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The learner needs to immediately get away from Buddhist
teachings as if from licentious music and beautiful women.
Zhu Xi &2, Finsily 17 8% 13.5

Introduction: Yulgok’s Quest for Meaning

The Koryd =ifE (918-1392) literati-scholars An Hyang {Hoehon} 225 [ Hg#T )
(1243-1306) and Paek ljong [Ijael FHFEEIE (%75 ) (1247-1323) were instrumental

Notes on Romanization and Style: Korean terms and names are romanized using the McCune-
Reischauer system. The phonetic transcription of Chinese is given according to the Hanyii Pinyin %
#EPFE system including tone marks. Japanese is romanized using the Hepburn system. The original
notation—hanjalbanzi ¥T- or han’giil $=—is added to romanized terms and names where they are
mentioned first or when deemed necessary. Korean and Chinese names are written according to the
East Asian custom: family name precedes personal name. To romanize Korean given names, hyphens
are included between syllables. Pen names or courtesy names are given in brackets.
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in introducing the teachings of Zht Xi 4:#% (1130-1200) to the Korean pen-
insula, thereby sustainably implementing Neo-Confucian thought in a pre-
dominantly Buddhist environment. The coup d'état of Yi Songgye [T aejo} Z= i 1E

(KM ) (335-1408, reg 1392-1398), backed by the newly emerged Neo-
Confucian elite, expedited the peninsula’s transformation into a strictly Neo-
Confucian country, then called Choson #fif (1392-1910).” Over time, the songni-
bak’ tradition infiltrated all aspects of society, and centuries later became a
veritable »cultural grammar«, regulating »the customs and the consciousness of
the Koreans«.* Despite the hegemony of Neo-Confucian ideology and the
concomitant political suppression of divergent worldviews, the doctrinal rivals of
Neo-Confucianism—in particular Buddhism—remained relatively vibrant during
the Choson dynasty.’

In particular, Buddhist and Daoist® teachings kept their appeal and charis-
ma, even having an influence on the Neo-Confucian ruling class. As was the case
with many eminent Chinese Confucians such as Zha Xi or Wang Shourén
[Yéngmingl F57{= ([5H) (1472-1529), Korean scholars delved into Buddhism
during their formative years. Similarly, one of the most significant exponents of
Korean Neo-Confucianism, Yi I {Yulgokl ZZH (ZE% ) (1536-1584), ventured to
learn more about the way of the bodbisattva, indulging in these studies while

2 To Hydnchsl =& »Choson’ii kon'guk’kwa yugomunhwa'tii hwaktae« 24°] =3}
frLE-3}2] ] [The Founding of Choson and the Expansion of Confucian Culturel, Tongbang
bakchi 124/2004 FHT7EE no 124 (2004), 189—218.

3 Xinglixué V£ 15 (Chinese, ‘school of nature and /i #IV) also chujabak 415 (Chinese Zhizixué,
‘school of Master Zhi¥’) or chongjubak T2 A5 (Chinese chéngzhixué, ‘school of Chéng [Chéng Yi
T} und Zh). Refers to the Neo-Confucian tradition according to Zht Xi who amalgamated
the teachings of several doctrinal precursors such as Chéng Yi (1033-1107), Chéng Hao F4if
(1032-1085), Zhang Zii &#% (1020-1077), Zhéu Diinyi i #H (10o17-1073) and Shao Yong A4
(1o11-1077).

4 Choi Youngjin, »Forewords, in Confucianism in Context: Classic Philosophy and Contemporary Issues,
East Asia and Beyond, ed. by Wonsuk Chang and Leah Kalmanson (Albany: State University of
New York Press, 2010), ix.

5 Robert E. Buswell, Jr., »Buddhism under Confucian Domination: The Synthetic Vision of Sdsan
Hyujong«, in Culture and the State in Late Choson Korea, ed. by Ja Hyun Kim Haboush and
Martina Deuchler (Cambridge, MA: Harvard University Asia Center, 1999), 134-159.

6  Chong Chaess A X, Han'guk togyo'iii kiwon'gwa yoksa = S=uo] 71913 A} [Origin and
History of Korean Daoism] (Ssul: IThwa Yosjadachakkyo Ch’ulp’anbu ©]3}o 2} off 8 al & 3
2006), 29-59.
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spending a year at a Buddhist monastery. Along with his older contemporary, Yi
Hwang [T‘oegyel 2% (JR#%E]) (501-1570), Yulgok went down in history as the
most brilliant and influential orthodox exegete of songnibak. However, like many
before and after him, he passed through a time of intellectual experimentation,
setting out on a quest for meaning as illustrated in the following poem, which he
composed in 1555:

EREEI R o Learning the Way {70 781 is without attachment,

o

I follow my affinity wherever it roams.

