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Ŭich’ŏn (1055-1101) is recognized as a Buddhist master of great stature in the East Asian
tradition. Born a prince in the medieval Korean state of Koryŏ (960-1279), he traveled to Song
China (960-1279) to study Buddhism and later compiled and published the first collection of
East Asian exegetical texts. According to the received scholarly tradition, after returning to
Korea, Ŭich’ŏn left the Hwaŏm (Huayan) school to found a new Ch’ŏnt’ae (Tiantai) school when
he realized that the synthesis between doctrinal learning and meditative practice in the latter
would help bring together the discordant sects of Koryŏ Buddhism. In the late twentieth century,
however, scholars began to question the assertion that Ŭich’ŏn forsook one school for another,
arguing that his writings assembled in The Collected Works of State Preceptor Taegak (Taegak
kuksa munjip) do not portray a committed sectarian but a monk dedicated to developing a
sophisticated and rigorous system of monastic education that encompassed all Buddhist
intellectual traditions.In this first comprehensive study of Ŭich’ŏn’s life and work in English,
Richard McBride presents translations of select lectures, letters, essays, and poetry from The
Collected Works to provide a more balanced view of Ŭich’ŏn’s philosophy of life and
understanding of key Buddhist teachings. The translations center on the monk’s activities in the
pan-East Asian Buddhist world and his compilation of scholarly texts, writings related to his
interactions with royalty, and correspondence with his Chinese mentor, Jinshui Jingyuan
(1011-1088). By incorporating Ŭich’ŏn’s work associated with doctrinal Buddhism and his
poetry, McBride clearly shows that even in his most personal work Ŭich’ŏn did not abandon
Hwaŏm teachings for those of the Ch’ŏnt’ae but rather he encouraged monks to blend the best
learning from all doctrinal traditions with meditative practice.



Doctrine and Practice inMedieval Korean BuddhismDoctrine and Practice inMedieval Korean
BuddhismThe Collected Works of Ŭich’ŏntranslated, annotated, and with an introduction
byRichard D. McBride IICopyright© 2017 The Regents of the University of CaliforniaAll rights
reservedPrinted in the United States of America22 21 20 19 18 17 6 5 4 3 2 1Korean Classics
Library: Philosophy and ReligionSeries Editor: Robert E. Buswell, Jr., University of California,
Los AngelesSeries Editorial Board:Donald Baker, University of British ColumbiaJohn B. Duncan,
University of California, Los AngelesSun Joo Kim, Harvard UniversityNamhee Lee, University of
California, Los AngelesJames B. Lewis, Oxford UniversityA. Charles Muller, Tokyo
UniversityYoung-chan Ro, George Mason UniversityKenneth Robinson, International Christian
University, TokyoEdward Shultz, University of Hawai‘i, MānoaSenior Editor: Jennifer Jung-Kim,
University of California, Los AngelesThis work was supported by the English Translation of 100
Korean Classics program through the Ministry of Education of the Republic of Korea and the
Korean Studies Promotion Service of the Academy of Korean Studies (AKS-2010-
AAA-2101).University of Hawai‘i Press books are printed on acid-free paper and meet the
guidelines for permanence and durability of the Council on Library Resources.Design and
composition by Wanda ChinaContentsTitle PageCopyrightPrefaceAbbreviations and
ConventionsPart I Translator’s Introduction Ŭich’ŏn in the History of Korean BuddhismA Brief
Biographical Sketch of Ŭich’ŏn’s LifeReassessment of the Life of Ŭich’ŏnŬich’ŏn’s Collected
WorksRationale for the TranslationsŬich’on’s Thought: An OverviewPart II TranslationSelections
from Ŭich’ŏn’s Collected Works of State Preceptor Taegak (Taegak kuksa munjip) Prefaces1.
Preface to the Newly Compiled Literature of the Perfect Tradition2. Preface to the Catalog of the
Newly Compiled Canon of Doctrinal Teachings of All the SchoolsSpeeches3. Composition
Prepared for a Lecture Given at the Opening of the Newly Constructed Kukch’ŏng Monastery4.
Beginning a Lecture on the Ullambanasūtra5. Beginning a Lecture on the Sūtra of Perfect
Enlightenment, no. 16. Beginning a Lecture on the Sūtra of Perfect Enlightenment, no. 27.
Beginning a Lecture on the Sūtra of Bequeathed Teachings8. Closing a Lecture on the Sūtra of
Bequeathed TeachingsMemorials9. Memorial Requesting to Enter the Great Song Empire to
Search for the Dharma10. Memorial Expressing Appreciation for a Bath11. Memorial Humbly
Requesting to Go to the Place of the Ācārya Jingyuan in Hangzhou in order to Learn the
Dharma12. Memorial Offering Gratitude for Granting a Request13. Memorial Dedicating
Meritorious Virtue in Celebration of the Emperor Zhezong’s Birthday14. Memorial Offering
Gratitude for Transmitting the Dharma15. Memorial Offering Gratitude to the August Empress
Dowager (Same as the Preceding Memorial)16. Untitled Memorial of Apology Written on His
Return to Koryŏ17. Memorial Offering Gratitude for the Forgiveness of Trespasses18. Memorial
Politely Declining an Invitation to Go to the Palace, no. 119. Memorial Politely Declining an
Invitation to Go to the Palace, no. 2Letters20. Letter on Receiving a Portrait of the Emperor of the
Great Song Dynasty21. Letter to Dharma Master Jingyuan, no. 122. Letter to Dharma Master
Jingyuan, no. 223. Letter to Dharma Master Jingyuan, no. 424. Words of Gratitude for Seeing
Dharma Master Jingyuan of the Great Song Empire25. Letter to Dharma Master Jingyuan of the



Great Song Empire, no. 126. Letter to Dharma Master Jingyuan of the Great Song Empire, no.
227. Letter to Dharma Master Jingyuan of the Great Song Empire, no. 328. Letter to Dharma
Master Jingyuan of the Great Song Empire, no. 129. Letter to Dharma Master Jingyuan of the
Great Song Empire, no. 230. Letter to Dharma Master Jingyuan of the Great Song Empire, no.
331. A Letter Fragment Dealing with the Avata sakasūtra32. Letter to the Palace Attendant Mun
KwanAddresses for Official Occasions33. Oration on a Vow Made while Personally Participating
in Worship at the Funerary Pagoda of Tiantai [Zhiyi] in the Great Song Empire34.
Recommending a Vegetarian Feast to Commemorate One Hundred Days since the Passing of
the Ācārya Jingyuan35. Oration on a Vow to Make a Compilation of the Canon of Teachings in
Place of the Heir Apparent36. Oration on Making a Vow to Burn My Arm on the Day of the
Ullambana Festival37. Oration regarding the Carving and Printing of the Canon of Doctrinal
Teachings of All of the Schools on Behalf of SŏnjongAddresses for Ritual Occasions38. Eulogy
to the Saintly Master Wŏnhyo of Punhwang Monastery39. Eulogy to Great Master Usang of
Yongdu Monastery40. Eulogy on a Portrait of the Sa gha Overseer Jingyuan41. Instruction to
the New Disciple Ch’isu42. Instruction to the New Disciple Chiung43. Instruction to the New
Disciple Hyesu44. Instruction to the New Disciple Tŏkch’ingPoetry45. Sent to Huiqing, a Huayan
Monk of the Great Song Empire46. Verbal Observation from Horseback while Traveling in the
Rain47. Worshiping at the Portrait of the Saintly Master Podŏk in the Flying Abbot’s Chambers of
Kyŏngbok Monastery on Mt. Kodae48. Composed at Hwaŏm Monastery on Mt. Chiri49.
Worshiping before the Portrait of Patriarch Yŏn’gi at Hwaŏm Monastery50. A Chance Feeling51.
Composed on a Retreat in Mt. Taech’ŏn52. Written by Chance while Self-Reflecting53. Written
Incidentally54. After Lecturing on the Excerpts of the Vinaya Master of Nanshan I Casually
Completed This Quatrain55. Responding to One Thanking Him for Tea56. Responding to the
Marquis of Kŭmgwan, Who Read the Diamond Sūtra57. Chance Words on Causal
Phenomena58. In Response to One Who Has Given Me Tea59. Gāthā Sung while Walking Past
the Maitreya Shrine on a Summer Day60. An Impression61. Presented to the Venerable I of
Pŏbwang Monastery, the Master Lecturer on the Avata sakasūtra, two poems62. Presented to
the Householder Yi Chahyŏn63. Speaking about Intentions64. Great Master Iksŭng of Pongsŏn
Monastery enjoys learning and is not negligent. I consider his intentions as wonderful and give
him Chengguan’s Commentary on the Avata sakasūtra to circulate.65. Sent to the Religious
Man Hyŏn of Mt. Samgak for the Great Repentance of Perfect Enlightenment Ritual66. Personal
Feelings Made Known to a Student, Two Poems67. Feelings Confessed to a Student68. Given to
Han Kigŏ with the “Separate” Chapter on the Avata sakasūtra to Annotate69. A Newly Clear Sky
after the Heat and Rain70. Self-Admonishment71. Seeing a Roll of Poems Written by
Students72. Composed at the Mañjuśrī Steeps73. A Chance Verse I Sang and Sent to Great
Master Tam74. Expressing My Feelings75. Composed while Living in Seclusion at Haein
Monastery, Four Poems76. Composed to Celebrate My Lecturing on the Diamond Sūtra based
on the Korean Commentary77. Reading the Doctrinal Traces of the Korea78. One of my
students drew my portrait. Considering the profundity of his brushwork to be fine, I wrote this



poem and showed it to him.79. On the fourth day of the sixth month of the kyŏngjin year [1100],
after lecturing on the Sublime Mysteries of Tiantai at Kukch’ŏng Monastery, I wrote my ambitions
and showed them to my students. BibliographyIndexAbout the TranslatorPrefaceThis translation
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bring the translation to completion. I can do no more than stand on the shoulders of the giants
who have gone before me. First I would like to thank my mentor, Professor Robert E. Buswell, Jr.,
the editor-in-chief of the Korean philosophy section of this translation project, for his friendship,
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and his extensive knowledge of Hwaŏm materials. I have also greatly benefited from the
scholarship of Choi Byŏnghŏn (Ch’oe Pyŏnghŏn), Jang Hwee-ok (Chang Hwiok), Yi Pyŏnguk,
and Pak Yongjin, and the earlier complete Korean translations of the Taegak kuksa munjip by
Sim Chaeyŏl. My annotated translation of selections of Ŭich’ŏn’s collected works benefited
greatly from extensive comments and corrections supplied by the reviewers of my original
manuscript.I would also like to thank my friend and colleague George A. Key-worth III of the
University of Saskatchewan, who spent countless hours talking with me about the Buddhist
world of the Northern Song period and Ŭich’ŏn’s place in this world. I am grateful for George’s
constant support and look forward to ways that we can use the wealth of information found in
works like Ŭich’ŏn’s collected works to shed light on the lives of Buddhist monks in East Asia in
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now understand and appreciate his lament regarding the relatively unstudied nature of such
important Buddhist thinkers of the Northern Song period as Zixuan and Jingyuan.Finally, I would
like to thank my beautiful wife, Younghee, and our sons, David and Sean, for keeping me
balanced and yet also allowing me ample time to work on this project. My dedication of this book
to her can in no way repay her constant and consistent love and support, but it at least allows me
the opportunity to publicly proclaim my devotion to her and our family.Abbreviations and



