development possible. About
this, Daehaeng Stnim said:

The essence of mind cannot be described with words, and its func-
tioning penetrates everything . . . You must discard the illusion of “I”
If you discard this illusion, all difficulties will subside. Your worries
will disappear. But if you do not discard these persistent thoughts
of “I did” or “I must live,” which are based upon your concepts of
the material world, you cannot die. This does not mean the death
of the body. It means instead that you harmonize yourself with the
truth, the truth in which everything flows, constantly changing from
one form to another.?

Daehaeng Stinim’s teachings about letting go of thoughts of self and oth-
ers contain several elements. The most essential elements of letting go of “I” are
awareness and faith in one’s inherent foundation. Because one has faith that one’s
foundation is taking care of things, it is possible to let go of thoughts of self, of
“I; and instead rely upon one’s foundation. Sometimes she compares the practice
of letting go of “I” to dying, and at other times she emphasizes the importance
of changing one’s thinking and not blaming others.

However, “doing without doing” is not about trying to repress thoughts; it
is about handling those thoughts wisely once one becomes aware of them. For
example, when someone realizes that they have been caught up in the thoughts
of “I” and “you,” one thing that they can do is to simply end that chain of
thought. As with speaking, when we think we often have a choice about which
topics we pursue and in what framework we view them. We can decide that we
are not going to indulge in that line of thought and are going to just stop fol-
lowing it, or we can choose to interpret events in a way more consistent with
the fundamental nature of reality.

The act of letting go can be simple or complex, and what works for one
person may not work for another; but two of the most essential elements are
simply awareness and belief. One must be aware of the thoughts one has in
order to recognize their patterns. Without awareness, it is impossible to recog-
nize when you are caught up in dualistic thoughts of self and other. Without
some level of belief in your inherent foundation, it is hard to let go of all that
you have thought of as “me.”

In Daehaeng Stinim’s teachings, belief in one’s foundation is the basis of
all letting go. Because one truly knows that it is one’s foundation that is doing
all the things in one€’s life, one naturally lets go and entrusts everything to it. To
those who have truly experienced their foundation, even the thoughts of “letting
go” or “not letting go” do not arise.
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Daehaeng Stinim teaches people that all beings are inherently endowed
with a fundamental nature, a fundamental mind that is directly connected to
all things and functions non-dually with them all.

Everything in the universe is directly connected to the mind of hu-
man beings, and so every single thing works together with mind. If
you truly awaken to this, you will realize that your inherent nature
is intrinsically pure, that your mind is inherently endowed with
everything and that it is complete as it is, and you will also realize
that you can freely send out and take in anything through mind. All
of these things will naturally become clear to you. No one else can
take this away from you and no one else can give it to you.’
Throughout the universe there is a fundamental, infinite energy
upon which all things depend. The ability and potential of every single
thing in the universe arises from and returns to this energy. Regardless
of what people think, or how things may appear, everything is continu-
ously functioning like this. Every single thing continuously revolves
around this fundamental energy, transcending time and space.'

This foundation is the source of all ability and wisdom, and is within us.
It is not what people think of as “I;” but it is also not separate from us. When
we entrust it with everything that confronts us, it can melt down all hardships
and obstacles, and provide wisdom and show us the path. Because people
have lost sight of this, Dachaeng Stinim uses many expressions to describe it:
foundation, mind, Buddha-nature, fundamental mind, the captain, chuingong
in Korean, inherent nature, and others. However, as Daechaeng Stinim says, this
fundamental nature includes the functioning of all visible and invisible realms,
the past, present, and future, and is beyond any explanations or descriptions.
Through this foundation, all beings share the same life, the same mind, the same
body, work together as one, and share all things together. Thus, how could any
part be separated into “you” and “I?”

If someone truly knows this foundation, he or she automatically entrusts it
with whatever arises in life. It is not a question of doing or not doing; the indi-
vidual just knows that whatever he or she encounters is part of and being done
by the foundation. However, even if someone does not completely perceive this
foundation for him- or/herself, if each one tries to sincerely entrust thoughts of
“I” and “you” to it, then he or she still moves in harmony with the foundation.

“Dying” is one expression that Daehaeng Stinim uses to describe this
whole-hearted entrusting of everything to one’s foundation:

You should entrust everything—solitude, poverty, loneliness, anxiety,
and illness—that comes up in your life to your foundation and live
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freely. Entrusting everything is letting go of everything. This is the
way to die. The phrase “First, you must die!” means unconditionally
releasing everything, without any excuses or reasons, including both
what you understand and what you don’t understand. When things
go well, you should release them with gratitude. When things don’t
go well, you should also release them with the faith that, “Only the
foundation can solve this and lead me in the right direction. Because
nothing is fixed, even this can change” You should keep letting go
like this. For it is only by dying unconditionally that you can discover
your true self, your eternal root."

Dying is a good way to describe letting go, because by completely giving
up this “I,” I am also giving up the things that I think of as my own. It means
letting go of all of the labels of “I” or “you” that one has carried around. As
seen above, what people often call their self or “I,” consists of the collection of
labels including “I” and “you” In terms of loss, death is the ultimate loss of
everything we possess. If one lets go of the “my” in “my house” or “my body;’
then one is also letting go of the sense of possession and ownership. Although
this may seem frightening, Daehaeng Stinim teaches that one does not lose
anything fundamental; instead, all one loses is the fixed concepts and opinions
that one has falsely taken refuge in. In fact, when one is able to let go of the
labels, “I” and “you,” Daeheang Stinim emphasizes, one actually feels freer and
happier, because one has freed oneself from the boundaries created by these
concepts of “I” and “you”

Letting go of “I” and practicing “doing without doing” can be applied to
every aspect of our lives. There’s no aspect of our lives in which we do not bring
the concept, “I” For example, Daehaeng Stinim has said the following about
reading books and “doing without doing™:

I never say to throw away books, but I do suggest not to read books
that can cause attachments to outside things. Read those books
that focus on the inside, read them while you do not read. Do you
know the meaning of reading while not reading? It means: you do
not read; you just do errands. What you read, what you know, what
you experience, can be used by the captain when you release them.
The captain can use them when the captain controls all unenlight-
ened beings within your body. That’s why you just do errands. You
do errands and just provide what you read and know to the inside
and the captain uses them to control unenlightened beings within
the body, then the unenlightened lives within the body all function
together as one."
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This quote contains a good example of how practitioners can overcome mis-
taken views by changing their understanding of what they are experiencing,
i.e., understanding that “ ‘T does not do things; T is merely running errands
for one’s foundation”

When trying to let go of thoughts involving “I,” it can sometimes be very
helpful to view the situation from another perspective, that is, to change the
way we think about it. Dachaeng Stinim gives various examples of this that are
directly related to “doing without doing” and letting go of “I” For example, if one
finds oneself thinking, “I did .. one should change such a mode of thinking
into “That was done by the foundation” “She did,” can also become “inherently
all beings share the same life, the same mind, the same body, work together as
one, and share everything all together” The thought, “I'm sick,” can become “this
is my foundation teaching me,” or “Even this illness came from my foundation,
so my foundation will take care of this body” Random or embarrassing thoughts
can also be interpreted as “even this thought comes from my foundation.” Blame
and resentment of others can be transformed through the thought, “all minds
and my mind are one mind,” or “only the foundation can make our relationship
harmonious” “It’s his fault,” can also become “that happened because I lacked
wisdom,” or, “I also behaved like that once when I didn’t know any better”

The effects that arise from changing one’s interpretations and perspectives are
due to the principle that everything moves according to how we think. For example,
if we view something as suffering, then that is all we’ll experience. Whereas, if one
views it as a lesson, one starts seeing things one can learn from, and one begins
to realize how one has made a contribution to the happening of that situation. Far
deeper experiences and paths can be revealed, if one realizes that what one calls
suffering arises based upon one’s preferences. The dualistic mind tries to flee from
what it dislikes, i.e., suffering, and wants to cling to what one considers pleasant and
enjoyable. When one entrusts to one’s foundation everything that comes to oneself,
both good and bad, success and failure, one comes to understand both sides of
things, even seen and unseen realms. This is possible because ones thoughts and
attitude are in harmony with one’s fundamental nature, which inherently includes
both sides of everything. These thoughts are not just psychological processes; each
one is also fundamentally true: Everything is being done by one’s foundation, all
minds and “my” mind are one mind, “I” also behaved like that when “I” didn’t
know any better, that did happen in order to teach “me” (because my purpose for
being born is to learn and spiritually evolve). Even if someone has not yet deeply
awakened to their inherent, fundamental nature by changing their thoughts into
harmony with that nature, it is much easier for them to grow and develop and
awaken to their fundamental nature.

Not blaming others is an aspect of Daehaeng Stinim’s teachings that is
especially relevant to the idea of “doing without doing” Of all of her teachings,
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not blaming others is one of the most strongly emphasized. Blaming others for
the things we experience in our lives is probably one of the most spiritually cor-
rosive things we can do. By blaming others for the things in our lives, we are
behaving in direct opposition to two fundamental Buddhist truths: nonduality
and cause and effect.”

Blaming others seems to be one of the most severe forms of creating duali-
ties. Not only does it establish a “me” as opposed to “you,” blaming also greatly
reinforces these dualities by the assignment of an action, usually, “He did _____
to me.” Describing oneself as the victim of other’s actions also seems to create a
strong emotional response. This may be a manifestation of the body’s “fight or
flight” response, but it also provides an interesting example of how everything
follows mind. The moment one silently repeats those statements of blame, one
can feel their effects: One feels tense, angry, or resentful. One’s body is reacting
immediately to one’s thoughts. On the other hand, if one repeats to oneself the
phrase, “All minds and my mind are one mind,” one immediately feels more
calm and peaceful. Further, changing one’s thoughts in this manner prevents
the feelings of resentment that would have otherwise arisen the next time one
meets that person.

By denying one’ role in the situation one faces, blaming others also denies
the law of cause and effect. This has implications that affect us immediately and
directly. First, if one lives while ignoring the law of cause and effect, one is going
to end up causing oneself and others a great deal of suffering. In other words,
one suffers because one’s own thought, speech, and actions have violated the
principles of one’s fundamental nature as well as the norms of society. Second,
by avoiding responsibility for what one has done, the person also prevents herself
from learning and growing. If one refuses to acknowledge the results of one’s
own actions, then there is no possibility of learning from those experiences and
moving beyond that level of development. By blaming others we are denying
our fundamental connection with all other beings, and thereby reinforcing our
sense of duality; we are also denying the law of cause and effect. As we deny
our role in creating the world we live in, we strangle our spiritual growth and
development. This is why blaming others is something that people interested in
spiritual cultivation must overcome at all costs.

Conclusion

The goal of Daehaeng Stunim’s teachings is to help people to awaken to their
inherent nature for themselves. To this end, Daehaeng Stiinim often uses the
expression “doing without doing” to describe a method that has the effect of
helping people attune themselves to their inherent nature. Inherently, everyone
and everything is living in this natural state of “doing without doing,” where
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everything is interconnected as one. The problem is that people have lost sight
of this, and thoughts of self and other work to maintain this ignorance. These
thoughts create and reinforce dualistic perspectives, immobilize our perceptions,
and falsely define our world. However, through the elements of “dying,” belief
in our foundation, changing our thinking, and not blaming others, this spiritual
practice of “doing without doing” allows us to overcome the hindrances that
the mode of thinking “I” has created. In this manner, we are able to move into
harmony with our fundamental nature, making spiritual growth and awaken-
ing possible.

When compared to traditional explanations of similar ideas such as “no-
mind”(K. musim) and “no-thought”(K. munyom), Dachaeng Stinim’s teachings
of “doing without doing” are accessible to nearly everyone and easy to put into
practice. This is a core element of Daehaeng Stunim’s teachings—putting one’s
understanding into practice. She emphasizes the necessity of applying and experi-
menting with what one understands, and observing the results with a settled
mind while letting go of any attachments. In this way everyone can realize the
ultimate meaning of “doing without doing”

Notes

1. “Sunim” is the respectful term of address for a Buddhist nun or monk in
Korea.

2. Daehaeng Stinim explains that, while a conventional awareness of self and others
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7. There has been some research to determine the effectiveness of prayer groups,
most notably “Does Prayer Influence the Success of in Vitro Fertilization-Embryo Trans-
fer?” by K. Y. Cha, D. P. Wirth, and R. A. Lobo, The Journal of Reproductive Medicine
46, no. 9 (Sept. 2001): 781-787; and Larry Dossey, M.D., Healing Words (New York:
Harper Books, 1993). However, this introduces another problem, that is, whether it is
appropriate to make science a standard by which we judge religion. As anyone who has
studied in an advanced scientific field has discovered, science has fundamental limitations
when trying to measure things outside the phenomenal realm. The things that science
understands are far outnumbered by the things it doesn’t understand and can’t explain.
Thus, it seems like a mistake to make science the standard by which we judge the truth
of the spiritual and of religion.
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Regarding criticism of studies of prayer groups, there have been some legitimate
criticisms about the way some studies were done and the credibility of certain research-
ers. However, there also seems to be a reluctance to examine topics like prayer groups,
in part, because the topic departs from the received views of scientific fields. Also, most
prayer groups presuppose the existence of a supreme being, and this may be the cause
of further opposition to studies of these groups.

8. Dachaeng Stinim, Walking without a Trace (Anyang, Korea: Hanmaum Inter-
national Culture Institute, 2001), p. 9.
9. Daehaeng Stuinim, The Furnace Within Yourself, p. 25.

10. Daehaeng Stinim, Mind, Treasure House of Happiness (Anyang, Korea: Hanmaum
International Culture Institute, 2003), p. 21.

11. Dacehaeng Stinim, To Discover True Self, “I” Must Die (Anyang, Korea: Han-
maum International Culture Institute, 2002), p. 23. Daehaeng Stinim sometimes further
describes the process of enlightenment as dying three times. She describes it as “stages
that are not stages,” where individuals first sees their true nature, next they realize that
they and everything else are not two, and third, they are able to manifest non-dually
with any thing or place. Throughout this process one must let go again and again of
what one has experienced.

12. Dharma talk by Daehaeng Siinim on July 1, 1994. See also Daehaeng Stunim,
No River to Cross (Boston: Wisdom Publications, 2007), pp. 72-73.

13. Tt should be noted that not blaming others does not mean that we abuse or
debase ourselves, or encourage others to do so. We look at why something happened,
acknowledge the part we played, and see what we can learn from what happened and
then try to apply that.
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The Japanese Missionaries and
Their Impact on Korean Buddhist
Developments (1876-1910)"

Vladimir Tikhonov

This work deals with the interactions between the Japanese Buddhist missionar-
ies and the Korean monkhood in the turbulent early modern period of Korean
history, which began with the conclusion of Korea’s first “unequal” treaty with
Japan in 1876 and ended with Japanese annexation of the whole country in
1910. As Korea was peripherized and increasingly drawn into Japan’s fledgling
sphere of influence in East Asia, modern Japanese Buddhism became a reference
model for the Korean monks who tended now to view Japan as their “protec-
tor” in practice and an ideal of “Buddhism-friendly” modernity in theory. In
fact, even before the Japanese intrusion, Korean Buddhism was struggling to
readjust its hitherto subjugated social position proportionally to the level of
wealth and influence of richer monasteries, and to provide important religious
and ideological background for Korea’s first generation of modern reformers in
the 1880s. But the Japanese missionaries managed to quickly appropriate the
nascent discourse of “Buddhist modernity” in Korea and turn it into a tool of
co-opting Korean Buddhist clergy for its own political purposes. While a partial
or full loss of nationalistic credentials was a logical result of this process for the
Buddhist community, its unequal alliance with the invaders/colonizers might be
also understood as perhaps an unavoidable result of the combination of traditional
Confucian oppression and new Christian anti-Buddhist attitude.

N

With the gradual weakening of neo-Confucian orthodoxy and the growth of
the Sirhak (Practical Learning) movement, long-absent interest in Buddhism
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started to develop among the minority of more open-minded Confucian scholars,
with famous calligrapher and writer Kim Chonghiii (1786-1856; known as “the
Vimalakirti of the Eastern State”) typifying the new generation of the literati
more open to Buddhist ideas.” The gradual decline of yangban (gentry)-centered
class system and consequent increase in the social position of traditional urban
“middle-class” groups (K. chungin), who remained in closer contact with Bud-
dhist circles, enabled some non-yangban lay Buddhists (Yu Taechi, an Oriental
medical doctor of chungin background; O Kyongsok, a chungin interpreter; and
others) and even Buddhist monks to play prominent roles in the early radical
“Enlightenment” (K. kaehwa; Westernization-oriented reformist) movement in
1870 to 1884.° Younger yangban-progressives (especially Kim Okkyun), who were
guided by chungin Yu Taech’i (?-1884) and Buddhist monk Yi Tongin (?-1881)
into a new and unknown world of modernity, seem to have even conceived of
Buddhism as a substitute for outdated neo-Confucian ideas—as an ideologi-
cal tool for making society more equal.* In their case, their deeply interested
attitude toward Buddhism was also strengthened by their experiences in Japan,
where they could see how Buddhism successfully endeavored to transform
itself to better suit the realities of Meiji era “civilization and progress” In Kim
Okkyun’s case, his Buddhist devotion was remembered long after his death: On
the twenty-third anniversary of his assassination, memorial services were held in
a Japanese temple and in the Kakhwangsa Temple in central Seoul. The readers
of Government-General-run Maeil Sinbo (March 28, 1916) were reminded also
that Kim Okkyun had recommended meditation practice to his high-positioned
Japanese friends, Inukai Tsuyoshi (1855-1932), a well-known party leader and
future prime minister, being one among them.” Another prominent leader of
the “radicals” of the 1870-1880s, Pak Yonghyo (1861-1939), though not very
religious personally, recited the memorial speech in that temple ceremony.® It
is interesting to point out also that one of Kim Okkyuns pennames, “Kogyun”
(literally meaning “old bamboo sheath”), dates back to one of the nicknames
of Mengshan De-I (1231-1308), a Yuan Dynasty Chan Buddhist monk whose
works were widely read in Korea.

So, Buddhism, after a long break, again became, at least partially, what it
was before the start of neo-Confucian persecutions under the Choson kings:
that is, it became an important actor not only on an economical but also on an
ideological stage. In the atmosphere of the renewed interest in Buddhism and
its proponents on the part of fledgling progressive circles, it was only natural
that some socially engaged monks would have made certain efforts to establish
contact with supposedly more “advanced” foreigners to benefit the objects of the
“progressive’s” interest. Those foreigners were first and foremost Japanese due to
the relative absence of serious linguistic and religious barriers. With their com-
mon knowledge of the classical Chinese language and Buddhism, the Japanese
people facilitated the communication. Such efforts would naturally have been
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expected by the monks’ progressive yangban allies, who inherited from their Sirhak
predecessors a much more open and interested attitude to Japan than that typi-
cal of contemporary Chosdn society as a whole. As the analysis of their reports
shows us, the younger yangban members (mostly moderate progressives) of the
1881 Courtiers’ Observation Mission to Japan perceived Meiji Japan more as a
possible (although very controversial) model of partly successful “self-strength-
ening” and as a victim of the West’s high-handed “gunboat diplomacy” than as
a threat to Choson’s sovereignty.”

At the same time, the socio-political and economic character of those first
modern encounters between the representatives of the two long-separated branches
of East Asian Buddhist tradition was necessarily shaped by the new position of Japan
versus Korea as the newest (and the only in East Asia) member of the “European
club” of supposedly “civilized” capitalist nations striving, in anticipation of Western
competition, to carve out its own colonial and semi-colonial “sphere of influence”
while simultaneously ruining the traditional “tributary” international order of the
region. Korea—along with Taiwan, the first candidate for adding to Imperial Japan’s
“modern” political and economic peripheral dependency zone, for obvious geo-
graphical and political reasons—after the signing of the unequal Kanghwa Treaty
(1876), was exposed to both the economic penetration of Japanese goods (in fact,
mostly European goods shipped by Japanese traders) and the religious, cultural,
and ideological penetration of the “ideological apparatus” of the Meiji state. By
the latter, I mean both the dominant ideological paradigm of the Meiji state (the
idea of the superiority of “modernized” Japan to its still “barbaric” and “feudal”
neighbors, and the belief in the necessity of Japanese “guidance” over them for the
sake of their “de-barbarization”) and the concrete ideological institutions (Buddhist
missions, modern style “Enlightenment” [K. kyemong] schools, etc.) whose aims
were, with full use of Japans newly acquired comparative economic advantage, to
make the Korean counterparts internalize this paradigm, willingly acknowledging
the inferior position of Korean periphery to the Japanese “core”

In the process of imposing Japan-centered and Japan-designed schemas
of a “modernized East Asian community” on the Korean progressives, the
Japanese took full advantage of the ambiguity of the latter’s own blueprints for
Korean “Enlightenment” (a result of the long political and cultural isolation of
Korea from the developing world capitalist system), as well as Japan’s deeper,
older, and wider mastery of Europe-related knowledge and skills. As a result,
from the beginning of the 1880s, the positive, but vague interest toward Japan
likely inherited from later Sirhak thinkers was, in the cases of key early radical
“Enlightenment” leaders (first and foremost, Kim Okkyun, Pak Yonghyo, and Yu
Taech’i), gradually replaced with almost unquestioned acceptance of general Meiji
ideological paradigm, together with firm and complicated economic and political
ties of highly unequal nature. In a sense, early radical “Enlightenment” leaders
were “peripherized” and “marginalized” by the Japanese “core” even before the
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same fate befell the rest of the country in the process of annexation. Due to a
fateful combination of the early radical Enlightenment leaders” keen interest in
Buddhism (stemming largely from Sirhak roots), increased social and economic
activities of Korean Buddhist community, the Japanese strategy of using Buddhist
missionaries for the sakes of East Asian expansion,® several progressive Korean
monks were already under Japanese influence by 1879-1880.

Among those progressive monks, Yi Tongin is the best known, largely due
to his exceptional closeness to Kojong in January-March of 1881 (unthinkable
for a “lowly” Buddhist monk in the neo-Confucian polity) and the diversity of
his diplomatic assignments. Still, he definitely was not the only Korean Buddhist
monk deeply influenced by the Japanese missionary enterprise and the role of
Buddhism in Meiji “civilization and progress” project. In a way, he was one of
the first representatives of the whole generation of socially active Buddhist monks
whose views and behavior were completely changed by their contacts with the
Japanese Buddhist missions.

Serious enhancement of Buddhism and the Buddhists’ political, social, and
cultural roles in Korea seems to have drawn attention of the Meiji government
and has influenced its decision to actively utilize the services of Japanese Bud-
dhist missionaries with a view to win over the sympathies of Korean Buddhist
circles and use the latter as a tool for imperialist penetration on the Peninsula.
In mid-1870s, when Japan started its intrusion into Korea with the signing of
the Kanghwa Treaty and the subsequent opening of Pusan to the Japanese, most
Japanese Buddhist sects, and especially the Higashi Honganji branch of the Amid-
aist Shin sect were greatly pleased with the end of the persecutions of early Meiji
period, and were more than ready to support the governmental policies through
missionary work and international propagation of Japanese Buddhism, both to
the Christians of the West and the Buddhists of China and Korea. In the case
of the Higashi Honganji branch, it showed rare enthusiasm in the participation
of the Meiji government efforts to colonize Hokkaido, even in the darkest days
of the persecution of 1868-1872, striving to prove its adherence to the largely
traditional idea of the “non-duality of the defense of the state with the protection
of Buddha-Dharma™ So, it came as no surprise that Honganji administrative
head, Kennyo, instructed by then-Home Minister Okubo Toshimichi and Foreign
Minister Terajima Munenori, quickly dispatched priest Okumura Enshin to open
a missionary center (J. betsuin, literally “branch temple”) in Pusan in October
1877, almost immediately after Pusan was opened to the Japanese.

The space for the “branch temple” was gladly leased by Japanese consular
authorities inside the consulate’s building—the doctrine of “non-duality of royal
and Buddhist law” to which Okumura explicitly subscribed seemingly could work
in ways profitable for the missionary enterprise. The officially stated aim of the
opening of the center was to propagate Buddhism among the Japanese residents
of Pusan, but the real intention of Okumura and his superiors was to forge the
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relations with the Korean progressives inclined towards Buddhism and, ultimately,
to utilize the progressives’ interest in Meiji reforms in the course of penetration
into Korea." Chairman of the House of Peers Duke Konoe Atsumaro, known
later for his Pan-Asianist activities in China, instructed Okumura’s superiors in
the following way on the historical importance of their mission in Korea:

Recently, various Western states are paying close attention to the
Eastern affairs, and, if we will not establish long-term strategy now,
the consequences would be difficult to cope with. As the advanced
state of the East, our country should show an example of altruistic
care about others, and, for this sake, the negative feelings about
Japan spread among the Chinese and Koreans have to be cleared
away, and the states of the East have to be induced to the closest
cooperation. But government alone cannot manage to do all these
things. That is why it is necessary to borrow the strength of religion
and education."

As can be seen, the Buddhist mission was to play an important role in the
overall design of Japan’s continental mission, often described in the terms of
Pan-Asianist rhetoric.

From the very beginning, apart from approximately 300-odd Japanese
residential populace of that open port, the main object of Okumura’s missionary
efforts were Korean monks through whom he was going to establish a Japanese
Buddhist presence in Korean religion, culture, and even politics. The unusual
interest toward the Japanese monks among Koreans was palpable as soon as
the mission was began. Almost every day, Okumura had up to 8 to 10 (and, on
some days, even up to 50) Korean visitors, laymen and monks, to treat to tea,
Chinese poetizing, “brush conversations” in classical Chinese on Meiji Japan’s
recent affairs, and even explanations of Amitaist doctrines. For example, one
frequent visitor was the famous Pdmdsa preceptor, monk Honhae (Buddhist
name, Chanyun [?-1912]—the teacher of Kim Kuha and Pak Poryun, two noted
preceptors of the colonial period). He made his first visit to Okumura on February
9, 1878 (almost immediately after the opening of the mission), and then made
repeated visits in June and December of 1878, exchanging expensive gifts with
the Japanese. That Japan was radically changing was more or less understood by
the Koreans from Pusan and its vicinities who could witness Japan’s formidable
gunships in Pusan harbor and the new Westernized uniform of military and
consular officials.

For many of the better-educated Koreans, these changes looked like one of
the possible examples Korea, threatened by what was perceived as unremitting
Western attempts at political and religious subversion, could eventually refer to.
And for Buddhists, especially the monks relegated to the lowest social status by
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the neo-Confucian orthodoxy, a much more elevated standing of their Japanese
counterparts (visibly protected and revered by the consular officials) and, by
extension, Meiji patterns of incorporating religion into the modernization project
in general made them objects of envy as well. In such an atmosphere of strong
and growing interest to the perplexing yet enviable transformation of the neigh-
boring country, it hardly seemed a surprise that very soon a special category
of Koreans who are willing to study Japanese and immerse themselves deeper
into the Japanese Buddhist milieu emerged. For the ones whose interest could
be satisfied by learning on the spot, in 1879 Okumura set up a language school
in which Koreans were taught Japanese and students from Japan could pick up
some Korean."”? The students were provided with highly rewarding employment
as well—as the consulate and mission acted in the close cooperation, Japanese-
speaking Korean disciples of Okumura could be used as interpreters by the
consular officials.” In such a way, a distinctive Japanese—Korean Buddhist milieu
was formed in Pusan from the end of the 1870s, a precedent that set an example
for the future attempts to transplant Japanese Buddhist patterns onto Korean
and Chinese soil. At the same time, those most enthusiastic about learning both
“the state of the world” and the situation of the much-better-positioned Japanese
sangha were provided with opportunities to cross the sea and enter the Buddhist
and political world of Japan. The opportunities looked even more precious since the
Korean monks had been prevented from sustaining their time-honored tradition
of pursuing the knowledge and experience overseas for the last five centuries due
to the neo-Confucian oppression of Choson rulers. As the knowledge of Japan
was soon urgently demanded by the radical reformers that grouped around Kim
Okkyun, those monks who dared the voyage to Japan rapidly found themselves
in the center of stormy and violent political events.

As Im Chongguk, one of the pioneers of research on pro-Japanese
collaboration-related issues in modern South Korea, mentions in his writings, the
first Korean monk to leave for Japan and study there was a certain Kim Cholju,
a Kyongju native who, with Okumura’s help, managed to smuggle himself into
Japan in December of 1878 by posing as Japanese (because Koreans still were
not permitted to travel to Japan privately). He was accepted into the Shin sect,
re-ordained, and permitted to study, but could not achieve much before his early
death in 1879." I was unable to fully corroborate this information, for Korean
sources for Buddhist history for that period are sketchy at best, and, among the
Japanese documents, only Okumura’s diary briefly mentions Kim Chdlju’s trip
to Japan and his death of mental illness.”” This first trip—and we can imagine
how many difficulties and dangers it entailed—was actually the beginning of a
totally new chapter in Korea’s recent Buddhist history. Travels to Japan, just as
peregrinations in China in good old days, were to contribute greatly to Korean
Buddhism’s transformation into a faith better able to fit itself to the changed
regional environment.
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Okumura’s other victory also came in 1878, when a young and energetic
Korean monk, Yi Tongin, came to his missionary center. This incident is much
more verifiable. According to Okumura’s diary, one of the first encounters with
the Korean monk took place on December 9-11, 1878, when three days were
cheerfully spent in “brush conversation” about how “to protect the state and restore
Buddhist sect” Very similar questions about Choson’s preposterous isolation and
Choson Buddhism’s pitiful position were customarily asked to Okumura by many
other Korean monks during that period, as Okumura’s diary shows. We have
the reasons to surmise that state protection (i.e., political matters) was a much
more important topic for those talks than Buddhist sectarian matters, for, as
Okumura said afterward “[Yi Tongin] always spoke of the political matters and,
while explaining international relationship, never mentioned Buddhism.” He also
“earnestly requested” to be allowed to see a Japanese military vessel. This wish was
realized on December 11, 1878. Yi was also accompanied by above-mentioned
Kim Cholju. After this, Yi Tongin took his leave from the mission. He seems to
have been remembered by Okumura with considerable respect and interest: The
latter characterized Yi as a man who “always was concerned with the love of
his country and protecting the [Buddhist] law” This standardized phrase could
only mean that Okumura and his superiors approved of Yi Tongin’s political
views and wished to use the Korean monk in the framework of their religious
structure, in full accordance with the sect’s doctrine of the “inseparable nature
of the protection of the [Buddhist] law and protection of the country”

The opportunity to do so presented itself very soon. In the intercalary lunar
month (between March and April), 1879, Yi Tongin went to Okumuras mission
again, and, by Okumura’s recommendation, held important talks with the newly
appointed Japanese Minister to Korea, Hanabusa Yoshimoto (1842~1917), who
was on his way to Seoul. Yi Tongin went back to Seoul in early summer, but
soon, in mid-June, returned to Okumura’s mission, and started decisive talks on
the undertaking an illegal trip to Japan similar to Kim Chdlju’s.'® What were the
reasons for Yi’s interest in such an adventure?

According to Okumura’s diary (June 1879, first decade), Yi Tongin was
trusted and “promoted to the responsibility” by the “revolutionary party mem-
bers,” Kim Okkyun and Pak Yonghyo. This was due to the monKk’s “patriotic”
and “dharma-protecting” intentions, as well as his views on the “decay of the
fortunes” of Choson state, all of which were in full harmony with the ideas of
the Enlightenment leaders. The trust of the “revolutionary leaders” seemed to
have been deep indeed, for Yi Tongin could shock Okumura by showing him
four approximately 6-centimeter-long rods of pure gold and explaining that Kim
and Pak had given Yi the precious metal for travel expenses.”” At this point, we
encounter an important question: (1) Was Yi Tongin acquainted with the would-be
Enlightenment leaders, Kim and Pak, before the beginning of his contacts with the
Japanese, or (2) did he contact the yangban leaders of the incipient Enlightenment
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movement after already having Japanese connections, perhaps in the position of
a possible bridge-builder between the reformist nobles and the Japanese? In the
former case, we can speak about Yi (an Enlightenment neophyte) trying, from
the very beginning, to make inroads into the outer world for the benefit of his
group. However, in the latter case, we have grounds to possibly characterize
the bridge-building between the Seoul yangbans and the Japanese missionaries
as self-seeking middleman acts of an entrepreneurial treaty-port resident. This
latter view has some support by the fact that Yi’s trip to Japan was sponsored
by the Seoul circle of would-be revolutionaries and was, as we will see later,
also a very profitable commercial enterprise. In this case, Yi may be compared
to another famed kdgan (middleman) of the time, Song Pyongjun (1857-1925),
who, from 1877, managed a money-lending business and trade enterprise in
Pusan on behalf of Okura Kihachiro (1837-1928), a well-known figure in the
Meiji business world. Although arriving later than Yi Tongin, Song Pydngjun also
managed to build very close relationships with Kim Okkyun and Pak Yonghyo,
serving as their informal adviser in Japan-related matters from 1882."®

For several reasons, I am inclined to agree with Yi Kwangnin in assuming
that, unlike Song Pyongjun, Yi Tongin’s ideological connections and bonds of
personal loyalty with his Seoul sponsors were extremely deep."

First, according to the papers of Sir Ernest M. Satow (1843-1929)* (the
Second Secretary at the British Legation in Tokyo) dated May 12, 1880, the
first time the two met, Yi Tongin explained that his Japanese name, Asano,
meant “Korean savage” Such cultural self-effacement shows Yi to be a person
of very unorthodox thinking, considering the standards of intense cultural pride
(bordering on self-aggrandizement) typical of the educated mainstream of the
1870s. Self-denigration such as this was only possible in the heterodox Sirhak
milieu; similar self-critical expressions can be found in books by Pak Chiwon
(1737-1805) and Pak Chega (1750-1805) when unfavorably comparing Choson
with Qing culture, a social issue that undeniably influenced Kim Okkyun’s circle.
In refutation of traditional ideas of cultural superiority, Yi Tongin seems to have
been incomparably more radical than even Pak Kyusu (1807-1876), the famous
mentor of Kim Okkyun’s circle. Pak considered Korea’s erstwhile honorary name,
“The Land of Rituals and Righteousness,” to be shamefully Sino-centric and
“hardly suitable for pronouncing proudly in the world.”*

Second, Yi Tongin was a staunch supporter of development and com-
mercial exploitation of Choson’s mineral and botanical recourses (gold, coal,
ginseng) through the improvement of communications and trade. He stressed
this at his second meeting with Satow on May 15, 1880, and in his speech to
the Rise Asia Society (Koakai) in April of the same year. The issue was first
addressed by the Sirhak thinkers (especially influential was Pak Chega) in the
late eighteenth and early nineteenth centuries and, afterward, enjoyed popularity
in the Enlightenment circle.
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Third, if Yi Niinghwa’s information is to be believed, Yi Tongin’s friend and
fellow traveler, Paektamsa monk T’ak Chongsik, first met Kim Okkyun at the
Hwagyesa temple, which was very close to Yi Tongin’s home, Samsongam (affili-
ated with Hwagyesa from 1884 and his residence before moving to P6mdsa).?
If true, the Buddhist connection between Yi Tongin and Kim Okkyun (an avid
and sincere lay believer) is also worth considering.”

In a nutshell, Yi Tongin’s connection to Kim Okkyun and Pak Yonghyo
seems to have been based on ideological affinity, and possibly also personal loy-
alty and religious sympathy. The trip was undertaken not only for commercial
gain (although this aspect was also quite important), but, as Yi Tongin said to
Okumura, basically for “inspecting Japan’s situation and contributing to Choson’s
changes” In other words, it was a “reconnaissance mission” of sorts, prompted
and sponsored by the Kim Okkyun/Pak Yonghyo circle. In Yi Tongin’s case, the
history of modern Korean Buddhism directly touches upon the crucial moment of
Korea’s early modern history, that is, the building of close relationships between
Koreas’s first reformist radicals and the Meiji elite, which, in time, developed into
intellectual and material dependence of the former on the latter.

Yi Tongin’s first place of residence (from June 1879 until April 1880) was
the Honganji temple in Kyoto. After having secretly sailed to Japan in June 1879,
Yi Tongin was immersed in the study of the Japanese language and was busy
inspecting various aspects of Japanese society. He did find time, however, to send
a letter of gratitude (with an elegant classical Chinese poem on Buddhist topics)
to Okumura on November 13, 1879, and to purchase newly-printed books on
modern subjects for Kim Okkyun and Pak Yonghyo. These books were delivered
by Okumura himself in May 1880, when Okumura went back to Choson. After
Okumura arrived in Honganji on March 19, 1880, Yi Tongin was quickly re-
ordained as a Shin sect novice (April 5, 1880), taken to Tokyo (April 6, 1880),
and introduced to the dignitaries at Foreign Ministry (April 9-11, 1880). On
the same trip, he also met Fukuzawa Yikichi (1835-1901) and other important
personalities interested in “Korean reforms” In more realistic terms, Okumura
most likely wished to make the Koreans follow the Japanese model of reform
in close subservience to the Japanese government. As is well known, while he
was living at the Asakusa branch temple of the sect in Tokyo, on August 11,
1880, Yi Tongin won the confidence of Kim Hongjip (1842-1896), an important
member of the “moderate reformist” group who came on a mission to the Meiji
government and who stayed in the same Asakusa branch temple.*

Yi Tongin’s circle of Japanese contacts was fairly wide as well, which is
hardly surprising. As the first Korean studying in Meiji Japan, he would be a
legitimate object of interest for groups of diverse orientations. But the group
that left written traces of its contacts with Yi Tongin was the Rise Asia Society,
known as the first institutional proponent of Pan-Asianist ideology in Japan.
The Society, organized several months after Yi Tongin arrived in Japan in 1880,
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consisted largely of the followers of a popular politician, Okuma Shigenobu
(1838-1922). Okuma wrapped their ambitious expansionist designs in the florid
banner of “defending the Three States of East Asia from the Western encroach-
ments” and “promoting the solidarity between the peoples of the same culture”
This was basically grounded in the idée fixe of obtaining equality with and pos-
sibly even superiority over the Western powers by carving Japan’s own “sphere
of influence” in the adjacent region in the same imperialistic fashion. Okuma’s
ideas were largely based on the Social Darwinist perspective of inevitable racial
rivalry as an ultimate manifestation of the struggle for survival. This was solidly
grounded in the superiority complex of “modernized” Meiji Japan toward its
supposedly “less advanced” neighbors, now considered to be the natural objects
of Japan’s own civilizing mission. These ideas were later summarized in 1885,
in a somewhat more radicalized form, by Tarui Tokichi in his Dait6 Gappo-ron
(Theory of the Unification of the Great East), which envisioned future Japanese
colonization of Korea and expansion into China.