BRI o Leaving Ch'onghaktong for a while,

Ko EGH o I come and play at Paekkuju.

HHEETH o My body is in a cloud of thousand %,’

HZ Y —5H o The universe at the end of the sea.

FEMEE o Passing the night in a thatched hut,

T H 72 G Shining moon on the plume tree: this is elegance.«®

Yulgok accentuates his sincere desire for a knowledge that overcomes any
prejudice or intellectual dependence. To grasp fo &’ one implicitly needs to
overcome the limiting boundaries of blind doctrinal obedience. Yulgok’s free-
spirited and unattached mind sought a profound understanding of z0 iH,
unhindered by any intellectual restraints. The youthful Yulgok wittingly delved
into sanjiao —%4,'° rambling from Ch’onghaktong 7 il (Buddhism and Daoism)
to Paekkuju 115Ul (Confucianism) and back.”

Yulgok was born on December 26, 1536,” into a well-established yangban®
family in today’s Kangmiing {1.1/%. He was raised in a staunchly Confucian milieu,

7 The /i 1! (Chinese /i) is a traditional unit of distance. Its exact length has varied in the course of
time, lying roughly between 300 and 600 meters.

8  Yésan'in poiing hasan, chip'ungam yikwangmun (chiwon) ka, sukch'odang B1 LI A5 JE R 11 o 25 B g4
BEX (ZJ0) K o &% o (With Poing I came down the mountain, arrived at the home of
P’ung’amYi Kwang-mun (Chiwdn) and passed the night in the thatched hutd), YC 1 1.23a, 13.—
For full bibliographical information, see List of Sources in the end of this article.

9  Chinese dao, i.e. the overarching principle of Being.

10 Korean samgyo =%, i.e. ‘three teachings’, comprising Buddhism, Confucianism and Daoism.

11 Han Hysngjo $+% 2, »1554nyon kumgangsan, ch’ongnyon yulgok’kwa onu nosiing’ii tachwa
1554 744k, Ad £33 o= =59] 03} [Mount Kiimgang 1554: Conversation of Young
Yulgok and an Old Monkl, in Pulgyo pyongnon =% E [The Buddhist Review]
<www.budreview.
com/news/article View.html?idxno=249> (last retrieval Aug 16, 2011).

12 Detailed biographical information on Yulgok can be found in YCz2 35.2a-35.51b, 342-366. For a

brief outline, see Lukas Pokorny, Ontologische Parallelen im Neuplatonismus und Neokonfuzianismus:
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receiving comprehensive education from childhood on, in particular through his
mother Sin Saimdang Wil {5 (1504-1551), who was later extolled as the epitome
of Confucian womanhood. At an early stage, he constantly amazed the people
around him owing to his outstanding perspicacity and wide reading. Despite
keen interest in Buddhist and Daoist thought as an adolescent, Yulgok became a
dedicated and rigorous proponent of songnibak, entering officialdom in 1564.
Until his untimely death on January 16, 1584, at age 47, he held a number of
influential ministerial offices and produced a considerable amount of literature.
His @uvre contains a plethora of seminal writings, a great many of which are not
yet translated into Western languages. The paper at hand meets a desideratum,
providing a first annotated translation of a well-known and frequently cited
but—oddly enough—untranslated text. The so-called Chagyongmun [1 "% <™
(Written to Alert Myself) is relatively brief, yet marks a watershed in Yulgok’s
intellectual development. It represents his written resolution to henceforth
wholeheartedly adhere to Confucian teachings while keeping any ‘false doctrines’
(wihak 1i55) at distance. The authoring of the Chagyongmun concludes his year-
long sojourn in a Buddhist monastery at Kiimgangsan <HlilI. Yulgok, severely
struck by the death of his beloved mother in 1551, mourned at her gravesite for
three years,” experiencing an existential crisis. Longing for answers and to ease
his bitterness, he decided to retreat to seclusion,” setting off to Kiimgangsan in
the spring of 1554. Before entering the son-Buddhist” monastery, he prepared
another piece of poetry, which again echoes his intellectual curiosity:

HZMHIABH R o ‘Who has opened heaven and earth?
H H e o Who has polished and washed the sun and the moon?
LLI7AT EE e o Mountains and rivers are already entwined,

Salomon ibn Gabirol und Vi Yulgok (Wien: Praesens Verlag, 2008), 30-35.