ConventionsCh.ChineseHPCHan’guk Pulgyo chŏnsŏ       (Complete works of Korean
Buddhism). 12 vols. Seoul: Tongguk Taehakkyo Ch’ulpansa, 1979[–
2000].K.KoreanJ.JapaneseSkt.SanskritTTaishō shinshū dai zōkyō        (Taishō edition of the
Buddhist canon). Edited by Takakasu Junjirō      et al. 100 vols. Tokyo: Taishō Issaikyō
Kankōkai, 1924–1932[–1935].XXuzangjing    (Hong Kong reprint of The Kyoto Supplement to
the Canon (Dai Nihon zokuzōkyō       ), Kyoto, 1905–1912). 150 vols. Hong Kong: Hong Kong
Buddhist Association, 1967. (Sequential numbers of texts established according to listing in
Shōwa hōbō sōmokuroku        , vol. 2).Transcriptions of Asian languages follow the systems
now commonly used in the scholarly community: Pinyin for Chinese, revised Hepburn for
Japanese, and McCune-Reischauer for Korean. Despite the government’s promulgation in 2000
of still another Revised Romanization system for Korean, this new system has yet to enjoy
widespread usage outside Korea, and its transcription rules have still not been rigorously honed
for academic writing. Because this book is intended principally for a non-Korean audience, I
have decided to stick with the better-known McCune-Reischauer system, which has been the
system of choice in the West for over seventy years, and which offers more accurate and I
believe more elegant transcriptions.Proper names are transcribed according to the nationality of
the person or site or the provenance of the text. For the sake of consistency, the names of
Buddhist schools and technical terms are generally given according to their Korean
pronunciation and Chinese pronunciation. When the reference clearly applies only to Chinese or
Japanese schools, however, I have used the corresponding national transcription.Citations from
the Han’guk Pulgyo chŏnsŏ (Complete Works of Korean Buddhism) are listed as follows: title
and roll number, volume number, page number, register (a, b, c, or d), and, if applicable, line
numbers(s)—e.g., Taegak kuksa munjip 8, HPC 4.540c10–451a1.Citations from the Taishō
shinshū dai zōkyō (Taishō Edition of the Buddhist Canon) are listed in the following manner: title
(with Sanskrit title, if relevant, in parentheses) and roll number, Taishō serial number, Taishō
volume number, page number, register (a, b, or c), and, if applicable, line number(s)—e.g.,
Sinp’yŏn chejong kyojang ch’ongnok, T 2184, 55.1166b13–14.Citations from the Xuzangjing
(Hong Kong reprint of The Kyoto Supplement to the Canon (Dai Nihon zokuzōkyō)) are listed in
the following manner: title (with Sanskrit title, if relevant, in parentheses) and roll number,
Xuzangjing sequential number, volume number, page number, register (a, b), and, if applicable,
line number(s)—e.g., Yuanjue jing dashu shiyichao 1, X 245, 9.459b20–21.Citations from
traditional East Asian historical or literary works are listed in the following manner: title of the
work and roll or chapter number: page, and, if applicable, register (a or b) and/or line number(s)
—e.g., Koryŏsa 38.5a2.Curly brackets { } are used for passages in the original text found in
interlinear notes. Square brackets [ ] are used to mark missing logographs and other lacunae in
the original text, as well as words or passages supplied by the translator.All Buddhist
terminology that appears in Webster’s Third New International Dictionary I regard as English and
leave unitalicized. This includes such technical terms as dhāra ī, stūpa, and tathāgatagarbha.
For a convenient listing of a hundred such words, see Roger Jackson, “Terms of Sanskrit and



Pali Origin Acceptable as English Words,” Journal of the International Association of Asian
Studies 5 (1982): 141–142. In rendering Buddhist technical terms, where the Chinese is a
translation I translate; where it is a transcription, I transcribe. East Asian personal names appear
with family names first. For the English translations of official titles I have followed those given in
Charles O. Hucker’s Dictionary of Official Titles in Imperial China for the Northern dynasties, Sui,
Tang, and Silla. For Silla titles not found in Hucker I have developed my own translations based
on his model. Following the advice of Robert Buswell, I have generated some of my own English
translations of official Buddhist titles for the Northern Chinese dynasties and Silla (e.g., Buddhist
overseer [Ch. datong or tong, K. sŭngt’ong or kukt’ong]). Aristocratic rank titles found in ancient
Korean society have usually been transliterated only because of the difficulty in assigning
concise English meanings to these terms.Sexagesimal cycle dates are treated in the following
manner: If the source text is Chinese, I transliterate the sexagesimal year using Chinese
pronunciation (e.g., jiazi); but if the source is Korean, I transliterate it using Korean pronunciation
(e.g., kapcha). In both cases the transliteration will be followed by an approximation to Western
calendrical dates in parentheses following Xue Zhongsan    , Liangqiannian Zhong-Xi li
duizhao biao          (A Sino-Western Calendar for Two Thousand Years), revised edition
(Beijing: Shangwu yinshuguan chuban, 1957; reprint, Taipei: Xuehai chubanshe, 1993).I.
Translator’s IntroductionTranslator’s IntroductionŬich’ŏn in the History of Korean
BuddhismŬich’ŏn   (1055–1101) was one of the most important East Asian monks of the
Buddhist world in the eleventh century. Born a prince in the medieval Korean state of Koryŏ  
(918–1392), he traveled to Song  China (960–1279) to study the intellectual Buddhist traditions
of the day and, more important, he compiled and published the first collection of purely East
Asian exegetical materials. Ŭich’ŏn was a staunch proponent of doctrinal Buddhism and the
intellectual heritage of East Asian Buddhism.The conventional view of Ŭich’ŏn in Korean
scholarship is that during the age when he was active as a monk there was intense opposition
between the meditation-oriented Sŏn schools (Sŏnjong   ) and the doctrine-oriented Kyo
schools (Kyojong   ). According to this view, Ŭich’ŏn integrated the various religious orders in
the country, redressed this sectarian discord and abuses of Koryŏ Buddhism, reformed popular
sentiment through the teachings of Buddhism, and established a proper “national thought.” More
important, he reportedly discovered fundamental ideologies to accomplish these purposes in
Ch’ŏnt’ae   (Ch. Tiantai) thought. He also left behind many significant accomplishments: He
prepared a collection of Buddhist books and published what scholars often refer to as a
Supplement to the Koryŏ Buddhist Canon (Koryŏ sokchanggyŏng      ). After studying in
Song China, he introduced new culture from the continent, established the Ch’ŏnt’ae school,
and laid plans for the unification of the religious order and the development of the
state.1According to the received scholarly tradition, although Ŭich’ŏn had been educated as an
adherent of the Hwaŏm school    , the leading doctrinal tradition in Koryŏ, he forsook his
affiliation with the Hwaŏm school in order to found a new Ch’ŏnt’ae school in Korea. Ŭich’ŏn
reportedly adopted Ch’ŏnt’ae and abandoned Hwaŏm because he realized that the synthesis



between doctrinal learning and meditative practice in the Ch’ŏnt’ae tradition would be successful
in achieving rapprochement among the sects of Koryŏ Buddhism.2 The standard assessment of
Ŭich’ŏn holds that as a royal monk, the Ch’ŏnt’ae school that he founded enjoyed limited
success in the twelfth century. Although many monks previously affiliated with various Sŏn
traditions were lured to Ŭich’ŏn’s group and became his disciples, by the middle of the twelfth
century, the Ch’ŏnt’ae school did not enjoy the drawing power of the influential Sŏn traditions.3
Praise is, therefore, awarded to a second and more successful attempt at doctrinal and practical
integration, implemented by the Sŏn monk Pojo Chinul     (1158–1210), who crafted an
approach that utilized the study of particular sūtras and commentaries, such as the
Avata sakasūtra or Li Tongxuan’s    (635–730) Commentary on the New Translation of
Avata sakasūtra (Xin Huayan jing lun      ), as expedients that help generate breakthroughs in
Sŏn meditative practice.4 Chinul’s approach to the amalgamation of doctrine and meditation
endured the trauma of the Mongol conquest and the incorporation of Koryŏ into the Mongol
world order in the thirteenth century. Ŭich’ŏn’s contribution to the history of Korean Buddhism
was all but forgotten until the early twentieth century, when he was rediscovered by the scholar
Yi Nŭnghwa (1869–1945), who published a précis of his career in his Comprehensive History of
Korean Buddhism (Chosŏn Pulgyo t’ongsa       ) in 1918, in which he emphasized Ŭich’ŏn as
the founder of Ch’ŏnt’ae in Koryŏ.In contemporary Korea, the Ch’ŏnt’ae Order of Korean
Buddhism (Taehan Pulgyo Ch’ŏnt’aejong        ) views Ŭich’ŏn as its primary founder
because he was the first scholar-monk known to have lectured on Ch’ŏnt’ae materials in Koryŏ
and because he was the first abbot of Kukch’ŏng Monastery    , located in the Koryŏ capital
and named after the Chinese monastic complex Guoqingsi    where the famous monk Tiantai
Zhiyi     (538–597) lived in southern China.The conventional view of Ŭich’ŏn is based on an
increasingly challenged paradigm for understanding the history of Buddhism in East Asia. In this
approach to Buddhism, the complexity of Buddhist doctrines and subsequent modifications over
time, the development of new doctrines and practices, and the proponents and adherents of
these doctrines and practices are singled out and conceptualized as being part of a “sect” or
“school” that can be traced back to a single founding patriarch or lineage comprised of multiple
patriarchs. This sectarian model emerged out of the topography of Buddhism in Japan during
the late nineteenth and twentieth centuries, which was, in turn, bolstered by the scholarship of
sectarian scholars who sought to provide legitimacy for their own traditions. This theory,
following the history of contention and strife both within and between “sects” in Japanese
Buddhist history, posits the necessity of sectarian discord between proponents of different
doctrinal or practice-oriented traditions (e.g., Kyo and Sŏn traditions). Thus, some of the implicit
assumptions within this paradigm are that there are distinct lines between sectarian traditions in
terms of doctrines and practices, that intrinsic competition existed between traditions, and that a
monk could be affiliated with only one tradition at a time.Although the model of sects and
schools served to advance the field of Buddhist studies for much of the twentieth century, the
limitations of this paradigm become increasingly apparent when analyzing the life of such an



important figure as Ŭich’ŏn. In my view, Ŭich’ŏn’s writings assembled in The Collected Works of
State Preceptor Taegak (Taegak kuksa munjip       ) do not portray a monk who is a
committed sectarian. Rather, Ŭich’ŏn’s own words reveal a monk who is closely affiliated with
monastics educated in several doctrinal and practice-oriented traditions in Korea and China and
who is committed to the preservation of all Buddhist doctrinal traditions by developing a
sophisticated and rigorous system of monastic education and training that encompasses the
principles and practices of all Buddhist intellectual traditions.5 The translations from The
Collected Works of State Preceptor Taegak included in this volume attest to this fact.A Brief
Biographical Sketch of Ŭich’ŏn’s LifeŬich’ŏn was the fourth son of Koryŏ king Munjong   (r.
1046–1083) and Queen Dowager Inye   (d. 1092) of the Inju Yi lineage     . He became a
monk at Yŏngt’ong Monastery    , an important center of Hwaŏm learning in the Koryŏ capital,
when he was eleven se6 (about ten years old), under the guidance of the eminent monk
Nanwŏn   (State Preceptor Kyŏngdŏk     , 999–1066), and he became a fully ordained monk
at Puril Monastery    in 1065. He continued training with Nanwŏn’s disciples after his master
passed away in 1066. He was a voracious student of the Buddhist scriptures and all the writings
of Confucianism, Daoism, and the Chinese philosophers of the classical Zhou age (ca. 1045–
256 BCE). From the time he was twenty-three se (ca. 1077) he lectured on the Avata sakasūtra
in forty rolls and on the Chinese Huayan master Chengguan’s   (ca. 738–839) commentary on
it in ten rolls.7In order to increase the breadth of his learning and search for scriptures and
treatises, Ŭich’ŏn was determined to study the Buddhadharma in Song China. In China, he
developed a relationship with the great Chinese scholar and Huayan master Jinshui Jingyuan  
  (1011–1088), who was himself a disciple of Changshui Zixuan     (965–1038), both of
whom helped to reinvigorate doctrinal Buddhism during the Northern Song   period (960–
1127).8 Jingyuan encouraged Ŭich’ŏn to come study with him at Huiyin Monastery    in
Hangzhou   . However, his father King Munjong did not permit him to go due to the danger of
crossing the sea and the delicate diplomatic situation with the Khitan Liao dynasty (907–1125) in
northern China. As soon as his elder brother King Sŏnjong   (r. 1083–1094) ascended the
throne, succeeding their royal father and the short reign of their elder brother Sunjong   (r.
1083), he again requested that he be granted permission to go to Song, but his request was
denied yet again. When he was thirty-one se, in 1085, he carried out his plan of entering Song
China by leaving secretly, accompanied by ten associates, including his disciple Sugae   (fl.
1083–1094). Officials and the monks Nakchin   (1045–1114), Hyesŏn   , and Torin   were
sent to follow after him from Koryŏ. Upon entering Song, Ŭich’ŏn was cordially received by
Emperor Zhezong   (r. 1086–1100), he was introduced to Chinese Huayan monks such as
Youcheng   (d.u.), and he continued to refine his Buddhist learning.Ŭich’ŏn studied Buddhism
in China for fourteen months between May 27, 1085, and August 2, 1086, and made many
friends among the Buddhist intelligentsia of Hangzhou in southern China. Ŭich’ŏn’s activities in
Song China are related to the political situation of the Song at the time, which saw a political shift
at court from the New Policies Party (Xinfa   ) led by Wang Anshi    (1021–1086) revert back