The activity of Yi Tongin in the Rise Asia Society, as judged by the text of
his presentation to a session of that Society printed in “Koakai hokoku” (May
1880),” demonstrates unusually strong political ambitions. Bluntly criticizing
Queen Mins circle for its total monopolization of state power and extremely
inefficient decision-making and policy implementation, Yi Tongin suggested
that, in order to achieve the Meiji ideals of fukoku kyohei (wealthy nation and
strong military), Korea should repair the roads so as to guarantee unimpeded
transport of Japanese merchandise from the treaty ports to the hinterland. He
also felt Korea should borrow from the Japanese government to develop mining
and reclaim new land. Another idea Yi Tongin mentioned in his presentation to
the Society, and later strived to implement, was to send several dozen Korean
students to Japan to study subjects ranging from accounting to diplomacy, for
Japan was “to be taken as example, model, and the guiding spirit for Korean
reforms” (In this he was partially successful; the 1881 “Courtiers’ Observation
Mission” to Japan was largely the result of his efforts.) The conclusion of this
presentation was that only a “brotherly” Japan would be able to “defend” Korea
from “humiliations by the West,” and that it was much more ethical to share
the profits of development with Japanese “brethren” than with Western “aliens”
His plans for Korean reform financed by the Japanese were to take place as
an immediate program of action by Kim Okkyun’s group (which tried hard
to secure a loan from Japan, but without much success), and his Pan-Asianist
inclinations foretold the emergence of a large and important stream in Korea’s
modern thought. For Buddhist and non-Buddhist alike, Pan-Asianism was to
become the battle cry for very diverse groups of varying political leanings, both
pro- and anti-Japanese.*

His pioneering trip to Japan, and his subsequent relationship with the
Japanese (primarily, Okumura), enriched Yi Tongin and his Korean associates. In
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particular, the rich and entrepreneurial chungin physician, Yu Taech’i, benefited
not only intellectually, but also economically. During his first trip to Japan, Yi
Tongin used his time to buy many modern goods, including glasses, matches
(which were unknown before in Chosoén Korea), spyglasses, lamps, watches,
calico, and photographs of stately European buildings (partly received as gift
from Satow). These goods were partly for resale in Seoul, and partly as presents
to the leaders of the Enlightenment circle, who, as expected, commissioned more
goods from the entrepreneurial monk and prepaid the order.”

Satow’s papers also give reason to think that he, the English diplomat who
assiduously studied Korean with Yi Tongin’s help, commissioned the Korean monk
to bring more Korean vernacular books to him in Japan, and gave him money
for that purpose.”® Truly large-scale trade between the Enlightenment circle
and its Japanese sponsors started after Yu Taech’i was introduced to Okumura
through a letter from Yi Tongin, dated October 4, 1880. From Yu Taech’i’s letters
to Okumura (dated October 6 and November 1, 1880, lunar calendar), we know
the Korean physician loaned the necessary capital for launching trade with the
Japanese from Okumura, and had to pay monthly interest on the loan through his
trade associate, Yi Taedong from Wonsan. Through Okumura, Yu Taech’i shipped
cows” bones to Japan, where they were used for making fertilizer and special
ointments; he received shipments of Western calicos from the Japanese for sale
to Korean retailers.?” The trade continued well into 1881, largely conducted on
the Korean side by Yu Taech’i’s son-in-law, Kim Chlanghtii. Yu’s exports, sold in
Nagasaki through Okumuras friends, were chiefly Korean honey;, silks, and beans;
the imports were goods mostly manufactured in Europe (chiefly in Britain). Also,
during his visits to Japan, Yi Tongin was of considerable help in conducting the
trade. The value of the goods traded in this fashion (of course, without paying
taxes to the Korean government, in violation of the contemporary rules on taxing
Korean merchants in treaty ports) in one year amounted to approximately 5,000
nyang—an enormous sum at that time.” Yu Taech'i (seemingly in an attempt
to collect money for planned political actions by his yangban associates in the
Enlightenment circle) imported European goods through Japanese middlemen,
and exported chiefly Korean natural products; his trade activity can be defined,
with certain reservations, as an early form of “comprador capitalism” This was
typical for the areas affected by the rapid expansion of the Europe-centered
capitalist system in the late nineteenth century. Yi Tongin’s contacts with William
Keswick (1834-1912), the Yokohama representative of the famous British firm,
Jardine, Matheson & Co,” as well as his attempts to arouse Satow’s personal
interest in the Korean ginseng trade,” obviously were aimed in making this
kind of comprador trade more profitable for the Korean side by circumvent-
ing the Japanese intermediaries and buying the European manufactured goods
directly from European wholesalers. This was the idea Yi Tongin formulated in
his conversation with Satow himself.*’
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Still, the absence of treaties with European powers and the general low
level of European commercial interest left Yu Taech’i and Yi Tongin with the
Japanese who were the only accessible partners for the comprador trade in
Korean resources. In this respect, Yi Tongins propensity to out-Japanize the
Japanese in the talks on Korean Enlightenment at the Rise Asia Society are, in
large part, explainable by this peculiarity of his socio-economic standing: his
and Yu Taech’i’s planned illegal comprador trade with the Japanese depended
completely on Japanese loans and on Okumura’s cooperation as intermediary.
With perhaps an element of excessive speculation, Yi Tongin’s views on Korean
reforms (centered on the development of exportable recourses, Japanese trade,
loans, and education) can be understood as a very crude draft of the political
program of incipient Korean pro-Japanese comprador capital. Indeed, it can be
seen as the first plan of “dependent development” in modern Korean history.

Was it an accident that, paradoxically, a monk, discouraged (at least in
principle) by his vows from any profit-seeking activities, became not only one
of the first known comprador traders of modernizing Korea but also the first
known ideologue of Korea’s dependent modernization? Given the extent of trade
activities and property accumulation by the biggest and richest Korean temples
of the period, the fact that a monk, Yi Tongin, spearheaded the development
of inescapably unequal trade with Japan seems rather understandable. Having
been deprived of most of their landholdings by the neo-Confucian reformers
of the early Choson period, the larger temples were able to regain significant
wealth in the eighteenth and nineteenth centuries, amidst general development
of internal trade and exchanges.* For one example, the temple of Pdmdsa, with
which Yi Tongin was apparently affiliated for at least at some period of his life,
was among the largest and richest in the southern provinces. In 1871, the temple
possessed about 1,300 majigi (turak) of fields, plus approximately 2,000 majigi
owned by various affiliated hermitages. The wealth was chiefly amassed by dona-
tions of the fields for conducting posthumous sacrificial services (K. chejon), as
well as donations by temple-affiliated popular devotional guilds (Mitagye and
CHilsonggye, among others) and commercial services for the peasantry (rice-mill-
ing, etc.).” The rich temple was keenly interested in enhancing the social status
of the Buddhist community in order to save it from the depredations of local
officialdom. This can be seen, for example, from a tale popular among Pémdsa
monks at that time, about a monk whose good deeds culminated in allowing a
tiger to devour his body, following the example of Buddha’s self-sacrifice, which
“helped him to be reborn as a high official who came to the temples to protect
them from corrupt and greedy local clerks*® The accounts of the newly acquired
semi-official status of Meiji Buddhism as the “state-protecting native religion”
were obviously fascinating for Pomosa’s monastic populace. It comes as little
surprise that revered Pomosa monks were prominent among the first visitors to
Okumura’s nearby mission, one example being Honhae’s visits that were men-
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tioned above. A monk from another large and rich temple, Yujomsa, not only
visited Okumura, but also overtly asked him on August 3, 1880, “to help Korean
monks in their predicament””” Obviously, the richer clergy of certain larger
temples in the early 1880s came to see comprador connections with Japanese
interests, whether commercial, political, or ideological, and open protection by
the Japanese state, as a good method to defend and expand their own sphere of
commercial activities. More helpless than any other commercially-active group
in the face of official extortion, rapacity, and greed, the trading, land-owning
monks, fettered by their low status, had the keenest interest in finding outside
protection. The position of compradors working for Japan’s interests, once the
latter were dominant in Korea, suited them well.

On returning to Korea on September 28, 1880, Yi Tongin, as Kim Hongjip’s
protégé, was influential in conducting negotiations with Qing and Japanese rep-
resentatives. He actively participated in preparations for establishing diplomatic
relationships with the United States. Yi played a crucial role in introducing young
Korean radical reformers to Okumura, who then served as one of the main
middlemen in their relations with Japanese diplomats and traders, Fukuzawa
(who became their ideological mentor), and the Rise Asia Society. Yi also played
a pivotal role in preparing a large Korean inspection mission to Japan (Courtiers’
Observation Mission) in 1881. Still, Yi’s perceived failure to secure the purchase
of a gunboat from Japan, and important differences in foreign policy between
himself and Kim Hongjip, prompted Kim Hongjips followers to arrange Yi’s
assassination. On May 9, 1881, Okumura received letters informing him that
his outstanding protégé had disappeared.’® In Choson Korea, a monK’s life was
not worth much and was not firmly protected by either law or custom. This was
one of the cardinal reasons why Yi and other reformist monks had no compunc-
tions about their pro-Japanese stance. In addition, Yi Tongin’s predisposition to
vanity and bragging, as well as his love of bombastic and careless talk, could
also have contributed to his untimely death. For example, Yi proudly presented
himself as the “king’s secret emissary to Japan” to the jail warders in Tongnae,
who arrested him on espionage charges on December 18, 1880. At the second
meeting with Satow, he told the British diplomat that the Korean government
should be overthrown. Kim Hongjip and other key figures in Korean diplomacy
had many reasons to fear a possible leaking of state secrets by such an emotional
and impulsive monk.*

After Yi’s disappearance, contacts of the Kim Okkyun-led radical reform-
ist group with the Japanese followed the path designed by Yi. They secured the
Japanese loans, imported Japanese technology and arms, and introduced early
Meiji ideas to the country. By doing so, the youthful “radicals,” knowingly or
unknowingly, were laying the cornerstones of the future dependent development
of Korean polity and economy inside Japan’s sphere of influence. The episode of
a monk whose position was lowest in the social hierarchy having a meteor-like
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career on the basis of his connections to Japanese Buddhist missionaries and his
network of personal connections built in Japan shows that the impact of Japanese
missionary enterprise was not limited to Buddhism per se. Native collaborators
of the Japanese Buddhist missionaries in Korea could at times exert enormous
influence on the society groping for changes and reforms, not unlike the cases of
missionary natives and converts wherever Western Christian missions were found.
However, the episode underlined the dangers of this missionary connection as
well: Neither Yi's comprador-like entrepreneurial activity nor his Pan-Asianist or
social reformist ideas could be considered properly Buddhist or monastic. When
later, under Japanese rule, the temples became units of market economy and
their abbots (who were like quasi-capitalists in monastic robes) were obliged in
the later 1930s to follow Japan’s official Pan-Asianist and militarist propagandist
lines as well, the extent of these dangers became fully known. Modernity prom-
ised legal equality and state protection to the downtrodden Korean monks, but
it also threatened them with adulteration of their disciplinarian traditions and
time-honored ways of temple life. In fact, the search for modern Buddhism that
is able to encompass the whole wealth of pre-modern regional tradition does
not seem to have been successful.

Yi Tongin was by no means alone. In fact, in 1880-1881, a group of
Korean monks keenly interested in cooperating with the Japanese and willing
to receive a Japanese education and eventually being re-ordinaned, gathered in
Pusan around Okumura. The groups well-known political representative was
Paektamsa monk Kakchi, also known as Mubul. He was commonly referred to
by his lay name, T’ak Chongsik, perhaps because of his activities behind the
scenes of the Korean-Japanese collaboration. There were also Korean-British
and Korean-Chinese relationships, and they did not have an explicitly Buddhist
character, to say the least. As mentioned above, T’ak Chongsik first encountered
Kim Okkyun in Hwagyesa temple. On obtaining the trust of the latter, T"ak built
close contacts with Okumura as well and went to Japan, probably illegally, in
April or May of 1880 to join Yi Tongin in his Asakusa quarters. He returned
to Korea through Wonsan on June 25, 1880, met Okumura there, and the next
day headed for Seoul, his likely aim being to meet Kim Okkyun and report to
him about the situation in Japan.*” When Yi Tongin was given a secret mis-
sion to again go to Tokyo to begin the backstage negotiations through Chinese
diplomats for concluding a Korean-American treaty, he was again followed by
T’ak Chongsik.

Now holding official permits to travel abroad, T’ak and Yi left Wonsan on
November 4, 1880, after long talks with Okumura and the Japanese consul.*' In
Japan, the duo parted ways. Yi spent a month in Tokyo busying himself with
meeting English and Chinese diplomats and then went back to Korea on December
18. He was briefly imprisoned on his arrival in Pusan by the local authorities and
even threatened with death, and only the interference of his highly connected
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Seoul friends saved his life, but this was an omen of the misfortune that was to
befall him soon. At the same time, T’ak prolonged his sojourn in Japan, teach-
ing Korean to W. G. Aston (1841-1911), then-British Consul in Kobe. He also
met Yi Tongin’s old acquaintance Ernest. M. Satow in Tokyo and held meetings
with Chinese diplomats stationed in Tokyo about the prospects of establishing
Korean-American relationships.

After Yi Tongin disappeared, T’ak informed both English diplomats of
the incident and collected money from them, obviously believing that Yi had
been simply detained somewhere and not killed, and that his freedom could be
bought. According to Satow’s papers, 200 yen donated by him was used by T’ak
to buy mechanical watches, which were sent to Pusan in an attempt to gain the
favor of those who, he thought, were holding Yi. T’ak apparently believed that
Yi had been again imprisoned in Pusan, following the pattern of his brief deten-
tion there in December 1880. By July 1881, T’ak seems to have recognized that
Yi Tongin had been assassinated and not simply detained, and he returned the
200 yen to Satow, to the great surprise of the latter. One reason for his notice-
able solvency may have been the job he secured in 1881 as a Korean language
teacher in the Tokyo School of Foreign Languages (established in 1873), with
a monthly salary as high as 200 yen. When Kim Okkyun, T’ak’s patron, came
to Japan for the first time in April 1882 and stayed there until August, T’ak’s
knowledge of Japanese and his connections with the network of governmental
and diplomatic officials helped Kim meet the country’s notables, including the
members of the Rise Asia Society and the famous educator Fukuzawa Yukichi.
A year later, on Kim Okkyun’s request, T’ak undertook a trading adventure,
attempting to transport to Kobe the timber from Ulliingdo Island, but he died
on February 9, 1884, in Kobe due to a sudden illness. His death was widely
reported in Japanese and Korean newspapers, and his lavish funeral in the
Asakusa branch temple was attended by Kim Okkyun, who came for the third
time to Japan to negotiate procurement of a loan for Korean reforms, following
up on an idea first proposed by Yi Tongin.*

While the commercial project with Ulliingdo timber did not succeed in
earning Kim Okkyun’s party the extra funds it needed for the planned coup détat
against the Seoul conservatives, T’ak still rendered Kim’s party an invaluable ser-
vice. The gunpowder the party used for the abortive Kapsin coup détat in October
1884 was procured by T’ak through resident Westerners in Japan.* That a monk
became engaged in the armament trade shows very well the contradiction Korean
Buddhism encountered on the threshold of modernity. The struggle for Meiji-
inspired reforms promised the monks a significant improvement in their status,
but it involved them inescapably in very serious breaches of traditional monastic
rules. Collaboration with the Japanese missionaries and Japan-inspired reformers
led to the significant forfeiture of their religious authority by the activist monks
and seriously changed the overall atmosphere in a number of temples.
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In the 1880s, the penetration of Japanese Buddhist sects into Korea
accelerated even further. Shin sects monopoly in the Korean missionary field
was broken in 1881 when the Nichiren sect built its temple called Myokaku-ji
(K. Myogaksa) in Pusan; in the next year, the same sect’s Wonsan temple was
erected as well.* Led by Arai Nissatsu (1830-1888), the Nichiren sect, which
was officially recognized in 1876, was known as one of the leading proponents
of the modernized version of state-protecting Buddhism theories. Arai turned
Nichiren’s dogma upside down, claiming that converting rulers into the right
teaching would not lead to the great pacification of the world, but, on the con-
trary, the pacification by the lay rulers was the main prerequisite for establish-
ing the right teaching.* No wonder the sect he led aspired to render service to
the Meiji state by actively participating in propagating its virtues abroad. His
missionary ambitions may also have reflected the desire to establish his sect’s
legitimacy in the face of its failure to unify all the groups claiming to be in the
lineage succession from Nichiren.* Not to be defeated in the competition with
Arai’s sect, the Shin sect built its Inchdn branch temple in 1885 to augment its
existing Korean facilities in Pusan and Woénsan.”” Then, Korea’s capital became
the place of their missionary rivalry. A Shin branch temple was established
there on the Japanese settlement territory in 1890, and, interestingly enough,
the Shin missionaries felt proud that their new temple stood exactly where Kato
Kiyomasa’s armies were based during the Japanese invasion of Korea from 1592
to 1598. The Nichiren sect based its Korean activities in Seoul the same year.*®
While Korean monks and nuns were still barred from legally entering the capital,
their Japanese colleagues were able to build their temples there, and the obvious
ability of the Japanese Buddhist establishment to obtain such momentous con-
cessions from the Korean state certainly strengthened pro-Japanese inclinations
in Korean Buddhist circles.

In the beginning of the 1894-1895 Sino-Japanese War, Seoul was occupied
by Japanese troops, and the country as a whole was placed under the pro-Japanese
Kim Hongjip cabinet (July 1894). After that, Japanese Buddhist activities in the
capital became even more aggressive, the Nichiren sect being the acknowledged
leader of this unprecedented charge. Believing that “granting an unparalleled favor
to the feeble and impotent” Korean monks would convert them into Nichiren sect
followers, Sano Zenrei (1859-1912), a ranking monk of the sect, was dispatched
to Korea, and he succeeded, with strong support of the Japanese Consulate, in
persuading Kim Hongjip to have the throne remembered by allowing Korean
monks to enter the capital. Finally, King Kojong granted them permission on
March 29, 1895.% Once the main symbol of the suppression of Buddhism by
the Confucian state was eliminated under the Japanese influence, the prestige of
Japanese monks soared sky-high in the eyes of their Korean counterparts. Now
Korea’s downtrodden Buddhists found themselves in the more elevated position
their Japanese colleagues had enjoyed for two decades.
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Predictably, the response of Koreas activist monks to the “unparalleled
favor” bestowed on them by Sano was euphoric. The entrepreneurial Japanese
monk was inundated with written and oral congratulations and thanks. A typi-
cal example is the letter of gratitude sent by Choe Ch'wihd (Buddhist name:
Sangsun), a well-known, educated monk who then resided in Suwons large
Yongjusa temple:

We, monks, used to live as the basest and lowest in this country,
and were prohibited from entering the capital for the last five hun-
dred years. Amidst our usual melancholy, by a lucky incident, the
friendship with neighboring [Japanese] state became strengthened,
and You, respected preceptor, came from afar to compassionately
bestow a great favor upon us. You allowed us, Korean monks, to
throw oft the 500 years-old humiliation, so that we can see the royal
capital now. All of us, monks of this country, feel gratitude to You,
and wish to use the opportunity to visit the capital in order to pay
You our highest respect. (...)*

From a modern nationalist position, Choe Ch'wihd’s belief in the good inten-
tions of the Japanese missionaries looks naive at best or like a symptom of the
deplorable lack of national consciousness that some might view as treason.’® But
we should remember that, strictly speaking, the formation of modern nationalism
did not begin until the 1890s, and this ideology was not yet a dominant element
in Korea’s popular consciousness. Therefore, Japanese monks could be seen, first
and foremost, as representatives of the same religious and cultural tradition, their
obvious foreignness and political agenda notwithstanding. Moreover, modern
nationalism’s representative champions in the 1890s were American-educated
Christian converts who regarded Buddhism as nothing more than an obstacle
to Korea’s participation in a Christian Western civilization. Their mouthpiece,
a bilingual newspaper in vernacular Korean and English, Tongnip sinmun (The
Independent, founded on April 7, 1896),%* reduced Buddhism to the level of folk
superstition. The following is a typical description:

People usually believe in absurdities and long for unreasonable
things once they lack knowledge. That is why female and male sha-
mans, geomantic teachers and Buddhist monks are able nowadays
to charm and captivate commoners into giving them money, luring
weak-hearted womenfolk and absurdity-believing males into wasting
their property in serving evil spirits. People are deceived just because
they are ignorant. [...] Instead of wasting property by treating evil
spirits so well, should we not rather use it to help the poor, to build
a hospital for the ill or to build a school for educating the people?
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[...] We are not going to reprimand the female and male shamans,
Buddhist monks and geomancy masters, but just warn them, thinking
that they themselves are doing all this out of ignorance; once they
understand that all those things are empty absurdities useless for the
people, they will also stop believing in them. [...]*

At the same time, the newspaper touted Christianity as the “religion of
the strongest, richest, most civilized, advanced and blessed in the world”** Given
the exclusivist religious attitude of the earliest Christian nationalists in Korea,
it does not seem strange that Korean monks preferred receiving “favors” from
their Japanese colleagues to accepting the “modern” version of Koreanness as
advocated by the likes of Tongnip sinmun. In addition, the more moderate version
of nationalism promoted by the reformist Confucians who published Hwangsong
sinmun (Imperial Capital Newspaper, established as a daily on September 5,
1898), used Buddhist imagery in their florid editorials, but they too regarded
Buddhism as an impediment to civilization. The age-old Confucian disregard of
the “parasite” monks was added to the modern Orientalist view of Buddhism
as “too abstract, mystic, and non-practical” One example of this view can be
found in a lengthy article ambitiously entitled “The Origins of the Religions of
All the States in East and West” (August 22, 1902) in which the writer approv-
ingly cited the following Western judgments of Buddhism:

Buddhism is just as full of empty, needless talk, as Islam is fond of
using arms for the sake of its propagation. [...] All Buddhism is
reducible to the idea of emptiness, while Christianity advances the
belief in the only God. [...] There are some useful points in the Bud-
dhist teachings of unselfishness and consideration, but, apart from
the simple ethics, it is simply one big mistake. Once all humanity
follows its dogma, it will soon become extinct. [...] Buddhist texts,
such as Flower Garland Sutra or Lotus Sutra [...], are just full of
absurd stories. [...]*®

Written off by both radical and moderate nationalists as a “superstition,” a
“vestige” of the “uncivilized” past, Buddhists would not be invited to participate
in the nationalist anti-Japanese resistance. In contrast, the Meiji regime of the
1890s elevated the Buddhist sects into “truly Japanese, patriotic denominations”
and gave them ample chances to serve the Empire, which attracted the Korean
monks’ interest and caused them to see this as an example of “Buddhism-
friendly” modernity.

Korean monks’ distrust of the nationalist modernity projects associated with
Christian reformers was also carefully instigated by some of the Japanese Buddhist
missionaries who were anxious to win the confidence of the Korean Buddhist



The Japanese Missionaries 263

public and raise additional funds at home through inciting the fear of the Christian
threat in Korea. From the Japanese perspective as well, the topic was more than
timely, given that the 1890s were marked by strenuous efforts in some institutional
Buddhist circles to emphasize the unpatriotic and foreign nature of Christianity,
and, by contrast, the loyalty of Buddhism as a native creed was emphasized.®
For example, Kato Bunkyo, a noted Nichiren sect preacher with plentiful Korean
experience’ exploited the theme in the following way in his treatise Chosen Kaikyo
ron (“On Commencing the Preaching in Korea”), published in 1900:

Recently, concurrent with the decay of Buddhism, Christian en-
croachment is becoming more and more severe every day, churches
being built now in every important place in the country. They build
schools, educate the children, help the poor, provide philanthropic
medical aid, and earn the admiration of the Koreans by many other
methods. Now they are welcomed virtually everywhere, the number
of their churches having reached more than 300, and the number of
their converts exceeding 540,000. Recently, the number of conversions
was so high that the converts, as a kind of special race, can use the
church for exerting decisive influence on the administration and
judiciary. Even criminals, once they converted, can punish provincial
officials under the missionary protection. [...] If that will continue
for ten more years, Christianity will necessarily become Korea’s
religion. It is not only deplorable for the Buddhists, but also deeply
related to Koreas independence and development. It clearly indicates
that the crusaders are going to seize the whole world. Although we,
the religious folk, are not supposed to speak on the state diplomatic
matters, [...] why should the strengthening of Korea’s independence
be the exclusive domain of politicians only?>*

It is clear that Kato's data, which he used to point out the threat of a Christian
takeover in Korea, were grossly exaggerated, to say the least. Russia’s authorita-
tive Opisanie Korei (Description of Korea), printed in the same year as Katd's
treatise, put the number of Korean Christians at around 30,000, only 777 of
whom were officially baptized Protestants. Even if one takes into account the
3,000 students of Protestant-run schools, most of whom were not baptized and
were not necessarily interested in religion per se,* the talk of Korea becoming
a Christian state in ten years should have seemed far-fetched. However, play-
ing on the fears about a growing Christian influence at the point when the
Japanese-Russian tensions around Korea were steadily growing—Russia being
a Christian power®—certainly was a winning maneuver. Missionary activities
in Korea continued to be actively sponsored by the parent sects in Japan and
vigorously supported on the ground by Japanese diplomats.
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Christian missionaries were recognized by the Japanese Buddhist preach-
ers in Korea as both competitors and reference models. By the beginning of
the twentieth century these missionaries controlled some of the best modern
schools in Korea, but Japanese Buddhist sects were contemplating advancement
in the same direction. The above-cited Chosen kaikyo gojiinen shi (1927) by the
Amidaist Shin sect explained the principles of Japanese Buddhist educational
work in Korea in those days in the following way:

In order not to be mistrusted by Koreans, we used first to employ
at least one Korean teacher and never demanded any tuition fee.
We also provided the students with paper, ink and brushes, and, in
addition to the traditional subjects, gradually introduced arithmetic,
geography, history and so on, finally coming up to the religious
and ethical instruction. [...] In cooperation with Korean provin-
cial governors and other officials, we tried to provide best possible
conditions for our Korean students and then could choose the best
among them.®

The first Japanese missionary schools targeting Korean students made
their appearance in the late 1890s. A veteran of a Korean mission, Okumura,
was personally involved in setting up his sect’s Kwangju missionary center (J.
fukyosho) with the help of a generous Foreign Ministry subsidy. Having secured
the willing cooperation of Yun Ungny6l (1840-1911), a famous military reformer
with strong pro-Japanese sympathies® and then governor of Cholla province,
Okumura took two of his most promising local aides, Choe Kanjin and Choe
Sepal, on a grandiose Japanese tour, entirely financed by his sect in 1898. This
pilgrimage seems to be among the first in the series of Japanese observation
tours (K. sichal) by Korean Buddhists, monks, and lay folk that, in the long
run, contributed immensely to the remolding of Korean Buddhism along Meiji
patterns. In addition, the establishment of the Shin sect missionary centers with
schools attached continued. Mokpo (1898) and Chinnampo, which were located
in the vicinity of Pyongyang (1900), were their next targeted areas.”> However, as
soon as Korea fell under Japanese protection with the humiliating protectorate
treaty that was forced on King Kojong on November 17, 1905, Japanese influ-
ence over Korea’s indigenous Buddhist establishment was strong enough that
missionary schools could be built in a much more effective way. Koreas own
local modern Buddhist educational institutions were, in reality, sponsored and
directed by Japanese advisers. Three months after Korea was made a protectorate,
in February 1906, a group of younger activist Korean monks, led by the resi-
dents of wealthier monasteries in the vicinity of Seoul, organized the Buddhist
Study Society (Pulgyo Yon'guhoe), which proclaimed Japanese Amidaism as its
doctrinal base and invited Inoue Kenshin, a Japanese Jodo sect preacher, to be
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its advisor. The Jodo sect was administratively independent from the Shin sect
and was its rival. As soon as the society was formed, it petitioned the Interior
Ministry (K. Naebu) for permission to establish a modern Buddhist school. On
February 19, the permission was given, and then the initiators urged every temple
of importance in the country to send two young monks to study the “freedoms
and rights theories of our times” in the new school. On April 10, the school
was named Mydngjin hakkyo (School of the Advancement in Enlightenment),
which could easily be associated with Meiji, literally meaning “enlightened rule,”
and on May 8, it opened its doors. A new epoch of modern Buddhist education,
molded along Japanese lines, began.

How were the studies organized in this new Buddhist school? Originally,
the length of the course was set at two years, but it was extended to three years
beginning in 1909. Thirty-five monks whose ages ranged from thirteen to thirty
were selected as the first students to learn Japanese, the basics of sports, world
history, and biology, in addition to the traditional Buddhist subjects. The monks
followed a standard modern curriculum arranged along the Japanese lines,
with two semesters a year, vacations, and a uniform dress code. When a monk
graduated, his employment in a traditional monastic teaching institution (K.
kangwon) was usually arranged, and the constant stream of Mydngjin graduates
was considered to be an important tool for the modernization and “Japanization”
of Korea’s provincial monastic educational system. One graduate of the school
was Kim Yongsu (1884-1967; monastic name: Pogwang), one of the leading
Buddhist historians and theoreticians of the colonial time. He recalled that the
school was basically geared to giving promising young monks beginner’s training
in modern subjects through courses constructed by Meiji Japanese Buddhists.
Interestingly enough, one of the most important subjects was land surveying and
measurement techniques. Buddhist temples were beset with greedy officials and
local worthies watching for an opportunity to enrich themselves at the expense
of monastic landholdings, so they needed well-qualified land surveyors who were
able to advocate their causes in courts. Guest speakers were a regular feature of
the school, and among them was such leading figure of pro-Japanese modern-
izing elite as Yun Hyojong (1858-1939), a prominent leader of various progres-
sive societies of the 1900s.* Mydngjin School, headed in 1906-1907 by one of
the principal Buddhist activists of the period, Hong Wolcho (1858-1934), had
some of the most prominent Buddhist reformers, such as Han Yongun (Manhae;
1879-1944) and Kwon Sangno (1879-1965), among its first graduates.

Han Yongun was in charge of the land-surveying course beginning on Decem-
ber 10, 1908, and was known for his enthusiasm for this rather mundane pursuit.
Wolcho himself was among the first to profit from the newly-acquired expertise in
land surveying: He was able to win a court case in autumn 1908, defeating those
who wished to deprive his Suguksa temple (established in 1900 in Koyang county,
Kyonggi province) of its land. On June 25, 1907, control over the school had been
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assumed by Yi Hoegwang (1862-1933), a monk of explicitly pro-Japanese politi-
cal orientation, and the school was exposed to nationalist criticism. Renamed the
Buddhist Pedagogical Institute (Pulgyo Sabom Hakkyo) in April 1910, the school
eventually became the Buddhist Dongguk (Tongguk) University, the main center
of Buddhist education and research in South Korea today.®

After Myongjin School had pioneered the way, modern Buddhist schools
mushroomed in all corners of the country, showing evidence that the view of
Christian nationalists about the incompatibility of Buddhism and civilization was
misleading. The nationalist press was obliged to report on Buddhist progress in
enlightenment. For example, Taehan Maeil Sinbo (Korean Daily News; founded
on July 18, 1904) reported on November 27, 1906, on the establishment of
one of the first provincial Buddhist schools: “In Yongjusa temple near Suwon,
a monastic school named Mydnghwa (Enlightened Changes) was established
with more than 50 students. [...] A Japanese named Kimura Tanpaku was
appointed as the Japanese language instructor [...]7% Teaching Japanese to
Koreans was a ubiquitous sign of modernity in the 1900s, and admiration of the
Meiji experience in Buddhist circles was especially visible. Some of the newly
established provincial schools were run cooperatively by a Korean temple and a
Japanese sect. For example, the T'ongdosa’s My6ngjin School was administered
by the temple and the Jodo sect. The following laudatory report was published
December 21, 1906:

Abbot of Ségwangsa temple in Anbyon county, Southern Hamgy6ng
province, Kim Sogong [...], turned his attention towards reforms
and progress, and, in order to educate the younger monks in the
province’s temples, established a branch of Myéngjin School in his
temple. He employed a Japanese teacher and shows diligence in the
educational matters. In our country too, the monks are advancing
forward!®’

That monks were “advancing forward” in Meiji Japan was hardly news to
the contemporary Korean readership, but the fact that their Korean admirers
were diligently following the same methods was clearly deemed newsworthy and
praiseworthy. An even stronger appreciation of the monks’ self-reforming efforts
is shown in Taehan Maeil Sinbo’s report on a school called Kyonghiing hakkyo
that was launched in Mun'gydng through the cooperative efforts of several local
temples on January 10, 1907:

Abbots of several Northern Kydngsang province temples, including
Kwoén Hwating from Taestingsa and Kim Wolhyon from Kimnyongsa
in Mungy6ng, Kim Ch'wison from Namjangsa in Sangju, Yun Poun
from Yongmunsa in Yech6n, Kim Tamhwa from Kwanghiingsa in
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Andong have been practicing compassionate deeds and aspiring to
perfect themselves for quite a long time already. They turned their
attention to the differences between today’s epochal demands and
those of the past and showed their enthusiasm for the new learning.
In order to develop the education of younger monks, they established,
by the common efforts of the temples from eight local counties,
Kyonghting School in Taestingsa temple and made it a branch school
of Myongjin School, which lies outside Seoul’s Great Eastern Gate.
There are numerous reports that they employ teachers and recruit
students now. Indeed, the torch of Korean Buddhist wisdom, once
extinguished, is kindled once again! Everybody praises it.5®

As we can see, the Japanese model, advice, and tutelage inspired Korean monks
to pursue their own agenda of modernization, and with visible success. By 1910,
most major provincial temples possessed their own “new learning” schools.
Some of the most ambitious graduates of these schools, who were capable of
speaking Japanese and willing and able to continue their studies in Japan, soon
formed the new intellectual core of Korea’s changing Buddhist community. The
foundations of the early colonial Buddhist discourse that began in 1910 and
largely identified modernity and progress with Japanization were laid during the
brief but eventful period of 1906-1910 when Koreas modern Buddhist educa-
tion came into being.

Buddhist efforts to come to terms with modern education, however tinged
with the emulation of Meiji models, are mostly praised by today’s South Korean
historians, almost in the same way they were lauded by the nationalist press a
century earlier. However, Japanese influence that penetrated the Korean monas-
tic community, namely Japanese involvement in the temple administration and
pan-national Buddhist organizations, is condemned by the same historians. Such
condemnation is understandable, as the Japanese missionary efforts to take con-
trol of Korean Buddhist organizations were undeniably a part of the colonizing
process as a whole, in the same way Western Protestant activities in the Middle
Eastern Arabic Christian communities in the nineteenth and early twentieth
centuries were indisputably connected to the imperialistic plans of European
powers. However, from a contemporary Korean Buddhist perspective, Japanese
organizational penetration did have another side as well. Many monks simply did
not know any other method to defend their property against the rapacity of the
corrupt local officials, and others sincerely believed, very much in the spirit of
the 1900s enlightenment movement, that the enlightened foreign tutelage would
usher them into a brighter future.

The Korean state’s attempts to build an administrative network that would
protect and control the religion were mostly short-lived and unsuccessful. In
1902, for example, the State Bureau of Temples (K. sasa kwallisé) was set up with
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one national head temple (Wonhtingsa near the Great Eastern Gate in Seoul,
soon to be used as the seat of the Myo6ngjin School) and sixteen provincial head
temples were officially designated, but the system proved ineffective and was
abolished in two years. In the meantime, cases of infringement against temples
and their property were constantly on the rise. In February 1906, several temples
in the Diamond Mountains (Kiimgangsan) suffered from the encroachment of
mine developers, and in February of the next year, the governor of Northern
P’yongan province deprived Myohyangsa temple of its paddies under the pretext
of returning them to the state. At the same time, Kdnbongsa became a site of
heated battles between Japanese troops and Confucian Righteous Army guerillas
and suffered great losses.”” In the atmosphere of chronic lawlessness and fear,
an increasing number of temples quite understandably attempted to formalize
their ties with Japanese Buddhist sects in the hope that such an arrangement
would prevent future intrusions.

As soon as the Japanese Resident-General allowed Japanese Buddhist sects
to assume trusteeship over Korean temples in November 1906, his office was
flooded with applications. The Amitaist Otani sect, a keen rival of the Shin sect
that had begun a missionary enterprise in Korea, succeeded in getting permis-
sion to assume the trusteeship over four temples, including Chikchisa temple
in Kimchn county, Northern Kydngsang province. However, its applications to
administer other temples, such as the land-rich Pomdsa, were turned down, obvi-
ously because there was a concern about a possible nationalist reaction. Statistics
on the number of applications for trusteeship by other Japanese sects are hard
to find, but some sources claim that more than 100 Korean temples attempted
to find a Japanese protector. Applications were made with the understanding
that the Korean applicants were going to follow the doctrine and ritual of the
Japanese protector sects, but Japanese administrators evidently had no illusions
concerning the motives of the Koreans who turned to their Japanese colleagues
for help. Takahashi Toru (1878-1967), a famous scholar who was an official
intimately involved in the religious policies of the Japanese administration,
confidently maintained that Korean monks appealed for trusteeship in order to
(1) protect their property from the rapacity of the officialdom and Confucian
gentry, and (2) ensure Japanese army protection against foraging and pillage
by the Confucian Righteous Army guerillas.” Whatever the underlying reasons
were, the visible enthusiasm the Korean abbots showed for joining the Japanese
sects stimulated Japanese missionaries to go even further. They started planning a
wholesale alliance between Korean Buddhism as a whole and one of the Japanese
sects involved in missionary undertakings. The main obstacle they envisioned was
not Korean resistance but the unsolvable and potentially disastrous inflammable
issue of what sect would ultimately get the immense trophy.