13 The yangbanWiBT denote the aristocracy in the Chosén dynasty.

14 For a Korean translation including scarce but auxiliary notes, see Kim Ik-su 4B % ¥4, » Yulgok iii
chagysngmun’gwa ipchiron« &9 ZA74E (HE 30 3 YA 20L& [Yulgok’s Chagyong-
mun and the Discussion on Acquiring Determination}, Han'gug’ii ch’ongsonyon munbwa 10/2007
HEE ] 744 L vol 10 (2007), 19-27.

15 TFOREE e TNE o EESAF o —RISE o MIHTAE o HIPREEE o BETLIRZE o MEmET
Z " YCz35.3a-b, 342.

16  For a succinct discussion why Yulgok sought isolation, see Kim Hak Ze, »Two Neo-Confucian
Perspectives on the Way: Yi Yi’s and Li Zhi’s Commentaries on the Laozi« (PhD thesis
National University of Singapore, 2008), 36. Kim underlines Yulgok’s earnest inclination
towards Buddhism.

17 Chinese chan i, Japanese zen.
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L2 T AHIE o Cold and heat alternately take turns.

=INaA- T ‘We humans are placed among the ten-thousand kinds,
GRS E o Our knowledge is the most immense.

THEESI o Why are we like gourds,m}

IR BT © Pitifully and astray {tied tol} a place?

JUGRTUINGE © Between the eight wilds'™ and the nine regions,”"’
BB FTRE. © What hinders us from roaming freely?

LT B - Vernal mountains thousand /4 beyond,

BB e With a cane I am about to depart.

FrEkfe o ? Who will be the one following me?

LR IELT © In the evening in vain I am waiting.”

In the poem Yulgok articulates his overwhelming inquisitiveness and candid
readiness to plunge into any doctrine, that might facilitate a deeper
understanding of the cosmic principle 7o 38.** Finally, he donned a monk’s habit,
striving to dwell upon afflicting existential issues, and to allay his poignant grief
at Kiimgangsan. It is not recorded what exactly happened during his retreat, but
it is assumed that while reflecting on his existential dilemmas and dealing with
his grievance over his mother, Yulgok also engaged in intense reflection on the
doctrines Buddhism itself.” For example, the Yulgok chonso 1+ 4= & (Complete
Works of Yulgok) relate a dialogue between Yulgok and an old monk, whom he
met during one of his woodland strolls at a small hermitage. A part of the
conversation reads:**

RH o WREIE o NHEA  (ATLIEFREF

fGH o HBRINVE DL EN PR35 T o

18  Yulgok refers to a passage in the Lanyii it (Korean Non's). Kongzi fLJ- (Korean: Kongja, tr
551-479 BCE) states: “ 5 &5 IIHEL » BHEEM A& 7 LY 17.7, 321.

19  Bahudng /\5ii (Korean p'albwang) denotes ‘every direction’ or ‘everywhere’.

20 faizhou JLJIN (Korean kuju) usually signifies China’s ancient nine provinces (‘China), occa-
sionally the ‘nine continents’ (‘world’), denoting ‘every place’ or ‘everywhere’.

21 »Ch’ultongmunc H} "] [Departing from the East Gatel, YCr 1.19b, 11.

22 For an elaborate discussion on Yulgok’s quest for the ‘absolute’, also taking into account his
engagement with Buddhism, see Yi Sang-ik ©]/2], » Yulgog’e issdsd kunggiikcha'wa kunggiik-
chok kwansim« €270l 1A A F =AM G %) 2 =24 4] [The Ultimate Being for Yulgok
and His Ultimate Interestl, Yugyo munbwa yon'gu (%55 SCALHEE vol 13 (2009), 29—46.

23 For a discussion on Yulgok’s stance toward Buddhism, see Yi Heejae, » Yulgok’s Perspective on
Buddhisme, International Journal of Buddbist Thought & Culture vol 6 (2006), 265—289.

24 »P’ungak ching soam nostung« #l 5kl /N # Z i {Presented to an Old Monk of a Small
Hermitage at Pungak}, YCr 1.20b-1.21b, 12—Autumnal Kiimgangsan is called Pungaksan #5111
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RH o dFEMEE o SUMMISE o [RPRELLENH o

I said: The subtleness of Buddhism does not surpass our Confucianism. What
need is there to abandon Confucianism and seek {¢o ii} in Buddhism?

