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The Korean Origin of the Term Samch’é chonsim = FE{E.0
(Three Places of Mind-Transmission)

Seong-Uk Kim

Abstract

Samch’o chonsim (Three places of the mind-transmission =J&{#.[») is one of the best-known
terms in the Korean Buddhist tradition. It refers to three different events in which the Buddha
Sakyamuni transmitted the mind to his successor, Mahakasyapa. These events include the
Buddha sharing his seat, holding up a flower, and sticking his feet out of his coffin. Despite
its popularity, the term has hardly attracted serious academic attention. Scholars have
assumed that it originated from China to refer to those “historical” episodes that happened
in India. However, textual evidence shows (a) that many mind-transmission episodes developed
in medieval China to substantiate the Chan separation from the scriptural tradition and (b)
that the term Samch’o chonsim was first introduced in Korea to treat the three episodes of
Samch’é chonsim collectively and to attempt a new interpretation of the mind-transmission.
The term first appears in the Koryd Son master Kagun’s Sonmun yomsong sorhwa 158857 56
to present the idea that the Buddha transmitted to Kasyapa different minds or different aspects
of the mind in different times and places.
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Introduction

One of the most popular pieces of Son (Ch. Chan, Jp. Zen) lore in the Korean
Buddhist tradition concerns three episodes that describe special events that
occurred between the Buddha Sékyamuni and his successor, Mahakasyapa.
The Choson Son master Hyujong kit (1520-1604) spoke of this lore, known as
Samch’o chonsim (three places or points of the mind-transmission =& #.(»), in
his Son’ga kwigam R EHE:

The three places where the World-Honored One transmitted the mind is the
import of Son [...] Regarding the three places, the Buddha sharing the seat
in front of the Stipa of Many Sons is the first; the Buddha holding up a
flower on Vulture Peak is the second; the Buddha sticking his feet out
of his coffin under the twin sala trees is the third. Mahakasyapa’s being
entrusted with the lamp of Son refers to these.

HE=ZEOE HEE ... ZREE B TSR B LE AT
Tl R DR B =t P aB e A (R A .
(Son’ga kwigam, 635b09-13)1

As the term Samch’o chonsim itself indicates, it is related to the other Sino-
Korean Chan/Son notion of the “mind-transmission” (Ch. chuanxin, Kr.
chonsim 18.05). As previous scholarship has shown, the Chan school established
its unique identity by employing this notion of the mind-transmission. When
the Chan school emerged as a vital Buddhist movement in medieval China, it
faced a question regarding its identity: how was Chan to define itself in terms of
its relationship with the other Buddhist schools, in particular, its archrivals, the
scriptural (Ch. Jiao, Kr. Kyo) schools. The prevailing view until the early Song
(960-1279) was one of the unity between Chan and the Buddhist scriptural
tradition. However, with the development and popularity of the distinctive
Chan rhetorical style, as can be shown for example in the yulu (recorded
sayings) genre, Chan gradually sought a more radical definition to differentiate
itself from the scriptural schools. To serve this purpose, the Chan partisans of
the time came up with the innovative idea of the separate transmission of the
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Buddha’s mind-dharma. Challenging the established perception that the
Buddha’s dharma was preserved and transmitted through the written records
of his teachings, they argued that the supreme dharma of the Buddha was in
fact the mind-dharma and that this supreme dharma could be transmitted
only by pointing directly to the mind, separately from the Buddhist scriptures.
Despite such a radical claim, however, Chan, in reality, never completely severed
the connection with the scriptural tradition. Thus, this so-called “mind-trans-
mission” served rather as a polemical means to ensure the Chan independence
from and superiority to the scriptural schools.? Interestingly, the term Samch’c
chonsim traces the origin of such Chan/Son identity back to the “three historical
episodes” in which the Buddha transmitted the mind to Kasyapa in three differ-
ent places through a special or mysterious act: sharing the seat, holding up a
flower, and sticking his feet out of the coffin.

Despite the popularity of the term Samch’é chonsim in Korea, it has never
received critical academic attention. Traditionally, the term is assumed to have
originated in China to refer to the three special episodes, which have also been
assumed to be historical events that occurred in India. This article explores
the origin of the term Samch’o chonsim. The textual evidence shows that each
episode of Samch’s chonsim developed in Song China as a special Chan episode
of the mind-transmission and that the term was first coined in Koryd Korea to
tie together the three episodes. Demonstrating the Korean origin of the term
Samch’é chonsim, this article also suggests that the term presents a unique
perspective for looking at the nature of the mind-transmission, implying that
Sa‘tkyamuni Buddha transmitted different minds or different aspects of mind in
those different places.

The Origin and Development of the Mind-Transmission Episodes

All three individual episodes of Samich’o chonsim represent Chan as a direct
and unbroken line of transmission of the ineffable truth outside the scriptural
tradition. Whether it originated in India or China, each episode became con-
nected to this ideological claim of Chan identity in medieval China, where
transmission episodes other than these three developed as well.
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The First Transmission

In relation to the distinct Chan identity, the episode of “sharing the seat” prob-
ably developed first among the three mind-transmission episodes. In fact, the
story of the Buddha Sékyamuni sharing his seat with Mahakasyapa has an
Indian origin. An avadana, translated into Chinese in 207 under the title of
the Zhongbengi jing 27, recounts the episode as follows:

The World-Honored One was in the garden of Anathapindika in the city of
Sravasti. He preached the dharma to the congregation of which heavenly
beings, dragons, spirits, and the four groups of Buddhist disciples were all

attending in a respectful manner.

Then, Mahakasyapa who wore a coarse robe with unkempt hair, first ap-
proached the Buddha. The World-Honored One saw him from a distance
and praised him:

“Welcome, Kasyapa!” and in anticipation, made a place for Kasyapa on his
seat and ordered him to sit. Kasyapa came forward, knelt, bowed his head,

retreated, and said,

“I am an unworthy disciple of the Tathagata. Despite your order to share
your seat, I could not dare oblige.”

Everyone in the assembly thought to themselves, “What special virtues
must this old ascetic have that the World-Honored One would order him
to share his seat? This person [must] be outstanding. Only the Buddha will
clarify this!”