On March 6, 1908, Yi Hoegwang, one of the highest authorities in doctrinal
Buddhism at that time, a person who was unofficially known as a “great doctrinal
preacher” (K. taekangbaek) and acting director of Myongjin School, was elected as
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the spiritual head (K. taejongjong) of the newly created Wonjong (Complete Order)
Order by 52 representatives of the main Korean temples. The name Wonjong
refers to the Buddhist doctrine of complete, harmonious, non-obstructive totality
(K. wonyung muae). The Wonjong Order was supposed to become Korea’s first
pan-national Buddhist association with the mission to implement civilization
and a progressive agenda in the Buddhist community and protect the interests of
the temples. Wonhtingsa, the site of Myongjin School and the symbol of Korean
Buddhist modernization, was chosen as its headquarters. The Buddhist Study
Society was dissolved so that its activists could continue their service in the new
organization. The formation of Wonjong was given mostly positive publicity, seen
as one more progressive step in Korea’s religious community, but what surprised
some contemporaries was Yi Hoegwang’s choice of Japanese advisor for the new
organization. That choice was Takeda Hanshi (1863-1911), a Soto sect priest,
who made his first Korean trip in 1890, but not as a missionary. Takeda Hanshi
was at that point a free-wheeling nationalist activist (K. chisa; J. shishi), aspiring
to make a contribution to Japan’s continental expansion. After that, as a member
of Gen'yosha, a Pan-Asianist and extremely nationalist organization, he was part
of Japanese intelligence efforts during the troublesome years of 1894-1895 and
was tarnished by his participation in, among other adventures, the brutal assas-
sination of Korea’s Queen Min (Empress Myongsong) in late 1895.”" Takeda was
also an advisor to the strongly pro-Japanese Ilchinhwoe, established in November
1905, and a personal friend of its leader Yi Yonggu (1868-1912). The fact that
he was chosen to advise the newly established Korean Buddhist order Wonjong
meant that it would be politicized, and not in the way the Korean nationalist
press and even a significant portion of the monks would wish.

Suspicions aroused by Takeda’s appointment were soon strengthened. Aptly
utilizing some minor incidents that occurred between Amitaist Shin and Jodo
missionaries and Korean monks, Takeda successfully persuaded Yi Hoegwang
and his closest aides that only So6tdo Zen School could provide a really conge-
nial protectorate for Korean Buddhism, which had been historically focused on
meditation rather than the Amitaist faith. As Korea’s annexation was officially
declared in August 1910, new allies started to realize their plans. In October,
Yi Hoegwang crossed into Japan and began negotiations with the head of the
Soto sect, Ishikawa Sodo, which resulted in the two men forging an agreement
that was marginally better for the Korean side than the original draft presented
by the Soto sect. The agreement, which stipulated that the Wonjong was to be
advised by the Japanese and to provide everything necessary for the Japanese
to proselytize in Korea, was signed on October 6, 1910. The incident generated
protests by some of the young Buddhist progressives involved in Woénhiingsa
affairs. On the surface, their reasons for protesting were purely doctrinal. The
Korean So6n School was proud of its Linji (d. 866) and its Mazu (709-788)
dharma lineage, whereas the Soto lineage derived from the Caotong school, which
belonged to the rival Shitou (700-790) line. Because no nationalistic arguments
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surfaced, the Japanese administration had no reasons to suppress this Buddhist
anti-Yi Hoegwang protest movement, and in the end assumed a compromising
posture. The protestors realized that the agreement practically reduced Korean
monks to the unenviable role of being local aides for the Sot6 sect’s proselytizing
efforts and deprived Buddhism in Korea of the last vestiges of any national or
traditional legitimacy. Protestors built their own alternative Imjejong (Linji Order)
as a Korean pan-national Buddhist organization and eventually obtained some
success, albeit partial. The Japanese Government-General refused to recognize
the agreement and issued its own “Decree on Temple [Administration]” (June
3, 1911), which laid the foundation for direct control of the colonial adminis-
tration over Buddhist affairs. Disillusioned, Takeda died in oblivion the same
year. Meanwhile, Yi Hoegwang remained popular and influential enough to be
appointed as abbot of Haeinsa, one of the biggest temples in the country.”” One
of the most ambitious plans of the Japanese Buddhist missionaries in Korea
failed, but it did leave its imprint on early colonial Buddhist community. The S6t6
sect remained an important model for Korean colonial Buddhists as a source of
modern education, doctrinal and ritual materials, and inspiration.

All in all, the Japanese Buddhism during the period of 1876-1910, through
its active and largely successful missionary undertakings, did become Korean
Buddhists’ “significant other” By 1910, Japanese Buddhism was the yardstick by
which Korean Buddhists began to measure themselves; it was the model many
chose to follow when it came to the educational and social activities of the
modern kind; and it was the unchallenged supplier of modern education and
knowledge for Korea’s Buddhist circles. Japanese Buddhism succeeded in leading
Korea’s activist monks into identifying it with “Buddhist modernity” and believ-
ing that, for Buddhists, the ways of Meiji were those of progress and civilization.
The tendency to design Korea’s modernity along the line of Meiji experience,
which was quite strong in Korea’s early modern enlightenment discourse in gen-
eral, reached its peak inside the Buddhist community. The fledgling nationalist
aspirations of the 1900s were not totally alien to Buddhism but certainly were
secondary to the mainstream belief in the worth of Meiji enlightenment. The
subjunctive mood is hardly of any use in historical studies, but even if Korea
would not have been fully colonized by Japan, Japanese influence on Korean
Buddhist developments could have been crucial anyway, judging from the degree
to which Korean Buddhism was already influenced by the Japanese missionary
undertakings before 1910.
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Minjung Buddhism

A Buddhist Critique of the Status Quo—
Its History, Philosophy, and Critique

John Jorgensen

History

In the dawn of October 27, 1980, the peace of the Buddhist headquarters and
over three thousand monasteries throughout South Korea was broken at 6.00
a.m. by the forced entry of martial law troops. They arrested conservative leaders
and abbots, fifty-five monks in all, investigated ninety-eight others, and detained
ten monks and eight laymen. This operation continued over four days. Some
of those arrested were severely tortured and a few died. The abbot of Naksan
Sa, Wonchol, died under the torture.! The reasons for this outrage, announced
by the martial law authorities, were that they were “purifying” Buddhism by
removing communists, hooligans, draft dodgers and plotters of factional discord,
and that they were purging dissolute or “fake” monks, and confiscating ill-gotten
funds from rituals and magic that were being used for private benefit or to fund
campaigns to be appointed abbot. Under torture, some of the monks “revealed”
that they had hoarded illegal funds of well over two trillion won, but no charges
were laid and the money was never returned. Some of the monks were also
sent away for reeducation. The reputation of Buddhism was besmirched; it was
labeled a hotbed of lawbreakers. Negative reports were placed in the compliant
press around November 14 and 15, after the interrogations and searches had
been completed.

275
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The explanations for what Buddhists called the 10.27 or Ky6ngsin Persecu-
tion have been that it was an extension into Buddhism of the “social cleansing”
that the military regime of Chun Doo-hwan (Chon Tuhwan) began after the
May 17-18 Kwangju Massacre. This involved the arrest of political and labor
leaders; the purge of bureaucrats, teachers, and above all, journalists; and the
rounding up of beggars, gamblers, and prostitutes in August 1980, as many as
forty-thousand people, who were arrested and imprisoned in forced labor camps
for “reeducation” called the Samchdong Education Brigades.” Some of the arrested
Buddhists also ended up in these camps. A second theory was that the persecu-
tion was used to control and eliminate political activities by the religion, and to
make Buddhism return to its former role of supporter of the state. Buddhism
was singled out because it was a soft target, having no foreign constituency
like the Catholics or Protestants, and because it had newly created a general
administration for the Chogye Order, which had hoped to form an autonomous
administration and so had not actively cooperated with the new military regime.
The Secretary-General, Song Wolju, had been elected in the brief freedom of the
interregnum between the assassination of the former dictator, Park Jung-hee (Pak
Chonghiii), and the coup détat of Chun Doo-hwan (Chon Tuhwan). Moreover,
there had been some disputes within the Order, all of which provided an excuse
for intervention.” Others think the reason was to expropriate Buddhist property,
for the Chogye Order had requested the abolition of the 1961 Buddhist Property
Control Law, and this appropriation would be made easier by accusing the Order
of corruption and concealment of wealth. The confiscated property could then
be used to set up Chun’s political party, the Minjong Tang (Democratic Justice
Party). Perhaps, though, the real motivation was to divert attention away from
the Kwangju Uprising.*

This persecution roused the Buddhist world from its lethargy and almost
unconditional support of the military regimes through “state protection Bud-
dhism” (K. hoguk Pulgyo), for even conservatives had been arrested, interro-
gated, and tortured. Above all, it stimulated a radicalization of young monks
and the Buddhist laity (I have seen nothing on the role of Buddhist nuns), and
precipitated the scattered critics and students into a new movement that has
been labeled Minjung Buddhism. It promoted an anti-Western sentiment, the
feeling that the Presbyterian Chun Doo-hwan and right-wing Christians financed
by U.S. sources had contributed to the persecution of Buddhism, and this was
allied to the widespread, and not altogether unbelievable supposition, that U.S.
military authorities had been complicit in the Kwangju Massacre. This feeling
was extended into suspicion of the progressive, engaged Christian groups, who
also had foreign support.’ Ironically, Chun, after his resignation in 1988, retired
with his wife into a Buddhist monastery, Packdam Sa, with the protection of his
successor, Roh Tae Woo (N6 T’aeu). Minjung Buddhists reacted to aggressive
Christian proselytization by pastors who claimed Buddhism had no paradise, on
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the grounds of the distortion of Buddhist doctrine, that it violated ecumenical
dialogue, and distracted from the task of national reunification. “The nation (K.
minjok) must transcend religion.”

A hwadu (C. huatou), a topic of meditation, was made from the persecution,
and demands were raised for an explanation of the events and punishments for
the perpetrators, while young Buddhists questioned the relationship of the state
and Buddhist Order that had been called “state-protection Buddhism.” Even more,
they called on people to be aware of the current circumstances and to work for
Buddhist independence. This produced anti-government, pro-democracy, and
anti-American attitudes.”

The military authorities were, however, not totally incorrect in their assump-
tion about corruption and dissidents in the Buddhist Order. After all, corruption
was a major criticism made of established Buddhism by the Minjung Buddhists,
and several former student activists may have been hiding in the monasteries. A
suspect could have been Y6 Ikku (1946-), a student of Dongguk University (the
main Buddhist university), who in 1974 was sentenced to fifteen years in prison
for involvement in the “Democratic Student Alliance incident,” but was released
on an amnesty in 1975, and became a monk. However, by 1979, he had returned
to the laity. Yet he was certainly involved with the Han'guk Taehaksaeng Pulgyo
Yonhaphoe (National Federation for Buddhist Associations of Universities and
Colleges) (hereafter University Buddhist Association), which had been the first
group to sponsor the idea of Minjung Buddhism.?

Despite the overwhelming support by the Buddhist establishment for the
regime of Park Jung-hee (r. 1962-1979), who made a public show of his pro-
tection of Buddhism by sponsoring the reconstruction of Buddhist sites such
as Pulguk Sa in Kyongju and writing out name plaques for monasteries in his
own calligraphy,’ there were some dissident voices among Buddhists. One such
example was P6pchong (1935-), a monk of Songgwang Sa, whose sermons and
writings contained critical messages. The government silenced him and placed
him under house arrest in a small hermitage,'® because he had been the lone voice
of Buddhism at the 1975 Citizens Conference for the Restoration of Democracy
(Minju Hoebok Kungmin Hoetii)."! Notably, Popchong was allocated the study
and teaching of early Buddhism in the Haein Chongnim, that is, Haein Sa,"
and the doctrines of early Buddhism were a prime inspiration and basis for
Minjung Buddhism.

Before the persecution, some Buddhist intellectuals were interested in the
minjung theme, which had been used to interpret the Tonghak Rebellion and the
Christian mission in Korea. Minjung were the people who were the subject of
history, the oppressed who resist in a utopian hope, and part of the nationalist
struggle.”” Minjung ideology entered into Christianity as Minjung Theology in
the mid-1970s," and into Buddhism, possibly through the 1910 Pulgyo Yusin non
(On the Restoration of Buddhism) by Han Yongun (1879-1944). The University
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Buddhist Association, in their criticism of established Buddhism, held a confer-
ence at Songgwang Sa in 1976 on Minjung Buddhism at which a paper, “Minjung
Pulgyo ron” was delivered by Chon Chaesong. The point of the paper was to
make Buddhism a minjung Buddhism, in which Buddhism served the oppressed
and liberated them, but the paper contained no concrete proposals beyond the
appeal to the compassion of the bodhisattva. Following the publication of this
paper, in 1978 a Minjung Buddhism Research Society was formed, but this
remained the domain of a few young laymen and not the monks."

The millenarian or utopian aspect was found in the linkage of Maitreya with
minjung aspirations, as was done by the monk poet, Ko Un (1933-), who had
been an abbot and was active in campaigns for human rights and democracy, and
wrote a biography of Han Yongun. Ko wrote that Amitabha was the promise of
paradise (Pure Land) after death, and so was a tool of the oppressors who used
such false promises to lull the oppressed into passivity and resignation, whereas
Maitreya promised a realizable paradise on earth.'® Yo Ikku also published a
book on the Maitreya scriptures, Miriikkyong iii segye,’” in 1980, the same year
Han Chongman, the editor, published a series of essays beginning with those
by Han Yongun, titled Hanguk kiindae minjung Pulgyo tii inyom kwa chongae
(The Concepts and Development of Modern Korean Minjung Buddhism).'
Although largely a series of essays on reformist movements, the final essay by
P’yo Ilcho, “Mirtik simang kwa Minjung Pulgyo” (Maitreya Faith and Minjung
Buddhism), claims that Maitreya represents a new motive force in history. He
noted that the Tonghak Rebellion by farmers largely began in a region of deep
Maitreya belief, where the Chiingsan religion began, but that this belief was
forced underground during the Japanese colonial period. However, now these
new religious groups with a dream of a worldly utopia should be studied to aid
in the revival of minjung culture.”

These essays, with reformist and slightly utopian meanings, were part of a
gradual radicalization that was a product of indigenous Korean themes. Although
some have considered that Minjung Buddhism was inspired by liberation the-
ology, or suggested an influence from Southeast Asian Buddhism,* this seems
unlikely. Rather, in this early stage, Minjung Buddhism was not characteristically
Marxist in orientation, just as Minjung Christians claimed to be authentically
Korean and not to have derived their ideas from Marxism.*

The initial responses to the 10.27 Persecution and to the military regime’s
continuing oppression of the people can be divided into two types: the attempt
to “monasticize” (K. sawonhwa) society, and research on the social role of Bud-
dhism. At the start of 1981, the monasticization or “Sanghacizing” (K. stinggahwa)
movement began, and in October at Myogak Sa, a monastery of the Pur’ip Order
of Buddhism, an order founded in 1965 based on the ideas of the Lotus Sutra
that had a following of about 300,000 in 1993, a symposium was held on the
Sawonhwa Movement. The Chogye Order, the largest in Korea, which had been
placed by the military authorities under the control of a “purification” commit-
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tee, would not have been sympathetic, but the abbot of Myogak Sa had been
a member of the University Buddhist Association. The Sawénhwa Movement
intended to make the monasteries into centers for minjung activity through
education and to prepare those who would lead the labor movement through
the education of the poor and illiterate workers in night classes. The ideal was
to realize a Pure Land on earth, with the model being the primitive Sangha of
the time of the Buddha in which there were no classes or private property—a
type of early communist society. This model, once properly established in the
monasteries, could be extended to secular society through education, social work,
and labor activism. Most of the monks involved were members of the Chogye
Order, but the main center was Myogak Sa. However, some monasteries of the
main cities were involved, thereby creating regional centers.”

This movement created the Munhwa Chongnim Yorae Sa (Tathagata Com-
pany for Cultured Monasteries), a for-profit company, and out of their symposium
formed the Yorae Sa Pulgyo Yon'guhoe, a research group. Their ideas were then
published in the Chongnyon Yorae (Young Tathagata), a quarterly magazine.
Stressing the inseparability of the Sangha and secular society, they analyzed
society through social science methods, claiming that liberation was not just
for individuals but for all suffering members of society. Sufferings, as in birth,
illness, old age, and death, were not merely the results of individual past deeds,
but also due to social action, for all existence is mutually dependent and related
through the mechanism of dependent origination (pratitya-sammutpada). Joint
karma was thus stressed as the basis of social practice.**

The authorities then moved, between the end of December 1981 and early
1982, to arrest over 130 members of the Sawénhwa Movement, defining it as a
Buddhist socialist movement. The leader, Pob’u, was arrested in Chonju just as
he was about to open a national federation of these educational institutes. He
was sentenced to three years in prison, and two layleaders received a one-year
sentence each. They were all convicted of violating the National Security Law
and of introducing Southeast Asian Buddhist socialism into Korea.® It is not
clear which Southeast Asian Buddhism was meant, but it probably did not refer
to the Vietnamese United Buddhist Church led by Thich Nhat Hanh, which was
neutralist, pacifist, and socially engaged, and had been suppressed by the Com-
munist victors from 1976.% Rather, the charge may have been directed more at
a misunderstanding of the theories of Buddhadasa Bhikkhu of Thailand and his
notions of a Buddhist socialism or Dhammic socialism, which was underpinned
by dependent origination but not by materialistic Marxism.”” It appears that the
authorities considered any social activism, even that meant simply to improve
the lives of the poor, as the same as communism, and so the leaders of the
Sawonhwa Movement were jailed as subversives.

However, this did not halt such activities, for although most of the leadership
of the Sawonhwa Movement was from the University Buddhist Association, it
had many talented members who turned to other means of realizing their goals.
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The first method was to do research on and publish works about the relation-
ship of Buddhism, society, and social welfare. The other was to organize calls for
reform. Young monks formed several organizations in 1981 such as the Chon'guk
Chido Popsa Tan (National Corps of the Dharma Guidance Teachers) and the
Chongnyon Stingga Yukhwa Taehoe. The latter was formed at the Chungang
Stungga Taehak (Central Sangha College), which had been established at Kaeun
Sa, one of the monasteries active in the Sawonhwa Movement, on January 10,
1980. This College was the outcome of a push from December 1976 to create
an institute of higher learning for Buddhist clergy separate from Dongguk Uni-
versity, which had a conservative Sangha College or Department.”® The Central
Sangha College encouraged a greater solidarity among the young clerics, rather
than the divisive forces dictated by parish and lineage loyalties. It permitted a
wider reflection on Buddhism because it also taught non-Buddhist disciplines
and hinted that they had more in common with lay universities, whose radical
students at that time conducted large-scale, sometimes violent, demonstrations
against the government. The young monks thus developed a greater empathy
with the grievances of the university students, and began to study the problems
of society. These Central Sangha College students henceforth became the core
of the monk radicals and reformers.”

These Central Sangha College students formed the Chénguk Chongnyon
Stingga Yukhwa Taehoe or National Young Monks™ Conference for Six Harmonies
in July 1981. The six harmonies are elements of the mutual respect of bodhisat-
tvas and sentient beings. The bodhisattva will keep the same precepts as beings,
see beings as the same as themselves, live with them, practice the same things,
and be compassionate. The harmonies are harmonious respect in body (ritual),
speech (in praises), mind (belief), precepts, views (on emptiness and the like),
and beliefs or practice. This Conference sought means to resolve the problems
of the Sangha via reform and to examine the social role of Buddhism. It called
for an actualization of the Pure Land.

Research was prosecuted within the Chogye Order by the Chogyejong
Chongchlaek Yonguso (Research Center on Policy of the Chogye Order) under
the monks Chonjang and Chinhydng. They sought concrete measures to reform
the Order. The Center in turn established the Pulgyo Sahoe Munhwa Yonguso
(Research Center for the Study of Buddhist Society and Culture) headed by Prof.
Han Sangb6ém. Two of the research team, Yo Ikku and Chong Stingsok, prepared a
plan that would divide the Order into practice clerics and propagation clerics, each
with their own defined roles. The latter would be allowed to marry and eat meat,
rather as Han Yongun had suggested back in 1910. However, when the scheme
was publicized, the conservative leadership dismissed the proposal, for the plan
contradicted the whole Purification Movement to eliminate Japanese influence
that had resulted in the split of the T’aego Order from the Chogye Order.* The
Chogye Order leadership had been members of the Purification Movement.
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However, the Center for the Study of Buddhist Society and Culture
exerted influence through the publications of its members. These books were
then widely read by the reformist students of the University Buddhist Associa-
tion and the Central Sangha College. The most important of these books were
edited translations by Y6 Ikku from Japanese works on Buddhism and society.
These Japanese works by Takahashi Seiichi were Shakaigaku to Gendai Bukkyo
(Sociology and Contemporary Buddhism), Sobunsha, Osaka, 1976, and an essay,
“Bukkyo shiso to gendai shakai” (Buddhist Thought and Contemporary Society).
Both of the translations were banned by the government as prohibited publica-
tions. However, they succeeded in becoming the conceptual bases of Minjung
Buddhism.*" Takahashi’s works, in turn, were heavily indebted to the Marxist
Buddhism of Senoo Giro (1890-1961), the leader of the Shinko Bukkyo Seinen
Domei (New Buddhist Youth League) that was founded in 1931 and banned in
1935.>> Because of the obvious Marxist content of Senoos movement, and thus
Takahashi’s book, it was no surprise that Yo Ikku’s book was banned. In the
early 1980s, Marxist matter was very difficult to locate, and students, as I recall
from personal experience, were even reading old Japanese works on Marxism
that dated back to the Taisho era. Moreover, by 1983, the Center for the Study
of Buddhist Society and Culture also published material on the educational
systems of Buddhism in Southeast Asia.*®

Despite such setbacks, the members of the Center attempted to unite the
lay scholars with the monasteries of the Conference for the Six Harmonies at a
meeting on July 17, 1983 at POm®6 Sa just outside of Pusan. Titled the Chon'guk
Chongnyon Pulgyodo Yonhap Taehoe (National Buddhist Youth Federation
Conference), it attracted over 1,700 people from many organizations including
the University Buddhist Association, the Songnimhoe from Dongguk University,
and students of the Central Sangha College. It called for reform of the Buddhist
Order, the promotion of democracy, unification, and autarky (K. chuche, normally
rendered juche following North Korean usage). “Those who have fallen to the
ground, stand up on that ground” It wanted knowledge of the contradictions
of contemporary society and criticized Buddhism for its inability to change
society. The participants felt a responsibility to overcome these contradictions
through practical work and vowed to form a solidarity of young Buddhists, lay
and cleric, to reform Buddhism, to realize a Minjung Buddhism, and to build a
Pure Land of the Buddha. Kim Chihyong was elected as Conference chair, the
deputy-chair was Song’il. But while they were preparing plans for a nationwide
organization and for execution of their ideas, a monk was murdered at Sinhting
Sa on Mt. Sorhak on August 15 when one group was trying to occupy this rich
monastery. A new abbot was being appointed, but the majority of resident monks
objected. Members of the Conference were drawn into the debates over this
event, interrupting their plans. On August 16, the Federation Conference met at
Kaeun Sa, declaring that the Order should be “purified,” and demanding that the
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Chogye Order leadership resign. A hunger strike by five hundred of the reform-
ists began, and the Chogye Order Council called an emergency conference in
September. Twenty-five hundred monks and nuns attended, and the constitution
was revised. The Emergency Order Administration (K. pisang chongdan) gave the
progressives and reformists a chance to implement some reforms, such as provi-
sion for lay propagators and public management of monastery finances. But the
conservatives, headed by the highest-ranking abbots, mounted a counterattack
and attempted to hijack the reformist agenda. This led to the resignation of the
highest spiritual authority, the Rev. Songch®l, on July 14, 1984. Furthermore,
the emergency split the reformist camp into those who claimed the Order itself
could reform Buddhism, and the radicals who stated that the Order had to be
reformed from without with the assistance of the laity. Indeed, the split in the
Order led to violence and the occupation of Chogye Sa, the headquarters of the
Order, and to the movement of the emergency administration to Pong’iin Sa,
illustrating the difficulties of reform from within or without.”

Such a discouraging turn of events led the progressives to form new orga-
nizations, such as the Minjok Pulgyo Yonguso (National Buddhism Research
Center) headed by Songmun. This was made up of a group of young monks
partly dependent on the established Order. The radicals gathered around Yo
Ikku and founded the Minjung Pulgyo Undong Yonhap (Minjung Buddhism
Movement Federation) (hereafter Minjung Buddhist Federation) on May 14,
1985. This latter was a union of about 180 laypeople and clergy, aiming at the
autonomy of Buddhism, overcoming the military dictatorship, supporting workers
and farmers, demanding a democratic constitution, gaining a fair distribution of
wealth, and promoting traditional Korean culture and reunification. However, the
government soon arrested 104 of the founders for being members of an illegal
organization because it described Korean society as being in a vicious political
circle, corrupt because of special privileges for monopoly capital and inequalities
between regions and classes, all of which were threatening the livelihood of the
minjung. These critiques were far more pointed than any made previously, and the
membership was active in labor disputes, such as the June 1985 demonstration
by the female workers of the S6ngdo Textile Company. Its ideas were published
in the journal of the Federation, the Minjung poptang.*

The Federation survived because of the so-called 1985 Spring, during
which the Chun dictatorship attempted to boost its legitimacy by liberaliza-
tion, lifting the ban on political activities, all of which enabled political parties,
religious groups, labor unions, and students to unite and rally, thereby gaining
support from the middle class against the dictatorship. In the election that
ensued, opposition parties gained substantial, though not majority, support.
This produced a demand for direct election of the president, and an eventually
abortive debate began.’ Students, more determined and radical than ever, in
May 1985 formed the Sammintu (Struggle Committee for Minjung Democrati-



Minjung Buddhism 283

zation), which led street rallies and the anti-American sit-in occupation of the
U.S. Information Service Library in Seoul. They claimed that the minjung were
exploited by the military and capitalists, who were subservient to the United
States. They demanded the overthrow of the regime and the withdrawal of U.S.
forces, and even looked, foolishly, to North Korea as an independent Korean
state upholding traditional values. Although they soon split into factions, their
violent demonstrations and suicides by flames in protest began to alienate more
moderate groups.”” Many of this minority of students were Marxists, and the
Minjung Buddhist Federation was clearly more like a Buddhist arm of this
radical student movement.

The first issue of Minjung poptang did not blatantly present Marxist ideas,
but the message was evident through some of the language and the woodcut-
style images of flag-waving workers and the like. The fundamental premise of
the Minjung Buddhist Federation was to sympathize with the suffering masses,
as a quote from the Vimalakirti-nirdesa Sutra, repeated several times, made
clear: “When sentient beings are in pain, the Buddha is in pain,”*® and, “Because
sentient beings are distressed, the bodhisattva is distressed”*® The second prem-
ise, as another quote from the same sitra illustrates, was that the task of the
bodhisattva or committed Buddhist is to liberate beings from that suffering by
creating a utopia: “What is meant by saying that the land of sentient beings is
the Pure Land of the bodhisattva? . .. Because we build a Buddha Land in order
to save sentient beings, those who vow to build that Buddha Land do not do so
in the empty sky, but do so among sentient beings”*

The third premise, as Ko Un underlined, was that Buddhism has to be for
all beings and not for itself, but that Korean Buddhism had failed in that task.
Three headline sentences in bold type highlighted these points: “The ultimate
aim of Buddhism is that the thing called Buddhism disappears completely. If
Buddhism does not belong to all sentient beings and all minjung, how is it not
the greatest nonsense in the universe? During our history, our Buddhism has
not been a Minjung Buddhism, but has been the Buddhism of kings*!

Thus, Buddhism is an expedient means to rescue all beings from suffering,
and a bodhisattva vows to save all suffering beings before entering nirvana. Once
that universal liberation is achieved, Buddhism is needed no longer. But if Bud-
dhism fails to act on these ideas, it is humbug. In Ko Un’s opinion, Korean Bud-
dhism has failed because it has been in the service of the rulers, a “state-protection
Buddhism,” and not in the service of the minjung. It should be something easy
to understand, not hidden by obfuscation or mystification:

What is Buddha? He is all freedom, total equality. All sentient beings
possess the basic nature of Buddha equally. . . . Buddha is compassion.
When the minjung and sentient beings as a whole love each other,
that condition is the basis of Buddha. . .. Let us become Buddha and
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get rid of the thing called Buddhism. As long as there is the thing
“Buddhism,” this world will be in suffering. ...

The next task was to analyze the suffering of the minjung by examining
the “intentional structures” in which they live. In ancient times, the structure
was represtend by a slave society, then a feudal society of serfs and the like, and
in modern times it is in a capitalist society. In such a society, the workers are
the basic constituent, with farmers, poor urbanites, and others having signifi-
cant places. The Korean minjung, it was claimed, are living in a mega-structure
of capitalism in which the hegemonic powers have made Koreans the victims
through a Cold War system that has tragically split the nation. The minjung
are oppressed by the vicious circle of dictatorship and unjust distribution of
wealth. They are dependent on foreign capital and technology, and with special
privileges for the monopoly chaebdl (plutocratic cartels) and a gigantic foreign
debt burden of five billion U.S. dollars; this is threatening to bankrupt them.
Low wages, social and regional inequality, and low grain prices threaten the
very existence of the minjung. Moreover, the antinational education tainted by
colonial hangovers and Cold War ideology, the servility (K. sadaejuiii) to the
West, and rampant commercialism have all corrupted the culture and mental-
ity of the minjung. Historically, from the time of the opening of the ports to
the May 1980 Kwangju Massacre, the minjung have been oppressed, the nation
divided and at war. Therefore, the aims of the Minjung Buddhist movement are
to “build a Buddha Land that will secure the peace and a genuine freedom, and
the happiness of the humanity of this Saha world that is full of suffering due to
exploitation and oppression.” To achieve this, radical Buddhists have to form a
concrete Buddhist power that could liberate the minjung, build an autonomous
and democratic Buddhism; reject an antidemocratic, antinationalist colonial
and compromising education and toadying, commercial culture; and promote
an autonomous (K. juche) national education and a true minjung culture. Politi-
cally, (we need) to overcome the vicious circle of dictatorship and to actualize a
genuine democracy that makes the minjung the ruler (K. chu’in); economically to
establish an autarkic economy based on benefit to the minjung and an equal and
fair distribution of wealth. Moreover, we need to autonomously and peacefully
overcome the division of the fatherland that can be said to be the intentional
origin of our country’s minjung, and achieve a national unification.”

Following this are more concrete analyses of South Korea’s place on the
international military and economic stage in the first half of 1985, and detailed
appraisals of the situations of the workers’ movements and the problems of farm-
ers. In addition, there is a detailed report on the conditions of Songdo Textiles
and the textile industry.** The labor movement in 1985 was considered to have
stagnated since the Kwangju Massacre, with the number of unionists declining.
The union leaders had made errors of individual activism and “adventurism,’
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and it rather had to be built on a scientific base. The subjective and objective
conditions included the protectionism of the advanced countries, which cre-
ated obstacles to the export-led growth promoted by the Korean government.
This resulted in attempts at dumping products and a freeze on wages. Chaebol
privilege had bankrupted the small to medium-sized businesses. Labor activ-
ists who objected had been “reeducated” and the labor movement suppressed.
Therefore, the authors asserted that support be given to the student movement.
Moreover, there needed to be a struggle against unfair actions and new unions,
such as those of taxi drivers, had to be formed. Specifically, the unions had to
be democratized and there had to be a fight for a wage rise.”

Minjung poptang reports countered the popular misconception that the life
of farmers had improved, with villagers no longer fearing a grain shortage in
Spring (K. porit kogae) and now owning radios, TV, tractors and using chemical
fertilizers. However, the price of farm products had fallen, farmers were restricted
in obtaining side-jobs and were going bankrupt, leading to a rural exodus. Part
of this was produced by the government policies of importing agricultural goods
and the faulty policy of promoting speculative crops. Farmers were going into
increased debt. Figures showed that since 1975 the purchase price of grain had
fallen, and the cost of production of rice, for example, had increased over the
price the farmers obtained. The losses in 1975 were 720 won per 80 kg of rice,
but by 1984 this loss had risen to 20,239 won. The low grain price was being
used to subsidize industrialization, just as had been done in Meiji Japan. On
the other hand, excess agricultural production from overseas was being landed
in South Korea, keeping the prices low. Similar problems existed in the cattle
industry. In 1983, 30 percent of all cattle slaughtered were imported from North
America and Australia. Bananas imported from the Philippines by the govern-
ment for 4,608 won per 12 kg were sold in the markets for 30,000 to 32,000
won, but Cheju farmers could only sell at 40,000 to 50,000 won to recover the
costs of production, meaning that they were taking huge losses, whereas the
government was gaining a windfall of seven billion won per annum, which it
said was being used to promote small to medium-sized businesses.*® This analysis
is partly backed by external researchers."”

The journal also reported some simple examinations of Buddhism in South-
east Asia. Regarding Vietnam it only mentioned the struggle against the United
States and the Diem regime, etc., but it carries no mention of the communist
victory and the subsequent oppression of the Buddhist Church.*

Similar themes continue on through the later issues of Minjung poptang,
with investigations into the 10.27 Persecution,® and farming problems,* although
fresh topics such as ecology and the environment, a history of religious responses
to national contradictions since the Tonghak Rebellion, women in Buddhism,
and the peasants and the Ullambana festival were featured. News of concern
to the activists was also reported—items such as the illegal encroachment by a
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stone quarry on the land of Kwan'im Sa in Pusan. An all-night demonstration
by local residents occurred, but the police arrested women and the aged, even
invading the women’s rooms. However, the police did not prosecute the illegal
quarry operators.”!

At other times, the Minjung poptang reacted fiercely against the dictatorship’s
violations of human rights. At the end of 1985, a large number of students, youths,
and workers were arrested and tortured on suspicion of being communist opera-
tives. In particular, officers of the student movement, the Minjuhwa Chongnyon
Hyobtiihoe (Youth Council for Democratization) were brutally tortured with water
and electricity. Their testimony came out in court.”> This provoked a reflection
on violence under the headline, “Denounce the anti-human anti-democratic
violence of the Chun regime” While Buddhism is a doctrine of compassion,
they wrote, contemporary Korean society had been overloaded by a culture
of violence that despised compassion. Violence, the authors opined, has two
categories: violence toward the self such as suicide; and violence toward others.
Although Buddhism’s basic spirit was compassion, it lacked the persuasive power
to control the hooligans. To smash the evil and elucidate the good, Buddhism
has to defeat the ideology that supports violence by making people aware of the
truth and by defending the powerless. This may mean killing one evil being to
save many innocent lives (K. ilsal tasaeng), but these actions must never be for
personal benefit. Evil people who cannot be dissuaded from killing many people
or harming them are called icchantika. As icchantikas lack the roots or capac-
ity for good, no amount of compassion will halt their evil deeds, and so to kill
them in defense of the masses is not a violation of the precepts. The authors ask
rhetorically, do icchantikas exist in Korean society, in an age when many people
were slaughtered in Kwangju in order to satisfy the desire for political power?
This was clearly aimed at Chun Doo-hwan and his allies.”®

While this violence may be justified by the bodhisattva out of compassion
for the victim, the bodhisattva willingly takes the karmic consequences of the
murder onto his own account as part of his vow to save all beings, even if it
means falling into the sufferings of hell.** Of course, the danger in this was that
Nation-Protection Buddhists under the previous Park regime had used this as a
justification to kill (suspected) communists.”

The perception that the Minjung Buddhist Federation condoned violence
was heightened when a number of its leaders were indicted and arrested for
participating in major street demonstrations for workers’ rights in Inchon. This
also alienated them from established Buddhism. The leadership was accused
of being the puppetmasters of the demonstrations. ** However, the account in
Minjung poptang has it that on May 3, 1986, at 2.00 p.m. in front of the Inch6n
Citizens Culture Hall, there was a gathering of the New Democracy Party call-
ing for a change to the constitution. Attacked by the police, while they were
dispersing, members of the Min Tong YOn, workers, and students (more than
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fifty thousand people in all) from a distance began to vehemently protest with
calls for the Americans to get out and for the overthrow of the current regime.
The demonstrations spread and continued on until 10 oclock at night, and there
were violent clashes initiated by the police. Several hundred people were arrested.
Later, several members of the Minjung Buddhist Federation were arrested, and
a warrant was issued for Yo Ikku, who went into hiding. However, this was
not the end of the demonstrations, for on June 13, in Seoul, members of the
Minjung Buddhist Federation participated with Catholic students and some two
hundred others in a demonstration, and a stone-throwing riot broke out. In July,
on the centenary of the Korean church, women demonstrated against the use of
sexual torture, and members of the newly formed Chdongto Kuhyon Chénguk
Stinggahoe (National Sangha Association for the Realization of the Pure Land)
participated.” The latter was formed on June 5, 1986 by 221 monks who had
split from the Minjung Buddhist Federation, probably because of the arrest of
many of the latter organizations leaders. These monks demanded a revision of
the Korean constitution for direct presidential elections and democratization. The
leaders and members were monks, which left the Minjung Buddhist Federation
weakened and with a largely lay membership. The Chong'to Stinggahoe were
active however, making many public declarations.*®

The Minjung Buddhist Federation, despite this major setback, persisted;
and members came to defend the case of a young woman whom they alleged
was sexually tortured in the Inchon prison, putting out a lengthy indictment on
July 5, 1986.” The Minjung Buddhist Federation was even further radicalized
by these events, and its actions led to an unprecedented mobilization by large
numbers of the monkhood at Haein Sa on September 7, 1986. This monastic
conference was called to examine the torture of the female student leader the
Minjung Buddhist Federation had defended, and to demand an investigation
of the 10.27 Persecution and the abolition of laws discriminating against Bud-
dhism. This conference was summoned by reformists and revolutionary young
monks such as Songmun, Mydngjin, and Hyon'gi, together with the cooperation
of some moderates. In response, over two thousand monks attended, and they
demanded autonomy for Buddhism, the democratization of society, and an end
to the oppression of Buddhism and to making monasteries into tourist areas.
They also rejected the pressure for the liberalization of imports. The newly elected
secretary-general of the Chogye Order, Rev. Uihyon, redefined “state-protection
Buddhism” as Buddhism for the citizens and not for a specific regime. He also
mentioned the previously taboo 10.27 Persecution, declaring it “an outrageous
act of violence that allowed jackboots to trample the holy monasteries” The
conference declarations were critical of the existing conservative Buddhism that
was closely allied to the state, and added the voice of the Buddhist Order to the
chorus calling for democratization, surprising many observers. The young turks
had confronted the conservatives and won a temporary victory. This conference
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made Buddhists realize that the democratization of society and the movement
for Buddhist autonomy were inseparable, and promoted reformist ideals.