The monk said: Does Confucianism also have the saying »mind is Buddha<*"?

I said: [Whenever! Mengja i J-*% stated that [human} nature is good, he
certainly mentioned Yo & and Sun %.%7 What is the difference between this and

[the saying} »mind is Buddha«?

In this short passage, Yulgok poses a provocative question with the aim to

initially contrast both teachings’ doctrinal foundations. He proceeds to indicate

apologetically that the Confucian precept of songson 73> ([human] nature is
good), in fact, conveys the core Buddhist ethical tenet of chiiksim chiikpul E|l.0>Ell

i

(mind is Buddha’). By comparing Buddhism and Confucianism, Yulgok

expects to gain more refined insight into the nature of o i&. For Yulgok, the
conversation evidently served a learning purpose in the existential search for
meaning that first led him to Kiimgangsan. In the spring of 1555, Yulgok decided
from then on to follow the Confucian way only, and he returned home. A post

hoc account in the Yulgok chonso reads:

25

26
27

28
29

30

Now this learning {i.e. Buddhism} is not something particularly mysterious. It only
strives to cut off the path of distracting the heart-and-mind® and condensing the
spirit in order to create a condition of supreme serenity, emptiness and brightness.
Hence [Buddhist teachings} deceptively establish hwadu 35 5,5° causing [people} to

The phrase jixin jifé EVDENWE (Korean chiiksim chikpul, ‘mind is Buddha) is central to son-
Buddhist thought, and bears upon the notion that the human mind in its primordial condition
equates to ‘Buddha-nature’ (Chinese féxing ffi¥%, Korean pulsong).

Chinese Meéngzi i |~ (¢r 372-289 BCE).

Tradition holds that the sagely rulers Ydo and Shun (Chinese) were preceding the legendary
founder of the prehistoric Xza dynasty @ 21c-16c BCE) Yu &. Confucian scholars idealized
Yéo and Shun, highly esteeming their rulership as an era of utmost virtue.

Chinese xingshan.

Sim > (Chinese xin) designates the heart, which according to the Confucian tradition is the
center of cognitive, emotional, and volitional capacities. The most appropriate rendering is thus
»heart-and-mind«, combining the human faculty of reflection and feeling.

Hwadu (Chinese huatéu) investigation was the most prevalent technique in son-Buddhist
meditation practice during the Choson dynasty. »Hwadu literally means ‘the head of the word’
but actually implies ‘the head of the thought’. A hwadu is the quintessential part of a kongan, i.e.,
the real object of contemplation.« See Henrik Hjort Serensen, »Mirror of Emptiness: The Life
and Times of the Ssn Master Kydongh6 Songuc, in The Makers of Modern Korean Buddhism, ed. by
Jin Y. Park (Albany: State University of New York Press, 2010), 138.
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greatly rely on it in their efforts. And fearing that, if people first become aware of
this thought they will certainly not concentrate on making efforts and in the end
getting nothing whatsoever, {the Buddhist teachings} thus establish these command-
ments, deceiving {the peoplel. Consequently, I suspected this learning’s wickedness
and again took hold of the books of the sages and worthies, savoring them. I realized
that the truth of their teachings did not defraud me. Then for the first time I greatly
understood, packed up {my possessions} and returned home. **
Shortly after, Yulgok put his resolution down in writing in the Chagyongmun,
Yulgok’s personal manifesto, in which he admonishes himself to remain on the
true path leading to sagehood. It signifies a turning point of his intellectual
ripening. Yulgok later reported to King Sonjo il (1552-1608, reg 1567-1608):
When young I was very much fond of son-teachings thoroughly investigating every
sutra. But perceiving that they lacked a stable place I returned {to Confucian

teachings} to seek {knowledgel in our Confucian books.*

Text and Annotated Translation

H &
Written to Alert Myself

FARAE o LEABEER] o —Z R RHEA  HIBEHART ©
[1} At first I need to set my aspirations high and make the sage the standard. If I
do not attain sagehood by even a hair, my task is not completed.

DEBEFH - b o HESH - BRKRE o IS TEIE -

[2} One whose heart-and-mind is settled® is {a person of} scanty words. Settling
the heart-and-mind begins by reducing words. If one talks only at the right time
the words cannot but be concise.