A S R B A IUB E & R 3 REERM TR FREAERE N2
N FEZHER IARER TR HEE RECE JAOMEE BHIK ar Rt B
i SHE(FRE R EBRE RE2BURARITH T B TNERKE RRad I
EiEL BEE TS E S S e A MEFBAE. (Dajiashe rulai pin,
Zhongbengi jing 2, Taisho shinshii daizokyo, 196.4.161a18-a25)

The Zhongbengi jing explains the setting of the episode, which is omitted in
later Chan versions of the episode. According to the text, the clerical and non-
clerical members of the Buddhist order and some mysterious beings are present
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for the Buddha’s sermon. Kasyapa appears on the scene, wearing a coarse robe
with unkempt hair, which suggests his commitment to acetic practices. Then,
he is granted the honor of sharing the seat of the Buddha himself, but feeling
undeserving respectfully declines. The text also locates this event in the garden
of Anathapindika, not in front of the Stiipa of Many Sons as described in later
versions.® More importantly, however, this version of the episode does not
directly connect the Buddha’s act to the Chan claim of its lineage as a separate
transmission from the scriptural tradition. Right after this episode, the Zhong-
bengqi jing simply explains that the Buddha offers to share his seat with Kasyapa
because he knows that this disciple possesses the same level of meditative and
spiritual power as himself. The Buddha’s act in this original version appears to
be just a public gesture to promote Kasyapa over the rest of the disciples or to
appoint him as the next leader of the whole Buddhist order, though the version
provides some basic elements important to the later Chan transformation.*
Around the ninth century, this episode became linked to the Chan attempt
to distinguish itself from the scriptural tradition. One of the early records of
this link is in the Chuanxin fayao {8,(»% 2L, the recorded teachings of Huangbo
Xiyun #EE7FSIE (d. 850), the master of Linji Yixuan FEi% % (d. 867), the
eponymous founder of the iconoclastic Linji school. In the Chuanxin fayao, all

the details of the episode previously recorded in the Indian text are removed:

[The Buddha] widely distributed the wondrous Way and employed expedient
means to preach the existence of the three vehicles ... [However], because
all [three vehicles] were not the cardinal Way, [he] said, “there is only a
path of one vehicle; the other two are not true.” However, because [he] ulti-
mately could not reveal the Dharma of one mind, he entrusted the one mind
to Mahakasyapa by sharing his Dharma-seat with him. [This is] the ineffable
preaching of Dharma. This one strand of dharma is a separate practice. If
one is able to conform to it and be awakened, he will suddenly reach the
stage of the Buddha.

I BT ERE =3, YRR T R —IRE AR T RITRE ARER
RERH— 03k I MBERRE AN — 0 BES it —HaE ST HreliEs
EEMHZR. (Chuanxin fayao, T2012A.48.382b05-09)°
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Instead of all the details of the episode, the Chuanxin fayao focuses on the true
motivation of the Buddha’s act. According to the text, the Buddha shared his
seat with Mahakasyapa to transmit the “mind” that could not be transmitted
through the teachings of the three vehicles of the scriptural tradition. As Foulk
has pointed out, this text is among the earliest records to mention the “mind”
as the object of the Buddha’s direct transmission to Mahakasyapa. Although
the text never explicitly designates Chan as a “separate transmission outside
the teaching” (jiaowai biechuan 191 511£), one of the four famous Chan slogans,
it refers to the transmission of the ineffable mind-dharma as a “separate prac-
tice” (biexing HI1T) that would open the true path toward Buddhahood.® The
Chuanxin fayao uses the term “separate practice” especially to suggest the
Chan’s separation from and superiority to the scriptural tradition. This term
was repeated in the preface to the Jingde chuandeng lu S5 1&#% of 1004 and
replaced by the more famous expression “separate transmission” (biechuan H\{%)
in the Tiansheng Guangdeng lu FI8 & & &% (hereafter Guangdeng lu) of 1029.7

About a century later, in the Song period, the story of “sharing the seat”
appeared in various Chan texts in a bolder and more embellished form that
attributed the distinct Chan identity to the mouth of the Buddha himself. One
such text is the Guangdeng lu, an imperially-ratified lamp record that first
mentioned a “separate transmission outside the teaching.”® This episode is
recorded in two places in the text: one in the biography of the Buddha and the
other in the biography of Kasyapa. The Buddha’s biography section presents
the episode as follows:

The Tathagata circuamambulated until he came to the front of the Stiipa of
Many Sons. There, he ordered Mahakasyapa to sit next to him and spoke to
him, saying, “I secretly entrust to you the treasury of the true dharma eye,
which is subtle and wondrous. You must guard it and transmit it in the
future and not allow it to be cut off. This great treasury of the dharma eye,
beginning with you as the first, is to be vouchsafed to a single person, with-
out differentiating between lay and ordained.” Then, the Tathagata also

recited a verse for Kasyapa:
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The dharma is at root a dharma that is no dharma,
But that no-dharma dharma is yet the dharma.
When I now entrust this no dharma,

What dharma could possibly be the dharma?

He also said, “I now give you this robe. You should protect it and transmit
it to the Tathagata Maitreya for me.” Thereupon, he went to the city of
Kusinagara, where he entered nirvana beneath the twin sala trees.

WIARGITES FIGHT aEEFINEES S E FER T UM IEEREZ MR
WO ERE EARR ESETR MOREIRE B AT NE— A TENLE @
IR ARG A B s 2 (A B AR kR INE SRR RR s
Fl &5 DM MAK AT WEER A5 EE AR T PR ZE
AR ATESE. (Guangdeng Iu 1, Xu zangjing, 1553.78.428a16-a24)°

This version of the episode provides a few prototypical elements for the later
versions. It not only fixes the location of the event in front of the Stipa of
Many Sons but also depicts the Buddha as explicitly stating that he is entrusting
the “treasury of the true dharma eye” (Zhengfayan zang IEEIRRE) to Kasyapa
for the first time in Chan history. This is also the first version to present the
robe as a symbol of the Buddha’s transmission of the mind, though most later
versions describe the Buddha draping Kasyapa in a robe rather than simply
handing it to him.0

In Kasyapa’s biography in the Guangdeng lu, the episode appears in the
form of Kasyapa’s recollection of the event:

The great Kasyapa had already assembled the Tripitaka and thought the
following: “I should retreat to Mount Kukkutapada with the robe that I
received from the Tathagata, and wait for the Three Dragon-Flower
Assemblies of Maitreya.” Then he said to Ananda, “Now, you should
know that before the Bhagavan entered parinirvana, he entrusted the trea-
sury of the true dharma eye to me in front of the Stipa of Many Sons. I
will now retreat to Mount Kukkutapada and thus entrust this true dharma
to you. You must protect and maintain it well; transmit and spread it in the
future; not allow it to be cut off. You must receive my teaching. Listen to

my verse!
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Since every dharma is an original dharma,
there is neither dharma nor no dharma;
How in one dharma
could both dharma and no dharma exist?”

Ananda had received the teaching. Kasyapa finally retreated [to wait for]
Maitreya.