Following the conference, streams of declarations of support were issued, and
the next day students of the Central Sangha College began a sit-down demonstra-
tion to defend Haein Sa against the police. The students defied the police, who
tried to remove banners from the students’ buses, and conflict ensued, leading
to arrests and injuries. This defense lasted eight days. While this was happening,
at Kaeun Sa, next to the College, a pressure group was organized to have laws
oppressing Buddhism rescinded, and another to investigate the Persecution was
begun at Ponglin Sa. The regime arrested the instigating monks of the Haein
Sa Conference on charges of violating the laws against public assembly, which
just added to anti-regime sentiment. Moreover, when the public realized that
some of the generally conservative Buddhist hierarchy had participated in this
event, and the incumbent secretary-general, Rev. Nogwon, only in the office
for a brief moment, had resigned to allow a new executive to take office they
gave support to the cause. However, there were questions by some conservatives
about the violence between the young monks and students defending Haein Sa
and the police. Others objected to the politicization (or rather, radicalization)
of Buddhism.®

It was this issue of violence that heightened divisions, just as Minjung
Buddhism seemed to be gaining concrete results. The ultra-conservatives said
religion should be separated from politics, conveniently ignoring their own col-
lusion with the military dictatorships and their condoning of violence against
those suspected of leftist tendencies. Moderates agreed with many of the aims
of Minjung Buddhism, but condemned violence as non-Buddhist. On the other
hand, the Minjung Buddhists of the Minjung Buddhist Federation accepted
violence as a means to counter oppression such as torture and the massacre of
protesting civilians by the military.

During this late 1986-1987 period, the violence and sense of crisis mounted.
In March 1986, a Marxist student group, the Minmint'u (acronym for Minjok
Minjuhwa T’ujaeng Wiw6nhoe: Anti-Imperialist Anti-Fascist National Democratic
Struggle Committee) was formed, and in April 1986 the Chamintu (acronym
for Panmi Chajuhwa Panpasho Minjuhwa T ujaeng Wiwonhoe: Struggle Com-
mittee for Anti-American Anti-Fascist Democratization), even more radical,
was formed; and some of its supporters burned themselves to death in protest
against the dictatorship. At a joint demonstration at Kon'guk University in
October 1986, there were 19,000 riot police in attendance, and 1,275 protesters
were arrested. Then in January 1987, a student from Seoul National University
was tortured to death, and in elections that same year the electors of the five
largest cities rejected the government candidates.®’ On March 31, 1987, which
was the the 49th-day memorial for the death of the student, Pak Chongch®dl, on
March 31, 1987, the Minjung Buddhists confronted the dictatorship. Pak was a
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Buddhist, and the Minjung Buddhists were reinvigorated due to this event. The
recently weakened Minjung Buddhist Federation immediately published a new
monthly “newspaper,” the Minjung Pulgyo. On the front cover of the first issue
(February 25, 1987) was a picture of the late student, and the majority of the
issue concerns the torture of the “patriotic citizen” It also mentioned the arrest
of the monk Chingwan and it calls upon readers to follow the example of the
late student, who according to Buddhist theory will be reborn. The paper states
that PaK’s actions in attempting to alleviate the sufferings of others would result
in an individual karma for Pak’s rebirth and a joint karma. The paper claimed
that Buddhism gives greater emphasis to joint karma, because it determines
social relationships, and so it does not disappear with the death of the actor. The
karma of Pak’s death due to the structural contradictions of South Korea will
thus produce a new karma, which is democratization.®> In the following issue
of March 31,1987, there was a report of the ceremony and the confrontation of
monks, laymen, and riot police that occurred.®

On April 12, 1987, the Minjung Buddhist Federation opened its second
general assembly and opposed the regime’s constitution.® The paper proclaimed
that its role was to report impartially and to counter the distorted accounts in the
mass media about Minjung Buddhism and the movement for democratization.*®
Therefore, it tended not to carry articles on theory or matter with overtly Marx-
ist content, although headlines read, “The outcry to overthrow the dictatorship
shakes the whole country”®

On the other hand, another anniversary galvanized Minjung Buddhist activ-
ists. On May 18, 1987, some eighty Buddhists gathered at Won'gak Sa in Kwangju
to commemorate the dead of the Kwangju Massacre. Fifty police attacked the
monastery, firing tear gas canisters into the monastery and its dharma hall. A
number of monks were arrested and thirteen people were detained overnight. Some
were injured. The following day, eighteen student members of the Songminhoe
of Dongguk University went on an indefinite hunger strike in response. Over
seven hundred monks began sit-in demonstrations at many famous monasteries,
and on May 27, a massive student demonstration was launched in Kwangju with
over five thousand Buddhists, including over two hundred monks, denouncing
the assault on Wongak Sa. At Kaeun Sa on May 31, the Minjung Buddhists
held a conference against the suppression of Buddhism, with demands for the
“overthrow of the military dictatorship.”®’

Although these events further divided the Minjung Buddhists from the
conservatives, events were also favoring the Minjung Buddhists. In April 1987,
the Chun regime suspended debate on constitutional revision that had been
initiated in response to large anti-government demonstrations in February 1986.
The Reunification Democratic Party was then established in May 1987, which
led demonstrations for constitutional revision. Demonstrators were propelled by
the revelation in May 1987 that another student was tortured to death. Clergy
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of all religions commenced hunger strikes and, starting June 10, demonstrations
broke out. On June 26, 1987, a large Peace March in Seoul, with hundreds of
thousands of participants—workers, radical students, and housewives—that could
not be controlled by the police alone, convinced Roh Tae Woo, the successor
nominated by Chun Doo-hwan, that concessions had to be made; the summer
Olympics were due to be held in Seoul in 1988, and the government did not
want any riots that would interrupt the games and damage its reputation. Roh
pledged to make a democratic reform in which there would be direct election
of the president, fair competition, amnesty for political prisoners, protection of
human rights and the extension of habeas corpus, freedom of the press, and so
on. On October 28, the National Assembly ratified a new democratic constitution
for the Sixth Republic. This was followed by an election on December 16, 1987,
and Roh Tae Woo was elected president because the opposition was split. But
Roh received only 37 percent of the votes; Roh was associated with the Chun
dictatorship and with the Kwangju Massacre.®® The December elections divided
Minjung Buddhists’ support between different opposition candidates, but Bud-
dhist participation rates in the campaigns were low. Following the elections, the
Minjung Buddhist movement weakened, and they were increasingly criticized
by conservative Buddhists, especially for their support of presidential candidate
Kim Dae-jung (Kim Taejung) and for standing for elections themselves.”

Moreover, splits began to appear in the movement, and on March 25,
1988, moderate monks who had been part of the Emergency Administration of
the Order of 1983 and the Haein Sa Conference of 1986, formed the Taesling
Pulgyo Stinggahoe (Mahayana Buddhist Sangha Association). They aimed to
unite monastic (mountain) and Minjung Buddhism, and called their Buddhism
Minjok Pulgyo or “National Buddhism,” thereby de-emphasizing Marxist ideas of
class struggle and focusing on national issues. It was an attempt also to overcome
the factional struggles, and, of course, was centered on the monkhood, unlike
Minjung Buddhism, which was more lay-oriented.” This Sangha Association
was concerned about reform of the Order and was led by Songsan, My6ngjin,
and Songmun. It criticized Minjung Buddhism and called for a reinterpretation
of Buddhist doctrine. Thus, it was more inward than outward in orientation.
However, it lost some trust when leading members were drawn into a dispute
over the abbotship of Pongtin Sa. The Association’s organizational base was weak
and in March 1991 its activities came to an end, probably because it could not
position itself firmly between the conservative controllers of the Order and the
progressive activists.”!

The Mahayana Sangha Association had put out the first issue of its journal,
Minjok Pulgyo, in January 1989, under the editorship of Mog'u, a monk activ-
ist who had been a member of the Minjung Buddhist Federation. The journal’s
stated goal was liberation of the nation and unification, and it replaced an earlier
journal called Silchon Pulgyo (Practice Buddhism).”” However, the issue included
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articles by Y6 Ikku, who had been in hiding since May 1986 because he was
sought by the police for involvement in the Inchdn riots, and had finally been
arrested in October 1988. He was writing, with permission, from Inchdn prison
as an army monk.” The journal also contained an article by Hyongi, a leader
of the Sangha Association. This article dealt with “practical Mahayana thought,”
with the subtitle, “In order to develop the Minjung Buddhist Movement in a
Mahayana fashion” Another article by Kim Yongguk attacked “Official Buddhism”
(i.e., pro-government Buddhism) and its anti-communist ideology. The journal
also contained examinations of Buddhism in North Korea and the lessons to be
drawn from the Ponglin Sa dispute over the abbacy.

The last issue of Minjung poptang appeared in the middle of 1988, in a
typescript form and clearly produced under straightened circumstances, as the
correction of errors, Chinese characters, and English letters are handwritten. It
opens with an apology for the lack of an issue since No. 4, which came out in
mid-1986, stating that this was due to the “insincerity” of the Minjung Buddhist
Federation, which came out of the involvement in the Inchdn riots and the
oppression that followed, with Y0 Ikku being sought by the police for over two
years. It also admits errors in making declarations of “critical support” in the
presidential elections, and noted that some activists had made unilateral decisions
that produced divisions and mutual recriminations. This led to a reorganiza-
tion and the formation of the Minjung Pulgyo newspaper. The journal authors
criticized their movement for romanticism, and called for a “thought struggle”
to make Minjung Buddhism more scientific and practical. They described the
presidential elections as fraudulent, with the government still in the hands of
the military. They called for the “military fascists” to be investigated and pun-
ished for the Kwangju Massacre, and noted that issues 8 and 10 of the Minjung
Pulgyo carried denunciations of Roh Tae Woo as responsible for the massacre
and published a series of photographs of the massacre scene.” The massacre, at
that time, was still a burning issue that was used to attack the military rulers
and the incumbent president.

The Minjung poptang article, “Saeroun tujaeng Ui kyoriii rul tajimyd”
(Press for a Resolution for a New Struggle), argued that the earlier issues of the
journal had not contained a consistent philosophy for Minjung Buddhism, but
simply used an unfiltered theory of social movements, which caused confusion
and difficulties in practice. Moreover, the movement faced a hostile Order. They
stated that the reforms initiated by the 1986 Haein Sa Conference had failed,
despite the declaration of the Chogye Order secretary-general. This statement
had eventually been withdrawn at the instigation of the pro-government fac-
tion, because of the “fascist regime which could not approve the autonomy of
Buddhism” Members of the Order had been obsequious to the government
and had disgracefully supported the defense of the old constitution. Even more
damaging was that the secretary-general of the Order had publicly announced
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support for Roh Tae Woo in the election, totally in contradiction to the people’s
hopes. Thus the majority of monks were deemed conservative, antidemocracy,
anti-minjung and antireform, and so allied with the ruling class. Some Buddhists
even gained fascist military support for their candidacy in the elections to satisfy
their individual desires in an anti-Buddhist fashion.

Because there were so many definitions of Minjung Buddhism, several
positions are described, such as the socialist Buddhism of Southeast Asia in
which the Buddhist spiritual realm is supplemented by the material world of
socialism, with socialism a preliminary stage in the building of a Buddhist Pure
Land. The other version of Minjung Buddhism is the attempt to base Buddhism
on a dialectical materialism, or the separation by Takahashi Seiichi of individual
salvation Buddhism from social salvation Buddhism. The task of this Minjung
poptang was to elucidate the thought and philosophy of Minjung Buddhism, not
in an academic way, but to strengthen the movement that had been weakened
since the presidential election. To do this, they needed to attract the attention
of the people.”

The content of one of the main essays about this thought is fundamentally
Marxist. This development had been made easier because Roh permitted open
discussion of Marxism, and Das Kapital was published in a full Korean translation
in 1987.7¢ Even works by Mao Tse-tung became available. However, the Minjung
Buddhist Federation leadership wrote this article for members only, cautioning,
“this article is not the official standpoint of the Minjung Buddhist Federation”
It was meant to be a brief explanation of one aspect of Minjung Buddhism that
was needed to present some of the theoretical problems.

The essay begins with a quote: “There can be no revolutionary movement
without revolutionary theory” This premise is followed by a brief analysis of reform
movements in Korea since the 1950s to the 1987 elections and their limitations.
To illustrate the material relationship of theory and practice, it adopts Marx-
ist-Leninism and juche philosophy as its most important philosophy. In Korea
this theory, the authors state, is split between the orthodox National Liberation
(NL) faction and the Constitutional Assembly (CA) group. After explaining the
basics of Marxist-Leninism, in particular, class, dialectics, and historical material-
ism, it shifts attention to debates over Korean society between the communist
factions. The NL faction emphasized juche philosophy, and described Korean
society as a colonial, semi-feudal society (or semi-capitalist society), which has
distorted the autonomy of the minjung. For them, there is no difference between
neo-colonialism and the old colonialism. Thus, the South Korean government
is a representative of the fascist imperialists. In these circumstances, the bases
for revolution are the workers, farmers, and students, and for reunification one
has to oppose America. This seems to be fundamentally a line adopted from
North Korea. The CA faction opposed the NL faction in 1987. It analyzed South
Korean society as a neo-colonial national-monopoly capitalism, and its theory
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of revolution is national democracy. Thus the South Korean government was
relatively independent. The internal contradiction then is between the bourgeois
and working classes, but the most significant immediate contradiction is between
the military fascists and the minjung, with the revolutionary forces the workers,
farmers, urban poor, and progressive youth. The task for them is to stress the
hegemony of the working class and deny the national capitalists.”” In defense of
their position, the authors stated that “the Minjung Buddhist movement does not
adhere to Buddhism itself, but tries to devote itself to historical laws of develop-
ment” in an autonomous (K. juche) action to realize equality and freedom, and
realize a Pure Land for all humanity.

Moreover, they dispute the criticism that they were merely stone-throwers
in clerical garb, by stating that Christian clerics also fought to reform society.
While admitting mistakes, they contest criticism that Minjung Buddhists were
selective in attending only to the pain of the minjung, and not to that of all
people (including the ruling class), by using the example of the KAL flight 858
bombing of November 29, 1987, by North Korean agents.” The workers” voices
in this were lost, and the suffering of the minjung was misused by the military
regime, who manipulated the incident to replace personnel. Roh Tae Woo, on
the other hand, had used the 10.27 Persecution to eventually gain the presi-
dency. So naturally, one sympathizes with the persecuted and denounces those
who misuse the pain of the minjung. One must put greater emphasis on that
than on the suffering of all, including the perpetrators of oppression. This is an
objective practice, and not selectiveness, for one has to highlight the vileness of
the dictatorship. The critics, the authors stated, had been silent in the face of
the persecution,” and so were hypocritical in their stance.

These articles and the defensiveness they contain display a tinge of des-
peration, the feeling that perhaps the movement had lost momentum, and that
internal divisions and the external improvements in conditions were bypassing
the committed activists. Certainly, some of the criticisms made of them were
hypocritical or in error, but the attempts to clarify their position, with an increas-
ing adherence to Marxist doctrine, probably alienated some members, who seem
to have drifted away and joined new movements.

However, the fully mature theory of Minjung Buddhism was published
in November 1988 under the title Minjung Pulgyo chorhak (Minjung Buddhist
Philosophy) by Yo Ikku, although parts had been published earlier in 1987.
This, and the series of essays published in January 1989 under the title of Min-
jung Pulgyo i tamgu (Explorations of Minjung Buddhism), marked the final
thrust of Minjung Buddhism. Thereafter, the movement dissolved and diffused
into various directions, and the Marxist theme was gradually eliminated as
new moderate Buddhist organizations appeared and the South Korean political
and economic conditions improved. The last issue of Minjung Pulgyo appeared
on July 17, 1989. It was largely displaced by more moderate journals, such as
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Chongto kuhyon (Realization of the Pure Land) (October 1988-September 1992)
and Taesiing Pulgyo (Mahayana Buddhism) (May 1988-March 1991), published
by the Silchon Pulgyo Chonguk Stunggahoe (National Sangha Association of
Practice Buddhism).*® These were publications of the Pulgyo Chongto Kuhyon
Chon'guk Stinggahoe (National Sangha Association for the Realization of the
Buddhist Pure Land) and the Taesting Stinggahoe (Mahayana Sangha Associa-
tion), breakaways from the Minjung Buddhist Federation. The National Sangha
Association of Practice Buddhism was founded in October 1992 as a reformist
monastic movement, and was lead by Chonghwa and Chisoén, who had led the
Sangha Association for the Realization of the Pure Land, which was disbanded
in August 1992. By 1994 this National Sangha Association of Practice Buddhism
was at the forefront of the reformist groups. It called for direct elections to the
administration of the Chogye Order, and reform of the constitution. Another
concern was pollution, and it attempted to establish “reformed monasteries!

The rapidly increasing prosperity of ordinary South Koreans, the increas-
ing democratization, the expanding middle class, the collapse of the Soviet
Union and the retreat of communism, the commercialization of China, and the
shocking realities of the North Korean regime, quickly removed the stimuli for
the Minjung Buddhist movement. The movement petered out and the former
activists moved into new spheres, such as the environment, social welfare, and
monastic reform. Even the long-term dissident, Popchong, became involved in
the environmental movement.®

Evaluation

The Minjung Buddhist movement was short-lived, lasting a little over a decade.
It was made up of a number of different organizations, all with slightly divergent
objectives and means to attain those goals. Like the “engaged Buddhists” studied
in the book edited by Christopher Queen and Sallie King, the Minjung Buddhists
did shift the emphasis in Buddhist soteriology from the personal and other-
worldly to social and this-worldly liberation, one in which the individual has less
importance than society as a whole. Therefore, these movements concentrated
on how to remedy the causes of worldly suffering and oppression by advocating
democratization and using the modern methods of activism and sociological
analysis.® To make these into Buddhist movements, they appealed to versions of
early Buddhism, the bodhisattva conduct, and compassion. However, unlike the
engaged Buddhists, the Minjung Buddhists did not rely on set scriptures or create
new catechisms, nor were there only one or two leaders who were emulated or
made the symbols of a new order. On the other hand, Minjung Buddhists, like
the engaged Buddhists, attacked folk religion elements such as devotional piety
or prayer, were highly educated, and stressed the liberation from all forms of
oppression, especially that conducted by the state and ruling class.* However,
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the greatest similarity is with the New Buddhist Youth League (Shinko Bukkyo
Seinen Domei) of Japan (1931-1935). Both this and Minjung Pulgyo were short-
lived movements largely based on Marxism mixed with elements of Buddhism
that opposed military dictatorships, capitalism, and most forms of war.

The leader of the New Buddhist Youth League, Senoo Gir6 (1889-1961) had
been raised in a Jodo Shinshi household and so had a profound belief that he
and most humans were evil and had to rely on an absolute power for salvation.
However, he increasingly came under the influence of Nichiren’s patriotism, and
then he moved toward the advocacy of international cooperation based on ideas
of interpenetration propounded by Tiantai Zhiyi (538-597) based on the Lotus
Sutra. In 1924, Senoo became interested in socialism and Marxism because of
his attempts to reconcile disputing landlords and tenants, believing that he could
create peace through changing consciousness. The failure of that attempt opened
his eyes to class conflicts and the injustice of the situation, which pushed him
away from the Nichiren position and more toward a general or united Buddhism
(J. tsit Bukkyo). He denied the notion of a savior and stressed the Buddha as a
human being. Under the influence of Marxist atheism he came to study primi-
tive Buddhism via the researches of Ui Hakuju, Kimura Taiken, and Oldenburg.
Senoo then wrote on new Buddhism (J. shinko Bukkyo) and the path to social
revolution, stressing causation and the liberation through no-self and the col-
lective, for we are all mutually reliant.

Rejected by his former Nichirenite colleagues, Senoo formed the New
Buddhist Youth League through which he propounded a Buddhist dialectics
that was supposedly superior to a merely materialist dialectics. However, it was
a vague and immature ideology, containing its own theoretical weaknesses, which
were compounded by Senoo’s own high-handed administration of the league.
For example, although Senoo opposed Japan’s aggressive war, his was not a total
pacifism, still allowing the concept of a just war on the behalf of oppressed. After
he was imprisoned by the authorities, he underwent a “conversion” (J. tenko),
and during the height of the Pacific War he became a nationalistic supporter of
the emperor-system and the war effort. At the end of the war he again preached
pacifism and finally joined the Japanese Communist Party.

Although the flaws in Senoo’s thought and his ideological reversals may have
been peculiar to his personality and the features of Jodo Shinsht and Nichiren
thought, the theoretical problems displayed in his attempts to merge Buddhism
and Marxism, and the practical problems of leadership of the league,® are very
similar to those seen in Minjung Buddhism and suggest both a common origin
and common issues. Thus, Matsuoka speaks of many of the problems of Senoo’s
thought as being largely due to the vagueness of his humanistic beliefs that
prevented him from ultimately protecting human rights and dignity.*

Likewise, Minjung Buddhism was generally ill-defined. Some of the par-
ticipants and critics have, however, identified a number of major (overlapping)
characteristics. These are:
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1. Engage in criticism of established Buddhism

2. Provide a new analysis of Buddhism in a social scientific fashion
in order to socialize Buddhism and give it more social practice

3. Develop Buddhism in a minjung fashion and build a Buddhist
Pure Land on earth

4. Change the contradictions in society and eliminate the dependency
of the minjung by making the minjung the masters of their own
destiny through democracy

5. Find the ideals of Buddhism in early or primitive Buddhism
and convert Buddhism from an individual pursuit toward the
compassionate benefit of others and social salvation.

The means to achieve this were to make people aware of the weaknesses
of established Buddhism, such as the alliance with oppressive military regimes,
the reliance on the income from prayer Buddhism that promised ill-informed
believers that prayer and ritual could bring benefits, and the corruption of the
undemocratic leadership. The Minjung Buddhists called for the independence
and autonomy of Buddhism by a separation of Sangha and state, and the democ-
ratization of the Order and society as a whole. To alleviate the suffering of the
people, they demanded reform or even a revolution in the political and economic
spheres, and the engagement in a struggle against colonialist and ruling class
oppression. This required an equitable distribution of wealth and the removal of
privileges for the chaebol. They called for human rights to be respected, and for
an end to pollution, nuclear proliferation, and war. Although generally pacifist,
the Minjung Buddhists did not exclude violence and revolution to attain their
goals when the oppression and violence of the ruling classes allowed no other
alternative except subjugation. They therefore formed societies and clubs, largely
independent of the established Order, to prosecute these aims.*’

Hyon'ing wrote that the movement began because the originally self-suf-
ficient monasteries that were feudal in practice had been rapidly drawn into the
capitalist structures of South Korean society. Once relatively isolated, having no
electricity and visitors only on rare occasions, the monasteries had been largely
inward-looking and remote. However, as the parks around them were made into
tourist areas, that isolation was ended and the state increasingly interfered with
the management and property of the monasteries, making Buddhism subordinate
to the ideology of the military regime. This distorted Buddhism, increasingly
factionalizing and secularizing it. The context induced a rethinking of the role
of Buddhism and called for more participation in society; it also produced an
anti-capitalist reaction. However, in Hydn'ting’s opinion, Minjung Buddhism failed
to adequately integrate the ideals of primitive Buddhism with the bodhisattva



Minjung Buddhism 297

conduct and Pure Land ideals of Mahayana. On the other hand, it achieved a
number of positive results, such as redirecting Buddhists toward the need to
help resolve the problems of people and toward working for an ideal society, in
which “all beings are Buddha” and the means are those of the paramitas of upaya
(appropriate action), or the means to bring one to the other shore, that is libera-
tion. Minjung Buddhism shook Buddhism out of its lethargy of self-contentment
or resignation to fate and the reliance on the vows of the bodhisattva to liberate
all beings, by encouraging one to practice like a bodhisattva and vow to build a
new society. Minjung Buddhism demonstrated that new society or Pure Land is
not some transcendental world of the future, but a world of equality, peace, and
freedom in the social community of the here-and-now. Furthermore, if such a
society is to be achieved, the focus of Buddhist practice moves from the monas-
tic Order to the bodhisattva, who does not distinguish between cleric and laity.
This demanded more cooperation between the laity and the monks and nuns.
Therefore, Buddhist practices had to extend beyond the monastery grounds into
general society, into schools, companies, and hospitals. Minjung activists thus held
practice sessions and seminars in the cities and villages, spreading the doctrine.
Because of the relationship of capitalism and individualism based on greed and
selfishness, the ideal society or Pure Land would have to be socialistic or com-
munistic, like the primitive Sangha. After all, Buddhism teaches the elimination
of desire and the doctrine of no-self (anatman). Of course, this placed Minjung
Buddhism in opposition to the South Korean regime, monopoly capitalists, and
the military and the foreign powers, in particular the United States.

This socialistic tendency implied a materialist worldview, one of objective
materialism, in which historical analysis focuses on class struggle with an aim
of the working class coming to rule. This, however, alienated many Buddhists
because of its Marxist bias, contradicting the subjective or idealistic tendencies
of the dominant Buddhist philosophy in South Korea. After all, communism
was totalitarian and the official ideology of the enemy, North Korea. Yet many
Koreans also wanted reunification. The emphasis on primitive Buddhism also
alienated those who adhered to Mahayana Buddhism. Primitive Buddhism
could be described as materialist, especially seen from the theory of pratitya
samutpada (dependent origination), whereas Mahayana was centered on the
mind and idealism.®

Theory
The most complete statement of Minjung Buddhist philosophy is in Yo Ikku’s

Minjung Pulgyo chorhak. Although it is not the place here to give a detailed
account of the philosophy as a whole and criticisms of it, as for example in the
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mechanics of dependent origination or the critiques of Mahayana philosophy,
an outline of some of Yo Ikku’s ideas are appropriate, since he was the prime
ideologist of the movement.

According to YO, enlightenment or awakening in Buddhism is a release
from all ideologies, which is freedom. The contradictions posited between mind
and body, or ideal and reality in these ideologies, bind one to ignorance and
eventually to suffering. Liberation then is an overcoming of the contradictions of
self and society in particular. Buddhist idealists isolate a person’s mind from its
material environment; therefore, to concentrate practice on the mind does not
lead to liberation. Our internal struggle with the self also involves society, for
the existence of the individual is dependent on food, and the collective struggle
over the production of food and its distribution involves us in history. Although
the Buddha did not discuss this, he did note that enlightenment is a transforma-
tion of values, and must be a problem of life.* Idealists, such as most Mahayana
Buddhists, live in society and take all its benefits, while opposing all reforms to
society on the basis that the reformists are materialists. Yo claims that Buddhism
is realist and objective, for truth cannot be subjective, as truth is not the value of
the individual. We live in a web of unlimited connections and continuous flux,
and so enlightenment can only result from a dialectic, and cannot be subjective.
Yet truth located in historical context is only relative and subjective, and thus
is not perfect, and requires continuous supplementation, which is dialectical.
Buddhism, then, is neither naive materialism nor idealism.”

All existence, including mind, is a product of the material elements of exis-
tence through continuously changing interactions of conditions. All conditions,
in turn, are products of other conditions, which means there is continuous flux
and so no permanent entities. That is the meaning of emptiness. There can be
no permanent self in these conditions. The self is changing continuously, and
is provisional. The attempt to grasp a permanent entity such as self results in
ignorance. Ignorance can only be overcome by the analyses of existence and the
overcoming of desire or self.

In this existence, actions result in a moral force or influence that affects later
events. Because actions influence others, including the environment, and not just
the actor, karma is both personal and shared or common. However, this karma
is linked to rebirth, which Y6 describes as simply a conjectural possibility.”!

Desire itself is a deed or action, but not all desire is bad. Desire can be for
the truth or judgment due to insight. If this desire did not exist, there would be
no enlightenment or Buddhism. The overcoming of ignorance, the first element
in the chain of dependent origination, requires a “scientific’ understanding, and
the Buddha taught such an understanding in a form of dialectical materialism
in which objects always contain latent contradictions because they are mutually
dependent. Thus, wisdom is contradicted by ignorance, and the transcending of
this contradiction is enlightenment. Mahayana mistakenly became attached to
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wisdom and produced a metaphysics that served the upper classes. Mahayana,
by emphasizing idealism, ignored the social realities and could not alter the
status quo.”

Hwaom (C. Huayan), for instance, is in error by teaching that the mate-
rial worlds of space and time are products of human consciousness, and, in the
name of mutual interpenetration and dependence, glosses over the sufferings
due to class difference and cannot challenge contradictions and discrimination,
merely merging them into an undifferentiated harmony. It merely requires a
change of attitude. So, for example, at the height of its influence, it did nothing
to eliminate slavery.”® Likewise, Son (Chan/Zen) called for a transcendence of
dualism through direct practice and was a form of subjective idealism. Therefore,
it cannot explain the fundamental principles through direct speech, denies that
humans can consciously know the objective truth through theoretical or scien-
tific thought, and falls into the mire of mysticism. But the objective world exists
beyond the mind, for it continues after the death of the mind. Such a subjective
doctrine as Son is in danger of solipsism, and S6n epistemology is contrary to
science and early Buddhism. For this reason, S6n cannot effect social change.
However, because S6n denied authority (even of the Buddha), internalized the
Pure Land, and humanized the Buddha-nature, if it is allied with progressive
and reformist thought, it could become revolutionary.”* Although, as critics
have alleged, this analysis is heavily reliant on the dogmatic assertions of the
Chinese communist author, Ren Jiyu, other authors think the criticism of Son
is not fully accurate, and think there is a possibility for minjung liberation and
Son to be made compatible.”

Rather than subjective idealism, the aspect of Buddhism that is useful for
society is that of dialectics, as in the famous Son formulation in which at first
mountains are mountains. Through negation, the statement is altered to state that
mountains are not mountains, and concludes again with the statement that moun-
tains are mountains, which describes the marvelous existence of true emptiness.
One therefore cannot be attached to anything, even Buddhism, which is simply
a raft. This dialectic applies to self and society, and shifts from saving oneself to
liberating others, as self and society are non-dual. The mission of Buddhism is
to perfect society and the individual through a dialectical struggle.

True Buddhism lives in society, but is not attached to any society. How-
ever, it is not satisfied with current society, and so is a philosophy of permanent
revolution. Buddhism needs to remove class discrimination and move toward
justice. Injustice is based on class rule in terms of economic relations, and class
society is but one stage in history. The Buddha denied classes (more strictly,
castes) through the teachings of dependent origination and no-self. The Sangha
required total removal of class distinctions and differentiation by wealth. The
only distinction was through seniority, otherwise all were equal. Even the Buddha
was not the controller of the Sangha; he was merely its first member. One was
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not to be subordinate to others; one had to be an island unto oneself. Members
of the Sangha then engaged themselves in self- and mutual-criticism, and there
were to be no secret doctrines. Consequently, to perceive dependent origination
was to see the dharma, and to see the dharma was to see Buddha.

Because of non-self, private possessions were meaningless. However, the
origins of society lay in the desire for profit or excess production, and possessions
lead to class formation. The idea of ownership cannot be eliminated without class
struggle in society or the realization of anatman at the personal level. Therefore,
Buddhism cannot approve of capitalist ideology and ethics that are based on
desire and the expansion of private possession. Capitalism glorifies the rights of
production and private possession, which are desires rooted in ignorance.

However, Buddhism did not maintain fully the property-less and classless
nature of the early Sangha; and Buddhism gradually became an opiate, promis-
ing a Pure Land after death to the subject classes and attributing inequality to
their bad karma in earlier lives. It became a doctrine of mental transcendence,
and so sanctioned the ruling class status quo. Hwaom and Chontae (C. Tiantai),
by equating all things with True Thusness (K. chinyo), allowed one deed to be
equated with all deeds, or all dharmas with true reality (K. chinsang), thereby
sanctifying evil realities—rationalizing away the inequalities of society in the
name of harmony. Exploitation, inequality, and irrationality were not countered
as a result, something contrary to the spirit of early Buddhism. Because of this
evolution of Buddhism and society, in which class intruded into the Sangha
and Buddhism compromised its ideals in conformity with state demands, one
needs to have an historical perspective in applying Buddhist philosophy and
social practice.”

Y0 then attempts to apply modern science, such as quantum theory, begin-
ning with energy, matter, and movement, to justify dialectical materialism, which
is an organic relationship like the laws of dependent origination. He claims that
there are always latent contradictions in their relations, negation, and affirmation,
over time. Contradiction is the basis for movement, for change. To desire stasis,
in Buddhist terms, is suffering. Humans suffer because they are conscious of that
change, and of their relationship with Nature and their creation of a society to
meet their physical needs through production. Disputes then arise over produc-
tion, thereby generating the dialectics of history. Ideology is then built on those
social relations, and on the material foundations of production. Thus, we are
all individuals in a society and are part of the many aspects of class struggle,
which is about economic relations and property ownership. Religion, including
Buddhism, is part of the ideological superstructure.

Y0 gives a classic Marxist analysis of society, in which progress is the
transformation of the forms and relations of production. Conservatives try to
retain the ruling class benefits, but as flux is universal and ineluctable, eventually
a new ruling class and a new means of production emerges. Progressive move-
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ments mobilize the masses in the name of justice. Revolution is the ultimate
form of change in class society, and is part of the dialectical laws of history. It
is also liberation of the masses through historical actions that accord with the
material conditions informed by ideology.

Early Buddhism largely agrees with this view, taking material objects and
the mind as given. The Buddhist analysis divided existence into material and
psychosomatic constituents, such as the four elements and five skandhas, which
combined under various conditions. However, Buddha added the doctrine of
karma to this. Hence, Buddhism does not deny the real world, and additionally
recognizes a world of morality. Early Buddhism was a pluralistic materialism and
took the world as a given, but Mahayana used the moral aspect to create a moral
idealism and so projected the subjective onto the objective. Therefore Buddhism,
as an ideological superstructure, is divided between materialism and idealism. Yet
the Buddha had concentrated more on human suffering and the contradictions
that caused the pain, and not on any ideological superstructure.

Suffering is due to ignorance, which is giving relative values to changing
elements of existence and clinging to them as permanent. Release from ignorance
leads to enlightenment and freedom. In this context, Yo glosses over Friedrich
Engels on freedom, stating that it is based on the recognition of the natural neces-
sity that rules us and our environment. Freedom then is a product of historical
development, a sublation of what is into the practice of what must be.””

In Buddhism, the means of analysis lead from the contemplation of dharmas
to prajiia and the extinction of ignorance. The Way is the practice of what ought
to be, which is to change the present through compassion, an absolute, uncondi-
tioned love. Compassion then is the realization of what ought to be, a revolutionary
practice. Because humans are social beings, one cannot remove ignorance and
suffering from the individual alone. The world that ought to be is not just the
world of the individual; it is also the world of all humans. Therefore, the greatest
compassion is to build happiness for the entire world; that is the supreme action
and correct action (K. chongop). The Buddha, through his realization, spent his
life trying to actualize this by teaching and building the Sangha.

The basis of compassion is no-self, the emptiness that is the result of
dependent origination. One’s self is a provisional construct, conditioned by
society. Buddha tried to develop compassion and good deeds in people through
the doctrine of karma, a utilitarian and moral causation. However, it does not
necessarily follow that a good deed will produce a good result, for there are
many supplementary conditions. Rather, there is a potential for good results
from good deeds. Morality was also described in terms of reincarnation. This
links us all, humans and non-humans, collectively, which instinctively encourages
a love of all beings via collective karma. But reincarnation was only a theory,
a mere possibility extrapolated from the laws of movement, and of itself could
not defeat blind desire. This morality still remains in the domain of relativity.
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The absolute morality or good is a universal benefit. It is the practice of self-
less, compassionate, revolutionary deeds, as in the vow of the bodhisattva not
to enjoy the benefits of liberation until all beings have been saved. This proper
practice moves from the relative morality of causation and reincarnation to the
absolute morality of the bodhisattva.