31 UEHEEALTAD o HARERET LB TEZ B o BERAE R o USRI 28k o SR ER B o
fZRFET I o T XN SEFIILE o AZE L ANERE o 20 S o BRI AT HEZ W« 2%
SEH AR o A B BT L o MEBC SRR - 7RI o REEME - 7 YC2
33.14a-b, 282.

32 CVIRRBUFEER o ZBIER o BEMAEE o REIRZEBEHZE 7 9JS 8/6/24.

33 The rectification of the heart-and-mind (chongsim 11>, Chinese zhéngxin) rests upon making
one’s intentions sincere (somgii Wk, Chinese chéngyi) by extending knowledge (ch%i FLHI,
Chinese: zhizhi) through the investigation of things (éyongmul 1¥), Chinese: géwi). For a
succinct discussion, see Huang Siu-chi, Essentials of Neo-Confucianism: Eight Major Philosophers of
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A2 o =T » BB A G o LIEiE o IR o RIERENEEZ o F
FEE AR  MERBCE - Al - RIS A0 3 o (IR o P E3k o BREEET
il o Rz & o BAEM T o BIRZ S  HIR B o WHoR i o BEEEHR
o B ABAE, Tz A o B BEE I o SERE — o HLIRE LK -

[31 How can it be easy to obtain the power to immediately gather the heart-and-
mind that has been set loose for so long? The heart-and-mind is a living thing,. If
the power of stabilizing [virtuel is not completed, putting at rest the tremor {of
the heart-and-mind} will be difficult. When thoughts and considerations are
agitated and disturbed™"
all the more aware of agitation and disturbance. It suddenly arises, perishes

I consciously detest it, and if I intend to cut this I am

abruptly and seems not to have been caused by myself. Even if I sever {these
thoughts and considerations} only this ‘severing thought’ will be obstructing in

my chest.”!

This is also a delusive thought. When agitating and disturbing
[thoughts arisel, I [must} harvest the spirit, effortlessly control it and not go
along {with any agitating and disturbing thoughts}. If I make efforts for long,
[the heart-and-mind} must have time to settle firmly. Handling business while

being focused: this is also the study of settling the heart-and-mind.

HLOGRIEBEREL o FREMT o @&TE » Al—IF0& « HRE o #E o &
TETRELE IR o FTRNAYTRRER Z K o

[4} If thoughts that always caution and fear, and restrain themselves when
are preserved in my chest, and if I am mindful and not negligent,
naturally wicked thoughts will not arise. The ten-thousand vices emerge from all

the Song and Ming Periods (Westport, CT; London: Greenwood Press, 1999), 114-117 and 138-140.

34 SeeZZYL 6.1,114.

35 See ZZYL 15.1, 308.

36 See ZY 33, 430—434 and Zht X¥'s commentary in ZYZJX 33: “FFH o KA o BMH 2
e #EFZE - MARMBIE « /NAZE e ARTHT  BFZHE o WIMARK o s - i
TER o R 2T » HEZ B o FIHZ B o FIELATEZR o K o KB o i o [ o T o £ -
R e PORESC o BT F A ZE « lHER - WEH T OZIREZ o M F XXz LEH
Fth o FEBIRBEA o Wiz F o BF TIREREEIK o B o HUF] o KA o i o INth o HizEE
BT o BUEHSLOUIRE o MATHREIR o KEHUE HFZE © ¥ o i o I o A2 BRI o TR
M EFR o 2 EMEHW o NASTE o IR E LEZ o ZLANARTMETH © Hiz
AT o RIAE R o BZH o FPAERTAE o 2l - HRENERHII - G40
o0 o T XHIE = o BRI A] ATEZR « TS IR S S » §n o BHERZR o I8
FLZHE o B TFRETIK o WERE c BEF AT RE o HfE N ZFTRRE o 5o K8 o
FEMEIEH R o K LSCE o BFLFEE o BEHT o o X o T o SRR o BE MR
o WEFREB M o 7
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who do not restrain themselves when alone. {Only} after restraining myself when
alone, I am able to know the meaning of »bathing in the Ki {river} and returning
home singing«.’"!