to a conservative-led faction with Sima Guang    (1019–1086) in charge. He was also known to
the famous Chinese poet and statesmen Su Shi   (Su Dongpo    , 1036–1101).9 After being
received with respect by the Song court, he received imperial sanction to study with Jingyuan.
He then went to Hangzhou in the Jiangnan region   and discussed the learning of all the
doctrinal traditions beginning with Hwaŏm with Jingyuan. During his time in southern China, he
traveled to Mt. Tiantai    and worshiped at the funerary pagoda (myot’ap   ) of Tiantai Zhiyi,
and pledged to transmit the doctrinal teachings of the Ch’ŏnt’ae doctrinal tradition to Koryŏ.
When Ŭich’ŏn returned to Koryŏ the next year, he had spent fourteen months in Song China and
he was acquainted with more than thirty monks of all doctrinal traditions. Ŭich’ŏn was also
celebrated for his generous patronage of Jingyuan’s Huiyinsi, and he continued to assist the
monastery financially after his return to Koryŏ. Koryŏ patronage of Huiyinsi was so significant
during Ŭich’ŏn’s lifetime that the monastery was called the “Koryŏ Monastery,” Gaolisi    , soon
thereafter, and it enjoyed patronage by the Koryŏ court through the Mongol Yuan period.10
Aside from the Huayan monks Jingyuan and Youcheng, these include Xizhong   , Shancong   ,
Huiqing   , Zhisheng   , Daoheng   , Daolin   , Jingyin   , and Xijun   of the Huayan school;
Cibian Congjian     (Zongjian   , 1035–1109), Weiqin   , Yuanjing   , and Kejiu   , and
Mingzhi Zongli     (1046–1114) of the Tiantai (K. Ch’ŏnt’ae) school; Lingzhi Yuanzhao    
(1048–1116), Zeqi   , and Chongyu   of the Vinaya school; Yuanzhao Zongben     (1019–
1089), Foyin Liaoyuan     (1032–1098), Dajue Huailian     (1009–1090), and Huiyuan   of
the Chan  (K. Sŏn) school; and Huilin   and Shanyuan   of the Weishi   (Consciousness-
only; Cien, K. Chaŭn   ) school.11 Furthermore, he apparently befriended the Indian monks
Yunxi   and Xianyan   .Ŭich’ŏn would have preferred to stay longer, but because Ŭich’ŏn’s
mother was worried about him, Sŏnjong requested that he return home from Song. Thereupon,
Ŭich’ŏn returned to Koryŏ with more than three thousand rolls of essays and commentaries by
East Asian exegetes. After this he collected Buddhist writings from both Liao and Japan, and
when he was thirty-six se, in 1090, he completed his New Catalog of the Teachings of All the
Schools (Sinp’yŏn chejong kyojang ch’ongnok         ). This is the first comprehensive
catalog of essays and commentaries to consider a pan–East Asian Buddhist tradition. The
catalog systematized a vast Canon of Doctrinal Teachings (Kyojang   ) with 1,010 titles in 4,740
rolls, and the collected essays and commentaries were not used in the form they were received
but rather, after being edited and corrected, they were published as a supplement to the
Buddhist canon of sūtras at Hŭngwang Monastery    . The constitution of the catalog well
displays Ŭich’ŏn’s view of Buddhism that was critical of the Sŏn school by including the whole
range of doctrinal learning with Hwaŏm writings placed first, followed commentaries on the
Nirvā a, Vairocana, Lotus, and other sūtras. Among these were included more than four
hundred rolls of writings by Silla and Koryŏ monks and two hundred rolls of works by monks of
the Khitan Liao dynasty.12When he was forty se, in 1095, Ŭich’ŏn was reexamining all the
doctrinal learning of such traditions as the Yusik   (Consciousness-only) school while living in
retirement at Haein Monastery    . But as soon as his elder brother King Sukchong   (r. 1095–



1105) assumed the throne in that year, he returned to Hŭngwang Monastery    in the capital by
royal request and served as abbot of this monastery affiliated with the Hwaŏm tradition from
1095 until his passing in 1101. When he was forty-three se, in 1097, Kukch’ŏng Monastery   
was completed and he became abbot of this monastery concurrent to his appointment at
Hŭngwang Monastery. Kukch’ŏngsa was also the votive temple for his mother, who seems to
have been a fervent practitioner of Ch’ŏnt’ae-style devotional practices. A point of contention
among scholars is if Uich’on inaugurated the Ch’ŏnt’ae school in Koryŏ before he passed away
at forty-seven se in 1101. He received the posthumous title State Preceptor Taegak (Great
Enlightenment; Taegak kuksa     ).There are three epigraphical accounts of the life of Ŭich’ŏn:
(1) “The Epitaph of State Preceptor Taegak at Hŭngwang Monastery” (Hŭngwangsa Taegak
kuksa myoji          ), which was composed by the scholar Pak Ho   (d.u.) in 1101
immediately after Ŭich’ŏn’s death;13 (2) “The Inscription on the Funerary Stele of the
Posthumously Titled State Preceptor Taegak of Great Hwaŏm Yŏngt’ong Monastery on Mt.
Ogwan in the State of Koryŏ” (Koryŏguk Ogwansan Taehwaŏm Yŏngt’ongsa chŭngsi Taegak
kuksa pimyŏng                     ) in the Koryŏ capital Kaesŏng   in Kyŏnggi Province,
which was composed by the scholar Kim Pusik    (1075–1151) in 1125 and erected 1133;14
and (3) “The Inscription on the Funerary Stele of State Preceptor Taegak, Founder of the
Ch’ŏnt’ae School of Korea at Sŏnbong Monastery on Mt. Namsung” (Namsungsan Sŏnbongsa
Haedong Ch’ŏnt’ae sijo Taegak kuksa pimyŏng                   ) on Mt. Kŭmo    in
North Kyŏngsang Province, which was composed by the scholar Im Chon   (fl. 1121–1136) in
1131 and erected in 1137.15 The texts of the latter two stele inscriptions are preserved in the
Addendum to the Collected Works of State Preceptor Taegak (Taegak kuksa oejip     
 ).16Reassessment of the Life of Ŭich’ŏnSince the late 1980s, Korean scholars have
reappraised the significance of Ŭich’ŏn within the history of Korean Buddhism through more
critical lenses.17 This was made possible, in part, through the publication of the first complete
translation of the collected works of Ŭich’ŏn into Korean by Sim Chaeyŏl in 1989, and the
republication of Sim’s translation as part of the Buddhist Canon in Vernacular Korean (Han’gŭl
Taejanggyŏng) series in 1994.18 Scholars began to investigate the historical circumstances
surrounding funerary inscriptions commemorating the life and works of Ŭich’ŏn. For example,
the Koryŏsa    (History of the Koryŏ) preserves a problematical and convoluted anecdote that
Ŭich’ŏn’s associate, the high-ranking minister Yun Kwan   (d. 1111),19 composed an initial
inscription for Ŭich’ŏn’s memorial stele at Yŏngt’ong Monastery that was disputed by Ŭich’ŏn’s
disciples and eventually replaced by the one composed by Kim Pusik, nearly a quarter of a
century after his death.20The stele inscription composed by Kim Pusik seems to emphasize
Ŭich’ŏn’s connection to the Hwaŏm tradition, and the inscription composed by Im Chon is used
to assert that Ŭich’ŏn founded Ch’ŏnt’ae school. Closer readings of these funerary inscriptions,
in conjunction with detailed analysis of The Collected Works of State Preceptor Taegak, have
stimulated considerable debate and reconsideration regarding the actual contributions of
Ŭich’ŏn within the context of the history of Korean Buddhism. In other words, the fundamental



question scholars have attempted to answer has changed from “Why did Ŭich’ŏn found the
Ch’ŏnt’ae school?” to “Did Ŭich’ŏn actually ‘found’ the Ch’ŏnt’ae school?” In this book I have
provided annotated translations of all of the material relevant to reassessing Ŭich’ŏn’s role in the
founding of the Ch’ŏnt’ae school and his relationship with the Hwaŏm school. I also pay special
attention to Korean scholars who have emphasized five basic problems with attributing to
Ŭich’ŏn the founding of the Ch’ŏnt’ae school.First, Ŭich’ŏn’s vow to found the Ch’ŏnt’ae school
is suspect because it is not found in any extant early writings and is only mentioned in the stele
inscription at Sŏnbong Monastery.21 Second, there is no evidence that Ŭich’ŏn was worshiped
as the founder of the Ch’ŏnt’ae school in the Koryŏ period by monks affiliated with the Ch’ŏnt’ae
school. Third, because the stele inscription at Sŏnbong Monastery reports that the monastic
examination for the Ch’ŏnt’ae school was held at Pongŭn Monastery    in 1011—and not at
Kukch’ŏng Monastery—did a distinct “Ch’ŏnt’ae school” actually hold an examination in 1101,
prior to the death of Ŭich’ŏn?22 Pongŭn Monastery was the votive temple of Koryŏ king T’aejo 
 (Wang Kŏn   , r. 918–943) and was the site of many general monastic examinations. Fourth,
there is little epigraphic evidence and no extant literary evidence in The Collected Works of
State Preceptor Taegak that Ŭich’ŏn founded the Ch’ŏnt’ae school. Was literary evidence of
Ŭich’ŏn’s founding and support of the Ch’ŏnt’ae school contained in the missing portions of his
collected works? Fifth, ample literary evidence of Ŭich’ŏn’s vow to promote Hwaŏm in his next
life is found in his collected works, but there is no direct connection between Ŭich’ŏn and the
teachings of the Ch’ŏnt’ae tradition in his collected works.23 In conjunction, in the extant
portions of Ŭich’ŏn’s collected works, he always refers to Huayan scholars and commentators
such as Chengguan, Fazang   (643–712), Guifeng Zongmi     (780–841), and Jingyuan as
his patriarchs. Choi Byŏnghŏn and Kim Sang-hyun have both shown how in his writings Ŭich’ŏn
consistently refers to the Hwaŏm tradition and scholiasts associated with the Hwaŏm tradition as
“my patriarch” (ojo   ), “my Way to enlightenment” (odo   ), “my core teaching (school)” (ojong 
 ), and “our original core teaching” (ponjong   ).24 Although Ŭich’ŏn vows to spread the
teachings of the Ch’ŏnt’ae (Tiantai) tradition in Koryŏ, he never refers to Tiantai Zhiyi or any
other proponent of Ch’ŏnt’ae as “my patriarch.”My opinion is that Ŭich’ŏn did not found the
Ch’ŏnt’ae school in Koryŏ Korea with any intention of abandoning the Hwaŏm tradition. A more
balanced reading of the evidence located in The Collected Works of State Preceptor Taegak
suggests rather that Ŭich’ŏn, as a master lecturer of the Avata sakasūtra, an adherent of the
Hwaŏm tradition, and a proponent of all Buddhist intellectual traditions, merely sought to restore
the Ch’ŏnt’ae doctrinal tradition in Koryŏ. Furthermore, the construction of Kukch’ŏng Monastery
was not only the result of a vow made by his mother, the Queen Dowager Inye, that was fulfilled
by his elder brother who ruled as King Sukchong, but perhaps also suggests an attempt to
create a sophisticated, integrated monastic complex like its Chinese namesake Guoqingsi,
which Ŭich’ŏn probably became familiar with when he visited the funerary pagoda of Zhiyi on Mt.
Tiantai.25Ŭich’ŏn’s Collected WorksOne of the key pieces of evidence supporting Ŭich’ŏn’s high
reputation is the fact that his disciples compiled and published his collected works after his