Buddhists have to firmly establish the meaning of their own existence
through practice, establish a social life in cooperation with others through pros-
elytization, and must act to give peace to all others through movement. One has
to gain freedom from one’s bonds, cooperate with others with sympathy, and
preach. Of course, there are two types of bonds: the bonds of frustration for
the individual, and the bonds of social ignorance. One has to be released from
both kinds of bond for genuine liberation to be achieved. The bodhisattva then,
having removed the personal bonds, offers him- or herself to reform the social
environment. This cannot be limited to a mental release, for where society is
corrupt, one cannot remove the bonds merely by a mental transformation of
oneself and call that enlightenment. That lacks a concrete reality. Thus a bod-
hisattva acts to achieve social and economic justice as well, basing this on an
analysis of the relationships of material production as the starting point, and then
acts in consciousness of the dialectical relation of practice and propagation. One
cannot liberate beings by living in seclusion in the mountain monasteries; one
must liberate the nation, the classes, and so on. The oppressors and exploiters
have also to be liberated, but they first have to be made to see the errors of their
ways and change their social roles. Minjung practice thus begins with the Buddha
himself, who started the transformation with the creation of the Sangha.*”®

Y0’ attention then turned to the role of the Minjung Buddhist movement
in Korean society. In Korean Buddhism there are contradictions between prayer
Buddhism and practical Buddhism, between state-protection Buddhism and Min-
jung Buddhism. These contradictions should be studied if the desired changes
are to be implemented. Moreover, Buddhism is a social phenomenon, and if
one only knows Buddhism, one falls into the egoism of faith. Without knowl-
edge of Buddhist history, one falls into speculation, and if one does not know
about society, Buddhism becomes a mere ism. Therefore, one has to understand
Buddhism in the context of history and society, analyzed through the lens of
dialectical materialism or class struggle, the base and the superstructure.

Y6’s analysis of South Korean society is that it is a “neo-colonialist state-
monopoly capitalist society,” with a material base in the state-monopoly capital-
ists. Everything in the society is subordinated to capitalist ownership. The state,
through violent oppression, preserves the ruling class, which encroaches on the
capital of others to increase currency circulation. Thus, the South Korean state
has nationalized businesses such as the railways, roads, and communications,
and redistributed production by providing privileges to the chaebdl in the form
of monopolies. This had its origins in imperialism and the comprador capitalist
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bourgeoisie in alliance with foreign powers. These relations were transformed
into neo-colonial relations starting in about 1950. The former colonial powers
formally granted independence to the South Korean state, but retained some
economic powers. The comprador capitalist class was strengthened in the 1960s
via export-oriented industrialization, while the military dictatorships represented
neo-colonial interests. Thus, democratic institutions were destroyed by the alliance
of the capitalists and the military, producing acute contradictions in society.

As a consequence, the reform movement has to oppose the foreign powers
and build autonomy, overthrow the dictatorship and aim for democratization, and
finally reunify the fatherland. In that sense, the movement is also nationalistic
but not nationalism in league with capitalism. Nationalist means alone will not
remove the neo-colonialist condition, for that can only be achieved through class
struggle. If the monopoly capitalists use nationalism, it will be to extend their
monopolies and ally themselves with the foreign powers. The national liberation
has to be through the minjung and democracy.

The minjung, who have always led the historical struggle, are not identi-
cal with the masses (K. taejung). The masses are an amorphous, unorganized,
powerless group with no consciousness of solidarity. The minjung, in contrast,
are politically active, with a base in historical experience. They are a subjective
grouping with a purpose. Although scholars define minjung variously, they are
a group with political awareness hoping to bring about change. They may come
from different social backgrounds, but they share a common desire. Minjung are
the production workers, urban poor, and progressive intellectuals, who wish to
change society through building a democracy and the removal of the foreign
powers. Tactically, minjung activists should try to bring the liberal forces into
the fold in order to fight against the dictatorship. This means that there is a con-
tradiction within the minjung movement itself between the progressive national
capitalists and petty bourgeoisie, and the working class. The liberal forces have
only a limited understanding of the movement, so the struggle for democracy then
is only the first stage of the struggle, because liberal democracy supports private
ownership of the means of production. Capitalist democracy and the proletarian
dictatorship are both class dictatorship, or class oppression. The minjung are the
majority, so true democracy must be ruled by the minjung.

Minjung Buddhism is based on the notion that sentient beings, and
even insentient beings, are the masses that have to be universally saved by the
Buddha’s teaching, because the bodhisattva vows to liberate all beings. Even
the earth is to be included, for when sentient beings die, their physical remains
merge into and constitute soil. However, this salvation has to be achieved in
stages over time, and so has to be selective at the start. The bodhisattva begins
by saving the weak and the poor, gathering the good to his or her side, and
countering the strong and evil. The practice of expedient means allows violence
in the removal of exploitation and oppression. Minjung Buddhism, then, is a
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practice Buddhism for beings: a practice of dependent origination in concrete
terms of social and historical conditions. Unlike the Buddhism of beings, which
is universal, supra-historical and absolute, Minjung Buddhism is a Buddhism of
expedient means, historically grounded, relative, and conditioned. The Buddhism
of beings is that of the Buddha-nature. Minjung Buddhism is the realization in
concrete terms of the principles of the Buddhism of beings, the practice rather
than the theory. Where class understanding and religious doctrine conflict, class
understanding must prevail, for religion is part of the superstructure, a mere
reflection of the material base. A theory of “seeing one’s nature and becoming
Buddha” used in S6n Buddhism that has no connection with the social reality
is merely an ideal, divorced from concrete, historical liberation. It is only in the
mind, and so is just an expression of the ideological superstructure. In contrast,
the bodhisattva vow of salvation of beings is a concrete liberation from actual
conditions, which is the basis of the Minjung Buddhist movement. Ideals are
only properly grounded in a scientific recognition of the social structures, or of
the base, as reflected in one’s own self. Minjung Buddhism is not an idealism,
but is based on the early Buddhist philosophy of dynamism, with a motive in
the dialectical ideals of Mahayana philosophy. It examines the weak points of
dialectical materialism, such as the mental aspects, and perfects it with Buddhist
philosophy. Therefore, it has to start from a progressive Buddhist intelligentsia,
and leads to the building of a Buddha Land on earth.”

Critiques

This attempt to graft Buddhism and Marxism has been criticized by moderates
and others. Hyoning, while recognizing the poverty of historical philosophy in
Buddhism, thinks that Minjung Buddhism has yet to convincingly construct a
Buddhist view of history. This is because it has merely grafted historical mate-
rialism onto Buddhism, and has not generated the view of history out of Bud-
dhist thought and experience, ignoring much of Mahayana in the process. The
exclusion of Mahayana led to a deficiency in doctrinal understanding, especially
with relation to the view of reality, and to the description of Mahayana as merely
conceptual or idealistic, or in the interpretation of the doctrine of dependent
origination. Again, the inclination toward socialism requires some qualifications,
for in Buddhist doctrine, one can detect both socialistic and capitalistic elements.
Rather, these tendencies need to be harmonized and explained. Moreover, while
the bodhisattva has the historical intention to rescue all beings, the arhat wishes
to be free of history and oppression.'®

Hong Sasong added that the violence that arose from the class struggle
betrayed its base in Buddhist religious thought that has as its core compassion,
which abhors violence. Cholbok (]. shakubuku), the notion that one suppresses
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and defeats evil people and counters contrary theories, therefore does not imply
violence, such as that which broke out at the Haein Sa Conference. This vio-
lence was rejected by the majority of Buddhists.'” Pak Kyongjun agrees, stating
that revolution implies violence, as does class struggle, and that cholbok is not
violence. However, he concedes that there is not an absolute prohibition on
violence in Buddhism, giving examples of “selective killing” in the five precepts
for the laity set out by Wongwang, but that was in different circumstances.'”
Yet the Minjung Buddhists apparently did not emphasize chilbok, probably
because of the bad reputation of shakubuku as used in Nichiren Buddhism and
by the Soka Gakkai in particular. Shakubuku was aggressive proselytizing that
some apologists dismiss as nonviolent, but the intolerance behind it crossed over
into mental coercion and even physical violence.'” Moreover, it is likely that Yo
Ikku and others did not wish to openly acknowledge their debts, via Takahashi
Seiichi, to Senoo Giro and the Nichiren socialism of the New Buddhist Youth
League. Senoo also subscribed to the last resort of killing one to give life to the
many in a violent revolution.' Nichiren Buddhism was deeply unpopular in
Korea because of its intolerance of other creeds or forms of Buddhism, and its
extreme nationalism. In 1963 the Korean National Assembly wanted to outlaw
Soka Gakkai as an anti-Korean organization, but it secretly proselytized. Soka
Gakkai worships Amaterasu Omikami and Hachiman Bosatsu as the foundation
and protective gods of Japan. Moreover, Nichiren Buddhism was associated with
Japanese imperialism and the repression of native Korean Buddhism during the
Japanese colonial period.'”® Many even regard Nichirenism and Soka Gakkai as
non-Buddhist.'®

Moreover, most Korean Buddhists rejected the idea of class struggle,
for all sentient beings should be saved, the oppressed and the oppressor. One
should not view anyone as an enemy, for their exploitative actions are products
of ignorance.

Again, the Minjung interpretation of doctrine was considered too mecha-
nistic, leading to distortions. In particular, the idea of the primitive Sangha as
communistic was deemed simplistic, for according to some documents, one
quarter of the joint property was to be invested in production. Also, the cre-
ation of a classless and equal society does not guarantee the liberation of the
individual, despite appeal via the mutual dependency of society and individual
through dependent origination.'””

Others rejected the historical materialist interpretation of Buddhism as
made by Ren Jiyu. For them, the mind-only doctrine and the like of Yogacara and
Hwadm is not a ruling ideology of subjective idealism, and Ren’s interpretations
are doctrinally superficial and procrustean.'® Moreover, the Minjung Buddhist
idea of enlightenment appears to be different from that of Buddhism. Enlighten-
ment, in the objector’s view, is not a dialectical progress, nor gradual progress,
nor a social scientific knowledge. In particular, it is not a dialectical completion.
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This formulation also leaves out meditation, a fundamental practice in Buddhism.
Again, Pak disputes the Minjung Buddhist notion of the Pure Land, for the Land
is not the perfection of society and is unrelated to a class(less) society. This is
because the Pure Land is related to individual perfection.'”

Another problem is the identity of the minjung, since the concept is not
clearly defined. The identification of the revolutionaries with the bodhisattva is
also rejected.'’® Some of these issues are related to the problems of the Minjung
Buddhist movement itself, such as its weak subjectivity (K. juchesong) as a Bud-
dhist movement that seems to have left it subordinate to ordinary social move-
ments; the arrogance of the leadership in assuming a superiority over established
Buddhism, in an overbearing elitism; and an organizational egoism that led to
factionalism and struggles for supremacy through undemocratic methods.""

Conclusion

Despite all these problems, which I have oversimplified here (with some problems
in the criticisms also), and despite the dependency for much of the doctrine
on the ideas of the Japanese Senoo Gird that was based in the situation of the
imperialist Japan of the 1930s and on the simplistic analysis of Buddhism by
Ren Jiyu, a communist propagandist, Minjung Buddhism had a number of
achievements. Hong lists the outcomes as rousing established Buddhism from
its lethargy and introducing a more critical outlook that gave greater focus on
social problems. It made many realize that Buddhists had to become involved
in social issues. This led more to oppose the antidemocratic forces, both in
Korean society and within the Order itself. Even conservatives were drawn into
some of the reform activities. Moreover, the use of a social science interpreta-
tion of Buddhist doctrine made some realize that Buddhist doctrine was not
merely an academic or individual exercise, but was solely for the liberation of
human beings. Therefore, Minjung Buddhism produced new viewpoints, such
as putting Buddhist doctrines into historical context, highlighting the issue of
individual suffering and its relation to social or joint suffering or release. It redi-
rected attention back to some of the fundamental doctrines such as dependent
origination. The movement also helped restore some of Buddhism’s democratic
capacity and its regaining of control over monastic property by asserting its
independence from the state.!?

Although a direct causal relation cannot be posited, the increased activism
and participation in the democracy movement, in social welfare and prosely-
tization through the media and modern technology that Minjung Buddhism
stimulated, seems to have resulted in an increased following for Buddhism as
a total and percentage of the South Korean population.'"” Minjung Buddhists,
through their alliance at times with labor activists, radical Christians, and oth-
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ers, opened up further avenues for dialogue of Buddhists with other groups
in society. Moreover, it opened up new routes for Buddhist input into social
issues and debates. Minjung Buddhism made Buddhists aware of the issues of
the environment, pollution, and the use of national parks. It highlighted the
problems that result from an over-emphasis on exports, of trade liberalization,
and monopoly or oligopoly capitalism. It confronted Buddhists with the realities
of the inequities of society, and the label minjung drew Buddhism into a major
theme of dissident South Korean discourse. On the other hand, the elitism and
romanticism of the leadership, its failure to distinguish itself clearly from the
totalitarian juche “thought” of North Korea, and the oppressive elements latent
in its means toward liberation, alienated many. Yet it issued challenges that could
not be simply ignored, thereby making Buddhism more self-conscious or mindful
and aware of problems inherent in its own doctrines and practices. But once it
had played its role, it disappeared, just as the Buddhism it came out of is meant
to, and some of the conservative forces, such as prayer Buddhism and irrational
views, have continued stronger than ever. However, Minjung Buddhism planted
some ideas into the minds of engaged Buddhists that will continue to generate
reforms and contestation of the practices of conservative Buddhism.
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Formation of Modern Buddhist Scholarship
The Cases of Pak Chonghong and Kim Tonghwa'

Sungtaek Cho

Introduction

With the collapse of the Choson dynasty (1392-1910), during which Confucianism
had been adopted as an overarching social system, anti-Buddhist policy began to
make changes. Modern Korean Buddhism is generally regarded as having begun
in 1895, the year marking the lifting of the measure prohibiting Buddhist monks
from entering the capital city, through the help of Sano Zenrei, a Nichiren monk
from Japan. With this, the monks were legally allowed to freely enter the capital
city, marking the end of the long, dark years characterized by “mountain Bud-
dhism” (K. sanchung Pulgyo). Although Buddhism was to be revived from the
suppression that had lasted for about 500 years, the fact that this change came
about not through the efforts of Korean Buddhism, but as a result of external
power dynamics, especially through the Japanese monks, affected the direction
and content of the modernization of Korean Buddhism in many ways to come
in the following years.

From the standpoint of the Korean Buddhist community, Japanese Bud-
dhism was both a model for its own modernization and an object of rejection
to be avoided. Pressured to be differentiated from Choson Buddhism that had
been suppressed for long years on the one hand, and the need to overcome
colonial Buddhism or so-called “Japanized Buddhism” on the other, Korean
Buddhist society implemented many reform programs that sometimes conflicted
with one another or produced contradictory outcomes within the community.
For instance, some argued in favor of permitting monks to marry as a practical
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measure to modernize Buddhism, while others saw it as an element of “Japanized
Buddhism” and urged stricter adherence to the rule of celibacy. In contrast to its
dualistic attitude toward Japanese Buddhism, the Korean Buddhist community’s
response to “modernity” was consistently positive and proactive. It created
many modern reform programs intended to place Buddhism in harmony with
modern civilization, while at the same time reacted to the growing influence of
Christianity, which had been exercising great influence on the modernization of
Korean society at that time. Emphasis on active missionary work in the central
city, the translation of Buddhist scriptures from classical Chinese into Korean
(K. hangiil), and efforts to popularize Buddhism in general can all be viewed
as the Buddhist community’s attempts to adapt to a new religious environment
that had come to be defined as “modern”

Most research on modern Korean Buddhism conducted both at home and
abroad has dealt mainly with the Korean Buddhist community’s response to the
challenges posed by modernity and Japanese colonial Buddhism. One thing that
has been overlooked in this is the influence of modern Buddhist scholarship.
Although there had also been some scholarly works on Buddhist doctrines in
traditional Buddhism, it was not scholarship in the modern sense but, rather, a
“study of one’s own sect,” with a strong sectarian tendency. Early modern Bud-
dhist scholarship originating in Europe was based on rigorous philological study
of Buddhist texts and empirical historical research. East Asian Buddhism in the
early modern period, which had followed the tradition of Mahayana Buddhism
and Son (Zen) Buddhism, revealed completely different aspects in the under-
standing of its own tradition, since modern European Buddhist scholarship
was introduced in the early twentieth century. The most important difference
between the traditional study of Buddhism and modern Buddhist scholarship
lies in the emergence of Buddhist “scholars,” some of whom are lay believers.
Buddhist scholars were different from the scholar-monks in the traditional sense.
In understanding their own tradition, the Buddhist scholars try to move away
from the platform of traditional Buddhism and adopt an objective historical
perspective, and their new understanding has had a lasting, if indirect, impact
on the reform programs of modern Buddhism in East Asia.

In the case of Korean Buddhist society, modern Buddhist scholarship was
introduced from Japan during the colonial period. The Buddhist scholars of
the time, who were educated in the Western civilization adopted by Japan and
its modern universities, identified the modernization of Buddhism with a new
understanding of Buddhism based on modern scholarship. A good example is
Kim Tonghwa (1902-1980), who will be discussed in this essay together with Pak
Chonghong (1903-1976). Through a discussion of the orientation of Buddhist
scholarship employed by these two figures, this essay tries to understand how the
modern European Buddhist scholarship introduced to Korea from Japan during
the colonial period was understood by Korean Buddhist scholars. Toward this
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end, I focus on how Kim and Pak understood the problem of “modernity” and
how it influenced their understanding of Buddhism and Buddhist scholarship.

Pak Chonghong and Kim Tonghwa were pioneers in Buddhist scholar-
ship in Korea after the liberation from Japanese colonization (1945), and their
scholarly achievements continue to exert great influence on the Korean Buddhist
community. As these two scholars are not the only ones who have left large
footprints in the field of Korean Buddhist scholarship during the second half of
the twentieth century, it is worth explaining the reasons why we chose these two
figures for our investigation of the nature of Korean Buddhist scholarship. Both
Kim and Pak have some similarities and differences that make them appropriate
subjects for case studies. They were born nearly at the same time—in 1902 and
1903, respectively—when the political and economic invasion and exploitation
of Korea by the West and nearby powers was underway in full force. Also, as
colonial intellectuals, both of them experienced the conflicts of tradition and
modernity, which had a significant influence on the formation of their scholar-
ship on Korean Buddhism in particular and Buddhist thought in general.

In a strict sense, Pak Chonghong’s expertise is in Western and Korean
philosophies, rather than in Buddhist philosophy. The backbone of his scholarly
world is modern German philosophy, especially Hegel and Heidegger. Yet, as he
said, the primary motivation for his “philosophical activities” lay in understand-
ing “the existence of myself, our time, this society and this country,”> which led
him to search for the national and cultural identity of Korea in his exploration
of Korean philosophy. His research of Korean Buddhism was part of his efforts
to understand Korean philosophy per se, and in this process, Pak wanted to
identify the originality of Korean Buddhism, which is distinct from that of
India, China, and Japan.

Kim Tonghwa is different from Pak Chonghong in many aspects. Pak
was trained in Chinese Confucian classics from childhood. In contrast, Kim
became a Buddhist monk as a child, thus was exposed to Buddhism, and then
later went to Japan for a college education where he was exposed to modern
Buddhist scholarship. While Pak studied specifically Korean Buddhism as a part
of Korean philosophy, Kim studied Buddhism in general, and his interest in
Korean Buddhism was to place it within the broader context of pan-Buddhism,
including Indian Buddhism.

It is true that modern European Buddhist scholarship brought a new per-
spective to the traditional understanding of this religion, and it broadened and
enriched the realm of Buddhist studies in its relationship with various branches
of the humanities developed in the West, such as philology, philosophy, theol-
ogy, linguistics, archaeology, and religious studies. However, both the critical
consciousness and perspective implicated in modern Buddhist scholarship are
fundamentally founded on the Western colonial perspective toward the East. As
Edward Said points out, the Western view of the East starts with the conception



318 Makers of Modern Korean Buddhism

of the East as the Other, the unknown and the mystic, and thereby an object
of interest and conquest. This conception of the East is imbued in its approach
to Buddhism as well.’ Needless to say, both Pak’s philosophical orientation and
his new approach to Korean philosophy and Korean Buddhism, as well as Kim’s
Buddhist scholarship, are based on the “modern scholarship” that emerged in
Europe. It may not be fair to evaluate their scholarship from the post-colonial
criticism of the close relationship between modernity and colonialism; they lived
through the colonial period with a strong sense of national pride and responsibil-
ity for their native land. However, it is important to point out, not to personally
criticize these two figures, but in order to diagnose the nature of modern Korean
Buddhist scholarship, that the very beginning of modern Buddhist scholarship
was anchored in the colonial reality.

Before we discuss some details about the scholarship of Pak and Kim, I
would like to summarize several issues that have been raised until recent years
over the identity of Eastern thought in the community of Korean scholars. For
the last ten years or so, there has been active discussion over the conceptual
definition and research methodology of Korean thought as well as East Asian
thought. This arose partly as a result of reflection on Eurocentric world history
and the universal mainstream of Western culture that has continued since the early
modern period. Such an awareness stimulated scholars, and interest in Korean
tradition gradually emerged. In addition, the growing trend of globalization began
to foster a sense of crisis related to the cultural identity of Korea, which urges
scholars to reappropriate traditional Korean thought. It is against this backdrop
that Korean scholars found the Korean scholarship on Confucianism and Bud-
dhism, which constituted the traditional thought of the East and together forms
the main components of Korean thought,* particularly problematic.

One of the questions that arose in this context has to do with categoriza-
tion. In other words: Is Eastern thought (K. sasang) a philosophy or not? This
issue duly reflects the problematic relationship between East and West, especially
in modern times, when Western imperialism and colonialism have imposed
their socio-political and cultural systems on the Eastern world. The discussions
over this issue among Korean scholars can be summarized into the following
three groups.

First, for some scholars, especially those whose expertise lies in Western
philosophical tradition, Eastern thought should be categorized as a religious
thought (in the case of Buddhism) or a social ideology that deals with political
systems and social structure (in the case of Confucianism), but it cannot be
defined as a philosophy because it pursues individual cultivation and enlight-
enment (which applies to both Buddhism and Confucianism). This position
considers philosophy a phenomenon of the Western world, which inevitably
limits the scope of philosophy.
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The second group of scholars claims that Eastern thought possesses many
elements that can be considered philosophical and thus can be identified as a
philosophy. In this case philosophy is defined as rational and logical arguments.
This definition of “philosophy” also has its own limits. Many of the proponents
of this definition still think of philosophy as based on the Western concept of
philosophy and thus study Eastern thought only from a Western perspective. This
is the group of people I criticize in the present article, with Pak Chonghong and
Kim Tonghwa standing out as its most obvious representatives.

The third position on the relationship between “philosophy” and Eastern
thought is often found among conservative scholars of Eastern thought. This
position holds that Eastern thought cannot be measured by Western criteria;
it claims that “East is East and West is West” and there is no need to evaluate
Eastern thought with the categories developed in the West. According to the
classification of Jae-ryong Shim, who was one of the leading scholars of Korean
Buddhism, the so-called traditional Confucian teachers of the old days are part
of this category.® Needless to say, the very attitude of this position forecloses any
room for dialogue in the issue.

In addition to the relationship between “philosophy” and Eastern thought,
another frequently discussed issue includes the question of the identity of Korean
thought. That is, how do we define Korean thought? The most comprehensive
definition of the concept of Korean thought is “thought by Koreans living in
Korea” There seems to be an agreement that this definition is comprehensive
enough. But the issue of the scope of Korean thought is still far from clear
among Korean scholars. There are also gaps between the “reality” and “theory”
behind the debates on the nature of Korean thought.

Yi Mydnghyon, for example, wants to include “the fruits of Western
philosophy, whose seeds were sewn from 1920 and on” within the scope of
Korean thought or Korean philosophy.® Given that Buddhism and Confucian-
ism were imported from outside and became “Koreanized” through a process of
acculturation for a long period of time, it may not be impossible that Western
philosophy has become “Koreanized” as a part of Korean thought. However, if
we look at how the term “Korean thought” is used in an ordinary sense, only
Confucianism and Buddhism, among various kinds of imported thought, are
included within the definition of Korean thought. Many people use the term
this way, and the academic curriculum in Korean universities is organized this
way, as well. The specialty areas of those who are majoring in Korean thought
are usually Buddhism, Confucianism, and Tonghak thought, as well as modern
thinkers such as Sin Chaeho. People who specialize in Western philosophy agree
to define Korean thought as “thought by Koreans living in Korea,” but few seem
to think that they are studying Korean thought, although they are Koreans and
based in Korea.



320 Makers of Modern Korean Buddhism

The Case of Pak Chonghong

As a member of the first generation of modern Korean philosophers, Pak Chong-
hong made pioneering efforts to systematize Korean traditional thought such
as Buddhism, Confucianism, and Tonghak in the context of Korean intellectual
history as well as in the philosophical perspective. Despite those achievements,
however, the research methodology on Korean thought that he tried to establish
and his attitude toward it are quite problematic from today’s perspective. Those
problems can be identified as the very origin of the many problems surrounding
scholarship on Korean thought today.

In his essay, “Preliminary Thoughts on the Study of Korean Thought”
published in 1958, Pak notes that he deals with “the attitude and the scope
of the study of Korean thought”” He adopts a comprehensive approach to the
conceptual definition and scope of Korean thought, arguing that the thoughts
of Koreans have to be Korean thought and that Korean thought is produced
because Koreans live as Koreans, and it is taken up as a study for that very
reason (PCHC 9). According to this conceptual definition of Korean thought,
this is nothing other than the thought of “Koreans living in Korea” However,
despite such a rather broad definition of Korean thought, he confines the scope
of his research of Korean thought to traditional thought, especially Confucianism
and Buddhism, and to some of the more recent evolution of Korean thought,
including Sirhak (practical learning) and Tonghak (Eastern learning) thought.
Pak’s position contrasts with the positions of other Korean scholars who try to
include “the fruits of Western philosophy, whose seeds were sewn from 1920
and on” within the boundary of Korean philosophical thought.

Pak claims that his research of Korean thought is only preliminary; hence, he
does not offer any specific research methodology or stance for the study of Korean
thought. But we can get a glimpse of his ideas about the research methodology
of Korean thought through his remarks scattered throughout the essay.

First of all, Pak thinks of Korean thought as “thought that has Korean
character” He asks himself, “If Korean art and music truly have reached a level
praised by foreigners, then, would there not be something remarkable in the
thought of Koreans who have produced and lived with such art and music?”
(PCHC 10). Pak further notes that it is one major objective of the philosophers
of Korean thought to find the characteristics of Korean thought that are unique
to Korea. Applying the idea to the study of Korean Buddhist thought, he states
that “it is expected that we can clarify the unique nature of Buddhist thought by
studying and understanding Chinul’s thought” (PCHC 14). In sum, he believes
that the mission of Korean Buddhist scholarship and of Korean philosophy is to
identify characteristics of Korean Buddhism that distinguish it from Buddhism
of other regions. For him, studying Korean thought means finding Korean char-
acteristics. For the theoretical basis of his research methodology to find Korean
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characteristics, he suggests regional variances in language. He notes, “The way
Koreans think is limited by the structure of the Korean language. . . . It is language
that mediates and links one’s thought with one’s life or one’s foundation” (PCHC
16-17). He believes that different languages lead to different thought systems.

Yet the following problems can be pointed out in his methodological
premise of divining the identity of Korean Buddhist thought through its char-
acteristics.

First, a characteristic of something is what makes it distinguished from
others, and at the same time, it should continue for a certain duration of time.
An instant projection of a phenomenon devoid of a historical context cannot be
a characteristic. Pak seems to believe that it is possible to infer the character-
istics of Korean Buddhism inductively and, furthermore, by closely examining
the Korean thought by studying the thoughts of those renowned scholar-monks
in Korean Buddhist history, such as Stingnang (5th c.), Wonch'iik (613-696),
Wonhyo (617-686), and Uichdn (1055-1101). But I wonder whether the histori-
cal characteristics of Korean Buddhism running through Stingnang, Wénch'iik,
Wonhyo, and others really exist, as Pak proposes.

Second, Pak maintains that “it is Uichdn who widely spread the spirit of
hwajaeng [reconciliation of doctrinal controversy], a tradition in Korean Bud-
dhism, by promoting the importance of cultivating doctrine and contemplation”
(PCHC 154). Here, Pak claims the theory of harmony to be the very character-
istic that runs through Korean Buddhist thought from Wénhyo to Chinul and
all the way down to the Choson dynasty. However, I wonder whether that is
really the case. Chinul does not even mention Wonhyo in his works, nor does
he discuss harmony. Also, there are no dharma disciples or successors who
inherited Wonhyo's Buddhist thought. In this case, can we still claim the theory
of harmony, which has frequently been identified as the core of Wonhyo's Bud-
dhism among contemporary Korean Buddhist scholars, to be the defining factor
of Korean Buddhist thought?

Third, in asserting that “Koreans’ talent and capacity of philosophical
contemplation are displayed in the doctrinal development of Buddhist thought”
(PCHC 206), Pak tries to prove their excellent ability for philosophical contem-
plation by demonstrating the extraordinariness and creative interpretations made
by a few distinguished figures, including Stingnang, Wonch'ik, and Wonhyo
(through comparison with their contemporaries in China). But the fact that only
four or five people exercised influence on Chinese Buddhist society over the
millennium from the import of Buddhism to Chinul’s time shows the dearth of
Korean Buddhist thought. Ironically, contrary to his intention, Pak’s argument
demonstrates the paucity of Korean Buddhist thinkers and poverty of Buddhist
thought in Korea.

Fourth, though Pak says that he wants to closely examine the characteris-
tics of Korean Buddhism, he does not conduct a comparative analysis alongside
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Chinese and Indian Buddhism. He examines Wonhyo's thought in his commen-
tary on The Awakening of Faith in Mahayana, but in many cases, he does not
distinguish between the main ideas of The Awakening of Faith in Mahdyana and
Wonhyos own thought. Even though The Haedongso (The Commentary of the
East), which is Wonhyos commentary on The Awakening of Faith in Mahayana,
is a representative work of Wonhyo, it is essential to compare it with those of
other commentaries for a better understanding of Wonhyo.

Fifth, by discussing the close relationship between language and philo-
sophical characteristics, Pak argues that Korea had its own unique thought. But
because East Asia had the common, intellectually mediating language of Chinese
characters at the time, language seems to have functioned as a medium linking
East Asia as a community of intellectual discourse rather than guaranteeing the
development of the unique characteristics of Korean Buddhist thought.

Sixth, an element consistent in Pak’s attitude in studying Korean traditional
thought is a strong sense of nationalism. Although not negative in itself, national-
ism, if excessively expressed, can do harm to one’s academic perspective. He often
mentions in his works that “We [Koreans] have something as good as the West.”
This may be an expression of his national pride and self-respect, but it also reveals
his sense of Eastern inferiority to the West and obsession with modernization.
This tendency is not observed solely in Pak; it is often present in the writings
of Korean intellectuals produced from the liberation until the 1970s.

For Pak Chonghong, the main purpose of studying Korean thought is to
identify its characteristics. This attitude is shared by many contemporary scholars
studying Eastern thought in the East and the West, but the limits of that position
are clearly visible. The concept of regional characteristics based on the unit of
a nation-state such as Korea, China, or Japan has been created since modern
times. Nations and regions as political units are old concepts coinciding with
the history of war, whereas the concept of a nation as a cultural unit is a recent
phenomenon. Pak tries to study Korean Buddhism through Wonhyo under the
notion that he is a representative figure of Korean Buddhist thought. But it is
historically more compelling to consider that Wonhyo’s interest was not solely
in Korean Buddhism, but also in joining the intellectual discourse in the pan-
Buddhist area of his time, which included India and East Asia. This suggests that
it might not be possible to identify regional characteristics of Korean Buddhism
by studying Wonhyo or Chinul. One might even wonder whether it is possible
at all since such an undertaking would have meaning only in a limited sense.
The term “one hundred thoughts” in “the controversy of one hundred thoughts,”
which is Wonhyo's main object of hwajaeng, refers to the community of discourse
on Buddhist thought encompassing East Asia at large, including China.

I am not saying that regional characteristics are not important in the study
of Buddhism, or that regional characteristics are nonexistent. Actually, focus
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on regional characteristics in Buddhist scholarship began initially with Western
scholars, who at first studied Buddhism as a part of regional studies. To me, the
fact that Korean scholars of East Asian studies consider regional characteristics
to be a main research topic shows that they are adopting the Western perspec-
tive of East Asian studies without criticism.

The Case of Kim Tonghwa

Unlike Pak Chonghong, who was not a Buddhist scholar in a rigorous sense and
who studied Korean Buddhism as a part of Korean thought, Kim Tonghwa was a
Buddhist scholar and studied Buddhism in general, without limiting it to Korean
Buddhism. In this sense, criticism against Kim will be a criticism of Buddhist
scholarship in Korea at large rather than directly of Korean Buddhism.

In his Pulgyohak kaeron (Introduction to Buddhist Studies), published
in 1954, Kim discusses the conceptual definition and research methodology of
Buddhist studies in detail. This work is the first modern-style introductory text
and research manual of Buddhist studies in Korea, and even today it is widely
read as an introduction to Buddhist studies. The book contains a great deal of
Japanese Buddhist scholarship and scholarly achievements of his time, which is
not a surprise, considering the author’s educational background.

Japan adopted the culture and civilizations of Europe in the modernization
process after the Meiji Reformation, and Japanese scholarship also followed this
process. Skepticism about and even rejection of its own tradition by intellectuals
were common phenomena in the modernization process in East Asia, and Japa-
nese intellectuals were no exception. With the import of Western philosophy, a
movement occurred in Japan to reject its own intellectual tradition on account
of its being superstitious and unscientific. One of the traditions under criticism
was Buddhism, which was regarded as irrational and superstitious in comparison
to the rational scientific thought of the West.?

Ironic as it may sound, Buddhism forsaken by the Japanese was revived
as Japanese Buddhist scholars imported it back from Europe. As Buddhism was
discovered by Europeans as part of their colonial project to examine the cul-
ture of their colonies,” Europeans began to interpret Buddhism employing the
methodology used in classical linguistics, religious studies, and philosophy, and
Buddhism began to draw the attention of Japanese intellectuals as a scholarly
discipline: Modern Buddhist scholarship emerged. Yet from the Western stand-
point, modern Buddhist scholarship was analogous to Buddhism. The following
statement by Sueki Takehiro shows very well how Eastern intellectuals viewed
their tradition in early modern times and how they had come to accept their
tradition reinterpreted from the Western standpoint:
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Extremely intellectual and intelligent elements are found in Indian
thought. A good example is the Early Buddhism. Looking at the Early
Buddhism of Shakyamuni in his lifetime, [one notices that] it is very
different from the Buddhism we see and hear in Japan. Talking about
Japanese Buddhism . . . [one finds that] it focuses mostly on emotion
and intuition, lacking rationality. That is why many people tend to
think that Buddhism is anti-rational thought. When I say that Bud-
dhism is a rational thought system, most people are surprised.'

“Rationality of Early Buddhism” that Sueki Takehiro discusses is nothing but
the Victorian perspective of British Buddhist scholarship, which is Buddhism
reconstructed based on then-popular historicism and rationalism." Under the
influence of European Buddhist scholarship, Buddhism and Buddhist scholar-
ship in modern Japan emphasized reason and the rationalist perspective, and
attainment of objective truth by reason was proposed as a primary proposition
of modern Buddhist scholarship.

The starting point of Kim’s Buddhist scholarship is the attitude of the Japa-
nese Buddhist scholars toward Buddhism in the early modern period. This can
be seen in his assertion of the possibility of philosophical study of Buddhism.
In his Pulgyohak kaeron, Kim divides Buddhist studies into three areas, namely,
religious, philosophical, and ethical studies, and excludes discussions of Buddhist
soteriology, including nirvana or enlightenment, from the philosophical study
of Buddhism."” Kim states:

The doctrines of Buddhahood and nirvana are both religious and
subjective and relate to the doctrine of Buddhist cultivation. . .. When
we say the Buddhist truth as the Jewel of Dharma, it means objective
philosophical truth mainly. . .. It is subjectivity, but it is not a simple
subjectivity, but subjectivity as an object of philosophy, i.e., objective
subjectivity. If Buddhism is viewed simply as a religion, the truth in
the Jewel of Dharma is actually unnecessary. Despite this, however,
in reality the truth forms a large part of Buddhist doctrine, which
is different from other religions."

One cannot but wonder whether the so-called “objective philosophical
truth,” which Kim offers as the presupposition of philosophical study, is really
the sole objective of philosophical discourse. Kim claims that because objec-
tive truth is the sole object of philosophical truth, “internal experience from
enlightenment through nirvana” is to be excluded from the philosophical truth
of Buddhism. Indeed, this attitude is found in many Buddhist scholars today.
For example, Sin O’hyon states in his essay “Wonhyo chérhak ti hyéndaejok
chomyodng” (Philosophy of Wonhyo from the Modern Perspective), “Of course,
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because our discussion intends to be thoroughly philosophical, we cannot dis-
cuss the doctrine of dependent origination and therefore, we cannot attempt a
close examination of the loss of freedom and its recovery in causal relations. It
is a matter of fact and cultivation, which is beyond the scope of philosophical
analysis and explanation”"

Sin is not the only scholar who, under the name of a “philosophical
approach to Buddhism,” commits this fallacy of excluding internal experience
such as “cultivation” and “enlightenment” as non-philosophical. On the basis
of this attitude lies the conscious or unconscious presupposition that a thought
system is entitled to be called “philosophy” only when it complies with the
Western sense of the term. In Western philosophy, objective truth is conceived
by reason and the focus is on the object of conception through abstraction from
the conceiving subject. In Buddhism, the capacity of human consciousness in
understanding truth is not limited to reason. Human consciousness has many
levels and stages. Reason, from the standpoint of Western philosophy, is similar
to the mental functions of the sixth and seventh consciousnesses in Buddhism,
whereas the a priori universality of consciousness overlaps with some mental
functions of the eighth consciousness (Storehouse consciousness).