Bk, MelZprBed, ', EZPRZE, fjﬁﬁ%ﬂ%‘o R A iy 2
Mg O, AR, fRE S 28, REEE, EEE, kPEdk,
Moz A7, HAES, JLRESE, WINEH 25,

[s} Rising at daybreak I reflect on business that has to be done in the morning.
After breakfast I reflect on business that has to be done during daytime. When I
retire to rest I reflect on business that has to be done the next day. If I have no
business, I put it down,B"
the way to appropriately manage {affairs} and thereupon I will read books. By
reading books, I {must} seek to distinguish right and wrong and to carry it into

if I have business, I need to reflect. I [must] obtain

practice. If I do not examine business and solely read books, this is useless
learning.

SARI SR o BESIR RS o HIEHRS - H—RIBHEEZE » AIIFLLE -
AHE -

37 Reference to "B o MUl o BIRAA o HEH o FRMAF c HH - RP=FHZHE - FH o (W
BT o A FHEW o H o HHEH o FRIEK - HETLANAN o EFNEA o W-Fir o BP9
E o BRI o RTIHREE o FHEEL o 7 LY 11.25 [11.26], 248. In a conversation with four
of his disciples Kongzi asks what they were to do when in power. His senior disciple Zéng Didn
[Zeng Xil 2B (357%] went last, saying after a while: »At the end of spring, with the spring
dress being completed, along with five or six capped men, and six or seven boys, {I would like to}
bathe in the Y1, {enjoyl the breeze by the rain altar, and return home singing«. “"THH o Hfk
BERk o HHE NN o EFIREA o B-FUT o F-FHEE o Bk o 7 LY 1r2s {1r26l, 248.
Kongzi thereupon spoke after a heavy sigh that he sided with Zéng Didn. Zéng Didn’s response
signifies his superior contentedness and humility, being in utmost harmony with #o ii. For a
detailed discussion of Zéng Didn’s sagely character and different interpretations, see Sophia
Katz, »The Tradition of Ruist Unrestrainedness: Zeng Dian, Shao Yong and Chen Xianzhang
(6th c. BCE-15th c. CE), in At Home in Many Worlds: Reading Writing and Translating from
Chinese and FJewish Cultures. Essays in Honour of Irene Eber, ed. by Raoul David Findeisen & al.
(Wiesbaden: Otto Harrassowitz Verlag, 2009), 69—79.

38  The passage recalls an account about Kdngzi: »When the master was sitting at leisure, he was
distended, he was cheerful«. “FZ 3 o FHHQ o KKUIM o * LY 7.4, 196. If unoccupied

with business, Yulgok enjoys his rest, putting aside any compulsion.
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[6} {Aiming at} property and fame: even if I sweep this thought away, if I just
slightly think of picking out the convenient while conducting business this also
[displaysl a greedy heart-and-mind. I must still more carefully examine myself.
JUBZHEE o« BHARZHE o QIFEHMBLZ c FaEREGZ0 o FalRizs o Al—1)
R o A RIS B o

[7} Generally speaking, when meeting the business, if it is business that can be
done I will exhaust my sincerity when conducting the task and my heart-and-
mind will not be weary no matter what. If it is business that cannot be done I
will cut it off completely and right and wrong cannot be caused to strive against

each other in my chest.?”!

BT —AE - B—1% - BRTARERR - Fillyd o
[81 The thought of not committing one act of unrighteousness and putting to
death one innocent person in order to obtain the throne'**! is always preserved

in my chest.

39  Yulgok addresses a key issue of songnihak, namely the constant struggle between insim N> or
the human heart-and-mind (Chinese: 7énxin), and tosim 3E0> or the heart-and-mind of the Way
(Chinese: daoxim). The locus classicus of this concept can be found in the shangshii i 5 (Korean:
sangso): " NLMESE o FEOMERL o MEREME— o B o 7SS 2.2.15, 61-62. Zha XT's famous
interpretation of this passage sets the tone for the orthodox Neo-Confucian understanding of
the relationship of insim and tosim: “.OLZEFEANE o —TEZR  MEABE D » EHLZ 5
F oo AILAHEUAERTE R L BRI a2 IR o TR DAA RIS R E o 2LABUE TR A& ©
ST RE o ARATNH R o M LA REME D o IREAE RN - #E BN sE
oL o ZHEFERTT T ZH e TARIFT LR » A& e o E @i - MoRHEZ A% DU
RARZAR - KGR H 2 M AHED - —RISFEALZEMARED - EFHRET - 4
Bl > EE L A — B2 T - MALERGE » MEEZ 8% o MERF s B EET
Tz 7% o " ZYZJX 1. Zhu Xi points out the sublimity of zosim, which one is exhorted to
uphold in action in order to thwart any interference by énsim. Tosim indicates man’s primordial
excellence that is consistent with #o 3, while #nsim epitomizes the psychophysical endowment
that is prone to selfishness and other negative human traits. The Southern Song dynasty (1127-
1279) scholar Zhén Déxitt FL{4F (1178-1235) included Zhii XT's commentary right at the
beginning of his well-known treatise Xinjimg 04% (Korean Simgyong), which circulated widely in
16th century Choson, making Korean Confucian literati even more acquainted with this
particular passage.