passing. Collected works from this time period in East Asia are not common, and that Ŭich’ŏn’s
collected works survives at all and for the most part intact is not only rare but very fortuitous. The
collected works of Ŭich’ŏn is the second earliest extant collected works in Korean literature after
Ch’oe Ch’iwŏn’s    (857–d. after 908) Plowing with a Brush in a Cassia Garden (Kyewŏn
p’ilgyŏng chip      ), and thus, it is the earliest extant example of a collected works from the
Koryŏ period. It was compiled at least several decades earlier than the spate of collected works
that exist from the late Koryŏ period, such as Im Ch’un’s   (active 1170–1183) Collected Works
of West River (Sŏha chip    ) and Yi Kyubo’s    (1168–1241) Collected Works of Minister of
State Yi [Kyubo] of the Eastern Kingdom [of Korea] (Tongguk Yi sangguk chip       ).The
Collected Works of State Preceptor Taegak (Taegak kuksa munjip       ) assembles Ŭich’ŏn’s
writings into a twenty-roll format. The inscription on Ŭich’ŏn’s funerary stele at Yŏngt’ong
Monastery, which was composed by the scholar Kim Pusik    (1075–1151) in 1125 and
erected 1133, reports that Ŭich’ŏn’s collected works were written in twenty rolls.26 The extant
woodblock edition, however, reports that the last roll was roll twenty-three and that there were
twenty-three rolls in all.27 Nevertheless, because rolls twenty-one and twenty-two are
completely missing, and the few fragments of roll twenty-three of the collected works
corresponds to material found in the Addendum to the Collected Works of State Preceptor
Taegak (Taegak kuksa oejip       ), roll four, pt. 3, “Letter from the Śrama a Xizhong of the
Great Song empire, no. 5” (Tae Song samun Hŭijung sŏ cheo          ),28 the original
Collected Works of State Preceptor Taegak was probably published in twenty rolls. When The
Collected Works of State Preceptor Taegak and the Addendum were first published together in
the late Koryŏ period, a part of the Addendum was probably attached to the end of the Collected
Works, accounting for the edition in twenty-three rolls. Thus, although the original Collected
Works was probably twenty rolls, a complete published edition has not been preserved. One
hundred thirty-seven pages remain of the woodblocks of the monastery edition (saganbon    )
that was published at Haein Monastery    . Roll nineteen is completely intact as is most of roll
twenty; rolls twenty-one and twenty-two are completely lost. The remaining rolls are all partially
extant. This is what was described by Hyegwan   , the abbot of Pŏpsŏng Monastery    .29Roll
one includes prefaces (sŏ  ); rolls two and three are speeches (sa  ) and compositions
associated with Ŭich’ŏn’s lectures on Buddhist sūtras; rolls five, six, seven, and eight are
memorials (p’yo  ); rolls nine, ten, eleven, twelve, and thirteen are letters (chang  ); rolls fourteen
and fifteen are addresses for official occasions or orations (somun   ); roll sixteen is addresses
for ritual occasions (chemun   ); rolls seventeen, eighteen, nineteen, and twenty are lyric poems
(si  ). My translation includes selections from each of these categories.The Addendum to the
Collected Works of State Preceptor Taegak is a collection of the letters written to Ŭich’ŏn and it,
like The Collected Works of State Preceptor Taegak, was published at Haein Monastery.30 Like
Ŭich’ŏn’s collected works, several sections of the addendum are lost as well. All that remains is
101 pages in thirteen rolls. Rolls one through eight are records of the letters between the Song
emperor and Ŭich’ŏn and the monks Ŭich’ŏn associated with, as well as eulogies (chinch’an   )



written by Koryŏ king Yejong   (r. 1105–1122). The addendum preserves several letters from
Youcheng, the head Huayan monk in the Northern Song capital who was assigned to be one of
Ŭich’ŏn’s handlers before he went south, many letters from Jingyuan, as well as a few from other
colleagues at Huiyinsi and other monasteries around China that he visited. Roll nine is records
of events and affairs (ki  ), and rolls ten and eleven are lyric poems. Rolls twelve and thirteen are
the stele inscriptions at Yŏngt’ong Monastery and Sŏnbong Monastery, respectively. No material
from the addendum has been included in this translation due to constraints on space and
because it was not composed by Ŭich’ŏn himself.A significant difference between Ŭich’ŏn’s
collected works and other examples of collected works in China and Korea is that the literary
genres that comprise Ŭich’ŏn’s collected works function differently than in other collected works
compiled in Koryŏ Korea and Song China. In other words, either Ŭich’ŏn conceptualized literary
genres in a manner contrary to other writers of his time or his disciples understood genres
differently than other writers in East Asia in the twelfth century. Granted, because few examples
of collected works survive from this period in either Korea or China, the choice of genre names
in Ŭich’ŏn’s collected works might not really be as peculiar as it seems, but this position is
difficult to confirm because the next group of extant collected works in Korea were compiled in
the early to mid-thirteenth centuries, perhaps as much as a hundred years after Ŭich’ŏn’s
collected works was compiled.For example, in Ŭich’ŏn’s collected works, the logograph sa 
(Ch. ci) is used to define a genre of writing that I have translated as “speeches,” because all but
one of the compositions in this section are introductory remarks before starting a series of
lectures on particular Buddhist sūtras, and the one remaining work is closing remarks after
having concluded a series of lectures. In mainstream Chinese collected works, however, the
logograph refers to “irregular metrical compositions,” but nonetheless some kind of song or
poem.31 Although in a broad sense this could probably include Buddhist gāthās (ke, Ch. jie  ;
kesong, Ch. jiesong   ), gāthās composed by Ŭich’ŏn, such the “Gāthā Sung while Walking
Past the Maitreya Shrine on a Summer Day” (no. 59) are included in the poetry section. I
translate the logograph chang  (Ch. zhuang) as “letter” in Ŭich’ŏn’s collected works, but in
standard Chinese collected works it is used as “a statement submitted to the throne” or
“memorial,” or as part of a term referring to a type of biography or biographical notice, such as in
hapchang   (combined biographical notice) and haengjang   (account of conduct).32 In one
sense the letters sent to the Chinese throne are suitable for this genre, but not the letters sent to
Jingyuan and others non-royal or imperial persons. Perhaps Ŭich’ŏn’s status as a royal prince of
Koryŏ, despite his being a monk, made any correspondence he wrote “official” or approaching
the status of a memorial. I translated the compound somun   as “oration” in Ŭich’ŏn’s collected
works, although in Sinitic collected works so  (Ch. shu) is “a memorial” or “itemized report.”33 In
Ŭich’ŏn’s collected works these types of writings usually take the form of some type of official
statement about plans proposed by Ŭich’ŏn to, for example, burn his finger as part of the
Ullambana festival (no. 36), compile a Canon of Doctrinal Teachings (no. 37), or offer worship at
the funerary pagoda of Tiantai Zhiyi (no. 33). Once again, perhaps Ŭich’ŏn’s status as a prince



made many any of his actions public or official in some sense and so they were classified in this
manner. However, if forced to adopt one of the official translations, they seem to be closer to
itemized reports than memorials. Finally, I translated the term chemun   (Ch. jiwen) as
“addresses for ritual occasions,” as opposed to the more standard “oration.” In the Chinese
context, these “orations” are prose compositions used when at worship and offering sacrifices.
They were composed for and employed on many diverse occasions, such as praying for rain,
exorcizing demons, soliciting blessings, and offering condolences at someone’s death.
Furthermore, an explanation of the circumstances that led to the composition is often
appended.34 In Ŭich’ŏn’s collected works, however, the texts gathered together under this
heading are prose compositions that eulogize people he respects, such as his hero the Silla
monk-scholar Wŏnhyo   (617–686) and his Chinese mentor Jingyuan (nos. 38 and 40). It also
includes detailed admonitions to his disciples, which may have been delivered in some sort of a
ritual context (nos. 41–44).Rationale for the TranslationsThe primary text upon which this
translation is based is found in the Han’guk Pulgyo chŏnsŏ       (Complete Works of Korean
Buddhism) 4:528a1–567a2. Although many Sino-Korean logographs that are unidentified and
represent lacunae are marked with the symbol [ ] in the translation, the edited and corrected
edition published by Konkuk University Press in 1974 introduces logographs that have been
identified in the woodblock edition by the editors in the process of correcting the text. I have
made notes indicating these kinds of changes. I have also transcribed with notes the citation to
the location of each individual composition chosen from the original text in the Complete Works
of Korean Buddhism.Let me also explain why I chose to translate the selections I did, and how
they promote a more nuanced understanding of Ŭich’ŏn’s legacy than has previously been
available. Prior to the 1990s, very little was available in English that was originally written by
Ŭich’ŏn. Three short selections were translated for inclusion in the Sourcebook of Korean
Civilization project that was published by Columbia University Press in 1993. These were
Ŭich’ŏn’s “Eulogy to Great Master Wŏnhyo,” “Instruction to the Disciple Ch’isu,” and “Preface to a
New Catalog of the Teachings of All of the Schools”—all translated and annotated by Robert
Buswell.35 That the first two selections appear under the heading “Buddhism: The Ch’ŏnt’ae
and Chogye Schools” suggests the extent to which the conventional view of Ŭich’ŏn was
generally accepted in Western scholarship.In the process of translating the selections from The
Collected Works of State Preceptor Taegak that appear in Hwaŏm II: Selected Works, volume 5
of the Collected Works of Korean Buddhism series, which was published in 2012, I read widely
in Korean scholarship concerning Ŭich’ŏn and became aware of the criticism of the established
view of Ŭich’ŏn’s career and the reappraisal of his significance within the history of Korean
Buddhism. Because I had previously committed to translating selections of Ŭich’ŏn’s collected
works for the Korean Classics Library, I wanted my translations in this monograph to reflect a
more balanced approach to Ŭich’ŏn’s philosophy of life and his understanding of important
Buddhist teachings.My translations have centered upon Ŭich’ŏn’s activities in the pan–East
Asian Buddhist world of the Koryŏ period, as well as Ŭich’ŏn’s Buddhist thought, his compilation