RMEEE R =G E RN FAREZEMAK ERAELILF DIRERE=
R TR WS E T BN RBEIRE 2 FERIEERESBRE ]S
RrREFEIE DU IR AT A S B RIR SR W2 EH BEEBE
BEARE EEEIEE R—ER BRAE TS WEZHD NERZES.
(Guangdeng lu 2 X1553.78.428c18-429a01)

This episode is part of Kasyapa’s explanation to Ananda about the way he
received the “treasury of the true dharma eye” from the Buddha. The depiction
of the situation around the event in this section serves to affirm the validity of
the Chan tradition. By illustrating that the treasury the Buddha originally
entrusted to Kasyapa in front of the Stiipa of Many Sons is now entrusted to
the would-be second patriarch Ananda, this text creates a sense of continuity in
the Chan transmission that would eventually reach the Chinese Chan patriarchs
along the line of the Indian patriarchs. In this illustration, therefore, “sharing the
seat” becomes the episode through which the Buddha and Kasyapa launched the
Chan tradition of transmitting the treasury of the supreme mind-dharma from
master to disciple.

The episode also appears in the Zongmen tongyao ji F=FI% 54, one of the
early gongan collections, compiled in 1093. The collection records the episode
as follows:

When the World-Honored One reached the front of the Stipa of Many
Sons, he ordered Mahakasyapa to share the seat, draped him in a robe,
and said, “I secretly entrust the treasury of the true dharma eye to you.
You should protect it and transmit it in the future and not allow it to be
cut off.”

THEE 2 % 715 piran EE R EE D B2 < A DU B B 2 2 35 = BB DAIE R IR
WV s T RHE A R R i < AE.
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In this version, the background setting of the episode includes only the loca-
tion. The text simply records the Buddha’s statement of the Chan separation
from the scriptural tradition, together with his use of the robe to symbolize
such a secret transmission. Because of the popularity of the gongan collection,
this version came to be known widely in the Chan community.?2 It was recorded
with few changes in such Song Chan texts as the Chanzong songgu lianzhu
tongji TEMEHIHERESE of 1175, the Liandeng huiyao W& &% of 1183, and
the Wudeng huiyuan 1& & ¢ of 1253.13

The appearance of the “sharing the seat” episode in the imperially-authorized
lamp record and the early influential gongan collection boosted its popularity
within the Chan Buddhist community. Since the Song period, many Chan
monks have demonstrated their awareness of the episode. For example, the
renowned Song Chan masters Yuanwu Keqin [EE7E] (1063-1135) and
Dahui Zonggao KEEE (1089-1163) mentioned this episode in their recorded
sayings as representing the separate transmission of Chan from the scriptural
tradition.’® More often than not, this episode appears in tandem with the
following second transmission episode in various Chan texts.

The Second Transmission

The second transmission episode, which is probably the most famous of the
three, is known as the “World-Honored One holding up a flower” (shizun
nianhua HEFETE) or “holding up a flower and a subtle smile” (nianhua weixiao
$5TE#%E). The earliest record of this episode is found in the Guangdeng Iu of
1029. The episode appears in Kasyapa’s biography of the lamp record.

When the Tathagata was on Vulture Peak preaching the dharma, some gods
made an offering of flowers to him. The World-Honored One held up a
flower to instruct the congregation, and Kasyapa smiled subtly. The World-
Honored One told the congregation, “I have the treasury of the true dharma
eye, the wondrous mind of nirvana, which 1 entrust to Mahakasyapa. He
should spread it and not allow it to be cut off in the future. I also entrust
to Kasyapa this robe sewn with gold thread to await Maitreya.
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WIRAEEE | LIReE EREREE R R MEEM SR S R HH IR IR
BEAD.O (IBEERDNEE FIARoR 77 B A ALK AT EE DR
. (Guangdeng Iu 2, X1553.78.428¢02-c05)15

This version of the episode became the standard form that most later versions
followed. It locates the episode on Vulture Peak, where a large assembly is
present to hear the Buddha’s sermon. The Buddha repeats a similar speech to
that which he made in the “sharing the seat” episode: he publicly proclaims
that he is entrusting the “treasury of the true dharma eye” to Kasyapa and
asks him to preserve it for future generations. One of the interesting features
of this Guangdeng [u version is that it describes the Buddha as giving a robe to
Kasyapa to symbolize the mind-transmission, which had, in fact, primarily
been associated with the episode of “sharing the seat.” In the Guangdeng lu,
this episode appears together with the “sharing the seat” episode for the first
time in Chan history. However, the text does not seem to establish any rela-
tionship between the two episodes. There is no indication in the text that either
episode was recorded with the other episode in mind. Rather, the two episodes
are simply placed together to represent the same ideological vision of Chan,
depicting Chan as a separate transmission outside the scriptural tradition.

As Foulk demonstrates, this episode of “holding up a flower” became
connected more boldly to the Chan claim of its lineage in later Chan texts
such as the Liandeng huiyao Hif& &% of 1183. However, because of the
absence of the original Indian source, the historical authenticity of the episode
was questioned. Ironically, in response to the controversy, this episode, which
exemplified the Chan independence from the scriptures, relied on the authority
of the scriptures to legitimize its historicity. One of the earliest references to the
scripture recording this episode is the Rentian yanmu ANKERH of 1188. The
text presents a dialogue between a literocrat and a Buddhist monk on the origin
of the episode:

The magistrate Wang asked the Chan master Fohui Quan, “From what
scripture does the so-called ‘the Buddha holding up a flower’ of the Chan
house originate?” The master Quan said, “It is not found in the Buddhist

canon.” The magistrate said, “When I was in the Hanlin Academy recently,
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I happened to discover the Da fantianwang wenfo jueyi jing 3R T ik
%¢4% in three fascicles. Examining it, I found out that the words of the scrip-
ture about [“holding up a flower”] were extremely detailed.

THAMBEREMN T SRS HEME Ry BEII 8 A H
REESIE BRRAEREMBREE =6 HHZ KXFRrEETE. (Rentian
yanmu 5, T2006.48.325b06-b09)

From the time of its appearance in the Rentian yanmu, this story became popu-
lar, being quoted in several Chinese and Korean Buddhist texts. For example,
Chinese texts such as the Rentian baojian NFE# of 1230, the Fozu tongji
1A ES of 1269, and the Shishi jigu lue BIRFE R of 1354, and Korean Son
texts such as the Sonmun yomsong sorhwa EFIHEEETEE, compiled sometime
between the mid and late-thirteenth century, repeat almost the same story
with little variation from that of the Rentian yanmu.® The two interlocutors
of this story, the magistrate Wang and the Chan master Fohui Quan, refer to
the Song scholar-official Wang Anshi F%7F (1021-1086) and the Yunmen
master Fohui Faquan #2552 (fl. 11th century), respectively.!” Regardless of
whether this story of the discovery of the scripture is historically accurate, the
description of the first person to discover the scripture as a renowned literocrat
gives more credibility to this story and to the scripture.