The diverse stages of mind in Buddhism that are based on meditative
experience have a hierarchical structure. In Buddhism, cultivation means trans-
formation of the level of consciousness in understanding reality. Depending on
the level or stage of consciousness, a corresponding reality unfolds. The two
kinds of truth, ultimate truth and conventional truth, should be understood
in such a way that an infinite range of experiences of diverse realities can be
thought to lie between the two kinds, like the spectrum of a rainbow, rather
than being two definite and separate stages of reality. The multilayered hierarchy
of reality and the understanding of different levels of reality depending on one’s
level of cultivation are presupposed in the philosophy and religion of Indian
origin. For example, Upanisad philosophy demonstrates the progression to the
ultimate truth or the hierarchy of diverse realities. The ultimate reality called
atman is not understood through daily experiences, but experienced through a
high level of cultivation.

After all, it can be said that the Buddhist philosophical system concerns the
reality and consciousness unfolding diversely according to the level of cultivation.
For instance, the expression that “every sentient being has the Buddha-nature” is
not an expression of religious belief or a metaphysical thesis; it is an experienced
reality reached through “enlightenment”

I think that it is improper to argue that the Buddhist doctrine of truth
is the objective, philosophical truth as Kim does, or that objective truth is the
sole object of the study of Buddhist philosophy, as Sin implies in his work. In
the Buddhist doctrine of mind and reality as revealed in the changing levels of
consciousness depending on one’s cultivation, and the hierarchy of reality devel-
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oping in correspondence to it, the premise of Western philosophy that objective
truth is reached solely by reason loses its validity and legitimacy. The Buddhist
believes that the experience of meditation, or samadhi, provides a more reliable
foundation for epistemology than reason in daily life. The term “objectivity” in
Western philosophy already presupposes “daily” and “rational” experience as
opposed to the experience of “meditation” In this regard, Buddhist truth is not
objective truth in the sense of Western philosophy because it is obtained from
the experience of meditation and, ultimately, through enlightenment.

However, this does not mean that meditation or enlightenment experi-
ence is necessary to study Buddhism. This is only to point out that we need
to understand that Buddhist texts are a verbalized record of the enlightenment
experience, which is different from daily experience based on reason. In this
regard, I have proposed “methodological agnosticism” as a method of study-
ing Buddhism in another article.”” Methodological agnosticism is a means to
overcome the dilemma that, while Buddhist texts are records of enlightenment,
scholars of Buddhism are not necessarily practitioners, nor can they proceed
without being firmly grounded in reason. This approach presupposes a distinction
between “rationality” and a “rationalistic approach.” This requires that, while using
rationality as the primary tool for scholarly study, we accept a certain realm, like
enlightenment experience, as it is; in doing so, we deny our rationality access
to it. In this way we may prevent the proper meaning of the Buddhist doctrine
from being distorted.

Conclusion

In the Western intellectual history, it was reason that divided theology and
philosophy. Since then, any attempt to define philosophy in the West had to
be constantly conscious of theology, which traversed the realm of philosophy
with ease. But philosophy has restricted its domain and narrowed its boundary
of concern with a claim that certain issues or approaches cannot be “an object
of philosophy” It is not the concern of this essay to take up the issue of the
“definition” of philosophy itself. However, it is visible that the encounter between
Eastern and Western philosophical worlds, through the examples of the Western
category called “philosophy” and the Eastern thought system of “Buddhism,’
demonstrates the very limits of the commonsense definition of philosophy. It
goes nearly without saying that when people in Korea say that traditional thought
such as Buddhism and Confucianism are not philosophy, they are referring to
Western philosophy in a very narrow sense. This very attitude reflects the power
imbalance in the East-West encounter caused by Western imperialism and
colonialism in early modern history. The problem of Buddhism as a philosophy,
then, is a problem of historical reality, not of the nature of Buddhist philosophy
or Eastern thought per se.
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Korea had Buddhism but did not have Buddhist scholarship until mod-
ern times; there was a Buddhist scholarly tradition, but not scholarly discipline
in the modern sense. Buddhist scholarship originating in Europe in the early
nineteenth century was introduced to Korea through Japan and developed into
its current form. Thus, it entirely reflects a Western-oriented worldview and a
Western perception. From the liberation from colonization to the present, Korean
scholars have uncritically followed that Buddhist scholarship without reflecting
on the origin of the tradition. Now is the time to consider a new approach to
traditional thought, including Buddhism. The new approach to Eastern thought
must be, among other characteristics, wary of nationalistic tendencies, as dis-
played in the present case studies involving Pak Chonghong and Kim Tonghwa,
and the related modernist need for it. Instead, it should proceed with a critical
perspective.

Notes

1. An earlier version of this essay appeared in Korea Journal 45, no. 1 (Spring
2005): 5-28.

2. Quoted from Yi Namyoéng. “Yoram chdrhak: hyangnaejok chdrhak kwa
hyangoejok chorhak i chiphap tirosoiii Han'guk chorhak” (Yoram’s Philosophy: Korean
Philosophy as a Combination of Inward and Outward Philosophies). In Chorhak yonguhoe,
ed., Haebang 50 nyon tii Hanguk chorhak (Korean Philosophy during the 50 Years after
the Liberation) (Seoul: Chorhak kwa hyonsil sa, 1996), 11-26, p. 23.

3. See Edward Said, Orientalism (New York: Pantheon Books, 1978). See Philip
Almond, The British Discovery of Buddhism (Cambridge: Cambridge University Press, 1988)
for a more recent work on Buddhist scholarship. See also Jae-ryong Shim, ed. Hanguk
es0 chorhak hantin chasediil (Philosophical Approaches in Korea) (Seoul: Jimmundang,
1986), pp. 319-342 on the Western view of Oriental philosophy.

4. See Shim, ed. Hanguk eso chorhak hantin chasediil for various discussions on
the research methodology of East Asian thought and philosophy.

5. Shim, ed. Hanguk eso chorhak haniin chasediil, p. 228.

6. Yi Myonghyon, “Hanguk chorhak ui chontong kwa kwaje” (The Tradition
and Tasks of Korean philosophy), in Jae-ryong Shim ed., Hanguk eso chorhak haniin
chasediil, p. 23.

7. Pak Chonghong, Pak Chonghong chonjip (Complete Works of Pak Chonghong),
vol. 4 (Seoul: Hyongsol ch'ulpansa, 1982), pp. 9-19. Henceforth PCHC, and citations
from this book will be marked in the text. Pak does not distinguish between thought
and philosophy throughout the essay and uses them interchangeably.

8. As a matter of fact, many temples were forced to close down, and some had
to close voluntarily with the banning of offerings. With the annexation of Korea to Japan
in 1910, Japanese Buddhism entered Korea, and D. T. Suzuki introduced Japanese Zen
Buddhism to the Western world. These can be seen as self-rescue measures of Japanese
Buddhism to cope with a difficult time at home. See Robert Sharf, “The Zen of Japanese
Nationalism,” in Donald Lopez, ed., Curators of the Buddha: The Study of Buddhism under
Colonialism (Chicago: University of Chicago Press, 1995), 107-160.
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9. Early Buddhism, in particular, the Pali Canon, formed the main current in
England, while France was interested in Chinese Buddhism, reflecting its interest in
China as a colonial market, and Italy in Tibetan Buddhism. See Almond, the British
Discovery of Buddhism.

10. Sueki Takehiro, Toyo no gori shiso (Rationality in Eastern Thought) (Tokyo;
Kodansha, 1970), p. 24.

11. See Sungtaek Cho, “Rationalist Tendency of Modern Buddhist Scholarship: A
Revaluation,” Philosophy East and West 52, no. 4 (October 2002): 426-440 for criticism
of the rationalist approach to Buddhist scholarship and problems in the understanding
of early Buddhism by English scholars during the Victorian period.

12. In Pulgyohak kaeron (Introduction to Buddhist Studies), Kim divides the areas
of Buddhist scholarship as follows:

a. Teachings by the Buddha include: The Jewel of the Buddha, Study of the Founder,
the Religious, Leaving suffering and achieving happiness, Beauty, Emotion, Buddhist
satras, Study on meditation, and Faith;

b. Teachings on the Buddha, the Enlightened One, include: The Jewel of Dharma,
Truth, the Philosophical, Transforming ignorance and unfolding enlightenment, Intellect,
Buddhist commentaries, Study on wisdom, and Understanding;

c. Teachings on (achieving) Buddhahood include: Jewels of the Buddhist community,
Ethics, the Ethical, Preventing unwholesome parts and cultivating wholesome parts, Good-
ness, Will, Buddhist book on discipline, Punishment, Practice (Kim Tonghwa, Pulgyohak
kaeron [Introduction to Buddhist Studies] [Seoul: Paeg’'yongsa, 1954], p. 7).

13. Kim Tonghwa, Pulgyohak kaeron, p. 90.

14. See Sin O’hyon, “Wonhyo chorhak i hyondaejok chomyong” (Philosophy
of Wonhyo from a Modern Perspective), in Academy of Korean Studies, ed., Wonhyo
i sasang kwa kit hyondaejok tiimi (Wonhyos Philosophy and its Meanings from the
Modern Perspective). (Songnam, Korea: Chongsin munhwa yonguwon, 1994), p. 174.
Sin claims that “In the case of Wonhyo, the terms he uses are thoroughly philosophical
as they are so much metaphysical and thus, Wonhyo's Buddhist thought can be properly
understood only through a philosophical approach.” I think that this is a misunderstand-
ing of Wonhyo's thought and of Buddhism at the same time. His position is based on the
assumption that cultivation cannot be an object of philosophical investigation. Sin O’hyon
is not the only person who holds this view. Sin also notes in his essay that “The origin of
philosophical knowledge is subjective experience. . .. However, because subjective experi-
ence has a priori universality beyond relative subjectivity, it must be distinguished from
(Buddhist) wisdom mentioned earlier” (p. 73). I think that Sin has a wrong conception
of “Buddhist wisdom.” Furthermore, if subjective experience has (relative) objectivity, it
is meant to emphasize the object of conception through abstraction of the object from
the conceiving [conscious] subject. What is the a priori universality Sin assumes to exist?
Is it not the ideology of Western philosophy, which he criticizes himself? I think it is the
unity of the subject and the object that needs to be pursued. It does not matter whether
it is called wisdom, pure experience, or a priori universality. Philosophical terms can be
as ideological as any ideology since they are part of long history of philosophy, and a
conceptual definition of a thing is, by nature, self-constraining. For instance, if I call the
state of unity between the subject and the object “pure experience;” it can be used as a
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philosophical term distinctively from the term “pure experience” used in phenomenology.
Regardless, the semantics of a term does not provide its conceptual definition.

On the importance of “cultivation/practice” in doctrinal or philosophical study
of Buddhism, see Sungtaek Cho, “Pulgyo i iron kwa silchdn suhaeng: chogi Pulgyo ti
muaesdl Ul chungsim tiiro” (The Theory and Cultivation in Buddhism: with a focus on
the doctrine of not-self in early Buddhism), O'niil iii tongyang sasang 8 (Spring/summer
2003): 163-189.

15. Sungtaek Cho, “Pulgyo i iron kwa silchon suhaeng: chogi Pulgyo i muaesol
tl chungsim tiro”



This page intentionally left blank.


yanulada
This page intentionally left blank.


Bibliography

Abelmann, Nancy. “Minjung Theory and Practice” In Harumi Befu, ed. Cultural National-
ism in East Asia: Representation and Identity. Research Papers and Policy Studies
39. Berkeley: Institute of East Asian Studies, 1993, 139-165.

Almond, Philip. The British Discovery of Buddhism. Cambridge: Cambridge University
Press, 1988.

An, Chinho ZZEH. Songmun tiibom FEM 5 # (Buddhist Rituals, 1937). Seoul:
Poémnyunsa, 2000.

An, Pyongjik M8 2], “Manhae Han Yongun i tongnip sasang” RF3fl $H-8--2] =3
AFd (Manhae Han Yonguns Thoughts on Independence). In Manhae Sasang
Yon'guhoe, ed. Han Yongun sasang yongu H-8-8 AHd$A7 (Studies on Han
Yongun's Thought). Seoul: Minjoksa, 1980.

Bancroft, Anne. “Women in Buddhism” In Ursula King, ed. Women in the World’s Reli-
gions: Past and Present. New York: Paragon House, 1987, 81-102.

Barnes, Nancy Schuster. “Buddhism.” In Arvind Sharma, ed. Women in World Religions.
Albany: State University of New York Press, 1987, 105-133.

Bedeski, Robert E. The Transformation of South Korea: Reform and Reconstruction in the
Sixth Republic under Roh Tae Woo 1987-1992. London: Routledge, 1994.
Bielefeldt, Carl. “Chlang-lu Tsung-tse’s Tso-Chan I and the ‘Secret’ of Zen Meditation.” In
Peter N. Gregory, ed. Traditions of Meditation in Chinese Buddhism. Studies in East

Asian Buddhism 4. Honolulu: University of Hawai’i Press, 1986, 129-61.

Biyan lu %5 ek, T 2003.48.139a-292a.

Bretzke, James T. “Minjung Theology and Inculturation in the Context of the History of
Christianity in Korea” East Asian Pastoral Review 28 (1991): 108-130.

Buswell, Robert E. Jr. (Bhikshu Hei Myong). “Korean Hua-tou Meditation: And Its
Association With the Orthodox Indian Path,” Buddhist Forum Quarterly 1, no.1
(1978-79): 27-35.

——— “The Pilgrimages of Hyangbong: Memoirs and Poems of the Kumgang Moun-

tains.” Korean Culture 11.4 (1990): 18-23.

. “Imagining ‘Korean Buddhism’: The Invention of a National Religious Tradition.”

In Hyung Il Pai & Timothy R. Tangherlini, eds. Nationalism and the Construction

of Korean Identity. Korea Research Monograph. Berkeley: Institute of East Asian

Studies, 1998, 73-107.

331



332 Bibliography

. “Buddhism under Confucian Domination: the synthetic vision of Sosan Hyujong”
In Ja Hyun Kim Haboush and Martina Deuchler, eds. Culture and the State in Late
Choson Korea. Cambridge: Harvard University Press, 1999, 134-159.

. “The Koryo Period”” In Takeuchi Yoshinori, ed. Buddhist Spirituality: Late China,

Korea, Japan and the Modern World. New York: The Crossroad Publishing Co.,

1999, 79-108.

———. The Formation of Chuan Ideology in China and Korea. Princeton, NJ: Princeton

University Press, 1989.

. Tracing Back the Radiance: Chinul’s Korean Way of Zen. Honolulu: University

of Hawai’i Press, 1991.

——— The Zen Monastic Experience. Princeton, NJ: Princeton University Press, 1992.

. Paran nun siinim iii Hanguk Son suhaeng ki Stshic 2~d 9] &= F347]

(A Blue-eyed MonK’s Record of Practice of Korean Son). Trans. Kim Jongmyung.

Seoul: Yemun sowon, 2000.

———, trans. The Korean Approach to Zen: The Collected Works of Chinul. Honolulu:

University of Hawai’i Press, 1983.

, ed. Religions of Korea in Practice. Princeton, NJ: Princeton University Press,

2007.

Choe, Hyesil # 3l 4. Sinyosongdiirin mudsiil kkumkkuotniinga? 219173 2 T & =
=71 (What Did New Women Dream About?). Seoul: Saenggak iii namu,
2000.

Choe, Namson £ F43%. “Chosén Pulgyo: Tongbang munhwasasang e itniin kit chiwi” ]
fE b R sc b ol )= 21 HuifiZ (Chosdn Buddhism: Its Place in Oriental
Cultural History). Pulgyo (Buddhism) 74 (1930): 1-51.

Choe, Pyonghon # " €. “Tiche Pulgyo i ch'imt'u wa singminji Pulgyo i songgyok” 4

AE o] FHFo} AvA] 22| 44 (The Penetration of Japanese Imperial Bud-

dhism and the Character of the Colonial Buddhism). Chesamchu hwantaepyongyang

hangukhak kukche hoetii. Hangukhak nonchong (The 3rd Pacific and Asia Conference
on Korean Studies. The Collection of Korean Studies Papers). Seoul: Organizing

Committee of the 3rd Pacific and Asia Conference on Korean Studies, 1996.

. “Ilbon i kangjom kwa Pulgyo” 92| 7475 3} % 3 (Japanese Control of Korea

and Buddhism). Pulgyo pyongnon (Buddhist Review) 17 (Winter 2003): 268-93.

Choe, Su-do (Ilgwan) ¥ (— ). “Hanam sonsa iii Pulgyo kyoyuk sasang yon'gu” ¥
WAL S b EE E A THYE (A Study of Son Master Hanam’s Thought about
Buddhist Education). MA thesis, Dongguk University, Seoul, 1994.

Chuan kiip kugan HEZ %, 1601-1892 (Investigation and Trial Documents, 1601-1892).
Seoul: Asea Munhwasa, 1978.

Cha, K. Y,, D. P. Wirth, and R. A. Lobo. “Does Prayer Influence the Success of in Vitro
Fertilization-Embryo Transfer?” The Journal of Reproductive Medicine 46, no. 9
(Sept. 2001): 781-787.

Chan, Wing-tsit, trans. The Platform Scripture. New York: St. John's University Press, 1963.

Chandra, Vipan. “Sentiment and Ideology in the Nationalism of the Independence Club
(1896-1898).” Korean Studies 10 (1986):13-34.

Chang, Garma C. C. The Buddhist Teaching of Totality. London: George Allen and Unwin,

1972.




Bibliography 333

Chen, Kenneth. Buddhism in China. Princeton, NJ: Princeton University Press, 1964.

Cho, Eunsu 3=, “T'ong Pulgyo tamnon iil tonghae pon Hanguk Pulgyosa insik:
Hanguk Pulgyo ril tasi saenggak handa” ‘&1’ B&& 3 ¥ 3= &1
Ab Q12 g Z1E thA] AZbglth (The Understanding of the History of
Korean Buddhism Seen through the Lenses of the Theory of Ecumenical Bud-
dhism: Re-thinking Korean Buddhism). Pulgyo pyongnon 6, no. 4 (Winter 2004):
30-51.

Cho, Stingmi Z=% 7. “Yosongchutiijok kwanjém esd pon Pulgyo suhaengnon yon'gu:
Han’guk ydsong pulcha tii kydnghom il chungsim tiro” ©143 =] 4 #-7 of| A &
TUTFYE AT g A 22449 A S T4 S F (A Study on Buddhist
Practice Seen from a Feminist Perspective: Focusing on the Experiences of Korean
Buddhist Women). Ph.D. Dissertation, Seoul, Dongguk University, 2005.

Cho, Sungtaek %73 ©. “Pulgyo i iron kwa silchdn suhaeng: chogi Pulgyo tii muaesdl il

chungsim tro” E .9 o] 23 A58 7] En o FoldE 4O (The

Theory and Cultivation in Buddhism: with a focus on the doctrine of not-self in

early Buddhism). Onil ii tongyang sasang 8 (Spring/Summer 2003): 163-189.

, ed. Toeong Songchol tii kkaedriim kwa suhaeng-Songchol tii Son sasang kwa

Pulgyo sajok wichi E|-&4 A 9] M3} 7334 At =wAbA 9

A (T'o€ong S6ngchdls Enlightenment and Practice—Sdngchidl’s Zen Thoughts and

his Position in the History of [Korean] Buddhism). Seoul: Yemun s6won, 2006.

. “Rationalist Tendency of Modern Buddhist Scholarship: A Revaluation” Philosophy

East and West 52, no. 4 (October 2002): 426-440.

Chodang chip T3t 5. Taipei: Guangwen Shuji, 1973.

Chon, Ingwon, ed. A 13, Tongnip sinmun tasi ilggi <= H2NE> THA] 7] (Re-reading
the Independent). Seoul: P’urtin yoksa, 2004.

Chén'guk pigunihoe, ed. X787 3. Hanguk piguni iii suhaeng kwa sam = 8] 7"
Y] =& 7} 4} (Life and Cultivation of Korean Buddhist Nuns). Seoul: Yemun
sowon, 2007.

Chong, Kwangho 8B4, Kitndae Hanil Pulgyo kwangyesa yongu T A H 2k (7 £

BH7% (A Study on the History of Korean-Japanese Buddhist Relations in Modern

Times). Inchon, Korea: Inha taechakkyo ch'ulpanbu, 1994.

. Hanguk Pulgyo choegiin paengnydnsa pyonnyon WEBIMZ i T F A1 S A 41

(Chronological History of the Latest One Hundred Years of Korean Buddhism).

Inchdn, Korea: Inha taehakkyo ch'ulpanbu, 1999.

Chong, Songbon 8<%, Chungguk Sonjong iii songnipsa yongu &= &2 A HAL
A" (A Study of the History of the Establishment of Chinese Chan Schools).
Seoul: Minjoksa, 1991.

Chéng, Stingsok 541, “Tongnam A i chinbojok Pulgyo undong kwa Minjung Pulgyo”
ol R A ZWF Y WEEIL (Progressive Buddhist Movements in
South Asia and Minjung Buddhism). In Popsong et al, Minjung Pulgyo iii tamgu
WF =19 ¥7 (Examination of Minjung Buddhism). Seoul: Minjoksa, 1989,
197-240.

4" (A Study on the Education of Religious Organizations during the [Modern]
Reform Period). Seoul: Hyean, 1999.



334 Bibliography

Chong, Yongja % 9 AF. “Kim Irydp munhak yongu” 712 % 28 A7 (A Study on Kim
Iryops Literature”). Suryon o'munhakjip 14 (1987): 1-26.

Choson Pulgyo Wol'bo %=1 = 1L 1. (Korean Buddhism Monthly, 1912) 1-6. Reprinted
in Hanguk kinhyondae Pulgyo charyo chonjip e= @] =125 A3 (Col-
lection of Materials on Modern and Contemporary Korean Buddhism). Seoul:
Minjoksa.

Chung, Bongkil, trans. The Dharma Words of Master Chongsan. Iksan: Won Kwang

Publishing Co., 2000.

, trans. The Scriptures of Won Buddhism: A Translation of the Wonbulgyo kyojon

with Introduction. Kuroda Institute Classics in East Asian Buddhism. Honolulu:

University of Hawai'i Press, 2003.

Clark, Donald. “History and Religion in Modern Korea: The Case of Protestant Christi-
anity” In Lewis R. Lancaster and Richard K. Payne, eds. Religion and Society in
Contemporary Korea. Institute of East Asian Studies. Berkeley, CA: University of
California Press, 1997, 169-213.

Cleary, Christopher. Swampland Flowers: The Letters and Lectures of Zen Master Ta Hui.
New York: Grove Press, 1977.

Cleary, Thomas. Entry into the Inconceivable: an Introduction to Hua-yen Buddhism.
Honolulu: University of Hawai’i Press, 1983.

Cumings, Bruce. Koreas Place in the Sun: A Modern History. New York: W. W. Norton,
1997.

Daehaeng Sunim. Walking without a Trace. Anyang, Korea: Hanmaum International

Culture Institute, 2001.

. To Discover True Self, “I” Must Die. Anyang, Korea: Hanmaum International

Culture Institute, 2002.

———. Mind, Treasure House of Happiness. Anyang, Korea: Hanmaum International
Culture Institute, 2003.

———. The Furnace Within Yourself. Anyang, Korea: Hanmaum International Culture
Institute, 2004.

Dai-Nihon zokuzokyo N H ALUH#E (Continuation of the Tripitaka). Tokyo: Kokusho
Kangyokai, 1950-1990.

Dongguk Taehakkyo Pulgyo Munhwa Yon'guwon, ed. Kiindae tong Asia tii Pulgyo hak
o FolAlote] =18 (Buddhist Scholarship in Modern East Asia). Seoul:
Tongguk taehakkyo ch'ulpanbu, 2008.

———, ed. Tong Asia tii Pulgyo, kiindae watii mannam &°oFAloFe] B, oo}
9] "hd (Encounter of East Asian Buddhism with Modernity). Seoul: Tongguk
tachakkyo ch’'ulpanbu, 2008.

Dossey, Larry. Healing Words. New York: Harper Books, 1993.

Dumoulin, Heinrich. A History of Zen Buddhism. Boston, MA: Beacon Press, 1971.

. Zen Buddhism: A History, 2 vols. New York: Macmillan, 1988.

Dumoulin, Heinrich, and Ruth Fuller Sasaki. The Development of Chinese Zen. New York:
The First Zen Institute of America, 1953.

Dushan L. Huayan wujiao jiguan €k 71719, (Cessation and Contemplation in
the Five Teachings of the Huayan). T 45.1867. 509a-513c.

Faure, Bernard. The Rhetoric of Immediacy: A Cultural Critique of Chan/Zen Buddhism.
Princeton, NJ: Princeton University Press, 1991.




Bibliography 335

. “Random thoughts: Wonhyo’s ‘Life’ as thought’” Pulgyo yongu 11/12 (Nov

1995): 197-223.

Gregory, Peter, trans. Inquiry into the Origin of Humanity. Honolulu: University of Hawai’i
Press, 1995.

Gross, Rita. Buddhism after Patriarchy: A Feminist History, Analysis, and Reconstruction
of Buddhism. Albany: State University of New York Press, 1994.

Ha, Chlunsaeng 3= Y. Kkaedariim iii kkot: Hanguk kiinseriil pinnaen kiinse piguni 7}
50 2 ke 241 Bl A BI9RY (Flowers of Enlightenment: Buddhist
Nuns in Modern Time who Have Lightened up Korean Buddhism), 2 vols. Seoul:
Yorae, 1998-2001.

Hakeda, Yoshito S., trans. The Awakening of Faith. New York: Columbia University Press,
1967.

Han, Chongman, ed. <R}, Hanguk kiindae minjung Pulgyo iii inyom kwa chongae 3t
S ERY o]@ 3 7] (The Theory and Developments of Minjung
Buddhism in Modern Korea). Seoul: Hangilsa, 1980.

Han, Kidu ¢t7]F. “Chos6n hugi sén Pulgyo i hurim” =4 $7] AE1we o&
(The Currents in Son/Zen Buddhism in Late Choson Period). Son kwa tongbang
munhwa %132} 55 &3} (Chan and Oriental Culture). Seoul: Korean Association
for Buddhist Academic Exchanges, 1994.

Han, Pogwang $+1.33. Yongsong sonsa yongu &7 “dAF 15" (A Study of Son Master

Yongsong). Seoul: Kamnodang, 1981.

. “Konbong-sa tii manil yombul kyslsa” 71-5-AFS] ¥ 4= A AR (The Com-

munity for the Recitation of Buddha’s Name for Ten Thousand Days at Kénbong

Monastery). Pulgyo hakpo 33 (1996): 73-95.

——— “Manil yombul kydlsa iii songnip kwa kt yokhal” &5 H & bt & Bz % 1
% (The Formation and Role of the Community for the Recitation of the Buddha’s
Name for Ten Thousand Days). Chongtohak yongu 1 (1998): 51-72.

——. “Yongsong siinim i chonbangi i saengae—sanjung suhaenggi ril chungsim

iro” 873 2| o] AWk7]) 9] Aol Atg V1S 4 = (The First Half of

Master Yongsong’s Life: focusing on the period of ascetic practices in mountains).

Taegak sasang 1 (1998): 27-50.

. “Yongsong sunim i huban’gi @i saengae (2)—Taegak kyose i hwakjang kwa

haesan” £74 ~d 2] F0E7] 2] Aol (2)-thZ: w A 2] &-43} | AF (The Second

Half of Master Yongsong’s Life, 2: the Expansion of the Great Enlightenment

Movement and its Dispersion). Taegak sasang 4 (2001): 9-72.

Han, Sokhiti 2 . Iiche iti chonggyo chimnyak sa 4418l & 1. 3 ZFA}F (The History
of Japanese Aggression in Religious Sphere). Seoul: Kidokkyomunsa Publishers,
1990. Trans. by Kim Siingtae from Japanese, Nihon no Chosen shihae to shukyo
seisaku H AR il 7Bl & SR EEUR (Japans Occupation of Korea and Religious
Policy). Tokyo: Miraisha, 1988.

Han, Yongun 22, Han Yongun chénjip W 552 4% (Collected Works of Han Yongun).
6 vols. Seoul: Shingu munhwasa, 1980.

Hanguk hak munhén ydén'guso, ed. Pak Kyusu chonjip W75 %5 (Complete Works of
Pak Kyusu). Seoul: Asea munhwasa, 1978.

Hanguk hyondae Pulgyo undongsa $= At 3= 1 25 Al (History of Buddhist Activism

in Modern Korea), 2 vols. Paju’gun, Korea: Tosd ch'ulpansa, 1996.




336 Bibliography

Han'guk Pulgyo Chongnam P’yonch'an Wiwénhoe, ed. $F=1 & 1. %31 %19 ¥ 5], Hanguk
Pulgyo Chongnam #3174 % (Comprehensive Bibliography of Korean Budd-
hism). Seoul: Taehan Pulgyo chinhiing won, 1993.

Hanguk Pulgyo Chapji Chongso $F= &1L 54| &4 (Collection of Korean Buddhist
Journals). 18 vols. Seoul: Poy6ngak, n.d.

Hanguk Pulgyo chonso WBIMh% 45 (Collected Works of Korean Buddhism). Seoul,
1979-1989.

Hanam Taejongsa munjip pydnchan wiwénhoe, ed. ¥ A =il SCHEHR 5E 25 R & . Hanam
ilballok: Hanam Taejongsa pobdrok ki $K#k: M SN %LE# (Hanan's
One Bowl of Records: Recorded Dharma-lectures of Great Patriarch Hanam).
Seoul: Minjoksa, 1996.

Harris, Ian, ed. Buddhism and Politics in Twentieth-century Asia. London and New York:
Pinter, 1999.

Heine, Steven, and Charles S. Prebish, eds. Buddhism in the Modern World: Adaptations
of an Ancient Tradition. Oxford and London: Oxford University Press, 2003.

Higashi Honganji Administration, ed. “Chésen kaikyo gojiinen shi” HJftf B i 70+ 4
11 (The Records of 50 Years [after] Commencing Mission to Korea, 1927). Ilbon
Pulgyo kaegyo charyo Y& 1L 7|1l A3 (Materials on the Commencement
of Japanese Buddhist Mission in Korea). In Hanguk kiinhyéndae Pulgyo charyo
chonjip, vol. 62. Seoul: Minjoksa, 1996.

Ho, Kangan Jj k. “Bukkyd wa jikko ni ari” fEZ X H1TIC® U (The Essence of Bud-
dhism Lies in Genuine Practice). In Kiindae Pulgyo kita charyo 3T A\AIBZ H At 7%
Kt (More Materials on Modern Buddhism), vol. 2. 1936, pp. 227-29 [233-34].

Ho, Tonghyon 515 €. “1881 nyon chosa sichialdan tii hwaldong e kwanhan yon'gu” 1881
AR EE] o] #HsE A7 (A Study of the Activities of the Courtiers’
Observation Mission of 1881). Kuksagwan nonchong = At =% (The Journal
of the National History [Compilation] Committee), 66 (1995).

Hong, Saséng &AHJ. “Minjung Pulgyo undong tii pydngka wa chénmang” %1 & i
52 719} A" (Evaluation and the Vision for the Future of Minjung Bud-
dhist Movement). In Ppsong et al., Minjung Pulgyo i tamgu W52 1.9 &7
(Examination of Minjung Buddhism). Seoul: Minjoksa, 1989, 89-127.

Huh, Woosung. “Manhae’s Understanding of Buddhism.” Korea Journal 40, no. 2 (Sum-
mer 2000): 65-101.

Hur, Nam-lin. “The So6t6 Sect and Japanese Military Imperialism in Korea” Japanese
Journal of Religious Studies 26, nos. 1/2 (1999): 107-134.

Hwang, Chongsu (T’aejin) % H Ik (45%). “Kyonghd Man’gong tii S6n sasang:
Toksungsanmun hydngsdéng il chungsim tro” . 2s Q] i AL g8 74
SIS 0O 2 (Sén Thoughts of Kyonghd and Man'gong: focusing
on the formation of the Toksung Faction). PhD dissertation, Seoul, Dongguk
University, 1999.

Hwang, P’ilho %2 &. “Haebang Sinhak kwa Minjung Pulgyo ti pigyo punsdk” 3l "8-21
v} WFE W] ¥ WA (Comparative Analysis of Liberation Theology and
Minjung Buddhism). In Popsong et al, Minjung Pulgyo tii Tamgu 5= 1.2 &
7" (Examination of Minjung Buddhism). Seoul: Minjoksa, 1989, 241-281.

Hwang, Sonmydng 3%, Chosonjo chonggyo sahoe sa yomgu Z=/A% F I AFS|A}
A7-(A Study on Religious and Social History of the Chosén Dynasty). Seoul:
Ilchisa, 1992.



Bibliography 337

Hyegd ZJfi. “Samhak kydmsu wa sén-kyo yunghoe i Hanam sasang” —E257 {5 &} it
e o] etAMY (Hanam's Thoughts on Equal Cultivation of Three Studies
and the Integration of Zen and Doctrinal Teaching). A paper presented at the
First Seminar on the Premodern and Modern Intellectual History of the Chogye
Order. Seoul, Dongguk University, September 17, 2004.

Hyon'ing &-. “Taesting Pulgyo i silchon sasang: Minjung Pulgyo undong i Taestingjok
chongae ril wihaye” & 8] Az AP vSEw 52 s AN
£ 913t°] (The Theory of Practice of Mahayana Buddhism: towards a Mana-
hanist Evolution of the Minjung Buddhist Movement). Minjok Pulgyo 1 (1989):

120-138.

Hyujong K. Songa kwigam i §a#i (Paragon of Zen Tradition). Seoul: Poyéngak,
1978.

Ignatovich, A.N., Svetlov, G.E. Lotos i politika (The Lotus and the Politics). Moscow:
Mysl, 1989.

Im, Chongguk &&=, “Chogi chonggyo chiimnyak kwa chinilpa> %7] S 1 =k

7} x4 J} (The Beginnings of Religious Aggression and Pro-Japanese Group).
Inmulgye, 64 (1989).

Im, Hyebong %188 Chinil Pulgyo ron 1% 1L (On Pro-Japanese Buddhism) 2
vols. Seoul: Minjoksa, 1993.

Im, Kijung $}71%". Pulgyo kasa wonjon yongu =1 7FAF 971 45" (A Study on the
Originals of Buddhist Lyrics). Seoul: Tongguk taehakkyo ch’ulpanbu, 2000.

Inagaki Masami, comp. Senoo Giro Shitkyo ronshii Ik FE35BF <84 (Collected Essays
on Religion by Senoo Gir6). Tokyo, Daiz6 shuppan, 1975.

Jaffe, Richard M. Neither Monk Nor Layman: Clerical Marriage in Modern Japanese Bud-
dhism. Princeton and Oxford: Princeton University Press, 2001.

Jingde chuandeng lu = &5 #k. By Doayun JEJ5L. T 2076.51.196-467.

Jorgensen, John. “Conflicts between Buddhism and Confucianism in the Choson Dynasty:
A Preliminary Survey” Pulgyo yongu 15 (1998): 189-242.

Kaebyok 71™. “Sakpal hago stingbok ibiin Kim Irydp yosa tii hoegyongi” 21#s}3l %
e 2 AL o112l 31771 (An Interview with Tonsured Ms. Kim Irydp in
a Nun’s Robe) (January 1935): 12-17.

Kang, Kongi, and Kim Hosong, eds. AL, 15, Kkadariim: tono tonsu inga, tono
chomsu inga N5 =2 =77} =252 7} (Enlightenment: Is it Sudden
Awakening and Sudden Cultivation or Sudden Awakening and Gradual Cultiva-
tion?). Seoul: Minjoksa, 1992.

Kang, Mangil. “Contemporary Nationalist Movements and the Minjung” In Kenneth
Wells, ed. South Korea’s Minjung Movement: The Culture and Politics of Dissidence.
Honolulu: Univeristy of Hawai’i Press, 1995.

Kang, Sokju, and Pak Kyonghun 2 £k. FMiH). Pulgyo kiinse paegnyon (2G5 4
(Korean Buddhism during the Last Hundred Years). Seoul: Minjoksa, 2002.

Kat6, Bunkyo JII#E %k. “Chosen Kaikyo ron” 81 G %5 (On Commencing the Preach-
ing in Korea, 1900). Ilbon Pulgyo kaegyo charyo (Materials on the Commencement
of Japanese Buddhist Mission in Korea). In Hanguk kiinhyéndae Pulgyo charyo
chonjip, vol. 62. Seoul: Minjoksa, 1996.

Keel, Hee-Sung. CHINUL: The Founder of the Korean Son Tradition. Berkeley Buddhist
Studies Series. Seoul: Po Chin Chai Ltd., 1984.

———. “Zen and Minjung Liberation.” Inter-Religio 17 (Summer 1990): 24-37.



338 Bibliography

—— A3 = Bl AA E 2AF A AP S T4 0% 6] (The
Chogye Order and the Search for the Identity of Korean Buddhism). Hanguk
chonggyo yongu (Journal of Korean Religions) 2 (June 2000): 159-93.

Ketelaar, James Edward. Of Heretics and Martyrs in Meiji Japan: Buddhism and its Per-
secution. Princeton, NJ: Princeton University Press, 1990.

Kim, Chinsong 7 X% Soule ttansiihoriil hohara: hyondaesong tii hyongsong <1 <ol &
55 3]stk AdiAd 9] 84 (Allow Dance Halls in Seoul: the Formation of
Modernity). Seoul: Hyonsil munhwa yon'gu, 1999.

Kim, Chongch'an 71& %k, “Minjung Pulgyo undong i chon'gae kwajong” W15 & 1.5
o] 702 (The Process of the Evolution of Minjung Buddhism). In Pépsong,
et al. Minjung Pulgyo 1ii tamgu. Seoul: Minjoksa, 1989, 171-196.

Kim, Chongsé 7% *]. “Hanmal, Ilche ha Han'guk chongyo ydn'gu i chon'gae” A
Hoar & e BoR# 78 2] B (The Development of the Study of Korean
Religion at the End of the Choson Dynasty and under Japanese Rule). Hanguk
sasangsa taegye MM K% (Compendium of the Intellectual History of
Korea) vol. 6. Séngnam, Korea: Hanguk chdngsin munhwa yon'guwon, 1993,
243-314.