of East Asian exegetical works, and writings related to his interactions with the Song imperial
court and the royal court of his own country. More specifically, having incorporated all the
material associated with doctrinal Buddhism and Ŭich’ŏn’s personal feelings expressed in
poetry, I believe that readers will find, as I have, that Ŭich’ŏn’s personal writings do not support
the conventional view that Ŭich’ŏn abandoned the Hwaŏm tradition to found a new Ch’ŏnt’ae
tradition. I have translated all of Ŭich’ŏn’s extant letters to Jingyuan, his Chinese mentor and
proponent of Huayan Buddhism, and selected poems that, as I have described briefly above,
capture something of the workings of Ŭich’ŏn’s intellectual opinions about Buddhist thought and
practice.Ŭich’ŏn was the most famous and well remembered Korean to visit China during the
crucial Northern Song period. Notwithstanding his being an ordained monastic, because Ŭich’ŏn
was a scion of the Koryŏ royal family, he enjoyed special celebrity when he arrived at the court of
the young Emperor Zhezong   (r. 1085–1100), who had just ascended the throne at the age of
nine under the regency of Empress Dowager Gao Taotao    (1032–1093). Because Ŭich’ŏn
received the special favor of Zhezong, I have included translations of seven memorials
submitted to the imperial court that cover the gamut of his officially sanctioned activities in
China. These include his memorial requesting to enter Song China to “search for the
Dharma” (no. 9), which was submitted upon his arrival by boat on the Shandong   peninsula,
and memorials in which he clearly requests imperial permission to go to Hangzhou to study with
the Huayan master Jinshui Jingyuan (no. 11) and expresses gratitude for imperial approval of his
plans (no. 12) and for his having received transmission from Jingyuan prior to his return to Koryŏ
(no. 14). The memorials presented to the Song court and three other memorials presented to the
Koryŏ court, such as a memorial declining an invitation to enter the royal palace (no. 19), are
useful examples of the courteous language used to document relations between Song China
and Koryŏ Korea in the eleventh century and also provide a good depiction of the role of
historical allusion in the crafting of official documents.Another motivation for this translation is to
make Ŭich’ŏn’s writings more accessible to scholars who might look at this eminent Korean
monk as a viable source for understanding the evolution of Buddhism in China during the Song
period. Ŭich’ŏn’s writings and correspondence with Song Buddhists should provide an
interesting source for comparison with the diary of the Japanese monk Jōjin   (1011–1081),
who sojourned in Song a few years before Ŭich’ŏn’s journey to China.36 Unlike Jōjin, Ŭich’ŏn
probably spoke Chinese, and he was even more famous among the Buddhist intelligentsia of the
Northern Song period. His social position, broad knowledge of Buddhist exegetical and Chinese
historical literature, and ability to communicate well with his hosts in China make Ŭich’ŏn an
exceptional source for information on Chinese Buddhism in the late eleventh century that should
be exploited in a more fruitful manner by scholars.37 Ŭich’ŏn’s letters to Jingyuan (nos. 21–30)
and his instructions to his disciples (nos. 41–44), in particular, provide insight regarding
monastic curricula and practice in Song China and educational experiences he sought to
transplant to Koryŏ.In Chinese Buddhist literature of the thirteenth century, particularly Zhipan’s 
 (fl. 1258–1269) Chronicle of the Buddhas and Patriarchs (Fozu tongji     ), which attempts to



craft an image of a Chinese Tiantai lineage as the equal to the powerful and influential Chan 
(K. Sŏn) lineages,38 Ŭich’ŏn is portrayed as a great patron of Buddhism with close links to
monks the Chinese Tiantai tradition due to his relationship with Cibian Congjian     (Zongjian 
 , 1035–1109), in particular.39 The view of Ŭich’ŏn in this and other works from the late Song
period provide important context for the origins of the conventional approach to Ŭich’ŏn’s legacy
in East Asia.To aid readers in reassessing Ŭich’ŏn for themselves, I have included translations of
all of the primary source material related to Ŭich’ŏn’s connections to the Ch’ŏnt’ae school and its
teachings: a composition written on the occasion of a lecture given at the opening of Kukch’ŏng
Monastery (no. 3), the text of his vow made while offering worship at the funerary pagoda of
Tiantai Zhiyi (no. 33), and a poem composed for his students in 1100 just prior to his passing,
when he lectured on Zhiyi’s Mysterious Meaning of the Lotus Sūtra (Fahua xuanyi     ) at
Kukch’ŏng Monastery (no. 79). My reading and translation of these texts suggest that Ŭich’ŏn’s
vow to spread Ch’ŏnt’ae teachings should be seen within the context of Ŭich’ŏn’s original vow to
protect and promote the entirety of the Buddhadharma in Koryŏ. In other words, Ŭich’ŏn vowed
to spread Ch’ŏnt’ae texts because he believed that they should be studied—along with the
seminal writings of all the Buddhist doctrinal traditions. The necessity of preserving, studying,
and mastering the Canon of Doctrinal Teachings is the overriding theme of such texts as the
“Preface to a New Catalog of the Teachings of All the Schools” (no. 2), his orations in which he
vows to make a compilation of the canon (no. 35) and prints and publishes the canon for his
brother Sŏnjong (no. 37).In 1073, when Ŭich’ŏn was nineteen se, he composed a written vow to
compile “a treasury or storehouse of the teachings” (kyojang   ), in place of the heir apparent.
Ŭich’ŏn’s activities surrounding the production of this Canon of Doctrinal Teachings clearly
demonstrate his inclusive and comprehensive approach to Buddhist learning and practice.
When Ŭich’ŏn went to China, he used the wealth available to him to procure copies of curricula,
commentaries, and other forms of Buddhist exegesis composed by East Asian Buddhist
masters. Ŭich’ŏn is said to have brought back as many as three thousand texts to Koryŏ. Copies
of Buddhist exegesis that had been lost in China during the chaos at the end of the Tang period
were preserved in Buddhist monasteries in the peninsula. Ŭich’ŏn read this old material
voraciously and lauded the merits of commentarial literature composed by earlier Buddhist
scholiasts of Tang China and Silla Korea in letters he wrote to his Chinese colleagues. As the
work of compiling his canon of doctrinal teachings progressed, he frequently sent copies of
these older texts, which he had edited and commissioned woodblocks for, to these friends and
acquaintances as gifts. In return, Ŭich’ŏn’s Chinese contemporaries sent the royal Korean monk
the most recent commentaries, ritual manuals, and other forms of Buddhist curricula circulating
in the flourishing Buddhist communities in southern China. For example, one of Ŭich’ŏn’s most
mutually rewarding relationships was with his Chinese Huayan master Jinshui Jingyuan. Not
only did Ŭich’ŏn provide texts to Jingyuan that were not available in China, but he had his family,
the royal family of Koryŏ, provide significant financial support to Jingyuan’s monastery in
Hangzhou (see nos. 21, 22, 28, 29, and 30). Some titles were ritual texts, which modern-day



scholars examine in order to understand the flourishing of Buddhist ritual culture of the Huayan
and Tiantai traditions in Song China, as well as curricular materials, and were eventually
published in Ŭich’ŏn’s canon of doctrinal teachings.40 Ŭich’ŏn also dispatched emissaries to the
Liao empire and to Japan, where they were charged with making inquiries in order to acquire
copies of Buddhist exegeses and commentaries that were not available in Koryŏ.In an oration he
composed regarding the carving and printing of the Canon of Doctrinal Teachings of All of the
Schools on behalf of Sŏnjong (Tae Sŏnjong chejong kyojang choin so           ), Ŭich’ŏn saw
himself at the end of a great line of transmitters of Buddhist teachings and keenly felt a
responsibility to preserve the writings of the East Asian Buddhist masters, because their
writings, which so shaped his intellectual development as a scholiast of the Hwaŏm tradition,
were not preserved in woodblock editions of the Buddhist canon carved in Song, Liao, or Koryŏ.
Furthermore, Ŭich’ŏn justifies the mastery of Buddhist doctrine through the use of commentaries
by referring to how Mencius and the Han dynasty literatus Yang Xiong connected themselves to
Confucius through their writings and the importance of the Gongyang and Guliang
commentaries on the Spring and Autumn Annals (Chunqiu   ) (see no. 37).Ŭich’ŏn saw the
carving and publishing of his Canon of Doctrinal Teachings as an act that would provide
protection to his country. Furthermore, he saw that he could make a contribution to the pious
practices of his forebears who carved woodblocks of the Buddhist canon in literary Chinese by
preserving the treatises and commentaries composed by such Chinese luminaries as Tiantai
Zhiyi, Jingying Huiyuan     (523–592), Cien Kuiji     (632–682), Fazang, Chengguan, and
Daoxuan   (596–667). Ŭich’ŏn seems to have understood the exegetical enterprises
undertaken by Korean scholiasts from Wŏnhyo to his day as rendering protection for the
state.Ŭich’ŏn compiled a catalog of all the East Asian Buddhist exegesis he collected, edited,
and carved on woodblocks. He saw his determination to preserve these East Asian Buddhist
materials as mirroring that of the monk-cataloger Zhisheng   (669–740), who compiled the
most comprehensive and respected catalog of Buddhist scriptures and encouraged monks who
followed to build upon it. Ŭich’ŏn was committed not only to the preservation of the
Buddhadharma but also the intellectual tradition of East Asian Mahāyāna Buddhism. Although
Ŭich’ŏn is remembered in Korean Buddhist history for his devotion to and attempt to preserve
these materials, his intellectual heritage stretches back to an earlier golden age of Sinitic
Buddhism in the seventh and eighth centuries.Another matter well worth consideration is the fact
that The Collected Works of State Preceptor Taegak does not contain any letters from Ŭich’ŏn to
the Tiantai monk Cibian or any other Tiantai monk, although the addendum preserves a poem
and fours letters from Cibian to Ŭich’ŏn requesting financial support, which were apparently
written after Ŭich’ŏn’s return to Koryŏ.41 Ŭich’ŏn’s collected works, on the other hand, are
replete with material connected to the Hwaŏm tradition, including ten letters written to his
putative Chinese mentor Jingyuan. The first three letters (nos. 21–23) are evidence that Ŭich’ŏn
was in close contact with Jingyuan before actually traveling to Song. The next four letters (nos.
24–27) are correspondence after Ŭich’ŏn and Jingyuan met in Hangzhou while Ŭich’ŏn



sojourned in China. And the final three letters (nos. 28–30) show how Ŭich’ŏn was committed to
the preservation and promotion of Hwaŏm materials in Koryŏ and how Ŭich’ŏn modeled his
approach to doctrinal study on materials he received from Jingyuan.The translations in this
volume evince the fact that Ŭich’ŏn began his monastic career being trained in the Buddhist
scriptural and commentarial literature associated with the Hwaŏm tradition. Like several Korean
monks who preceded him in the Silla period, however, Ŭich’ŏn was widely read and conversant
in the entirety of the Buddhist intellectual tradition and sought to preserve the fullness of the
Buddha’s message as well as the fruits of the intellectual flowering of Buddhist thought within
the broader Sinitic cultural sphere. Although his collected works contain several speeches that
probably prefaced or concluded his lectures on Buddhist sutras (nos. 3–8), and although he was
known to have been familiar with and lectured on many seminal commentaries in the East Asian
tradition (nos. 64, 76, 79), Ŭich’ŏn did not compose any commentaries on specific Buddhist
scriptures that would enable modern scholars to more closely evaluate his intellectual thought.
For this reason, there has been much scholarly contention about Ŭich’ŏn’s views on doctrinal
learning and practice. Part of the problem lies with the conventional approach to understanding
medieval Sinitic Buddhism in terms of exclusive Buddhist sects.Ŭich’on’s Thought: An
OverviewThe structural characteristics of Ŭich’ŏn’s thought may be laid out as follows. First,
following Chengguan, Ŭich’ŏn promoted the dual learning of nature and principle (sŏngsang
kyŏmhak     ). In other words, in the Huayan (Hwaŏm) thought of Chengguan, the Huayan and
Tiantai (Ch’ŏnt’ae) intellectual traditions were conceptualized together as presenting the core
teaching of the Dharma Nature or the Dharma Nature tradition (Pŏpsŏngjong, Ch. Faxingzong  
 ) and Sinitic Yogācāra, the Consciousness-only tradition, was described as the core teaching of
Dharma Characteristics or the Dharma Characteristics tradition (Pŏpsangjong, Ch. Faxiangzong
   ). Second, Ŭich’ŏn was thoroughly conversant in both Meditative (Chan/Sŏn/Zen) and
Doctrinal Buddhism (sŏn’gyo   ), Yogācāra, and Daoism by relying on Guifeng Zongmi’s
Commentary on the Sūtra of Perfect Enlightenment (Yuanjue jing shu     ). Third, Ŭich’ŏn
adopted and promoted Wŏnhyo’s intellectual position on the reconciliation or harmonization of
doctrinal disputes (hwajaeng   ). Fourth, although Ŭich’ŏn was highly influenced by Zongmi’s
commentaries, Zongmi was omitted from Ŭich’ŏn’s list of the nine patriarchs of the Hwaŏm
tradition. Fifth, although Ŭich’ŏn was thoroughly conversant in and proud of the Korean
exegetical tradition that stretched from the seventh century to his own time in the eleventh
century, he eventually voiced strong criticism of Kyunyŏ’s   (923–973) extravagant Buddhist
thought.42 Yi Pyŏnguk suggests that Ŭich’ŏn’s increasing familiarity with Chengguan’s
commentarial literature relates to and provides the basis for his criticism of Kyunyŏ’s Hwaŏm
thought (see nos. 21 and 41). Furthermore, Ŭich’ŏn’s holding Zongmi’s Commentary on the
Sūtra of Perfect Enlightenment in high esteem fits well with his promotion of Wŏnhyo’s
comprehensive approach to the Buddhadharma, in particular Wŏnhyo’s harmonization of
doctrinal disputes.43Ŭich’ŏn’s instructions to his students (nos. 41–44) provide a relatively clear
indication of what Ŭich’ŏn held to be the most important: the dual cultivation of doctrinal learning