40 Reference to “HE o FFRRITF o HRMTF o He Hc HEERDUK - KA FH - H-o
ARNEFE - H o F - GEHHZMMEZ » HEEUAHFHERAERT » T 1% - 1T EZME
KT o BAREM o ZHIF o7 MZ 2.1.2, 194-195. In a conversation between Méngzi and his
disciple Gongsiin Chou 22 #2 1, the latter asks whether Kdngzi and the two admirable men Bé
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2 o BIRIMPEAR © BMLR o —FHZ AL - RiEsER -

[9} If {one’s} perversity and unreasonableness befalls me, I will naturally turn
back and deeply examine myself with the intention to make it an inspiration. !
That a man of a single family does not influence others is merely because his

sincerity is unexhausted.

TR K s = HIASATERA o A7) g far o B R 77 o M il 8 AR B o (BN AT Hy
o HAMRE o HIREEL D o T+ o [RECEE o EMAY - f2RBIE -
[10} Apart from sleeping at night and being ill I cannot lie down and lean against
[something}l. Even at midnight, if I do not become sleepy, I do not lie down. I
cannot be restrained {from sleeping} solely by force. At daytime, when I am
sleepy I will properly arouse the heart-and-mind and fiercely stir up myself for
ten minutes. Even if my eyelids are heavy, I rise and walk around all over to
become clear.

AR » SEMRE o FREHER o AIIRALG » B © ZiEEE
HIEANTF o

[11} Making efforts is neither slow nor quick, first at death it will cease.[*!

Even
if I quickly seek efficacy, this also {means to havel a greedy heart-and-mind.
Even if it does not appear as such, I punish and am a disgrace to my parents. I
will instantly not be a son anymore.

Yi {958 and Y1 Yin /17" of Shang dynasty @ 17¢c-11c BCE) were alike. Even though B6 Yi and
Yi Yin did not reach up to Kongzi’s sageliness, Méngzi praises their virtuousness. He replies
that they would have reached agreement in that none of them would have committed even one
act of unrighteousness or put to death one single innocent person to seize power, ascending the
throne of a great empire.

41 Reference to "HARIL o HAFHLUEM o NIH F0HH KM o TP o IR 1Y)
ZHE, - HARM{CR - ARMEER - HEWHEM - BEFLA KM - T hE - B
MRZ o HEEHEM o 7 MZ 4.2.28, 333-334. In this passage Méngzi refers to the demeanor
of a jinzi A |- (Korean kunja) when facing someone, who treats him in a perverse and
unreasonable manner. In such a situation the jinzi would immediately examine himself, striving
to be even more virtuous to be a positive influence on the person in front of him.

42 This part is a reference to ¥ FH o LARAILIAGAR o (EETEE  (CLIATE » RIRE
F o BEMiBE o AUREF o 7 LY 8.7, 210. Here Zéngzi T (tr. 505-436 BCE), a prominent
disciple of Kongzi, explains that the cardinal virtue of rén 1~ (Korean in) is difficult to preserve,

for at death one’s efforts will cease.
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Concluding Remarks:
The Chagyongmun as the Turning Point and Seed for Yulgok’s Later Works

As seen in the introduction, the Chagyongmun marks the turning point at which
Yulgok left behind his keen interest in Buddhism and affirmed his commitment
to Confucian learning only. His lifelong attention to the flaws and errors of
Buddhism begins here, with a critical reevaluation of his own youthful indul-
gence in the Buddhist way.

Moreover, the Chagyongmun lays the foundation for Yulgok’s later treatises
regarding self-cultivation including the Manon pongsa & =5 ¥t45,% the Songhak
chibyo BE BT UE 4 and the Kyongmong yogyol % 5: %51 # Every topic in this terse
but concise work is repeated and elaborated in his later writings, which were to
become an indispensable part of the self-cultivation literature of not only
Yulgok and his followers but also of Korean Neo-Confucianism in general.