This scripture in question, Da fantianwang wenfo jueyi jing KR F R
%5E4%, however, can be found only in the Japanese canon of the Dainihon zoku-
zokyo K H AR5 ZL; even its title is missing from the scriptural catalogues. The
canon records two different texts under the title: one-fascicle and two-fascicle
versions, neither of which has the name of the translator or the date of transla-
tion.'® Nonetheless, the content of the scripture suggests that the text could
not have been composed before the compilation of the Guangdeng u.'® The
scripture was probably created in China sometime between the late twelfth
and fourteenth centuries, perhaps specifically to legitimize the historical authen-
ticity of the episode (Foulk 1999, 277). In particular, the one-fascicle version
even has a chapter called “holding up a flower,” which records the most ex-
tended version of the episode. This chapter gives the following transmission
speech of the Buddha, encapsulating the distinct Chan identity:
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I have a subtle and wondrous dharma-gate that is the treasury of the true
dharma eye, the wondrous mind of nirvana, and the true sign that is signless.
It is entirely retained and held without setting up scriptures, as a separate
transmission outside the teaching. It is the ultimate truth by which ordinary

beings attain Buddhahood. T am now entrusting it to Mahakasyapa.20

FEIEEREGE S O EHEAEMIERM R SCFBUNNE AR TR LR
iy B—Zw SHMNBEMNE. (Da fantianwang wenfo jueyi jing,
1.442a10-a12)

This speech by the Buddha is the culmination of the Chan ideological claims in
the previous versions. It contains the Chan claims of its separation from and its
superiority to the scriptural tradition by describing the Buddha as the very
source of these claims: the Buddha is said to proclaim that the treasury of the
true dharma eye, which is transmitted along the separate line of Chan from
the scriptural tradition, is nothing but the ultimate truth that enables ordinary
beings to achieve Buddhahood.

This episode appears as the sixth case in the Wumen guan fEFIEH, the
gongan collection compiled in 1228 by the Song Linji master Wumen Huikai
EFTEER (1183-1260).

The World-Honored One was once at the assembly on Vulture Peak and
held up a flower to show to the congregation. At that time, all in the con-
gregation remained silent. The venerable Mahakasyapa alone broke into a
subtle smile. The World-Honored One said, “I have a subtle and wondrous
dharma-gate that is the treasury of the true dharma eye, the wondrous mind
of nmirvapa, and the true sign that is signless. [This dharma-gate, which is]
not established on words and letters and is a special transmission outside
the teaching, I entrust to Mahakasyapa.”

HEEEZR LT E TR 2RSERR ENEEERENE HER
EA EEREGRED CEMEEAAMINIER TSCFEI BIE (98 s e,
(Wumen guan T2005.48.293c13-c16)
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The “holding up a flower” episode became the most well-known among the
transmission episodes representing the independent Chan identity as it appeared
in this gongan collection, which was very popular not only in the Buddhist but
also in the broader intellectual community.

The Third Transmission

The last transmission episode is called “sticking his feet out of his coffin”
(guoshi shuangfu L), Though this episode is as popular as the previous
two, if not more, it is less connected to the Chan separation from the scriptural
tradition. The story, in fact, originated from one of the best-known Buddhist
texts. It appears with small variations in the diverse versions of the Nirvana
Sitra, such as the Da banniepan jing KRR, the Fo bannihuan jing #% 2
{EZR, and the Ban nihuan jing #%J2iE#%. The episode is related to an event that
happened at the Buddha’s funeral. To provide some context for the event, I will
give an account of it from the Fo bannihuan jing, which was translated into
Chinese in the late third century.

Wrapping the Buddha’s body in a silk cloth and placing it in a coffin, the
disciples of the Buddha finished preparing for his funeral. They were attempt-
ing to cremate the Buddha’s body, but for some reason the body would not
catch fire. The elders asked Ananda why, for he had been a personal attendant
to the Buddha. Ananda answered,

The Buddha had an elderly disciple named Mahakasyapa. He has traveled
around, propagating. He is now returning with his two thousand disciples
and countless number of heavenly beings in the hopes of seeing the Buddha.
[Therefore, the Buddha’s body is] not permitted to catch fire.

WHEEBE DT AR BITHEIL SERE 67T A s RIERE A5
# S KR, (Fo bannihuan jing 2, T5.1.173¢13-15)

Kasyapa finally reached the funeral site where all disciples awaited him. The
disciple approached the coffin in order to pay his final respects to the Buddha’s
body. Looking at the golden coffin of the Buddha, however, Kasyapa thought
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to himself, “I have come too late. I did not see my master, and do not know
where the head and feet of the World-Honored One are!” (B2 & B i
THEETEEF1#E) . The Buddha then responded to Kasyapa’s thought by
“sticking both of his feet out of his coffin” (BHF &) (Fo bannihuan jing 2,
T5.1.174a05-07). Kasyapa bowed to the Buddha’s feet and praised the Buddha’s
merits. The feet were drawn back into the coffin after all the other disciples
paid their respects to them. Afterwards, the disciples were able to cremate the
Buddha’s body.

The various versions of the Nirvana Sitra have a few differences in their
account of the event (An 2009, 295-357). For example, in the Bannihuan jing,
the passage where Ananda rejects Kasyapa’s request to see the Buddha’s body
is inserted right before the moment the Buddha sticks his feet out of the
coffin;?" the Buddha’s body caught fire by the power of the Buddha ( foli {#77)
in the Da banniepan jing, and is set on fire by the Brahman elders (shixin lijia
#HLEER) in the Fo bannihuan jing, while it spontaneously combusts in the
Bannihuan jing.22 Despite their differences, these accounts have some common
elements: Kasyapa was far away when the Buddha entered nirvana; the Buddha’s
body in the coffin did not catch fire before Kasyapa’s arrival at the funeral site;
and the Buddha’s feet emerged from the coffin to allow Kasyapa to pay his
final respects. However, all of these scriptural descriptions of this mysterious
event at the Buddha’s funeral have nothing to do with the Chan claim of its
identity as a separate transmission outside the teaching. They all serve merely
to confirm Kasyapa’s position in the Buddhist order as a whole, just as does the
original version of the “sharing the seat” episode.