from the Buddhist sūtras and visualization practices for meditative insight. In the late eleventh
century, Ŭich’ŏn had the following to say to his new disciple Ch’isu   (see no. 41):Forgetting my
body, I inquired after the Way to enlightenment and set my determination in this endeavor.
Fortunately, because of past causes, I successively met and practiced with spiritual mentors
and, thereupon, I received basic instruction in the doctrinal teachings and visualization
techniques from the lectures of the Dharma Master Jinshui. In [that master’s] spare time from
lectures and lessons he used to instruct [his disciples]: Although one who does not learn
visualization techniques and only teaches the sūtras might hear of the five pervasive causes and
effects, he does not thoroughly comprehend the three levels of the virtues of the nature.
Although one who does not learn the sūtras and merely learns visualization techniques might
awaken to the three levels of the virtues of the nature, he cannot differentiate between the five
pervasive causes and effects. Now, this being the case, visualization cannot but be learned and
the sūtras cannot but be taught. The reason that my mind is consumed by both doctrinal
practices and visualization techniques is that I have my deep commitment to these words.44In
essence, one cannot study the sutras and commentaries to the exclusion of practice because
the literature describes visualizations, insights, and states of mind that can only be
comprehended through meditative practice. By the same token, one cannot immerse oneself
solely in visualization practices because the subtle gradations and nuances of these meditative
insights cannot be understood and appreciated without the guiding apparati of the scriptures,
treatises, and commentaries. Ŭich’ŏn uttered a similar instruction to his disciple Chiung   (see
no. 42):Thoroughly comprehending the Way to enlightenment that is vast and extensive,
cherishing in one’s heart a determination that is great and far-reaching, being able to take the
doctrinal teachings and visualization techniques and make them your own responsibility, and in
the end recompensing the favor and virtue of the buddhas and patriarchs, will such a one hold to
and be able to bear a book chest and lateral sūtras, forget the distance, and seek for benefits?
45To Ŭich’ŏn, a true bodhisattva and seeker of the Buddhadharma internalizes all of the
doctrinal teachings and meditative visualizations. He does not begrudge time or distance and is
committed to far-reaching vows like the Bodhisattva Samantabhadra. Ŭich’ŏn is more specific in
his instructions to Ch’isu regarding the specific visualizations and doctrines (see no. 41):For
outstanding doctrinal students who are similarly intent upon the one vehicle, who practice
together the myriad practices of the bodhisattva, whose great minds intent upon Buddhahood
are undeviating, who have made extensive vows for themselves, who hold in the palms of their
hands Samantabhadra’s vehicle of expedient means, and who roam leisurely in the sphere of
Vairocana, there is nothing better than initially to investigate the meaning of dharmas
exhaustively by means of the three visualizations and the five teachings and to use this as the
eye for entering the Way to enlightenment.46The three visualizations and the five teachings
(samgwan ogyo, Ch. sanguan wujiao     ) are the specific contents of Ŭich’ŏn’s primary
intellectual thought on the dual cultivation of doctrinal learning and visualization practices
(kyogwan kyŏmsu     ). The three visualizations refer to three kinds of visualization methods



that are practiced in order to attest to the truth of the conditioned arising of the dharma realm
(pŏpkye samgwan, Ch. fajie sanguan     ): (1) The visualization of true emptiness (chin’gong
kwan    ), as something that falls under the dharma realm of principle (i pŏpkye, Ch. li fajie    )
within the four kinds of dharma realms, refers to distinguishing wrong passions and sentiments,
returning to the universal nature of emptiness (kongsŏng, Ch. kongxing   ), and manifesting the
sublime essence of true emptiness. (2) The visualization of the unimpededness between
principle and phenomena (isa muae kwan      ), as something that falls under the dharma
realm of the unimpededness of principle and phenomena (isa muae pŏpkye, Ch. lishi wuai fajie 
     ), refers to visualizing dharmas of principle (ibŏp   ) that are universally impossible to
discriminate and dharmas of phenomena (sabŏp   ) that are possible to discriminate with
respect to everything in nature (samna mansang     ) and their unimpeded harmony and their
free and unrestricted nature. And (3) the visualization of universal containment (chup’yŏn
hamyong kwan      ), as something that falls under the dharma realm of the unimpededness of
all phenomena (sasa muae pŏpkye, Ch. shishi wuai fajie       ), refers to the single flavor of
universality of original nature of true thusness, visualizing the universal comprehension of the
whole dharma realm in each and every characteristic of phenomena (sasang   ), the mutual
unimpededness and inexhaustibility (chungjung mujin     ) of the one (il  ) and all (ta  ). These
visualizations were discussed extensively by Chengguan and Zongmi.47The five teachings
refers to the Huayan theory on doctrinal classification formulated by Fazang: the Hīnayāna
(sosŭng   ), the initial teaching of the Mahāyāna (taesŭng sigyo     ), the final teaching of the
Mahāyāna (taesŭng chonggyo     ), the sudden teaching (ton’gyo   ), and the perfect teaching
(wŏn’gyo   ).48 Ŭich’ŏn emphasized and insisted on the dual cultivation of these doctrines and
visualizations. In the text of the vow he made before the funerary pagoda of Zhiyi (no. 33),
Ŭich’ŏn says, “For this reason, my patriarch, the Hwaŏm commentarial authority [Chengguan],
said ‘Xianshou’s   [Fazang] five teachings are very similar to those of Tiantai [Zhiyi].’”49 Thus,
Ŭich’ŏn’s own words provide evidence that one reason he preserved the texts of and lectured on
commentaries by Zhiyi was because they are similar to the teachings of his own tradition.The
initial teaching of the Mahāyāna refers to the doctrines of śūnyatā (emptiness), prajñā (wisdom),
and sandhīnirmocana (freeing the underlying meaning) that all things in existence are produced
by means of causal connections; in other words, the teachings and doctrinal positions of the
sūtras and commentaries associated with the Madhyamaka and Yogācāra intellectual traditions.
The final teachings of the Mahāyāna refer to the teachings of the conditioned arising of true
thusness as described in the Lankāvatārasūtra and the Qixin lun    (Awakening of Faith). The
sudden teaching refers to explications of truth being beyond words and the sudden attainment of
enlightenment as described in such scriptures as the Vimalakīrtinirdeśasūtra and so forth. The
perfect teaching is the complete and perfect teaching of the one vehicle (ilsŭng, Ch. yisheng   )
as described in the Avata sakasūtra and Lotus Sūtra. Zhiyi’s four teachings are: (1) the sudden
teaching (dunjiao   ), (2) the gradual teaching (jianjiao   ), (3) the indeterminate teaching
(budingjiao    ), and (4) the esoteric teaching (mijiao   ).50 The chronology Zhiyi applied to the



Buddhist teaching is quite similar to that which Fazang would eventually develop: After the
Buddha’s enlightenment he first taught the Avata sakasūtra, which most individuals were not
prepared to understand. This he classified as an abrupt or sudden teaching. Then, Zhiyi reports,
came the Āgamas or the Hīnayāna sūtras, the Vaipulya or elementary Mahāyāna sūtras, and the
Prajñāpāramitā literature. These three scriptural and doctrinal traditions Zhiyi classifies as the
gradual teaching. Ultimately, just prior to the Buddha Śākyamuni’s passing, he taught the
Nirvā a and Lotus Sūtras that comprise the final truth.Although in his vocational work as a monk
he specialized in lecturing on the Avata sakasūtra coupled with the commentarial literature of
the Tang Huayan monk Chengguan, he considered himself to be a disciple of the Silla monastic
exegete Wŏnhyo as well as having received training and transmission from the Song Huayan
monks Jingyuan and Youcheng.51 Ŭich’ŏn also recognized the place of the Silla monk Ŭisang 
 (625–702) as the founder of the perfect teaching in Korea.52 Although Ŭich’ŏn revered his
Chinese spiritual mentors and promised to promote their intellectual views through his lectures,
he also presented consistent praise for Wŏnhyo (see nos. 37, 38, 76, and 77). For instance,
ignoring the seminal roles played by such early Silla monks as Chajang   (fl. 632–650) and
Wŏn’gwang   (ca. 540–640) regarding the transmission of Buddhist texts to Korea, he wrote, “I
secretly think that in our country, from the time of Master Wŏnhyo to that of my insignificant self,
there have been monks who have generously engaged in wholesome enterprises in order to
protect the country.”53 In a record recounting his offering of tea and seasonal fruits and nuts in
memory of Wŏnhyo (no. 38), Ŭich’ŏn called him the “master of doctrinal learning in
Haedong” (Haedong kyoju Wŏnhyo posal         ).54 And later in the same work he assessed
Wŏnhyo’s intellectual patrimony in the most positive terms:Only our Korean bodhisattva
interfused and illuminated both nature and characteristics, secretly merged the past and
present, harmonized the extremes of difference and contention among the hundred schools,
gaining the reputation of being the most accomplished master of his age. Furthermore, his
spiritual penetrations were beyond comprehension and his sublime functioning was difficult to
conceptualize. Although he softened the glare,55 it did not alter his essence. It has caused his
name, for these reasons, to resound throughout China and India; and his merciful edification, for
these reasons, spread to this world and the netherworld.56Perhaps most significantly, Ŭich’ŏn
contextualized his own personal interest in the Lotus Sūtra and Ch’ŏnt’ae materials, and by
extension his support of establishing Ch’ŏnt’ae as an intellectual tradition in Koryŏ, by explaining
that Wŏnhyo had initially “praised the beauties” of the Lotus Sūtra.57 In other words, Ŭich’ŏn
was interested in Ch’ŏnt’ae materials because Wŏnhyo was. Even his interest in and knowledge
of putatively Sŏn (Chan/Zen) materials, such as the Lankāvatārasūtra, can be filtered through
his interest in Wŏnhyo. For instance, in a letter to the Song monk Lingzhi Yuanzhao     (also
Zhanran   Yuanzhao, 1048–1116) not included in this collection, he encouraged his colleague
to utilize Wŏnhyo’s now-lost commentary on this sūtra in the following manner:If you lecture on
the edition in ten rolls, you should only use the commentary by the ancient monk of great virtue,
Dharma Master Wŏnhyo from this region. With respect to the newer translation in seven rolls,