Kim, Haeun 71 3l-&. “Pulgyo kiin-kiindaehwa ron” =1 U8+ (Theory of
Modern-Modernization of Buddhism). Pulgyo wa Minjok Chunghiing 1 (1974):
165-210.

Kim, Hosdng 4> . “Hanam i Toti-Pojo pSbtong sdl: ‘Haedong chojo e tae haya
ril chungsim tiro ¥4 S] SHFE— M PEEE: AWl ¥astor & &
2 © % (Hanam’s view on the Totii-Pojo Dharma-lineage, focusing on [Hanam’s
article] ‘Regarding the First Patriarch of Korea)). Pojo sasang 5 A 2 (1988):
401-416.

. “Hanam sénsa: pojosdn kyesiing-han chongmun i sonjisik” #E75 iftfif: & 1 i

AFet &M A2 (Sén Master Hanam: A kalyanamitra of the [Chogye]

Order who inherited Pojo’s S6n). Hanguk Pulgyo inmul sasang-sa HEE M2 AN

A (An Intellectual History of Figures in Korean Buddhism). Seoul: Minjoksa,

1990, 462-473.

. Pang Hanam sonsa: Chogye-jong chodae chongjong 77 ¥l 2715 =&

) (Son Master Pang Hanam: The First Supreme Patriarch of the Chogye Order).

Seoul: Minjoksa, 1996.

Kim, Hyegong, ed. 713, Mangong orok RF3©]5 (Recorded Sayings of Mangong).
Korea: Sudok-sa, 1968.

Kim, Iryop 4% “Tongsaeng iii chugiim” 52| 55 (The Death of My Sister).
Sinydja 3 (May 1920).

——— “Uri ui isang” 721 &) ©1°¢ (Our Ideals). Punyo chigwang (July, 1924).

——— “Na tii chéngjogwan” 1}+2] % ¥+ (My View on Chastity). Choson ilbo 8 (Jan.

1927).

. Silsongin tii hoesang: Ilmyong o'nii sudo’in tii hoesang 273 A1 2] 3|7 4w o

- 5219 34 (A Memoir of the One who Has Lost the Mind; also known

as a Memoir of a Practitioner). Yesan, Korea: Sudoksa, 1960.

. Chongchun il pulsariigo 8 -5 A= 11 (Having Burned out the Youth, 1962).

Seoul: Kimydngsa, 2002.




Bibliography 339

. Haengbok kwa pulhaeng iii sa’i eso 3837 &35 €] Alo] o 4] (In Between Hap-

piness and Misfortune). Seoul: Whimun ch’ulp’ansa, 1964.

. Mi'raesega tahago namdorok ™ 2 A7} vhsl il ‘& 5== (Until the Future Life

Comes to an End and Even Afterwards), 2 vols. Seoul: Inmul yénguso, 1974.

. Sudoksa iii noil TEALS] =& (Sunset at the Sudok Monastery). Seoul:

Pomusa, 1976.

. Kkosi chi'myon nuni siryéra 3:°] A™ =°] A 2|2} (As Flowers Wilt, So Do

Tears Well Up). Seoul: Osangsa, 1985.

. Iryop Sonmun —HERESL (Zen Writings by Irydp). Seoul: Munhwa sarang,

2001.

Kim, Jongmyung 71 & ™. “ljong Sén, samjong Son nonjaeng” ©1 &4, AEA =4

(Debate on the Types of Son Buddhism). In Yi Hyogol, et al. Nonjaeng tiro poniin

Pulgyo chorhak +=7 S %2 Hi= EH 3} (Buddhist Philosophy Seen through

Debates). Seoul: Yemun sowon, 1998, 224-61.

. “Hy6ndae Hanlguk sahoe wa siingga kyoyuk” & tf gk A} 3] 9} 57} & (Modern

Korean Society and Monastic Education). Hanguk Pulgyohak (Buddhist Studies

of Korea) 28 (2001): 485-518.

——— Hanguk chungse tii Pulgyo iiirye: sasang chok paegyong kwa yoksa chok tiimi
=AY wa o - AP wiAdk GARA Sv] (Buddhist Rituals in
Medieval Korea: Philosophical Background and Historical Significance). Seoul:
Munhak kwa chisongsa, 2001.

———. “The Tripitaka Koreana: Its Computerizaion and Significance for the Cultural

Sciences in a Modern Globalized World” In James Lewis and Amadu Sesay, eds.

Korea and Globalization: Politics, Economy, and Culture. London: RoutledgeCur-

zon, 2002, 154-81.

. “Chikchi tii Son sasang kwa kit titii” 2 A] 2] 2 A3 71 2] €] (The Sén Thought

of the Paegun’s Chikchi Excerpts and Its Significance in East Asian Buddhism).

Yoksa hakpo 177 (March 2003): 33-65.

——— “Man’gong i Son sasang: tiikching kwa yokhal” ¥F& 2] AAMY—5% 7 &

3k (Man'gong’s Approach to Zen: Its Characteristics and Role). Chonggyo yongu

34 (Spring 2004): 203-32.

. “Buddhist Soteriology in the Korean Context: Hyujongs Approaches to Enlight-

enment.” In Torsten Larbig and Siegfried Wiedenhofer, eds. Tradition and Theories

of Tradition: An International Discussion. Muenster, Germany: LIT Verlag, 2006,

78-108.

Kim, Kwang-ok. “Ritual Forms and Religious Context” In Lewis R. Lancaster and Richard
K. Payne, eds. Religion and Society in Contemporary Korea. Institute of East Asian
Studies: University of California, Berkeley, 1997, 215-248.

Kim, Kwangsik <> GHH. “Tlje-ha Sonhak-won i unydng kwa sdnggyok” H i T itfE2EE

o] Wi} VLS (Managements and Characteristics of the Sonhak-won during the

Japanese Colonoialism). Hanguk Tongnip undong-sa yongu = =825 AT

(A Study on the History of Korea’s Independence Movement) 8 (1994): 281-312.

. Yongsong -&73. Seoul: Minjoksa, 1999.

. “Odae-san sudo-wo6n kwa Kim T’anhd: chonghye kyolsa i hyondaejok pyonyong”

eat A Aes: g dAre] A2 M- (The Center for Cultivation




340 Bibliography

at Odae-Mountains and Kim T’anh6: a Modern Transformation of the Samadhi
and Prajia Community). Chongtohak yongu 4 (2001): 177-226.

——— “Kim T’anhé ai kyoyuk kwa kit sénggyok” &8 2] &3 1 A4
(Kim T’anho’s Education and its Characteristics). Chongtohak yongu 6 (2003):

213-243.
—— “Kusul-sa yongu Ui piryosong: kiin-hyondae Pulgyo ui kongbaek tl meuja”
TeAl Aol doAd - 2 - dd Ene 39S w94} (The Necessity

of Studying Oral History: Let’s Bridge the Gap in Modern and Contemporary

[Korean] Buddhism). Pulgyo Pyongnon 5, no. 2 (June 2003): 217-234.

. “Yi Songchdl wi Pulgyo kaehydkron” ©]/dd ] Ex 7N E & (Yi Songchols

Theory of Buddhist Reform). In Sungtaek Cho, ed. Toeong Songchol iii kkaedariim

kwa suhaeng ¥1-8-73 4 2] 71 &3 7} 533 (Enlightenment and Practice of T'oeong

Songchdl). Seoul: Yemun s6won, 2006, 216-265.

Kim, Kwangsik, and Yi Chélgyo &2YChili 4¥5%L. Hanguk kiinhyondae Pulgyo charyo
chonjib H# BT B2 & R 2245 (Collected Materials of Modern and Contem-
porary Korean Buddhism), 69 vols. Seoul: Minjoksa, 1996.

Kim, Kyongil 7178 Y. Hanguk uii kiindae wa kundaesong 3+= 2] th 2} +th/d (Mod-
ernization of Korea and Modernity). Seoul: Paegsan sodang, 2003.

Kim, Kyéngjip 7178 A . Hanguk kiindae Pulgyo sa ¥r=7 -l = WA} (History of Modern

Korean Buddhism). Seoul: Kyongséwon, 1998.

. “Kwodn Sangno ti kaehydngnon yongu” #1722 7l & <17 (A Study of

Kwon Sangnos Theory of Reform). Hanguk Pulgyohak 25 (1999): 401-427.

——— Hanguk Pulgyo kaehyongnon yongu ==L 78 E<17" (A Study on the
Reform Theories of Korean Buddhism). Seoul: Chingakchong, 2001.

——— “Kiindae kaehwasting iii hwaldong kwa hyonsil insik” <t 7] &} 2] &5 7}
#7412 (Activities of Modern Reformist Monks and Their Reality Conscious-
ness). Pojo sasang 25 (Feb 2006): 463-490.

Kim, Okkyun 73t Kapsin Illok FH1 H # (The Diary of the Kapsin [Coup], 1885).
Seoul: Konguk taehakkyo ch’ulpanbu, 1977.

Kim, Sutae 715 Ell. “Yi Nunghwa ui Hanguk Kidokkyo ydn'gusa® ©]& 32| dt=7]
51 ATAF (Yi Ninghwa's Study of Korean Christianity). Chonggyo yongu 9
(1993): 109-30.

Kim, T’aesin 7 El2l. Rahula tii samogok B+ 2+E] AFELF (Songs of Rahula Yearning
for His Mother), 2 vols. Seoul: Han'gilsa, 1991.

Kim, T’anhd 71 §F3]. “Hyéndae Pulgyo ti kdin: Pang Hanam” LSSl B A: T5i%
i#% (A Giant of Modern Korean Buddhism: Pang Hanam). Han'guk i ingan-sang,
3, chonggyoga sahoe pongsaja pyon HEEBI S ARIGR3: SKHEK, it@ 4
(The Character of Korean People, vol. 3: Religious Figures and Figures in Public
Services). Seoul: Singu munhwasa, 1966.

Kim, Tonghwa <% 3. Pulgyohak kaeron iZx5* %5 (Introduction to Buddhist Stud-
ies). Seoul: Paegyongsa, 1954.

———, ed. Hanguk yoktae kosting chon ¥+=7 1t 1154 (History of Important Korean
Monks). Seoul: Samsdng misul munhwa chaedan, 1964.

Kim, Totae 4238 Z8. S6 Chaep'il paksa chasojon 158505 ¥ L 1 R4 {H (Autobiography of
Dr. S6 Chaep'il). Seoul: Posonsa, 1948.




Bibliography 341

Kim, Yongguk 7% =7. “Pan-kong ideorogi wa dyong Pulgyo” WE-&o|H-&=27] 2} ©f
§%51 (Anti-communist Ideology and Pro-state Buddhism). Minjok Pulgyo 1
(1989): 94-101.

King, Sallie B. “Thich Nhat Hanh and the Unified Buddhist Church of Vietnam: Non-
dualism in Action” In Christopher S. Queen and Sallie B. King, eds. Engaged
Buddhism: Buddhist Liberation Movements in Asia. Albany: State University of
New York Press, 1996, 321-363.

Ko, Un 3L <. Han Yongun pyongjon 8<% %% (Annotated Biography of Han Yon-
gun). Seoul: Mintimsa, 1975.

——— “Minjung Poptang han malssim” W% $'%% (Talks from the Minjung
Dharma Hall). Minjung poptang 1 (July 1985): 14-15.

——. “Miruk kwa Minjung” v 53 1 (Maytreya and Minjung). In Kim Chiha et
al. Miritk sasang kwa minjung sasang ") SAFS 3 W5 AFd (Maitreya Thought
and Minjung Thought). Seoul: Hanjin ch’ulpansa, 1988, 51-93.

Ku San. Nine Mountains: Dharma Lectures of the Korean Meditation Master Ku San. Korea:
Song Kwang Sa Monastery, 1978.

Kiimgansan ti chuin = 73F2] <1 (The Owner of Mt. Diamond). Tksan, Korea: Wolgan
Wongwangsa, 1990.

Kwon, Kee-jong. “Buddhism undergoes Hardships: Buddhism in the Choson Dynasty” In
The Korean Buddhist Research Institute, ed. The History and Culture of Buddhism
in Korea. Seoul: Dongguk University Press, 1993, 169-218.

Kwon, Sangno fEHH&. Choson Pulgyo yaksa W1 iZ% L (A Brief History of Korean
Buddhism). Seoul: Sinmungwan, 1917.

———. “Puljon Kwon Sangno kyosu wa Pang Hanam Sonsa @i sonjok mundap”
b REARE Fdbzel JisEl: RIS WAV (A Son Dialogue between
Professor Puljon Kwon Sangno and S6n Master Pang Hanam). Pulgyo sibo (Oct
1939).

Kyongho chip $iikEE (Collected Writings of Kydnghd). HPC 11.587b-701.

Kydngho Songu Sonsa P6bo Chip Kanhaeng Hoe, ed. Kyonghd pobs ikt (Kydongho's
Dharma Discourses). Seoul: Inmul yongu, 1981.

Kyoyugwdn Purhak Yonguso 2.5l =38 A7 Chogyejong sa: Kiin.hyondae pyon
ZAEAE: @ (The History of the Chogye Order: the Modern and Con-
temporary Period). Seoul: Taehan Pulgyo Chogyejong kyoyugwon, 2001.

Lancaster, Lew, in collaboration with Park Sung-bae et al. The Korean Buddhist Canon: A
Descriptive Catalogue. Berkeley, CA: University of California Press, 1979.

Lancaster, Lewis R., and Richard K. Payne, eds. Religion and Society in Contemporary
Korea. Berkeley, CA: Institute of East Asian Studies, 1997.

Lee, Kyong-hee. World Heritages in Korea. Seoul: Hak Go Jae, 1998.

Legge, James, trans. Confucian Analects, The Great Learning, & The Doctrine of the Mean.

Oxford: Clarendon Press, 1893.

, trans. The Works of Mencius. Oxford: Clarendon Press, 1895.

Levering, Miriam L. “Lin-chi (Rinzai) Chan and Gender: The Rhetoric of Equality and
the Rhetoric of Heroism” In José Ignacio Cabezon, ed. Buddhism, Sexuality and
Gender. Albany: State University of New York Press, 1992, 137-156.

Linji lu W75 #k. T 47.1985. 496b-506c.




342 Bibliography

Loftus, Elizabeth L., and John C. Palmer. “Reconstruction of Automobile Destruction:
An Example of the Interaction between Language and Memory.” Journal of Verbal
Learning and Verbal Behavior 13 (1974): 585-589.

Lone, Stewart, and Gavan McCormack. Korea Since 1850. Melbourne: Longman Cheshire,
1993.

Lopez, Donald, Jr., ed. Buddhist Hermeneutics. Honolulu: University of Hawai’i Press,
1988.

Luk, Chalres. Chun and Zen Teaching. Third Series. London: Rider, 1962.

. Practical Buddhism. London: Rider, 1971.

, trans. Empty Cloud: The Autobiography of the Chinese Zen Master Hsii Yiin.

Rochester: Empty Cloud Press, 1974.

Ma Myéng 55 . Hanguk Pulgyo sahwa T#B{% 55 (A Narrative History of Korean
Buddhism). Seoul: Kyongséwon, 1981.

Mangong Mundo Hoe, ed. # % ["1{£ . “Mangong Pobé: porydgo haniin chaga nugunya”
Wi ZE s el 3l sk A7F 71 (Dharma Talks by Mangong: who is trying
to see?). Seoul: Myogwang, 1983.

Maséng P13, “Pang Hanam sonsa riil ilko” " 8HH AN & ¢] 11 (Having Read [Kim
Ho-s6ng’s] ‘Son Master Pang Hanam'). Sonu toryang 8 (March 1996): 279-283.

Matsuoka, Mikio A2k, Nichiren Bukkyé no shakaishisoteki tenkai: Kindai Nihon
no shikyoteki ideorogi H#AA Ot MHIER  AHA o FEW
+ 7 A 1 F (Evolution of Nishiren Buddhism as a Social Theory: Religious Ideol-
ogy in Modern Japan). Tokyo: Tokyo daigaku shuppankai, 2005.

Miller, Owen, and Vladimir Tikhonov. Selected Writings of Han Yongun: From Social
Darwinism to ‘Socialism with a Buddhist Face” Honolulu: University of Hawai’i
Press, 2008.

Mills, Charles W. “Non-Cartesian Sums: Philosophy and the African-American Experi-
ence,” Blackness Visible: Essays on Philosophy and Race. Ithaca and London: Cornell
University Press, 1998, 1-19.

Minjung Pulgyo Undong Yénhap 10-chu-nydn Ki'nyém Sadphoe. Minjung Pulgyo R AJ
7% (Minjung Buddhism). Korea: Minjung Pulgyo undong ydnhap, 1995.

Mogu -9, “Minjok Haebang kwa Toongil il wihays” W13 ™3 L& 9] 3}o]
(Towards the Liberation of Korean People and Unification). Minjok Pulgyo 1
(1989): 5-9.

Montgomery, Daniel B. Fire in the Lotus: The Dynamic Buddhism of Nichiren. London:
Mandala, 1991.

Moriyama, Shigenori #8111/ %18, Kiindae Hanil kwangye sa yongu 3T\ H B LR L HTSE
(Research on the History of Modern Korean-Japanese Relationship, 1987). Trans.
from Japanese by Kim Semin. Seoul: Hyontimsa, 1994.

Mu Soeng. Thousand Peaks: Korean Zen-Tradition and Teachers. Cumberland, RI: Primary
Point Press, 1991.

Mubi Siinim Y] 2~\d. Kiimganggyong ogahae <M 11.%¢ fi (Korean Vernacular Trans-
lation of the Five Masters’ Interpretation of the Diamond Sitra). Seoul: Pulgwang
ch'ulpanbu, 1992.

Muller, A. Charles. The Sutra of Perfect Enlightenment: Korean Buddhism’s Guide to Medi-
tation. Albany: State University of New York Press, 1999.




Bibliography 343

Mun, Chan Ju. “A Historical Introduction to Minjung Buddhism: A Liberation Buddhism
of South Korea in 1980s” Kankoku Bukkyogaku Seminar 9 (2003): 239-270.

Mun, Okpyo, ed. &5 3%. Sinyosong: Hanguk kwa Ilbon i kiindae yosongsang 1143 :
b3 2] ol o]/4d 4} (New Women: Images of Modern Women in Korea
and Japan). Seoul: Chdongnyonsa, 2003.

Myodngjong, ed. M. Samsogul ilji =% HiE (Samsogul Diary). Korea: Kiingnak

sonwon 1992.

. ed. WIIE. Samsogul sosik 3¥2x= 222 (News from the Samsogul Hermitage).

Yangsan, Korea: Kﬁngnak sOnwon, 1997.

Naong hwasang orok WZ I35 % (Recorded Sayings of Master Naong). HPC 6.702b-
729c.

Neumaier-Dargyay, Eva K. “Buddhist Thought from a Feminist Perspective” In Morny Joy
and Eva K. Neumaier-Dargyay, ed. Gender, Genre and Religion: Feminist Reflections.
Wilfrid Laurier University Press, 1995, 145-170.

No, Mirim ="|%. “Higuchi Ichiyou wa Kim Irydp tii yosongsong taejo” il 15 2}
G329 ©]/4d/d dlx (Comparison of Femininity of Higuchi Ichiyou and Kim
Iryop). 116 ilmunhak 40 (2002): 141-165.

O, Chaeyong 2 A%, “Pulgyo poglip e taehan tigyon” =Xyl st 2| (My
Thoughts on the Prozelitization of Buddhism). Haedong Pulbo 7 (1914): 562-
571.

0, Sonmyong 2. Chongsan chongsa popsol “J:FEAFH A (Dharma Sermons of
Master Chongsan). Tksan, Korea: Wolgan Wongwangsa, 2000.

Oberdorfer, Don. The Two Koreas: A Contemporary History. London: Little and Brown,
1997.

Odin, Steve. Process Metaphysics and Hua-yen Buddhism. Albany: State University of
New York Press, 1982.

Oh, Bonnie B. C. “Kim Irydp’s Conflicting Worlds” In Young-Key Kim-Renaud, ed.
Creative Women of Korea: The Fifteenth through the Twentieth Centuries. Armonk,
NY: M. E. Sharpe, 2004, 174-191.

Oh, Kang Nam. “A Study of Chinese Hua-yen Buddhism with Special Reference to the
Dharmadhatu (Fa-chieh) Doctrine” Ph.D. Dissertation, McMaster University,
1976.

Okumura, Enshin L+ [H/0>. “Chésen koku fukyd nisshi” HIfiEE 2 H5E (Diary of the
Prozelytization in Korea). Ilbon Pulgyo kaegyo charyo Y% 1.7 WAL 5 (Materi-
als on the Commencement of Japanese Buddhist Mission in Korea). In Hanguk
kiinhyondae Pulgyo charyo chonjip, vol 62. Seoul: Minjoksa, 1996.

P’yo, licho 3£ Y Z=. “Mirtik sinang kwa Minjung Pulgyo” 7] 5419} ¥} 71 %% 3. (Maitreya
Faith and Minjung Buddhism). In Chongman Han, ed. Hanguk Kiindae Minjung
Pulgyo i inyom kwa chongae St= W52 o]\ d 2} AN (The Theory
and Developments of Minjung Buddhism in Modern Korea). Seoul: Hangilsa,
1980, 336-359.

Pack, Yongong 1. Yongsong taejongsa chonjip HEM A RN 44 (Complete Works
of the Great Master Yongsong), 18 vols. Seoul: Taegaksa, 1991.

Pak, Chaehyon Bl &, Hanguk kindae Pulgyo di tajadil = <t =12 EAHE
(The Others in Modern Korean Buddhism). Seoul: Purtin yoksa, 2009.




344 Bibliography

Pak, Chonghong B} . Pak Chonghong chonjip ANl %24 (Complete Works of Pak
Chonghong), 7 vols. Seoul: Hyongsol ch'ulpansa, 1982.

Pak, Chénghun ®}78-%. Chongsan chongsa chon “§AFEAFA (A Biography of Master

Chongsan). Iksan: Wonbulgyo Chulpansa, 2002.

, ed. Hanuran hanichi-e 35 Qt o] %] ol (Unitary Principle within One Fence).

Iri: Wonbulgyo ch'ulpansa, 1982.

Pak, Haedang B}3ll . “Chogyejong tii poptong sol e taehan komto” Z=A1E ] HEA
o] ti gk X (A Critical Research on the Dharma Lineage of the Chogye Order).
Chérhak Sasang 11 (December 2000): 43-62.

Pak, Hiiisting ®} 3], Yije sﬁngnyc“) ti ipsong tl hohami 6ttolrdnjiyo ©] Al & <] §]
& #rgho] ol"¥¥ A 2 (How about Now Allowing Monks to Enter into the
Capital?). Seoul: Tillyok, 1999.

———. “Chosdn Pulgyo Chogyejong i chuydk yongu: chongjong kwa chongmu
chongjang il chungsim tiro” WIEFIEZLERTS] L& A SRIEI mHiEE
< 54 ©= (A Study on the Leading Figures of the Choson Buddhist Chogye
Order: Focusing on the Supreme Patriarch and General Manager). Chongtohak
yongu 4 (2001): 249-276.

Pak, Kyonghun. “Buddhism in Modern Korea” Korea Journal 21, no. 8 (1981): 32-40.

Pak, Kyonghun, et al., ed. ¥}7d¥. Kiindae Hanguk Pulgyosa ron 3T 253 (On
the History of Modern Korean Buddhism). Seoul: Minjoksa, 1992.

Pak, Kyongjun 5173 <. “Minjung Pulgyo inyém ti pipanjok kochal” ¥ &1 ©]d 9]
B34 31 (Critical Examination of Minjung Buddhist Ideology). In Popsong
et al. Minjung Pulgyo tii tamgu. Seoul: Minjoksa, 1989, 129-170.

Pang, Hanam /Jj {7, “Chamson e tachaya” Ziifiol] ¥}3}oF (On S6n Meditation). Pulgyo
100 (October 1932): 35-37.

——— “Myoposs” Jifililil (Like a Cat Catching a Mouse). Kiimgang-jo 22 (1937):

50-51.

. “Oin suhaeng i chdnjae 6 kyolsim songbyon” F AMEFTO1 BEAE AP OBEHE (The

Success of My Practice Entirely Depends on the Determination of the Mind) Sin

Pulgyo 56 (1944): 2-4

. “Taehoesojib il tiingmyong yobsp kongiii chéngbop dl suji hara” K& S

CFT i WA IF1ES ZFF3tet (Special order for a general convocation: May

the discussion be conducted according to the Dharma, may you be ever mindful

of the True Dharma). Pulgyo sinbo 36 (October 1949): 1.

——— Hanam ilballok: Hanam Taejongsa poborok iz —#5#k: P N Rl 8 #k

(Hanams One Bowl of Records: The Recorded Dharma-lectures of Great Patriarch

Hanam). Ed. Hanam Taejongsa Munjip P’yonchlan Wiwon Hoe. Seoul: Minjoksa,

1996.

, ed. “Korydguk Pojo sénsa orok” il i IRl 55 #% (Recorded Sayings of

S6n Master Pojo [Chinul] of the Koryo State). Kangwon-to, Korea: Wolchongsa,

1937.

Park, Jin Y. ¥F 219, “T'oeong Séngchdl tii Pulgyo haesokhak kwa Son Pulgyo yulli® E]
349 = A8t AEN & (Zen Master Toeong Songchol's Buddhist
Hermeneutics and Zen Buddhist Ethics).” In Sungtaek Cho, ed. Toeong Songchol
iti Kkaedriim kwa suhaeng-Songch®l iti Son sasang kwa Pulgyo sajok wich'i ¥-873




Bibliography 345

A M FA-34e Hrda =2 21X (Toeong Songchdls
Enlightenment and Practice—Songchdl’s Zen Thoughts and His Position in the
History of [Korean] Buddhism). Seoul: Yomun sowdn, 2006, 19-47.

— “Wisdom, Compassion, and Zen Social Ethics: the Case of Chinul, Songchdl, and
Minjung Buddhism in Korea.” Journal of Buddhist Ethics 13 (2006): 1-26.
—— ““A Crazy Drunken Monk’: Kyongh6 and Modern Buddhist Meditation Practice”
In Robert E. Buswell, Jr., ed. Religions of Korea in Practice. Princeton, NJ: Princeton

University Press, 2007, 130-143.

———— “The Won Buddhist Practice of the Buddha-Nature” In Robert E. Buswell, Jr.,
ed. Religions of Korea in Practice. Princeton, NJ: Princeton University Press, 2007,
476-486.

Park, Kwangsoo. The Won Buddhism (Wonbulgyo) of Sotaesan: A Twentieth-Century Reli-
gious Movement in Korea. San Francisco-London-Bethesda: International Scholars
Publications, 1997.

Park, Pori. “The Modern Remaking of Korean Buddhism: the Korean Reform Movement

during Japanese Colonial Rule and Han Yonguns Buddhism (1879-1944)” Ph D

dissertation. University of California at Los Angeles, 1998.

. “Korean Buddhist Reforms and Problems in the Adoption of Modernity during

the Colonial Period” Korea Journal 45, no. 1 (Spring 2005): 87-113.

. “The Buddhist Purification Movement in Postcolonial South Korea: Restoring

Clerical Celibacy and State Intervention.” In J. Craig Jenkins and Ester E. Gottlieb,

eds. Identity Conflicts: Can Violence be Regulated? New Brunswick, NJ: Transaction

Publishers, 2007, 131-145.

Park, Sung Bae. Buddhist Faith and Sudden Enlightenment. Albany: State University of
New York Press, 1983.

__ 9. “Tono tonsu ron” = 2= & (Theory of Sudden Awakening and Sudden

Cultivation). Paengnyon Pulgyo nonjip 3 (1993): 201-254.

. “Silla Buddhist Spirituality” In Takeuchi Yoshinori, ed. Buddhist Spirituality: Late

China, Korea, Japan and the Modern World. New York: The Crossroad Publishing

Co., 1999, 57-78.

Paul, Diana Y. Women in Buddhism: Images of the Feminine in Mahdyana Tradition.
Berkeley, CA: Asian Humanities Press, 1979.

Pojo sasang ydnguwdn, ed. i BARWISEEE. Pojo chonso % 1 4>F (Complete Works
of Pojo [Chinul]). Cholla namdo, Korea: Puril ch'ulpansa, 1989.

Popsong H “d. “Kkadarim i ilsangsong kwa hyongmyongsong” 7l &2 A4 7
¥ /d (Enlightenment as Routine and Revolution). Changjak kwa pipyong 82
(Winter 1993): 329-340.

Popsong, et al. ' “d. Minjung Pulgyo iii tamgu W g=12 ¥ (Investigations of
Minjung Buddhism). Seoul: Minjoksa, 1989.

Pulgyo chongjon hZZIEUL (Correct Canon of Buddhism). Comp. Kim T’aehiip. Seoul:
Pulgyo sibosa, 1943.

Pulgyo kwangye tosé nonmun mongnok = WA A =
1986.

Queen, Christopher S. “Introduction: The Shapes and Sources of Engaged Buddhism?”
In Christopher S. Queen and Sallie B. King, eds. Engaged Buddhism: Buddhist

55 Seoul: Taewonjongsa,



346 Bibliography

Liberation Movements in Asia. Albany: State University of New York Press, 1996,
1-44.

Red Pine [Porter, Bill]. The Collected Songs of Cold Mountain. Port Townsend: Copper
Canyon Press, 2000.

Russian Ministry of Finances, ed. Hangukchi = %] (Description of Korea, 1900). Trans.
from Russian by Choe Son et al. Songnam, Korea: Hanguk chdngsin munhwa
yonguwon, 1984.

Said, Edward. Orientalism. New York: Pantheon Books, 1978.

Santikara Bhikkhu. “Buddhadasa Bhikkhu: Life and Society through the Natural Eyes of
Voidness” In Christopher S. Queen and Sallie B. King, eds. Engaged Buddhism:
Buddhist Liberation Movements in Asia. Albany: State University of New York
Press, 1996, 147-193.

Sasaki, R. E The Development of Chinese Zen. New York: First Zen Institute of America,
1953.

Schwartz, Benjamin. In Search of Wealth and Power: Yen Fu and the West. Cambridge,
MA: Harvard University Press, 1964.

Seoul t'tikpyolsi, ed. Hwagyesa: Silchiik chosa pogoso S+ AIAL: A 5 Z2AFR LA} (Hwagyesa:
Survey Report). Seoul: Seoul t'iikpydlsi, 1988.

Seung Sahn. Dropping Ashes on the Buddha. New York: Grove Press, 1976.

Shakai Mondai Shiryo Kenkytikai, comp. jit- 2 18 & FHF St 2s. Bukkyo to Shakai undo:
shitoshite Shinko Bukkyo Seinen Domei ni tsuite {AZL L il T @ & LT
B HAAAE F M2 D1 T (Buddhism and Social Movements: Focusing on
Young Adults Association of New Buddhism). Shiso kenkya shiryo, tokusha 52.
Kyoto: Toyo bunkasha, 1972.

Sharf, Robert. “The Zen of Japanese Nationalism” In Donald Lopez, ed. Curators of
the Buddha: The Study of Buddhism under Colonialism. Chicago: University of
Chicago Press, 1995.

Shim, Jae-ryong. “Buddhist Responses to the Modern Transformation of Society in Korea

(Vitality in Korean Buddhist Tradition).” Korea Journal 33, no. 3 (Autumn 1993):

50-56.

. “Buddhist Responses to the Modern Transformation of Society in Korea” In

Lewis Lancaster and Richard K. Payne, eds. Religion and Society in Contemporary

Korea. Berkeley, CA: Institute of East Asian Studies, 1997, 75-86.

. Korean Buddhism: Tradition and Transformation. Seoul: immoondang Publish-

ing Company, 1999.

, ed. A S Hanguk eso chorhak haniin chasedil =14 AHstst= AA&

(Philosophical Approaches in Korea). Seoul: Jimmundang, 1986.

Shin, Doh C. Mass Politics and Culture in Democratizing Korea. Cambridge: Cambridge
University Press, 1999.

Silchén Pulgyo Chénguk Stinggahoe %=1 =5 7}+3]. Hanguk hyondae Pulgyo
undongsa ¥ BLACHBZH ) 5 (History of Engaged Buddhism in Modern Korea).
P’aju’gun, Korea: Toso ch'ulpansa, 1996.

Sim, Chaeydl, ed. I ZL. Pojo pobo % I35l (Pojo's Dharma Discourses). Seoul: Puséng
Munhwasa, 1979.

Sin, Kwangchsl 414, “Yi Niinghwa i chonggyohak chok kwanjom” ©]53}£] &1
g4 #7 (Yi Nunghwas View of Religious Studies). Chonggyo yongu 9 (1993):
173-98.




Bibliography 347

Sin, O’hyon 41 2. &, “Wonhyo chorhak tii hydndaejok chomyong” & & 32| & o 4]
%% (Philosophy of Wonhyo from a Modern Perspective). In Academy of Korean
Studies, ed. Wonhyo iii sasang kwa kii hyondaejok iimi JCHES] A3 71 & of
2] ©] 1] (Wénhyo's Thought and its Meaning in Current Time). Séngnam, Korea:
Han'guk chongsin munhwa yon'guwon, 1994.

Sin, Pongsting 215~ Yi Tongin iii nara ©]-512] ket (Yi Tongins Country), 3 vols.
Seoul: Tongbang midia, 2001.

Smith, Kendra. “Sex, Dependency and Religion—Reflections from a Buddhist Perspective,”
in Ursula King, ed. Women in the World’s Religions: Past and Present. New York:
Paragon House, 1987, 219-231.

S6k, Myongjong, ed. FEHIIE. Kyonghs chip $i )5 4 (Collected Works of Kydnghd). Korea:

Kiingnak sonwon, 1990.

, ed. Hanam chip %% * (Collected Works of Hanam). Korea: Kiingnak sénwén,

1991.

Soma, Shoei 5. “Ho Kangan zenji o tazunete” JjIE Al % 72 342 C (Meet-
ing Son Master Pang Hanam). Chosen bukkyo 87 (April 1933): 14-19. (Korean
translation, “Pang Hanam sonsa ril chajaso, ‘st dALE ZHobA]. Taejung
Pulgyo [April 1994]: 80-83.)

Song, Hyonju % & . “Kiindae Han'guk Pulgyo kaehyok undong esé tiirye @i munje: Han
Yongun, Yi Niinghwa, Paek Yongsong, Kwon Sangno riil chungsim tiro” <+t g
el NERFolA oo A&, ol 53, MEA, A s T4
O % (Rituals in the Reform Movements of Modern Korean Buddhism: focusing
on Han Yongun, Yi Niinghwa, Paek Yongsong, and Kwon Sangno). Chonggyo wa
munhwa 6 (2000): 157-183.

Song, Rakhtii 4 2F3]. “Kim Iryép munhangnon” 149 & (On Kim Irydps Lit-
erature). Asea yosong yongu 14 (December, 1978): 307-326.

Song, Sokku 217", “Yi Niinghwa i Yugyo yon'gu” ©]-5- 82| 1917 (Yi Nungwhas
Study of Confucianism). Chonggyo yongu 9 (1993): 67-86.

Séngchol VLML Sonmun chongno i IEEL (The Correct Path of the Zen School). Seoul:
Pulgwang, 1981.

——— “Pongamsa kyolsa” & 9HAF A A} (Compact Community at the Pongam Monas-
tery). Chagiriil paro popsida A7) & HFE 45 A TF (Let's Look at Ourselves Clearly).
Seoul: Changgyonggak, 1987, 220-235.

———. Paeg’il pommun 5 H1k["] (One Hundred Days Sermons) 2 vols. Seoul:
Changgyonggak, 1992.

Sonmun yomsong yomsong sorhwa hoebon IR AT BIE A6 & A (Assembled Edi-
tion of the Selected Songs of Son Buddhism with Selected Songs). HPC 5.1a-
925c.

Sénu Toryang Han'guk Pulgyo kiinhyéndaesa yomguhoe, ed. ¢S st= ¢
thALAT3]. Sinmun tiro pon Hanguk Pulgyo kiinhyondaesa (H7lH] S = )
i B b2k LB (The Modern and Contemporary History of Korean
Buddhism Seen Through Newspapers), 2 vols. Seoul: Sonu toryang ch’ulpanbu,
1999.

Serensen, Henrik H. “Korean Buddhist Journals during the Early Japanese Colonial Rule”

Korea Journal 30, no. 1 (1990): 17-27.

. “A Study of the ‘Ox-Herding Theme’ as Sculptures at Mt. Baoding in Dazu

County, Sichuan” Artibus Asiae 51, nos. 3/4 (1991): 207-233.




348 Bibliography

. “Buddhism and Secular Power in Twentieth-Century Korea” In Ian Harris, ed.
Buddhism and Politics in Twentieth Century Asia. London and New York: Pinter,
1999, 127-152.

. “Buddhist Spirituality in Premodern and Modern Korea.” In Takeuchi Yoshinori,

ed. Buddhist Spirituality: Late China, Korea, Japan and the Modern World. New

York: The Crossroad Publishing Co., 1999, 109-133.

Stryk, Lucien, Takashi Ikemoto, and Taigan Takayama, eds. Zen Poems of China and
Japan: The Crane’s Bill. New York: Anchor Press, 1973.

Sugyong 7. “Hanguk piguni kangwon paltalsa” $-=1 H] 1] 74 #2A} (History
of the Evolution of Seminaries for Buddhist Nuns in Korea). In Chonguk piguni-
hoe, ed. Hanguk piguni iii suhaeng kwa sam = ¥ 5" 2] =8 3} 4k (Life and
Cultivation of Korean Buddhist Nuns). Seoul: Yemun sdwon, 2007, 15-51.

Sueki, Takehiro A AKMIE. Toyo no gori shiso BT D LA (Rationality in Eastern
Thought). Tokyo: Kodansha, 1970.

Suzuki, D. T. Essays in Zen Buddhism. First Series. London: Rider, 1949.