The episode of “displaying the feet” was very well known not only in India
but in China, probably because of the wonder of the episode itself.23 The epi-
sode, however, does not seem to have fully developed as a Chan transmission
episode to support the Chan image of independence. Unlike the previous two
transmission episodes, there is no version of this last episode describing the
Buddha as explicitly proclaiming his transmission of the “treasury of the true
dharma eye.”24 Nonetheless, in the Song period, this episode also served to
support the Chan claim of the legitimacy of its lineage, though it was not com-
monly used for that purpose. For example, the Song master Fenyang 35
(947-1024) explained the episode to his students as follows:
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When [Mahakasyapa] was going to pay his respects to the World-Honored
One’s feet, the Tathagata stuck his feet out of the coffin with his divine
power and let Kasyapa pay his respects by touching them. This means that
[the Buddha] entrusted the dharma treasury to Kasyapa in front of the con-
gregation of human and heavenly beings to transmit and spread it. [This
dharma treasury] has continued down to the present day.

EHEE EIHZRE k) BUREER SMEERAUEE B AR A KK
[TBANEE BRI E T 5. (Fenyang wude chanshi yulu 1, T1992.47.602b11-
b13)

Fenyang’s explanation suggests that the episode functioned as a transmission
episode to exemplify the Chan ideological claim that the treasury of the mind-
dharma had been transmitted along the Chan lineage.

Despite being relatively irrelevant to the Chan polemical claim, this episode
appears in many gongan collections, just as the previous two episodes do. For
example, the Chanzong songgu lianzhu tongji FEEMEEHERESE records the
episode as follows:

On the day of the World-Honored One’s parinirvana, Kasyapa was the last
one to arrive. The World-Honored One, then, stuck his feet out of the
coffin. Kasyapa paid his respects and asked the Tathagata to cremate him-
self with the fire of samadhi. Instantly, the gold coffin rose from the seven-
jeweled bed, floated around the city of Kusinagara seven times, came back
to the original point, and burned itself by means of the flame samadhi.

Fojian Qin’s appreciatory verse says,
[The Buddha] entered nirvana without leaving the palace.
Why did he stick his feet out of the gold coffin,
And let Kasyapa knit his brows
And Ananda topple the flag pole before the gate?

HEESREH NERERE BTSSR WETHEEREUIR A=k
KB A BIR e E e E B REF 2 ET HERE L =RR
BREZ...

R EECERE WHEE RS B WEEE G BEFIRTERAE (fhEE) .
(Chanzong songgu lianzhu tongji 2, X1295.65.487b01-b04 and b08-09)
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This latter version adds other mysterious elements to the episode, such as the
Buddha’s coffin floating around the city of Kusinagara and the cremation of
the Buddha’s body through his own power of the flame samadhi, both of which
are also mentioned in a few versions of the episode from the Song period.25
The Chanzong songgu lianzhu tongji, however, does not describe this last
episode as one of the special mind-transmission episodes. The episode in the
collection does not mention the transmission of the “treasury of the true
dharma eye” between the Buddha and Kasyapa. Neither does it show any
specific association with the Chan claim of its unique identity. It simply treats
the episode like one of the gongan cases by recording commentaries, including
the verse of Fojian Huiqin ##Z#1 (1059-1117). In China, this episode of
“displaying the feet” was mostly known as a gongan case rather than a special
mind-transmission episode, though it was at times employed as such.

Chinese Treatment of the Mind-Transmission Episodes

As seen so far, these three episodes evolved through a long process of develop-
ment. The first and third episodes of “sharing the seat” and “sticking his feet
out of the coffin” originated from stories in Indian Buddhist texts while the
second episode of “holding up a flower” originated from a Chinese Chan
lamp record. Regardless of their origins, however, all three episodes became
connected to the Chan identity in medieval China. In particular, each episode
was employed to substantiate the Chan claim, in the Song period, to be a
separate transmission outside the teaching. Interestingly, however, there were
transmission episodes and theories other than these three circulating in China
during this time. The Tiantai master Fadeng #%:/& (fl. 1194) confirmed the exis-
tence of such Chan transmission theories when he criticized the Chan claim of

separate transmission.

Some say, “At the assembly on Vulture peak, the World-Honored One held
up a flower and Kasyapa smiled subtly; that is the mark [of the dharma
transmitted].” But that theory has no basis at all in the Indian scriptures

and must be considered merely a metaphor created by people of later times.
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Some say, “When the Buddha taught the Prajia sutras, that was the trans-
mission of dharma.” But that theory still does not specify the mark of
that which is transmitted. Moreover, in the Prajia sutras, it is Subhati and
Sariputra who are directly infused [with the Buddha’s wisdom], not Kasyapa.

Some say, “The Tathagata transmitted the dharma everywhere he went;
how could it be restricted to a single time and single place?”” But that theory

is vague and unfocused in the extreme.

According to some explanations, when the World-Honored One transmitted
the robe, that was the transmission of dharma. Others say, “When the
World-Honored One entered nirvana, Kasyapa arrived later and the Buddha
displayed both of his feet; that was the transmission of dharma.” When we
examine these two explanations, however, they only have to do with external
signs. How could [those signs] possibly be the mark of the dharma that is
transmitted?

BRI g b BRI RI AR MERN R AR I R A e
H sEREEHAIZ IS IR RAEE BRcEwn Bz 45 IR
D BHURERMNE S/ —R—RE Hamg e s B8 A KA &
o ECEH B A mTER R IR EE R EE M B TSR (BRI RTmE S
EAEER. (Yuandun zongyan, X0958.57.92¢13-19)26

Fadeng’s criticism shows that several mind-transmission episodes developed in
medieval China: (a) the Buddha holding up a flower, (b) infusing his wisdom
through the Prajia sutras, (c) transmitting constantly throughout his career,
(d) giving his robe, and (e) sticking his feet out of the coffin. According to
Fadeng, each of these episodes exemplifies the Chan claim of its separation
from and superiority to the scriptural tradition.