one cannot see the essays and commentaries. Presently I will first send you Wŏnhyo’s
commentary in eight rolls. Nevertheless, with respect to Master Wŏnhyo, because his spirit
descended into a human body at the end of the Sui period and he was active in edifying people
in the early Tang period, he manifested his form in hundreds of places and he announced
nirvā a in the six directions. He wrote commentaries on all the sūtras and there was no theory
he did not thoroughly comprehend.58Thus, prior to his passing, he probably prompted his
brother, Koryŏ king Sukchong, to award Wŏnhyo with the posthumous title “State Preceptor
Peaceful Quiescence” (Hwajaeng Kuksa     ) and Ŭisang with the posthumous title “State
Preceptor Perfect Teaching” (Wŏn’gyo Kuksa     ) on September 24, 1101.59 The foregoing
passages portray Ŭich’ŏn as a monk who is able to express himself in an educated, confident,
and candid manner.Like all educated elites in medieval East Asia, Ŭich’ŏn wrote lots of poetry.
The Collected Works of State Preceptor Taegak preserves one hundred and seven poems
written by Ŭich’ŏn, and I have included translations of thirty-nine poems under thirty-four titles.
Uich’on primarily wrote lyric poetry in regulated verse with seven Sino-Korean logographs per
line. In some collected works, the dates when poems were written are included. This kind of
information is valuable for analyzing with whom a historical person was associating at what
times in his life. Unfortunately, only one of Ŭich’ŏn’s poems is dated, so information provided
within the poems must be used when attempting to assign them to a general period of his life.
The poems included in this selection are not rearranged by theme or topic. They follow in the
order in which they appear in The Collected Works of State Preceptor Taegak, and I provide
citations after each heading.An accurate picture of many of Ŭich’ŏn’s principal concerns and
forthright way of thinking can also be gleaned from his poetry. Some of his poems are
occasional, written to commemorate meeting with someone (no. 45) or to thank someone for
sending tea (nos. 55 and 58). Some were composed as a means of offering worship before the
image of a deceased mentor or historical personage (nos. 47 and 49). Ŭich’ŏn frequented
monasteries and sites associated with the Hwaŏm tradition and the cults of bodhisattvas central
to the Hwaŏm message, such as Mañjuśrī and Maitreya. He left poems commemorating a visit
to Hwaŏm Monastery    on Mt. Chiri    (no. 48), life in seclusion at Haein Monastery    (no.
75), an outing to the Mañjuśrī Steeps (no. 72), and a gāthā sung while walking past a shrine to
Maitreya (no. 59). In a set of four poems written while living at Haein Monastery, symbolic of the
ocean-seal absorption described in the Avata sakasūtra, Ŭich’ŏn grieves the time he spent in
the capital seeking fame instead of mastering “the skills of the doctrinal approach” and
concludes by writing, “Honor, glory, wealth, and rank are all spring dreams. / They assemble and
disperse, exist and do not, and pop like water bubbles” (no. 75).A large group of poems can be
classified loosely as incidental poems written while self-reflecting, as the result of chance
feelings and impressions, or as a means of self-admonishment (nos. 46, 50, 52, 53, 57, 60, 63,
69, 70, 74, and 75). Most of the poetry written in premodern or traditional East Asia was of this
type. Most of it would not be classified as good poetry in terms of style or diction. What is
important is that it served as the conventional vehicle for personal expression. Some poems of



this sort, in which Ŭich’ŏn expresses deep-seeded intentions and feelings, were composed
specifically for his students (nos. 66 and 67). In one incidental poem titled “Chance Words on
Causal Phenomena,” Ŭich’ŏn reflects on the struggles he faces in preserving the dharma: “Who
knows if the net of the teachings / will collapse in the age of the decline of the dharma. / All
[schools] are mired in trifling affairs— / the urges of benefits and fame. / Transmitting the lamp [of
the Buddhadharma] and guiding others in the way to enlightenment / are they truly leisurely
affairs?” (no. 57).Several poems demonstrate Ŭich’ŏn’s close and enduring relationship with
Hwaŏm Buddhism and his desire to ensure that the Avata sakasūtra and other sutras and
commentarial literature continued to circulate in Korea. Ŭich’ŏn respected the otherwise
unknown Great Master Iksŭng   of Pongsŏn Monastery    and gifted him with a poem and
Chengguan’s commentary on the Avata sakasūtra to circulate (no. 64). In a poem written after
lecturing on a commentary on the Vinaya by Daoxuan, Ŭich’ŏn, lamenting his own intellectual
deficiencies, exclaims, “Who am I to always lecture and expound? / It is only because the words
of the saints have not been propagated” (no. 54). Ŭich’ŏn does not always lament the
deterioration of the Buddhist teaching, however. In a poem presented to the lay Buddhist and
scholar Han Kigŏ    (fl. late eleventh century) that accompanied a chapter of the
Avata sakasūtra for him to annotate, Ŭich’ŏn writes, “The masses cannot fathom the arcane
mysteries of the perfect teaching. / Only you have opened the books and comprehended them
brilliantly” (no. 68). Ŭich’ŏn’s enthusiasm for an approach to Buddhist practice that integrated
both doctrinal learning and meditative visualization—what Ŭich’ŏn refers to as “the perfect
teaching”—and his concern for practitioners, both lay and monastic, who confine themselves to
one or the other is a theme in some poems. For instance, the closing line of a poem to the
Chinese Huayan monk Huiqing, who he probably met during his pilgrimage to China and with
whom he claims to realize a karmic connection from a previous life, Ŭich’ŏn exclaims, “Careful!
Don’t speak lightly of / a transmission outside of the teaching” (no. 45). Here Ŭich’ŏn seems to
take a poke at the Chan (K. Sŏn) tradition, demonstrating that he was familiar with a phrase that
would become a part of a key slogan of that school. More than that, this line provides evidence
that Ŭich’ŏn recognized the dominance of the Chan tradition in China, although he did not
accept that it was superior to the Huayan (Hwaŏm) tradition. Likewise, in a poem written
incidentally, he explains that “The teaching of the perfect scriptures is fundamentally this: leaving
behind causal connections” (no. 53), a rather inclusive statement that many Buddhists would
have found acceptable. However, he then goes on to excoriate trifling Buddhist scholars for
“never wanting to make an effort” and “relying on others to seek for fame,” suggesting that
mastery of sūtras, book-learning, and scholarly knowledge were insufficient efforts and needed
to be accompanied with practice. To his maternal cousin, the “Householder” Yi Chahyŏn   
(1061–1125), a scholar-official and proponent of seated meditation, he implores, “While I am
urgently transmitting the [Buddha’s Perfect] Teaching / You are just busily engaged in seated
meditation. / If you obtain their [true] meaning then both are beautiful [but] / If you follow your
emotions then both [practices] are impeded” (no. 62). As shown in his admonitions to his



disciples, Ŭich’ŏn sees both doctrinal learning and meditation as indispensable and the
acquisition of their true meaning as something that is not easily attained. And yet, Ŭich’ŏn
seems to believe that true Buddhist wisdom must transcend the mere written word and is
accessible through meditative reflection. In a poem composed to celebrate his lecturing on
Wŏnhyo’s commentary on the Diamond Sūtra, Ŭich’ŏn writes “Meaning and speech are not
written language / so they are compatible with the Buddha mind. The courses and teachings of
Master Punhwang / alone are worthy of pondering” (no. 76). This first line seems almost to
advance the rhetoric of Sŏn Buddhism, with its indirect assertion that written language is not
consistent with the Buddha mind. But the value of commentarial literature is affirmed with his
statement that Wŏnhyo’s writings are worthy of thoughtful deliberation.Last, I will briefly discuss
my translation of one of the most important poems in the entire collection from the perspective of
analyzing and problematizing the conventional view of Ŭich’ŏn. No more than a year before
Ŭich’ŏn passed away, he lectured on Zhiyi’s Mysterious Meaning of the Lotus Sūtra (Fahua
xuanyi     ) on the fourth day of the sixth month of the kyŏngjin year [June 12, 1100]. After
lecturing, he wrote a poem about his life’s ambitions and showed it to his students (no. 79). In
this poem and auto-commentary, Ŭich’ŏn wrote frankly that he spent half of his life, twenty-four
years, lecturing on the Avata sakasūtra in forty rolls, the Zhenyuan New Translation of the
Avata sakasūtra (Zhenyuan xinyi huayan jing        ), and Chengguan’s commentary on this
edition in ten rolls, and that he “translated” three hundred rolls of sūtra and commentary material
into the Korean language—apparently using but not explicitly stating that it was written in the
codified Korean “clerical readings” (idu   ) of Sino-Korean logographs—and lectured on more
than three hundred rolls of material, including the Nirvā asūtra and Zhiyi’s Mysterious Meaning
of the Lotus Sūtra. In one of the more interesting passages explaining the line “I have translated
three hundred rolls of silk-brocade like materials,” Ŭich’ŏn reports that he translated the
Mysterious Meaning of the Nirvā asūtra (Niepan xuanyi     ) in ten rolls “since there has been
no one to transmit it from ancient times.” In his catalog, Ŭich’ŏn refers to a text with this title by
the Tiantai monk Guanding   (561–632), in two rolls, but whether it is the same or merely a
scribal error is unclear because the title mentioned in the notes to the poem is eight rolls longer
than Guanding’s text. Regardless, the Mysterious Meaning of the Nirvā asūtra was considered a
Tiantai (Ch’ŏnt’ae) text in the Song period.60 In other words, Ŭich’ŏn clearly says that he studied
and lectured on Ch’ŏnt’ae literature because there was no one to transmit the teachings—not
because he was committed to the Ch’ŏnt’ae tradition. The poem cannot be used as evidence of
Ŭich’ŏn’s sectarian affiliation with the Ch’ŏnt’ae school because in this poem Ŭich’ŏn also
explains his desire to combine his varied scholarly learning with devotional practices, such as
vows for rebirth in the Pure Land emulating Huiyuan’s   (334–417) White Lotus Society
(bailianshe    ) on Mt. Lu   .61 The complex combination of the doctrinal learning of multiple
intellectual traditions, visualization and meditation procedures, and devotional practices
described by Ŭich’ŏn is indicative of the pluralistic ritual and religious atmosphere he would have
encountered in Chinese monasteries in southern China, especially ones like Guoqing



Monastery. Thus, this poem provides evidence of the diverse and all-embracing spiritual milieu
Ŭich’ŏn sought to foster in Koryŏ.All in all, the translations from The Collected Works of State
Preceptor Taegak contained in this book portray Ŭich’ŏn as a monk committed to the
preservation of the Buddhadharma and the rich doctrinal tradition of East Asia. Although he held
his Chinese mentors in high esteem, he lavished excessive praise on Wŏnhyo, arguing that the
works of this great Korean exegete were of the same quality off the greatest monk-scholars of
the Indian Mahāyāna tradition (see no. 77). In this way Ŭich’ŏn establishes the Korean Buddhist
tradition on equal standing with the rich and vibrant doctrinal tradition he encountered in
China.In conclusion, the conventional view of Ŭich’ŏn as originally a Hwaŏm monk who
abandoned that school to found a new Ch’ŏnt’ae tradition is untenable. There is insufficient
evidence to support it. Ŭich’ŏn certainly lectured on commentaries written by Zhiyi at the end of
his career, but his forte and occupation for twenty years was lecturing on the Avata sakasūtra
and the commentary by his own self-proclaimed patriarch Chengguan. Ample evidence remains
that he lectured on many other sūtras and commentaries and vowed to produce a Canon of
Doctrinal Teachings. Ŭich’ŏn maintained close affiliation with Jingyuan and, later, Jingyuan’s
disciples at Huiyin Monastery, but he kept in contact with monks of other traditions as well.
Hence, Ŭich’ŏn can hardly be viewed as a “sectarian.” Ŭich’ŏn’s Canon of Doctrinal Teachings
further supports the view that Ŭich’ŏn promoted an inclusive view of practice and study, the dual
cultivation of doctrinal learning and meditative visualization. He held the great thinkers of Sinitic
doctrinal Buddhism in high esteem, such monks as Wŏnhyo, Fazang, Zongmi, and Daoxuan,
and sought to both preserve and promote their writings through the creation and publication of
his Canon of Doctrinal Teachings. Ŭich’ŏn was passionate about the preservation of the
Buddhadharma and should be remembered as one of the most significant intellectual monks in
the premodern East Asian world.II. Translation: Selections from Ŭich’ŏn’s Collected Works of
State Preceptor TaegakSelections from Ŭich’ŏn’s Collected Works of State Preceptor Taegak
(Taegak kuksa munjip [sŏn])       ( )Prefaces (sŏ  )1. Preface to the Newly Compiled
Literature of the Perfect Tradition1 (Sinjip wŏnjong mullyu sŏ        )2The teachings of the
Great Hwaŏm tradition fully and magnificently manifest the subtle principle of the dharma realm
of complete truth3 in the sūtras. They clarify the origin of the mind of the Buddha Vairocana4 and
display the ocean of the practices of the Bodhisattva Samantabhadra. Truly they are the great
fundamental basis of the spirits of living beings and the profound discourse that jibes with the
original nature. Since its light shines from the dragon palace5 and the esprit de corps of the
tradition travels to the ages of the final stage of the semblance dharma,6 saints and worthies
have continually appeared, and their descriptive writings have been successively
published.Therefore, the Venerable Dushun,7 patriarch of Mt. Zhongnan,8 extolled [the Hwaŏm
teaching], “O how great are the sūtras on the dharma realm.9 If one is not a bodhisattva who has
arrived at the tenth stage, how could one be capable of spreading forth its writings and be able
to see its dharma? I have established the approach to it in order to display it [universally].”
Thereupon he wrote the Approach to Visualization of the Dharma Realm10 and gave it to his