Swearer, Donald K. “Centre and Periphery: Buddhism and Politics in Modern Thailand”
In Ian Harris, ed. Buddhism and Politics in Twentieth-Century Asia. London and
New York: Pinter, 1999, 197-228.

Taego Pou hwasang orok A G M558 (Recorded Sayings of Venerable T’aego
Pou). HPC 6. 669a-702a.

Taehan Pulgyo Chogyejong kyoyukwon Pulhak yon'guso, ed. Pulgyo kiindaehwa iii
chongae wa songgyok = Wt 3F2] 7)€k A 2 (Modernization of Buddhism:
its Evolution and Characteristics). Seoul: Chogyejong ch’ulpansa, 2006.

T’aejin Stinim E X222, Kyongho wa Mangong iii Sonsasang 73 1 2k Wk 9] il A (Zen
Buddhist Thoughts of Kyongho and Mangong). Seoul: Minjoksa, 2007.

Taishé shinshii daizokyo K1 HTE K #E (Tripitaka Compiled during the Taisho Period).
Ed. Takakusu Junjiro et al. Tokyo: Taish6 Issaikyd Kankokai, 1924-1935.
Takahashi, Toru i *. Riché Bukkyo 4 #]#/#{ (Buddhism of the Yi Dynasty). Tokyo:

1929. Reprint, Seoul: Poryon'gak, 1972.

Tamamuro, Taijo, ed. =55/, Nihon Bukkyo shi [ A{AZ{ (History of Japanese
Buddhism), 3 vols. Kyoto: Hozokan, 1967.

Thelle, Notto. Buddhism and Christianity in Japan: from Conflict to Dialogue. Honolulu:
University of Hawai'i Press, 1987.

Thurman, Robert A. E. The Holy Teaching of Vimalakirti: A Mahayana Scripture. University

Park and London: Pennsylvania State University Press, 1976.

. Buddhism. Three Parts. New York: Mystic Fire Video, 1999.

Tikhonov, Vladimir. “The First Stage of Yi Tongin’s Career (1878-1880): the forerunner
of dependent development?” Sunggyun Journal of East Asian Studies 2, no. 1
(2002): 210-233.

Tongguk Taehakkyo Songnim Tongmunhoe, comp. &7 W8 W/ §] 5L 5], Hanguk
Pulgyo hyondaesa §#EHEZ LM (Modern History of Korean Buddhism).
Seoul: Sigongsa, 1997.

Victoria, Brian Daizen. Zen at War. 2nd ed. Lanham, MD: Rowman and Littlefield, Inc.,

2006.

. Zen War Stories. London and New York: Routledge Curzon, 2003.




Bibliography 349

=

Wonyung 8. Kanhwa Son: Sénjong tonbdp sasang tii pariin ihae ItHA: AE =1
AFE2] vk o] 8l (Kanhua Zen: Correct Understanding of Zen Subitism). Seoul:
Changgyonggak, 1993.

Yamashita, Shinichi I1I N E—. “Ikeda Kiyoshi keimu kyokuché Ho Kangan zenji wo
tou” MWW RyE J7E A% 55 5 (Director of the Bureau for Police
Affairs Tkeda Kiyoshi visits Son Master Pang Hanam). Chosen Bukkyo 101 (Aug
1934): 4-5.

Yang, Unyong %F->-&. “Yi Niinghwa tii hangmun kwa Pulgyo sasang” ©] 5 3}2] g7}

= WA (Yi Niinghwa's Scholarship and Buddhist Thought). Sungsan Pak Kilchin

Paksa kohui kinyom: Hanguk kindae chonggyo sasangsa <5 ~F8}Z X1 1rA} 31 8] 7]

W sk 2o F W AHS AL (Pak Kilchin Festschrift: Intellectual History of Modern

Korean Religions). Iri, Korea: Wongwang taehakkyo ch'ulpanbu, 1984, 437-465.

. “Yi Niinghwa tii Han'guk Pulgyo yongu” ©]°s-3}2] k=7 & 2 17" (Yi Ntinghwa’s

Study of Korean Buddhism). Chonggyo yongu 9 (1993): 45-65.

. “Kiindae Pulgyo kaehydk undong” i fUfihZL 438 1) (Buddhist Reform Move-

ments in Modern Korea). In Hanguk sasangsa taegye W#EHAI A% (Com-

pendium of the Intellectual History of Korea), vol. 6. Pundang, Korea: Han'guk

chongsin munhwa yon'guwon, 1993, 139-65.

Yi, Chaehon ©] A&, “Yi Ninghwa yongu i hydnhwang kwa kwaje> ©]5 3 2]
#5372 (Current Status and Issues of the Study of Yi Niinghwa). Hanguk
chonggyosa yongu 7 (1999): 5-28.

—. “Kundae Han'guk Pulgyohak ti songnip kwa chonggyo insik—Yi Niinghwa wa

Kwon Sangno riil chungsim tire” <t == w2 AH T Q124 —o]53}

o} YUHEE FHLE (The Establishment of Buddhist Studies and Religious

Consciousness in Modern Korea—Focusing on Yi Nunghwa and Kwon Sangno).

PhD dissertation, Han'guk chongsin munhwa yon'guwon, 1999.

. Yi Niinghwa wa kiindae Pulgyohak ©]°5 3k} <-tf =138} (Yi Niinghwa and

Modern Buddhist Scholarship). Seoul: Chisik sanyopsa, 2007.

Yi, Chaehyong “F#ifll. “Pulgyo kye ch’inil haengjok ottéke pol kdsin'ga, Chiam Yi
Chonguk tl chungsim tro” =LA X1 LW 2 oj@A & ZA7}: A o]F

25 TS %2 (What Should We Do with Pro-Japanese Activities of [Korean]
Buddhists?—Focusing on Chiam Yi Chonguk). Pulgyo pyongnon 4, no. 2/3 (Sum-
mer/Fall 2002): 302-328.

Yi, Chong, ed. ©17d. Hanguk Pulgyo inmyong sajon $r= =1L 1P ALA (Korean Bud-
dhist Biographical Dictionary). Seoul: Pulgyo sidaesa, 1993.

Yi, Hyangsun ©| &F<=. Piguni wa Hanguk munhak ¥ 7] 2} $-=1E3} (Buddhist Nuns
and Korean Literature). Seoul: Yemun sowon, 2008.

Yi, Kango ©|7%2.. Hanguk sinhiing chonggyo chongnam, $+=141-5-%W.E % (Compre-
hensive Bibliography of New Religions in Korea). Seoul: Taehting kihoek, 1992.

Yi, Kwangnin IS, Kaehwadang yongu DAL #15€ (Study on the Enlightenment

Party). Seoul: Ilchogak, 1973.

. Hanguk kaehwa sa iii chemunje WAL S GHIHIRE (Issues on Korean

Enlightenment History), Seoul: Ilchogak, 1986.

. “Kaehwagi tii Han'gugin i Asia yondae ron” 7§ 3}7] 9] gk=Q12] ofAjo} At

= (Korean Views on ‘Asian Solidarity’ in the ‘Enlightenment’ Period). Kaehwapa




350 Bibliography

wa kaehwa sasang yongu BA{LIR b BALILAT #4758 (Studies on the Enlightenment

Group and Enlightenment Thought). Seoul: Ilchogak, 1989.

. “T’ak Chongsik non” B}’ 2] & (On Tak Chongsik). Kaehwagi yongu 71 3}7]

- (Study on the Era of Enlightenment). Seoul: Iichogak, 1994.

Yi, Kwangnin, and Sin Yongha ©]3d, 21-8-3}. Saryoro pon Hanguk munhwa sa: kiindae
pyon AR 2 35 L 8FAF: ] (Cultural History of Korea Seen through
Source Materials: the Modern Period). Seoul: Ilchisa, 1984.

Yi, Mydnghydn ©]™8 &. “Hanguk chdrhak iii chéntong kwa kwaje” =482 %
¥} F} A (The Tradition and Tasks of Korean Philosophy). In Shim Jae-ryong ed.,
Hanguk eso ch’orhak haniin chasediil, 19-36.

Yi, Namydng ©] ‘&%, “Yoram chorhak: hyangnaejok chdrhak kwa hyangoejok chrhak i
chiphap tiirosoiti Hanguk chorhak” ¢+ 2 8} &k 2] A 8k} gk 9] 4] Hgho] J
30 5 A 9] k=1 8 (Yoram's Philosophy: Korean Philosophy as a Combination
of Academic and Non-academic Philosophies). In Chérhak yonguhoe, ed. Haebang
50 non iii Hanguk chorhak 3% 501d 2] $= A3} (Korean Philosophy during
the 50 Years after the Liberation). Seoul: Chorhak kwa hyonsil sa, 1996, 11-26.

Yi, Nitnghwa 2*6E M. Paekkyo hoetong % & i (Harmonization of All Religions, 1912).

Trans. Kang Hyojong. Seoul: Unjusa, 1992.

. Choson Pulgyo tongsa e ch'wihaya WG ol # 3ok (About A Com-

prehensive History of Korean Buddhism). Choson Pulgyo chongbo W ff 23 it

(The Journal of the Collection of Korean Buddhism) 16 (August 1917). Hanguk

Pulgyo chapchi chongbo %= % W34 F K. (The Journal of the Collection of

Korean Buddhist Magazines) 14: 346-355.

. Choson Pulgyo tongsa WIfFWBZM Y (A Comprehensive History of Korean

Buddhism, 1918), 3 vols. Seoul: Minsogwén, 2002.

——— “Tangok pogyo sdI” 44k Z4if (A Discussion of Propagation at the Buddhist
Paradise and Hell). Choson Pulgyo chongbo WIS %%k (The Journal of the
Collection of Korean Buddhism) 16 (1919). Hanguk Pulgyo chapchi chongbo ¥t
== WA F 5 (The Journal of the Collection of Korean Buddhist Magazines)
15: 373-7.

——— “Yosigwan” U15&#8l (The View of Thusness). Choson Pulgyo chiongbo #1fH i %k
#z¥ (The Journal of the Collection of Korean Buddhism) 17 (1919). Hanguk
Pulgyo chapchi chongbo == 15+ A]E 1. (The Journal of the Collection of
Korean Buddhist Magazines) 15: 447-56.

——— “Mansa malli riil chasim chasdng e kuhagi wihaya” "HAFRFE] & Z}4 2}/d o]

T-317] $13FeF (In Search of All Phenomena and All Principle from Self-mind

and Self-nature). Pulgyo (September 1928): 60-62.

. Chosén Kidokkyo kiip oegyosa Wfif FaAF 2 K /42251 (A History of Christianity

and Diplomacy in Korea). Seoul: Chosdn Kidokkyo changmunsa, 1928.

Yi, Sang-taek. Religion and Social Formation in Korea: Minjung and Millenarianism. Berlin:
Mouton de Gruyter, 1996.

Yi, Songta ©]’J Ef. “Kyongho i Son sasang” 7d 51 2] A A (Kyonghd's Son Thought).
Sungsan Pak Kilchin paksa hwagap kinyom: Hanguk Pulgyo sasang sa ‘812
AL 371 Sk 5 1l AFAEAT (Pestschrift in Commemoration of Professor
Sungsan Pak Kilchin’s 60th Birthday: The History of Korean Buddhist Thought).
Iri: Won'gwang tachakkyo ch’ulpansa, 1975, 1103-1120.




Bibliography 351

. “Kyongho sidae tii Sén kwa kydlsa” 7 & At €] 413} ZAA}F (Son Buddhism
and Compact Community in Kyonghd's Time). Chinsan Han Kidu paksa hwagap
kinyom: Hanguk chonggyo sasang iii chae chomyong K12t $t7]5 whA} 8}1717]

3 3 T A A ZET (Festschrift for Chinsan, Dr. Han Kidu: Further

Elucidation on the Thought of Korean Religion). Ed. Chinsan Han Kidu Paksa

Hwagap Kinydm Nonmunjip Kanhaeng Uiwon Hoe, vol. 1. Iri, Korea: Won'gwang

Taehakkyo Ch'ulpanguk, 1993, 425-36.

Yi, Taesdk ©] Bl 4. “Yosdng haebangnon tii nangmanjék chip'yong: Kim Irydp ron” ©1/3
-2 2] ek A3 7192 (Romantic Horizon of the Theory of Women's
Liberation: the Case of Kim Iryop.” Yosong munhak yongu 4 (2002): 177-201.

Y6, Ikku ©] &1 7. Miriikkyong iti segye 21573 ©] Al 7| (The World of the Satra of Maitreya’s
Ascension). Seoul: Chiyangsa, 1986.

. “Minjung Pulgyo undong il 6ttoke ihaehal gosinga, W& = 155 o DA
ol#g Z1Q17} (How to Understand Minjung Buddhist Movement). Minjung
Poptang 1 (July 1985): 10-13.

. Minjung Pulgyo Chorhak FRBZTEL (Philosophy of Minjung Buddhism).

Seoul: Minjoksa, 1988.

Yongmyodng &4 . Isib'i-in 1ii chiingon il tonghae pon kiin hyondae Pulgyosa 22 2] %
AE F3ll 2 Fdd= WA (Modern Korean Buddhism as Seen by Twenty-two
Witnesses). Seoul: Sonu toryang, 2002.

Yoon, Yee-heum. “The Contemporary Religious Situation in Korea” In Lewis R. Lancaster
and Richard K. Payne, eds. Religion and Society in Contemporary Korea. Berkeley,
CA: Institute of East Asian Studies, 1997, 1-17.

Yu, Beongcheon. Han Yong-un and Yi Kwang-su: Two Pioneers of Modern Korean Litera-
ture. Detroit: Wayne State University Press, 1992.

Yii, Chiin-fang. “Ta-hui Tsung-kao and Kung-an Chan” Journal of Chinese Philosophy 6
(1979): 211-35.

Yu, Yonsik +-%12]. Hanguk kiinhyondae sa ron 3t= @A A2 (On Modern and Con-
temporary Korean History). Seoul: Ilchogak, 1992.

Yun, Changhwa -7 3}, “Hanam tii chajénjok kudogi Ilsaeng Paegwol” %5 2] A} 2]

571 B (Tlsaeng paegwol, Hanam's Autobiographical Account of His

Search for the Path). Pulgyo pyongnon 5, no. 4 (2003): 294-306.

Yun, Chonggwang. <78 2. Bibissi inki pangsong piiro kosiing yoljon 15. Hanam Ktn
stinim: paguni e murtil tamgo tallyd kanuna BBS 17| ¥4 22 1594 15, ¢
dF g by el 58 93 @2 7Y (Popular Broadcasting Programs of
the BBS [Buddhist Broadcasting System]: the Lives of Eminent [Korean] Monks,
vol. 15: Eminent Monk Hanam: ‘You fill a basket with water and are running
around’). Seoul: Uri ch'ulpansa, 2002.

Zimmermann, Michael. “War” In Robert E. Buswells, Jr., ed. Encyclopedia of Buddhism,
vol. 2. New York: Macmillan Reference, 2005.

Zingmark, Brian K. (aka. Chong Go % 15). “A Study of the letters of Korean Seon master

Hanam” MA thesis, Dongguk University, Seoul, 2002.




This page intentionally left blank.


yanulada
This page intentionally left blank.


Glossary of East Asian Characters

akch'wi konggyodn JEHLZE b,

Arai Nissatsu (J) 75 H b
Asakusa (J) 5

Asano (J) Fi1F

Asano (J) 31y

Baizhang Huaihai (C) 5L 1#f
Baojing sanmei ge (C) 7 — WLk
Baozi Wengqin %4 3K

betsuin () P

Caodong zong (C) B li%=

Bosha Wuyi (C) T4 52

Boshan chanjing yu (C) LI E L
cham 2

chamdoen malssiim 3+ 235
chamsaram FAFet

chamson i

chamili 2 &

changjo Al

changjosong Bll i 1

che i3

chiilsong LA

chilsonggye L

chiron yul 1251

chochs pulsang ikl B HH
Chioe Ch'wiho L b

chon

chondang K&

Chdndogyo KEZL
Chongdam 5 {ii

chonggyu T

353



354 Glossary of East Asian Characters

chongmu wonjang 8 150E

Chongnyon Yorae 7 - 412K

Chéngtaphoe 75

chonha taejung K~ K2

chonjitin KM &

chonma oedo KFE/FIE

chonsu chonan kwanchaje posal kwangdae wonman muae taejabisim taedarani
kyechong T T- MWL 1 (L35 0 i A B Aty QAR O KPEREJE i

Chontae K13

Chotii Uisun L4 )

chulsegan i)

chwisa MUk

chaa H 3K

chaebol M1

chagaop {F3

Chajae posal F {13 b

Chajang #% /i

Chamintu H KT

Chan (C) 7

Chang Chiyoén 55 &k

Changgyonggak fiii# %]

changjwa purwa I NN

Chanyao (C) %

Chanyuan zhuquan jidu xu (C) M #5246 407

chejon 5555

chiba ¥AFX

chihae 1%

Chikchisa [FL45<F

chikjol pobmun TE AL

chin IH

china [F X

chin’yo IR

chinbo £

chindaesa 7KL

chinje F.5

chinsang IF A

chinsim songche F.OPERE

chinsim [F/C»

chinsong AV

Chinul %13/

chippop ik

chisa &+



Glossary of East Asian Characters 355

chitin potin 1B

Cho Myénggi i W]5E

Cho Potin pi A5 [l it

choop 1%

Chodang chip il 4

Chogye Son &

Chogye-chong T'oeun Wonil Sénsa pimyéng pydng s6 5% i S [F] H il
et - Fe

Chogyejong #5255

cholbok HT1K

chomo T

Chéndogyo KiHZk

Chéng Mongju #27)5

chongop 113

chongbop anjang 1F 15 i

chonggak chonghaeng 152 1F1T

chonggwan 171l

Chénghyesa 7 £5 -7

Chongjo 1Ll

Chéngjon 1 41t

chongjong 11

Chéngsan it 111

chongsim {§#/0»

chongsiip 14

Chéngto Kuhyon Chénguk Stinggahoe 3¢ [ H Bd 2> B g {fn

Chéngtohak yongu {4t - B4

chonhujedan HiF&FREN

Chonwdlsa ¥4 H 7

chosa "Bt

chosagwan THFNIGH

Chosen Bukkyo (J) w1 b7k

Chésen Kaikyd ron (J) 515 2k

chosil =S

Choson Kidokkyo kiip oegyosa #lfif JE45 24 o /442t

Chosén musok ko #/Jfif AA (%

Chosén Pulgyo Chogye jong il (24 82 5%

Chosén Pulgyo kaehyok an ] ﬁifﬁxﬂﬂﬁi%

Choson Pulgyo Kaehyoksillon $ﬂﬁ$fﬁé’fﬁ(5ﬁ BT

Chosén Pulgyo kyehyok ron i (524 bl 45

Chosén Pulgyo ponmal S/ il 24 A K

Chosén Pulgyo siingnyd taehoe /] il 4 fi i A 1

Chosén Pulgyo Tongsa &l b 2 o



356 Glossary of East Asian Characters

Chosén Pulgyo Yusillon &1 b 28T im

Choson Pulgyo #Jfif {7k

Chosoén Sénjong chungang pogyo-dang /] fif il o< i S A1 2
Chosoén Togyosa i3 2t

Chosoén ] fif

Chosongiil Hwadém kyong 4= 397

chw’in A

chuche 1-#5

chuchesong TGV
chuingong = N2

Chung noriit hantin pép & =% 3t
chiingo &1k

chungdo "

chungin 1\

chungsaengsim K40

Chiingsan (1

Chungwon Hiix

Dachaeng K17

Dahui Zonggao (C) AEk 7%
Dait6 goho-ron (J) AW 5 HGf
dao (C) 38

Dasheng gixinlun yiji (C) A& A5 imead
Daxue (C) K2

Dongshan (C) {1

Fanwang jing (C) AEAERE

Fayan Wenyi (C) M S04
Fazang (C) 1%

fukoku kyohei (J) ‘& 5 St
Fukuzawa Yakichi (J) s ik i
fukyosho (J) A%

furei (J) W73

Gaofeng Yuanmiao (C) =l |51
Genydsha (J) Xifit

Guifeng Zongmi (C) Elf "3
Guzun suyu lu (C) o %174 3 8%
haeo 15

Haedong Pulbo I S
Haedongso Iy 415

Haeinsa I FlJ<F

hahwa chungsaeng MLAK/E
Hamho Titktong % i {3 3H

ham i opsi handa $o] §lo] &,

rr

Y



Glossary of East Asian Characters 357

Hamho Kihwa {54 LA

Han Shan €111

Han Yongun ##fESE

Hanguk Pulgyo chonso w745

Hanguk Taehaksaeng Pulgyo Yonhaphoe #2524 il 245 5
hangil 3=

Hanabusa Yoshimoto (]) {£ 735

Hanam ilballok: Hanam Taejongsa Poborok 19— Ak k: Wemz KR HAlE Ak §
Hanam %7

Hanam % iz

hanja 15

Hanmatim sénwon $Hok- 41 ¢

Hanshan (C) LI

Haniinim 3}

Hanyan (C) %%

hap &

Higashi Honganji (J) P4 AJKAF

hoguk Pulgyo #1311k7%k

Hong Wélcho #: )] 4]

Hongzhi (C) #tJN

Honhae {1}

honhap tonghal &5 #ilE

huatou (C) &84

Huayan (C) %

Huayan wujiao zhang (C) 3 jik 7125

Huayanzong (C) & i 5%

Huineng (C) #fE

Huiyuan (C) £

Hunmin chéngiim alll ¢ 1E &

hwadu &% 91

Hwagwawon HE J e

Hwagyesa HE{%<F

hwajaeng T35

hwalgu 154]

hwalson 15

Hwangsong sinmun 5 38T [H]

Hwadm ilsting popkyedo E fif —2fe 12 HL [

Hwadm 3 i

hwadmhoe T i €7

Hwadmjong i o7
hwasaeng 164
hyangho %)



358 Glossary of East Asian Characters

hye %%

Hyemyong 5]

Hyewsl 25 J]

hysngmydngjok minjonggyo -l KOk Bk

Hyujong IR

Iichinhwa — 5

Iichinhwoe —

ilchinsim taegwangmydngche — [F.0y A6 IS

ilsal tasaeng — %% "%

ilsim —

Im Chongguk FAffi [

Imjejong i i75 5%

imo 1

imun dingdiing (E3ENEHE

in 1

inga FIn]

Inoue Kenshin (J) H EX "

Inukai Tsuyoshi (J) R

Irwon — [fl

Irwonsang e taehayd —[HIH el T 5}

Irwonsang — [HI4H

Ishikawa Sodo (J) 11/l #

issetsu tasho (J) — &=

jiao (C) %k

Jodo (J) I

Josen shi (J) &M s

Josen Zenkyo shi iz

juche Y%

Jako hokoku taisei (J) $fiF% it B HS il

ka "k

kaehwa Pi{t

kaehwadang PA{b3

kaemyong sidae BAW] REFX

kakchi &1

Kakhae illyun 5% H i

Kakhwangsa % 51

kangyong s

Kang Ilsun %%

Kangniing-gun Yéngok-myén Songna-sa ch'ilséng-kye s {LEEF 7 i 24
F LERF

kangwon b
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Kangwén-to Uljin-kun Chénch’uk-san Purydng-sa sajok pigi {1508 EIZHL
R fBEE<F Frl el

Kanhwa Son 7 fiifl

kanhwa i

kapsin H1H

karam suho {INE: ~F i

Kato Bunkyo (J) BHE%Y%(

Kegonshi (J) HEfi i<

Kennyo (J) ka1

ki

Kim Chbdlju <>t

Kim Chonghui <> i &

Kim Hongjip <54 %

Kim Okkyun <& E%J

Kim T’aehtip 2481

Kim Tonghwa i HL %z

Kim Wénju <704

Kim Yongsu <%

Kimura Taiken (J) KK ZE

Koakai (J) #inn¢r

Kogyun 7%

bokjitgi ¥+ 3171

Kojong 177

Koénbongsa 4z A F

kongan X%

kongju kyuyak 3LAEBLKY

Konoe Atsumaro (J) 31755 &

konpaekss Hr1E

ko-Pul kojo ' g

Koryd 15

Korydguk Pojo Sénsa drok chanjip chunggan so i BEE M MAGHAN G5 8k B4
A

Korydguk Pojo sénsa drok 1 FE B 5 i fill ol 8%

kdsa Pulgyo undong Ji B2 )

kugyonggak JE i Ai

kubun tonghal i 7)1

Kiimgang kyong ogahae <RIl 7L 5 fi%

Kumgang panya paramil-kydng chunggan yon'gi s6 4B lll il #7 ) 5 %A 7 1)
i Ut_

Kiimgang san yusan ka <& ill1110% 11175

Kiimganggyong <>
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Kiimgang-jo <>MIFF

Kimgang-san Konbong-sa Manir-am sins6l sonhoe hu sdnjung panghamnok
s6 ML FZJR\SF 5 HRE B s e e i 2 5 Wy

Kitmsansa <> 111f

kuse chu’iii K125

kwanje Pulgyo 7l %%

Kwantim posal #1% pa

Kwantimchon #] & %

Kwiilga i — ik

kwisin sulsu chi kyo Sl 5.2 %4

kwisin MLl

Kwiwdn chongjong 5l 1F 5%

Kwon Sangno #EH-&

Kyeho FE i

kyemong 1% 5¢

kyesu kwantim taebiju F& 8L KARWL

kyo %«

kydgoe Son &t

kyojong 1T

Kydl tongsu chdnghye tongsaeng tosol tongsdng pulgwa kydlsa mun i [ {& &
SR I 22 U [ BB SR A ek S

kyongi b

Kydngbong $lif:

Kydngho § i

Kydngho Séngu Soénsa Yonbo & ki 2 /it Fili 4 %

Kydnghting hakkyo B #ELfG

kyonghyon i 8l

kyonsong bd.VE

Kyonsongam b, P iz

li (C) B

li (C) Tt

Liang Qichao /%

lingzhi (C) %A1

Linji (C) %

Liuzu daxi fabao danjing (C) 7Nill KAl ¥EH AL

Lu (C) JiE

Maeil Sinbo 7 H 1)

malsa K

Man'gong i# “&

Manhae {517

Manhwa 516

Manil yombul hoe 5 H & &
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manse chongbop &5k (1= 1%

Mazu (C) il

Mengshan De-I (C) Z¢1LI7E 5
Min Pul Yon ECBI

min <

Minjok minjuhwa tujaeng wiwdnhoe F&I I FALETG 22 B
minjok Pulgyo FCIEAZL

minjok FCJj

Minju Hoebok Kungmin Hoetii [ [0] B 1 7 5
Minjuhwa Chongnydn Hyobuihoe &1 AL 47 17 itk &
Minjung Poptang [CER L5
minjung Pulgyo FCZRBZL
minjung N2

Minmintu FCR [

Mitagye TPt

Mohe zhiguan (C) R 1111
mongjung irys Z-rh—11

mu ik

mugi M50

mu'nyom M

mua ponggong MEH A=Y

muja kongan ME7-/N %

mujok chongsin MR il

mujok chonjae MEITIA7{E
mumydng ]

mumyongpung ]

mundap [HE

munmyong sidae W] IKFX
Munsu posal chan SCFk % b itk
muru chinyd M E AN

musa &3

musaek chungsaeng M (" 5K/ F
musaek yusang chungsaeng Mt {0 A R
musaeng M/

musang chungsaeng M2k
musim M0

musison muchoson MR AL b i
musotii MEFTIK

muwi ML

Muyung i

myogak 15

Myokaku-ji (J) #4525
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Myéngjin hakkyo HJiEELRS

Myongjong W] ik

Myoposd A il

nae oe myongchol MN7+WITiL

Naebu M

namu taejabi kwansetim 7 M6 A ZEARBLIE

Nangbaek 11

Nanquan Puyuan (C) 7 % 5 il

nanseang Y/

Nanyang (C) Fil%

Nanyang Huizhong (C) FiP% kil

Naong hwasang orok i 53 M1 i 3 £

Naong Hyegtin %5 T5#)

nenbutsu (J) &44

Nichiren (J) H i

nyang M

O Kydngsok U

oon yul 1.5 At

Odaesan Sangwdn-sa S6nwon hondap yakki 715 B Bk A0 Gl

Odoga i3k

okhwang sangje = 5 177

Okubo Toshimichi (J) KAFm

Okuma Shigenobu (J) KPR T

Okumura Enshin (J) B [E]0>

Okura Kihachiro (J) A& = /\HB

op %

osan il

Otani (J) K1¢

Palsangnok /\AH

pogyosa Azl

pyongdiing chu’ii 55 1+ 4%

Paegun hwasang chorok pulcho chikchi simche yojol 122 R 4 il it 16 47
DS 2

Paek Yongsong F1HE M

Paekkyo hoetong 124

Paekp'a Kiingson 14 e

Paektamsa F{% <

Pak Chega AN 5K

Pak Chiwon AMiEH

Pak Chonghong Fhfiii

Pak Chungbin FhHfF

Pak Kyusu AMEERE
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Pak Unsik KM

Pak Yonghyo Ahk=

Palching 7% £

panbon hwanwon WA
Pang Hanam Jji#%

pangjang Jj 5

panjo I

pian (C) %

pisang chongdan i <14
pobo ik

Pogaesan i L1

Pojo Chinul 4 134

Pojo hu sisdl Chogyejong & i £ fit % T 82 %
Pojo pdbo i MLk il

pok T

pokjitki 531 7]

Pommang posalgye kyong FEM % b S
pomnyuriin LA

Pomosa K=

pompae FEM

ponjongsin A

ponmaiim =75

ponnoe FETE

ponsa R

ponsan chedo A1 &

ponsan A1

ponsim AL>

ponwdn chinsong AU EVE
Pophii 15

popsinbul 1L

porit kogae H.51 317}

pulbop hwaryong b5 H]
pulbop mydlmang WM
pulchi 15

pulbop si saenghwal ikIE TS
Pulbdp Yonguhoe flb b5t €1
Pulgapsa fffi 117

pulgong b

pulgong 17

Pulgyo Chinhtinghoe Wolbo f#Z{cil< Bl ¢ ] #
Pulgyo Chogyejong il %4 H{% 5%
Pulgyo chéngjon 74 i 4
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Pulgyo P’yongnon {2k i
Pulgyo Sabom Hakkyo il Z4 il i 51
Pulgyo sahoejutii i Zoit & 135
Pulgyo Sinbo i ZCHT#H

Pulgyo taejon iz AL

Pulgyo Yonguhoe fBZLi 7t &
pulkak 155

pullip munja SN2 3L

PulpSp myolmang sidae i I8 CIRE(X
pulsaeng N

pulsong B1E

pultoesin TNR15

pumoiin LR

ginggui (C) 15 Bl

Quanhuo Yantou (C) 2#7 HEUH
ren (C) 1

Ren Jiyu (C) fE4k &
Renwang jing (C) 1~ T#§
Riché Bukkyo (J) 4 wlfihZk
Songchsl 11t

sa 4%

samujong PUMEE

sabdp ~Fik

sachallyong <5 53
sadaejutii X155
saenghwal si pulbop 1%Lk

sagu JEA]

samgang oryun — il 711

samgwan [l

samhak — 5}

sami 1V'H

Samil undong ——#1)

samjik — Ik

Sammint'u — [

Samsip ponsa chuji hoetti so — T A {1 FE & T
Samsogul ilji =% H &

Samsdngam T JiE

sanchung Pulgyo 117 {#h%k

sanggu pori R

sangjok sangjo ¥ KU A

sanjung suhaenggi |11/ E1T 1]

Sano Zenrei (J) =01 )

ol
piini1
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sansin LLf

Sasa kwalliso ~f il M &
sasa pulgong FH It
sasang A

sa-Son JLiH

satin V918

sawonhwa Fhifb

segye chugii 1712556

segye kisi L FtHChh

Seito (J) H

Sengcan (C) fl B¢

Senoo Gird (J) U FEF=EP
shakubuku (J) Fr{k
shengmiao jingjie (C) W IDHi A
Shenhui (C) &

shi (C) 4+

shinko Bukkyo (J) 1 BALZL

Shinkoé Bukkyo Seinen Domei (J) T HALEFH -] U

shishi (J) &+

Shitou Xigian (C) f1 50 7y &
sichal %%

sijung 7N 2K

sim 0>

simbul >

Simjo manyuron /L3t 5 45 G
simjon kaebal undong /U P 38 5 )
simsong /0P

Sin Chlaecho A

Sin Pulgyo #/hZk

sin T

Singyo ifiZk

sinjongjoron H1 FUH: G

NG

sinmyo changgu taedarani T &4 KFEREE

Sinsén chi kyo ifill.2 %k
sinydja B 1

sinyosong Hr eV

sirhaeng EAT

Sirhak 75

So yech'am mun /)M {52
soa /N

sok &

sokche ffiifi
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Sokkuram £ i

sollyang i fi

Soma Shoei (J) HIE 5 4
Son it

Sénga kwigam il %% 4 i
Sén’u Toryang % AE Y
sonbang Wi 75

sondang T

Song Kyu K42

Song Man'gong A< %<
Song Pydngjun 7 g
Séngmun tiibom FE[" &l
songni PEHE

sonhoe T

Sénjung panghamnok so M2k 75 W £k 5
Sénmun ch'waryo [ 4i %
Sénmun sabydn man® i ["TVUHEE 55
Sénmun yémsong it ["]54
sonnong Pulgyo T £ /%4
Sénnum sugydng i [']F-§i
sonwon HEE

Sénwén kyurye 7L B
Sénwon i

Sonyo 7%

Sérhak-san Ose-sa Sénwon héndap yakki “555k 11 708 PP kA5 o
Sérun Pong’in Hhn %=
Sotaesan > ALl

Soto (J) il

subo it

Sudoksa fE7E-F

Suguksa ¥

suho karam ~FE(NEE
stingga och'ik g2 1)
stinggahwa %Ak
Stinggahoe {i2 (Il

siingmyo kydnggye Wi Hidt
sungmyon iryd AN — A0
Stingnang fi4 Y]

Sunji I~

stipsaeng F/E

Susimgydl 2.0k

Suwdl Umgwan )] &8l
Suwdl Yongmin K H 7k &
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PASREIEY

Suyang yon'gu yoron {EFEHJE L i
T’aego Pou hwasang drok A i i & il 5l %
T’aego K

T’aepyéng AT

taesaeng fH 4=

T’ak Chongsik L5

tamjinch’i £ AT

Toeong Songchdl 1k 55 VEFil
toesin R15

tado %38

Tae yech'am mun A i 5C

tae yolban K42

taea N

taegak N4

Taegakkyo AH %

taegakchon K5I

T’aego Pou At % &

T’aegiikkyo AfiZ

Taehan Maeil Sinbo A &F H 1
tachwal Kif

taejayuin KN HH A

taejokkwang sammae K EOG Ik
Taejonggyo AN f7%k
Taejonggydng A <
taejongjong Ko 11

taejung kyohwagi KAz AL
taejung KA

taekangbaek Kt H

taesa KAt

Taesting Pulgyo Stinggahoe A ZE B2k fig (2
taiji (C) At

Takahashi Toru (J) 45
Takeda Hanshi (J) 2 H i~
Tangyong JHAE

Tarui Tokichi (J) H#HHE
tasinjon A< {4

ta-Son ilmi Rk

tenko (J) ¥£17]

Terajima Munenori (J) < k% %< il
Tiantai (C) K#3

ti-yong (C) # 1]

Toeong Songchol i £ Vit
Togyo %X
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tok &

Toksan &1l

tono chomsu T
tono tonsu TG E
tono I

tonggu pulchul 1 11 A~ H
Tonghak #H15%

tongjong iryd Wyis— A1
tongpoin [F) L&

Toti 8%

tsa Bukkyo (J) 442
tinggak 5%

turak |-

Ui Hakuju (J) T H1%F
tiibyong FE It

Uichon 7&K

sidu %A

Uisang & iHl

isik A

Ulliingdo #£1% &
Wangling lu (C) %8s 8%
Wolmyon H [
Wénbulgyo kyojon [Fl il 2z it
Wénbulgyo [Fl %4
Wonchol [

Wonchuk [H] 1]
Wénhtingsa JG 85
Wénhyo JGHE

Wénjong [HI 7%

wonjiing [HI7E

Wonsang song [HIAH A
wonyung muae |Fl il ERSE
Wonyung [H il

xin (C) 15

Xinxin ming (C) 15 028
Yamakawa Jaen (J) HiJI| 55 s
Yamashita Shinichi (J) I FH—
yangban DT

yanggu mugon [ RS
Yangshan Huiji (C) {11155
Yefu (C) {542

Yen Fu (C) 14

yi (C) %
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Yi Hoegwang iyt

Yi Niinghwa 4*fiE I

Yi Tongin 4 H{"

Yi Yonggu #%5JL

Yi Yongjae 4= 5
Yinbinshi wenji (C) FOK= 34
Yojagye L 19t

yombul &

Yombul manir hoe /& & H €
Yombul yomun /& i 42"
yombulhoe &b
yombultang &

yomgi ‘il

yomsim il

Yomsong i/

yon i

yongi FRiE

yong H]

yongji %K

Yongjia (C) /K%

Yongjusa HEEE-F

Yu Taech’i #I A ¥

yuwnyom Hi&

Yuanjue jing (C) [FI5##AE
Yuanjue jing da shou (C) [FIFZ#E K
Yujémsa it ¢

yukjaju 7S5

Yun Hyojong =7

Yun Ungnyol HHEZ!
yungtong FliH

Yunmen (C) 2"

yusaek chungsaeng A (W R/
yusaek musang i (0 A
yusang chungsaeng 41 F12K/E
yusim MECr

yusin HEHT

Zen (]) it

Zhaozhou (C) # /M
Zhengdao ge (C) ik
zhi (C)

Zhiyi (C) F'8H

Zhiyuelu (C) 51 8

zhong (C)
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Zongjing lu (C) 7% 5 &k

Zongmi (C) <%
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