In China, however, the three episodes were not selected from among the
several mind-transmission episodes and treated collectively by the term Samch’o
chonsim (three places of the mind-transmission). This term is nowhere to be
found in any of the Chinese Chan texts. Neither is there a text that regards
all three episodes together as the special mind-transmission episodes. In fact,
regarding the latter issue, two Chan texts are worth examining more closely: the
Guangdeng lu and the Fenyang wude chanshi yulu V3F53EFEERTEES%. In the
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Guangdeng [u, all three episodes are included for the first time in Chan history.
However, they are not treated collectively. Moreover, the third episode of
“displaying the feet” is related to the scriptural tradition rather than to Chan.
In the lamp record, immediately after the mysterious event at the Buddha’s
funeral, Kasyapa calls the council to assemble the Tripitaka collections: “[We]
see the Tathagata [enter] nirvana under the twin trees. We must ensure that
the future affairs [of the order] will flourish. It is right to assemble the Tripitaka
collections and transmit the Buddhist teachings” (IZCEEMUTIE T HH
BE AHAEE TEEH) (Guangdeng lu, X1553.78.428c08-c09). In this record,
Kasyapa as the leader of the whole Buddhist community, rather than just one
faction of that community, leads the compilation of the Tripitaka to ensure the
continuity of the Buddhist tradition. In another Song text called the Fenyang
wude chanshi yulu, the first episode of “sharing the seat” appears along with the
third episode (Fenyang yulu, T1992.47.606c06). Instead of recording the second
episode of “holding up a flower,” the text simply mentions “Vulture Peak”
(Lingshan #£111), the place of the second episode. However, “Vulture Peak” in
this text does not seem to be regarded as the place of the Buddha “holding
up a flower.” It is rather related again to the scriptural tradition: “Vulture
Peak speaks about the Moon, while Mt. Caoxi points to it” (Z|LEEH Ei%EE)
(Fenyang yulu, T1992.47.599b14). Using the moon to symbolize the mind, this
passage connects Vulture Peak to the scriptural tradition, which provides the
conceptual explanation for the mind, while Mt. Caoxi is linked to the Chan
tradition, which points directly to the mind without relying on conceptual
explanation.

In short, there is no Chinese text that either records the term Samch’o
chonsim or treats all three episodes collectively as a special mind-transmission
set to establish an independent Chan identity.2” In thirteenth-century Korea,
the term Samch’é chonsim was first introduced as an umbrella term for the
three episodes in the attempt to reinterpret mind-transmission.28

The Origin of Samch’o chonsim

The earliest extant record of the term Samch’é chonsim in Chan/Son history is

in the Sonmun yomsong sorhwa IS, the commentary of the Korean
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Son monk Kagun 25 (fl. 13th century) on the Sonmun yomsong #F9H54E, the
kongan collection of his master Chin’gak Hyesim &4 £ (1178—1234).

Hyesim’s Sonmun yomsong records the three episodes as the fourth, fifth,
and thirty-seventh cases, respectively:

When the World-Honored One preached to human and heavenly beings
in front of the Stipa of Many Sons, Kasyapa arrived late. The World-
Honored One then shared his seat with him. (Another book says that the
World-Honored One shared his seat with Kasyapa and draped him in a
golden robe). The audience was puzzled.

HELE S TR B AKSSE WERD HEXRSESEL (—KE FESE
LIEWE ) KRBRIHE. (Sonmun yomsong sorhwa, 012¢17-013a02)

When the World-Honored One preached on Vulture Peak, four kinds of
flowers rained from the sky. The World-Honored One held up one of the
flowers to show the congregation. Kasyapa smiled. The World-Honored
One said, “I have the treasury of the true Dharma eye, which I entrust to
Mahakasyapa!” (Another book says that when the World-Honored One
looked back at Kasyapa with his blue-lotus eyes, Kasyapa smiled).

THEEEE |50 R IUAE HEURHETER R WEERSK B B H IEERRE
UREE T EE (— A EL DIF i H BRI EE MEERSE). (Ibid., HPC 5, 014a03-
a07)

Seven days had already passed since the World-Honored One entered
nirvana beneath the twin sala trees. The Mahakasyapa arrived late and
circumambulated the coffin three times. The World-Honored One stuck his
feet out of the coffin. Kasyapa bowed down. The audience was puzzled.

TR LEZR R A BB B H KMFERE 2 =0 B ek 3
TEtE K2 &% . (Ibid., 050a09-a12)

Here, all three episodes appear in truncated form. In particular, the first
episode omits the Buddha’s entire transmission speech; the second episode re-
moves any expression concerning the distinct Chan identity from the speech;
the third episode merely records the mysterious event, dropping all subsequent
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details. Nonetheless, there is one common feature in Hyesim’s three descrip-
tions. They are portrayed as public events. No secrecy attends the events: a
large group of assembly is present for the Buddha’s sermons or his funeral
service, and witnesses the events in all three cases. Moreover, Hyesim does not
seem to regard these episodes as special episodes of the mind-transmission. He
did not even treat the episodes collectively; neither did he employ the term
Samch’é chonsim to connect them.

Kagun was the first to introduce the term. He did so in the comments sec-
tion to the “displaying the feet” episode in his commentary on Hyesim’s collec-
tion. There, Kagun treated the term as if it were already well known at the time
he composed his commentary and criticized a few allegedly earlier interpreta-
tions of the term:

There are a great many interpretations for Samch’é chonsim (three places
of the mind-transmission). One connects each [episode in Samch’é chonsim]
to the three stages of awakening, cultivation, and realization. Awakening,
cultivation, and realization are stages in pursuing cultivation. They are a
matter of discipline and control over habitual tendencies, not a matter of a
“separate transmission outside the teaching.” Mostly, the exegetical schools
take the absolute removal of causality as their principle. [Therefore, this
interpretation is like] saying that because the patriarchs of the Chan school
rather fall short of the capability of the exegetical schools, they take awak-
ening, cultivation, and realization as proper and suitable work for them.
[If this is the case,] how could the gaffer Sékyamuni be regarded as the
head of a separate transmission outside the teaching? [...] There is another
[interpretation] that connects [Samch’o chonsim] to the three phrases of
essence, functioning, and middle. I regard [this interpretation] as inappro-
priate. The three phrases refer to a [conceptual] frame. If [Samch’o chonsim)
refers to a “separate transmission outside the teaching,” the three phrases
will perish and become more inappropriate. [...] There is another that con-
nects [Samch’o chonsim] to the first, last, and middle phrases. An ancient
said, “It is necessary to know the last phrase in order to understand the
time before your birth.” The first and last phrases are not the same, and
yet, in fact, they are one. The first phrase has already transmitted [the
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mind], and yet once more, the last phrase has ensured [that transmission of
the mind]. There is nothing like this. [In this interpretation], the middle
phrase is redundant. What is this phrase for? There is another that connects
[Samch’ chonsim] to the exoteric and esoteric transmissions. I do not know
what these words are based on. I have only heard the exoteric and esoteric
teachings but have never heard of the exoteric and esoteric transmissions. In
these three places [of mind-transmission], what words were transmitted
through the exoteric transmission and what words were transmitted through
the esoteric transmission?