eminent disciple the Venerable Zhiyan.11 The Venerable Zhiyan received this teaching, further
developed it, crafting the doctrine of the five teachings,12 and elaborated on it, creating the
doctrine of the ten mysteries.13 By the time the Great Master Xianshou14 came along and first
made further detailed elaborations on the commentaries of his intellectual forebears [Dushun
and Zhiyan], and later the Great Master Qingliang15 made further clarifications following the set
pattern, then what could be best accomplished can be said to have been completed. Therefore,
all those who expound upon the great scripture, the Avata sakasūtra, take as their standard of
measurement the commentaries of the three great masters Zhiyan, Fazang, and Qingliang, and
they also use other commentaries as supplements. Since the Venerable Pusŏk,16 from our
country of Haedong   [Korea] searched for the dharma in China, the teaching of the perfect
and sudden doctrine17 has been the leading tradition among all lineages for more than four
hundred years.18In the almost two hundred years since our country unified the Three Han,19 it
has glorified and popularized the Three Jewels, and led20 and drawn in deluded living beings.
For many generations, [our state] has been able to cordially provide [the Buddhadharma] with
the causal conditions of external protection and in the present time assist in the ruler’s
transformative teaching amid the state restoration. Thinking that I am commissioned to [take on
this responsibility], I believe it is truly due to the excellent and bright state of our country. Every
year in the spring and fall one hundred dharma masters are invited to the Hall of Assemblies and
Celebrations21 in the royal palace for the inauguration of enlightenment-site Buddhist festivities
such as the Assembly for Observing the Buddhist Canon.22 Furthermore, once every three
years the Convocation for the Recitation of the Perfection of Wisdom Sūtra for Humane Kings by
One Hundred Eminent Monks23 is convened, and there is a regular ceremony for dispensing
offerings to thirty thousand, the ritual for providing a vegetarian feast to the sa gha.24 Therefore,
exegetes of all the doctrinal traditions have never regarded discussion and debate as not a
priority. However, because the ultimate principle is so profound and subtle, and the throng of
claims are overwhelming, it is really difficult to cite sources when questions are raised and
answers are given. Moreover, arriving in recent times, the fellows who like the strange things of
our tradition have eschewed the fundamentals and seek after nonessential tenets; speculation is
rampant, and eventually that which stifled and were incomprehensible to the mysterious
meaning of the patriarchs were seven or eight of ten. How can those who are thoroughly familiar
with doctrinal learning and visualization techniques25 not heave a great sigh of regret? Knowing
these facts, His Majesty gathered together those who have learned the meaning to discuss, edit,
and summarize many writings, and they produced this survey. Accordingly, the writings have
been collected in various categories and separated into twenty-two rolls. Because it will be given
to new students it will be a work worthy of merit. By using this general survey one may become
thoroughly conversant in these exegetical excerpts and attain knowledge of the meaning of the
sūtras. If they give evidence that they have awakened to the nature of the true principle through
understanding the purport of the sūtras, what is comprehensive and what is summary is only
their numinous awakening. Those who know the profundities of the Buddha by means of their



penetrating discernment straightly thankfully consider the grace of you, Our Majesty, and hold
dear the virtue of the buddhas and the patriarchs. We have informed you of this work Your
Highness; in particular you have bestowed the name Literature of the Perfect Tradition; and
accordingly you have commanded me, who possesses insignificant talent, to compose the
preface. Although I, your servant, firmly declined, having not yet acquired the ultimate meaning
[enlightenment], for the time being I will narrate the ends and bounds and I respectfully submit
this as my preface.2. Preface to the Catalog of the Newly Compiled Canon of Doctrinal
Teachings of All the Schools26 (Sinp’yŏn chejong kyojang ch’ongnok sŏ          )27Since the
Yongping reign period [58–75 CE]28 of the Han dynasty, palm-leaf documents29 from India
have continued to arrive in East Asia. With respect to the circulation of the translations of these
writings, there has been no time when such activities have not taken place. In the Zhenguan
reign period [627–649]30 of the Tang dynasty, great collections of the scriptures and treatises
were prepared. From this time the teachings of the Western Saint31 have flourished, and
nothing can deter them.Bibliographers from Nie Daozhen32 and Daoan33 to Mingquan34 and
the Vinaya Master Daoxuan35 have each compiled catalogs of the Buddhist canon, which are
titled Jin Dynasty Catalog36 and the Wei Dynasty Catalog,37 and so forth.38 Nevertheless, the
same text might appear differently in these different catalogs and an older entry might have a
new title. There is much confusion about the text of a given scripture, and issues of authenticity,
whether it is authentic or spurious, are mutually chaotic. A certain scripture might appear in two
recensions, or a section or chapter might be recorded in the catalogs as an “alternate
translation” (pyŏlbon   ). Hence, the forty or so specialists have argued for a long time.During
the Kaiyuan reign period [713–741]39 of the Tang dynasty, a great dharma master, whose
cognomen was Zhisheng,40 first corrected the mistakes and errors of previous catalogers,
abridged the repetition, and compiled all of his completed material in one book entitled Catalog
of Śākyamuni’s Teachings Compiled during the Kaiyuan Reign Period,41 comprising twenty
rolls. It is the most seminally important catalog of the Buddhist canon. Advocates say that no one
has surpassed Zhisheng with respect to his preservation of the genealogy of the bequeathed
teachings of the Buddha. Although the Kaiyuan Catalog includes scriptures and treatises
translated from Indian languages, it omits some of the essays and commentaries42 of East
Asian exegetes; thus, I was concerned that these East Asian materials might have no cause to
be circulated. Therefore, while imitating the determination of the Venerable Zhisheng to protect
the Dharma, I have made it my own duty to search out the vestiges of the teachings. For almost
twenty years now I have been assiduous and never abandoned it.Presently, I have ordered and
arranged these old and new compositions, these exegetical essays of all the schools that I have
obtained. Being loath to keep them private, today I publish them. If there are other texts that
might be recovered subsequently, I also want to continue to catalog them here. In the future
these compiled listings, as well as the cases and covers of the works included, along with the
actual text of the complete Tripiṭaka itself, will be handed down without interruption. Then my
vow will be fulfilled. Preface written by the śrama a43 Ŭich’ŏn, transmitter of the great teaching



of Hwaŏm in Haedong, on the eighth day of the eighth month of the eighth year, kyŏngo
[September 4, 1090], since the thirteenth-generation ruler of Later Koryŏ44 [Sŏnjong, r. 1083–
1094] ascended the throne.Speeches (sa  )3. Composition Prepared for a Lecture Given at the
Opening of the Newly Constructed Kukch’ŏng Monastery45 (Sinch’ang Kukch’ŏngsa kyegang
sa         )46The ocean treasury in the Dragon Palace is exceedingly rich and full;The gate
leading to the teachings of the buddhas is already completely full.The Bodhisattva Nāgārjuna47
numbered the cases of sūtras.Even counting for three months you would be unable to know
more than a small portion.The wisdom of all the buddhasis very profound and measureless.His
approach to wisdomis difficult to decipher and difficult to enter.48Although the ocean is taken as
ink and dotted with dustNo one is able to describe it all [and so forth].When I have taught that
the Buddhadharma came to Haedong (Korea) more than seven hundred years ago,49 although
all the schools compete to deliver orations and several doctrinal teachings are arrayed
alternatively, this one branch of the Ch’ŏnt’ae [school]50 has not been encountered in this
generation.51 In antiquity, the Bodhisattva Wŏnhyo52 praised the beauties [of the Lotus Sūtra]
before and the Dharma Master Chegwan53 transmitted and acclaimed it later. Nevertheless,
time and [causal] connections have not yet matured, so there was no way that [the teachings of
the Lotus Sūtra] could be elucidated and glorified. The circulation of the Buddhadharma, it
seemed, would have to wait for the future. At that time, my deceased mother, the Mother of State
Inye,54 received the Dharma over several lifetimes and cultivated causal [practices] over an
accumulation of kalpas. It came to pass that she inaugurated refined monastic complexes and
imitated the grand regulations of Guoqing Monastery, disseminated the sublime dharma and
transferred the lofty customs of Mt. Folong.55 Unfortunately her great vow had not yet been
completed, when she suddenly departed from the Eastern land to roam with the gods.56 I
humbly consider that our Lord Majesty57 inherited the royal line and appeared in Cīnasthāna,58
protected the Way to enlightenment and dwelled in his revered station, concentrated on his
concerns and longings for sanctity and wholesomeness, received the requests of Śākyamuni,
continued to fulfill the aspirations of his deceased mother, and truly was earnest in filial
considerations. Sure enough, it is seen that the extreme sincerity and sea of oaths and vows of
the Cultured Mother59 are the very source in ancient days: one person’s wholesomely
continuing the mountain of meritorious virtues60 reaching a height of seventy-two feet61 by
dawn today. With respect to this, spring returns to the garden of enlightenment and an assembly
opens in the royal family. Heavenly dragons listening quietly are overjoyed, and the monastic and
laypeople,62 inclining their minds, lift up their voices in praise. Although I may have the
eloquence of the lion’s roar and the brush of Mt. Sumeru, it is very difficult to fully describe the
superior achievements of our king. Because of what fortune in a past lifetime does a humble
follower of the Buddhist Way63 [such as my self] encounter this age of brilliance, lodge myself in
the approach of emptiness [the Mahāyāna], quietly concentrate my mind on [the teachings of
the Buddha], forget my body and inquire after the Way to enlightenment, risk my life search of a
master, pass over the boundless expanse of waves, and become involved with the spiritual



mentors64 of the hundred cities?65 Inheriting and receiving the doctrinal learning and
visualization techniques in Guoqing Monastery66 and Tianzhu Monastery,67 worshiping the
pagodas and ancestral temples of Mt. Folong and Mt. Gu,68 with a sincere mind I made an oath
to spend my life transmitting the lamp [of the Buddhadharma]. Now, that which I have stored up
for my whole life up to the present [has been realized]. In the words of ancient people: “If we
think earnestly, there is somewhere to return; if we forget our bodies, we obtain [something for
them]; the day of death is rather the age of life.” Long ago I heard those words and now I see
their [actuality], arriving at … [two logographs missing] O to what extent we should wave our
arms and stomp our feet! Because they are moved by and celebrate it, [may] only the saints and
the worthies [watch over it].4. Beginning a Lecture on the Ullambanasūtra69 (Kang Ranbun
kyŏng pal sa       )70
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