SERELCEERER BUREESRHARCE HEEDERE HnERZHE
FEFUI Iz E BAFFIRETHEHRAR MHERMSEERTREMZH m
LB EEAREE BUETEUAZIINIEEE. .. ... XEEAT =z
H R AT ZARERD HEFSMVIE =0T mEre.. L B
MaRBEATEERCE HSATEMR T BRRER RIFRVIARETRE
HE M BILEERY A XLREREM KR HERTHEE B2
S XEDHEEEERZE AAABmELE REEHRZEZCREREEE
RU=REOREE EHEEE FEE EEREE. (Ibid., 50bl8-c14)

Kagun explains the three episodes in terms of two or three different interpreta-
tions. According to him, all these interpretations are wrong: (a) awakening,
cultivation, and realization cannot be the meaning of the term Samch’o
chonsim, which is associated with the Chan separation from the scriptural tra-
dition, because they refer to the three stages of the gradual path presented in
the scriptures; (b) the correspondence of essence, functioning, and middle to
Samch’é chonsim is wrong for a similar reason, that these three notions cannot
be employed to explain the term because they are used by the scriptural
schools; (c) the first, last, and middle phrases are redundant because there is
no need for the middle phrase to refer to the same thing as the first and final
phrases; and (d) exoteric and esoteric transmissions have no textual ground
and are ambiguous in their meanings. Here, the way Kagun introduced the
interpretations of the term Samich’é chonsim creates an impression that not
only those interpretations but also the term itself had already been circulating.
However, the interpretations he presented have, in fact, never been found in
any of the Chinese Chan and Korean Son texts.
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After criticizing these interpretations, Kagun explains the historical validity

of the term Samch’o chonsim:

Samch’o chonsim (Three places of the mind-transmission) is a description
widely known throughout the world. It is not an expression created by any
one person. Yuanwu gave a dharma talk to the head monk Sheng, saying,
“By sharing his seat [with Kasyapa] in front of the Stipa of Many Sons,
Sakyamuni had already transmitted this seal secretly. Thereafter, he held
up a flower. This is the second-level of gongan” and so forth. [...] How
could [Yuanwu, as] a legitimate descendant of Linji, falsely say an unreliable

word without any evidence?

=B L RT 20 JE— Ndhmz it BEREE L Bl Bl %15
Ao e B RILED fIRAETE BRFE_EART L. ... BEEHR SR AR
B = . (Ibid., 050c16-051a01)

Here, Kagun quotes the renowned Chinese Linji master Yuanwu Keqin to
establish the historical authenticity of the term. However, Yuanwu’s statement
does not mention the story of “displaying the feet” as a transmission episode.
Furthermore, Yuanwu does not treat all three episodes collectively as a mind-
transmission set in any of his writings, though he seems to have considered
the religious significance of the existence of more than one mind-transmission
episode.?® Whether Kagun recognized this fact when he quoted Yuanwu is
unknown, but Kagun used the authority of this renowned Chinese Chan master
to present Samch’o chonsim as a “description widely known throughout the
world” (KT 222 5), rejecting the possible suspicion that someone—probably
Kagun himself—created the term.

Finally, Kagun offers his comments on Samich’s chonsim. Although his com-
ments are rather unclear, they provide a new perspective on the concept of
mind-transmission, suggesting that each of the three transmissions intend a

different meaning:
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When the World-Honored One in front of the Stiipa of Many Sons preached
the dharma to human and heavenly beings, [he] transmitted the fake to one
person and the real to ten thousand people. Because Mahakasyapa came
late, he had to be alert. It is wrong to say that the World-Honored One
shared his seat [with Kasyapa]. This is like saying that the “single-edged
sword that kills people” is needed to kill people. Therefore, quite a lot has
leaked. [...] When the World-Honored One was on Vulture Peak, four
kinds of flowers rained from the sky. A petal, two petals, a thousand petals,
and ten thousand petals fell countlessly. It is wrong to say that the World-
Honored One held up a flower and showed it to the congregation. This is
like saying that the “double-edged sword that gives life to people” is needed
to give life to people. Therefore, quite a lot has scattered. [...] “When the
World-Honored One was under the twin sala trees, and so on” means alas!
alas! “Mahakasyapa came late and circumambulated the coffin three times”
means that the track of the seal was created. If ancestors are not clear,
disaster will befall their descendants. It is really wrong to say that the
World-Honored One stuck his feet out of the coffin!

HETE S FIERT A ARENE — NEESANEE MERIVEEE HESES
gl BNARMANT] WELAD. . HEEHEL KWL —RFmATH
BRAN T B2 I AAREAN REN RS . HEAEZE
BT o BAEKR MIERE BE SN At R T kTR
B REERL $58E. (Sonmun yomsong sorhwa, 051203-23)

Here, Kagun seems to identify different meanings of at least two of the three
episodes. The passage connects the episode of “sharing the seat” to the “single-
edged sword that kills people” (sarin to # A\ 7J) and the episode of “holding up
a flower” to the “double-edged sword that gives life to people” (hwarin kom
iEA#). Because the metaphor of a sword often symbolizes the function of
wisdom in Buddhist texts, these two types of swords represent the two different
functions of wisdom with which the mind was originally endowed. In my under-
standing, the “single-edged sword” symbolizes the one-dimensional aspect of
wisdom, to kill the defilements; the “double-edged sword” refers to the two-
dimensional aspect of wisdom, to remove all defilements and to respond freely
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in accord with the phenomenal condition. Through his comments, Kagun
therefore suggested that the first two places of the three mind-transmissions
are linked to the two different aspects of wisdom: the one-dimensional aspect
of wisdom was transmitted in front of the Stipa of Many Sons while the two-
dimensional aspect of wisdom was transmitted on Vulture Peak. He coined the
term Samch’o chonsim to introduce the idea that the Buddha Sékyamuni trans-
mitted to his successor Mahakasyapa different minds or different aspects of the
mind in different times and places.

Conclusion

Samch’é chonsim is a Korean Buddhist term that developed from the Chinese
imported notion of “mind-transmission” (chuanxin {#.0»). In medieval China,
the Chan school created a rather mythical image of its lineage to define Chan
as a separate transmission outside the scriptural tradition. This image portrayed
the historical Buddha as the head of the lineage, along which the highest mind-
dharma was transmitted. The Chan school substantiated such a unique view of
its lineage by devising several episodes of transmission of the mind-dharma
that illustrated the very first transmission event between the Buddha and his
disciple Kasyapa. The reason the Chan school of medieval China developed
more than one such episode to serve the same purpose is unclear. One of the
reasons may be related to the historical authenticity of the transmission epi-
sodes. In medieval China, not only the scriptural school but also the Chan
school itself questioned the historicity of some of the episodes. Perhaps the
Chan school of this time came up with several transmission episodes to make
a stronger case for the lineage’s historicity and therefore legitimize Chan’s dis-
tinct identity.

The Korean Son tradition provides a new perspective on the existence of
several transmission episodes by its introduction of the term Samich’c chonsim.
The textual evidence shows that the Koryd Son monk Kagun (fl. 13th century)
was the first to employ the term to tie together the three episodes of the Buddha
(a) sharing the seat in front of the Stiipa of Many Sons, (b) holding up a flower
on Vulture Peak, and (c) sticking his feet out of his coffin under the two sala
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trees. Kagun, then, suggested that the Buddha had transmitted the different
minds or different levels of the mind in these different places by connecting the
metaphor of two types of swords representing the two different aspects of
wisdom to the first two mind-transmissions, respectively. His suggestion opened
up the possibility that the term could be applied to the S6n intra-polemical con-
text. Later, the nineteenth-century Chosdon Son master Paekp’a Hi (1767-
1852) fully articulated this polemical implication of the term Samch’é chonsim,
though such an interpretation was not the main trend in Korean Buddhism.30
Although not as popular in its polemical application, since Kagun first intro-
duced the term Samch’é chonsim it has become one of the most iconic terms
of the Korean Son Buddhist tradition.

Notes

1 This translation was made in consultation with Buswell (1999), 152.

2 Regarding the idea of a separate transmission of Chan during the early Song period,
see Ishii (1987), 1-122.

3 The Stapa of Many Sons was located a few miles northwest of the city of Vaisali.

4 The portrayal of Kasyapa as such a prominent figure in the Buddhist order origi-
nates from some early Mahayana texts. For details, see Silk (2003), 173-219.

5 The text employs tong fazuo [E3EE rather than fen banzuo 53 to refer to the
Buddha’s act of sharing the seat.

6 For details on the origin of the four Chan slogans, see Yanagida (1967), 470-482.

7 For details on a “separate practice” and its later corollary a “separate transmis-
sion,” see Welter (2000), 91-94.

8 For the Guangdeng lu and its promotion of the Chan identity as a separate transmis-
sion outside the teaching, see Welter (2006), 161-208 and (2000), 82—86.

9 The translation is quoted with slight changes from Foulk (1999), 255-256.

10 A robe establishes a special relationship between the Buddha and Kasyapa or
promotes the disciple to the prominent status of the whole Buddhist order in early
Mahayana texts, in which the Buddha’s robe is not related to the Chan episodes of
“sharing the seat” or “holding up a flower.” For a detailed explanation of the
various versions of the episode regarding the Buddha’s robe in early Mahayana
texts, see Silk (2003), 181-202.
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This is from the Zongmen tongyao ji as quoted in Yanagida and Shiina (1999), 7a9-
11.

The Zongmen tongyao ji was so popular that it was published several times in the
Song period and even became the source of many later kongan collections. For
details about this collection and its influence on the later Chan tradition, see Ishii
(2000), 110-136.

Chanzong songgu lianzhutong ji 2, X1295.65.486c04-06; Liandeng huiyao 1,
X1557.79.14a11-13; Wudeng huiyuan 1, X1565.80.31a10-12.

For Yuanwu’s reference, see section 3 of this article; for Dahui’s, see Zheng fayan
cang 1, X1309.67.577b22.

The translation, with small changes, is from Foulk (1999), 257.

Rentian baojian X1612.87.22b21-c03; Fozu tongji 5, T2035.49.170c12-14; Shishi jigu
lue 4, T2037.49.873a27-b05; Sonmun yomsong sorhwa 1, HPC 5, 015¢20-016a07.
The Rentian baojian, the Fozu tongji, and the Shishi jigu lue claims that the story is
from the Meixi ji #5Z%. However, I could not find the Meixi ji that records this
story. There is a work with that title, composed by the Song scholar-official Wang
Shipeng £-+H3 (1112-1171). But I have not been able to find the story in Wang’s
Meixi ji in fifty-three fascicles; the Sonmun yomsong sorhwa records the story from
the Rentian baojian.

Jinggong #is, along with shuwang %%, which the Rentian baojian use to refer to
the literocrat, is the title of Wang Anshi; the Shishi jigu lue puts Jiangshan Jiankang
#1175 before the name of the monk, a term used to refer to Fohui Faquan in
such Chan texts as the Jiatai pudeng lu 5355 1E 8% 3, X1559.79.308¢09).

Zengaku daijiten 816d-817a.

The Buddha’s transmission speech from the scripture includes a “separate transmis-
sion outside the teaching,” that was not used until the Guangdeng lu.

This translation was made in consultation with Foulk (1999), 278.

Ban nihuan jing 2 T6.1.189b28-c02.

Da banniepan jing 2 T7.1.207a12; Fo bannihuan jing 2 T5.1.174b11; Ban nihuan jing
2 T6.1.190a12.

Buddhaghosa was also aware of this mysterious event, explaining that it was caused
by Kasyapa’s spiritual power (Sumangalavilasini 2: 603; quoted from An 2009, 339).
Interestingly, the Shijia rulai chengdaoji zhu FEMANZE ALFE FERE, composed by Dao-
cheng &7k (fl. 1019), says that the Buddha’s voice sounded, saying he entrusted the
true dharma eye to Kasyapa, after the Buddha’s feet emerged from the coffin
(X1509.75.14b15-b19). However, this event in Daocheng’s work is not related
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to the Chan claim of its separation from the scriptural tradition. Rather, the
work emphasizes the harmonious relationship of Chan with the scriptural tradition,
introducing some Indian Chan patriarchs who composed commentaries on the
scriptures.

25 One of the earliest records of such elements is the Zongmen tongyao ji (Yanagida
and Shiina 1999, 7a19-20).

26 This translation is derived from Foulk (1999), 273 and Ziporyn (1994), 56.

27 Such gongan texts as the Zongmen tongyao ji and the Chanzong songgu lianzhutong
ji include all three episodes. However, the texts do not treat all three episodes as
related to mind-transmission.

28 In particular, the term Samch’c chonsim does not appear in the Chinese Chan mate-
rials published during the period of the Song, Jin, and Yuan dynasties, the period
when the term was introduced in Korea. There were 135 published Chan items
during this period. However, as far as I can find, there is no text that records this
term. For a list of the Chan materials published in this period, see Shiina (1993),
539-601.

29 Foguo yuanwu zhenjue chanshi xinyao, X1357.69.457a24-b01.

30 I have explored the polemical application of Samch’é chonsim in another article. See
Kim (2013).
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