The first statement in the Chagyongmun, regarding setting one’s aspiration
for becoming a sage, is restated and developed in the first part of the self-
cultivation chapter in the Songhak chibyo,* the chapter on setting one’s aspira-
tion in the Kyongmong yogyol, ¥’ and a section of the Manon pongsa.* The notion
of song #* (‘sincerity’ or ‘sincere intention’), which marks one of the salient
features of Yulgok’s thought appears at the first time in the Chagyongmun, being
expanded into an independent section entitled songsi/ #'F{°° (‘sincerity’) in the
Songhak chibyo, and appearing as crucial part of the ontological background of
the Kyongmong yogyol and the Manon pongsa.

Yulgok’s self-cultivation begins with setting Confucian sages as immanent
models to emulate. In his later writings, drawing upon the notion of tot'ong 78
#t,”" he highlights exemplary figures, including cultural heroes, legendary rulers,
and eminent scholars such as Fuxi {k 3% and Shénnéng il 5%, Huangdi % 77, Ydo

43 Memorial in Ten Thousand Characters (1574), YCr 5.10b—5.39a, 95-109.

44 Edited Essentials of the Learning of the Sage (1575), YC1 20.1a-23.54b, 417-527, YC2 24.1a—
26.38b, 1-80.

45 Expedient Way of Smiting Ignorance (1577), YCz 27.1a—27.21b, 81-91.

46  YCr 20.3a—.20.9b, 428—431.

47 YCz227.3b—27.4b, 82.

48 YCr 5.25a—5.26a, 102-103.

49  Chinese chéng.

50  Chinese chéngshi IR T, see YC2 21.2a—21.6a, 463-465.

51 Chinese daotong “Transmission of the Way’.
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and Shun, YU, Tang ¥, Wén 3, Wi X, Zhou Gongdan Ji 22 H., Kongzi, Méng-
zi, Zht Xi and the Chéng brothers.”” For Yulgok, the concrete deeds and the
historical events concerning these sagely figures should become objects of
emulation that guide one’s self development. The term »immanent models« is
appropriate to describe these sagely exemplars, because there is no dichotomy
between sages and the common people, and even an ordinary person is disposed
to become a sage. One of the distinctive topics in Yulgok’s thought, and in Neo-
Confucian literature in general, concerns how to articulate guidelines for
attaining sagehood. Yulgok says: »Now, the original nature of sages and common
people is alike. Realizing what is genuine and putting it into practice, and
breaking through conventionalities, one is capable of returning to the initial
nature. How can {the saying that} “common people may become Yo %% and Sun
%%” betray me«?

According to the Chagyongmun, although one should aspire to become a sage,
one’s very intentions to subdue an agitated and disturbed heart-and-mind can be
self-defeating. As the myriad things including the heart-and-mind consist of &7
%, ** sagehood is attained not by imposing one’s intentions on the natural order,
but by attuning oneself to one’s surroundings and nourishing one’s latent
propensity. Yulgok writes that humans who are in tune with invigorating &/ are
able to exploit it to the utmost unless their own desires obstruct its growth.”

In Yulgok’s Confucian project of »human becoming, self-willed actions
often do not produce desired consequences; rather, a single human being is an
integrated part of the surrounding environment, and his or her efforts should
arise spontaneously and naturally as reflections of potentialities in the larger

52 See YCz2 25.57a—26.38b, 55—-80. Tradition holds that Fuxi and Shénnéng are divine sovereigns
and cultural heroes from the first centuries of the third millennium BCE. Hudngdi is a
legendary ruler who—according to tradition—has reigned in the 27th c. BCE. Tang is the first
ruler of Shang dynasty, Wén is the founder of Zhou dynasty (11c—256 BCE), Wi is the son of
‘Wén and first ruler of Zhou dynasty, and Zhou Gongdan is the brother of King Wi of Zhou.

53 CEERABEA o HAMAI— 0[] WIAREEAI TR o KHBEL o MEHMAT o [...] A
A LA EESE o SR o 7 YCa2 27.3b—27.4a, 82. The saying he references reads: “EZHH ©
NEWLLZ5385% - Hifi o7 MZ 6.2.2, 424.

54 Ki % (Chinese ¢2) is the actualizing or concretizing manifestation of the metaphysical blueprint
given by the ontological pattern or principle /z #! (Chinese /). In this context k7 can be seen as
the foundational matter or immanence of the heart-and-mind.

55 CORHIEAL o EAEANE o M—EZF o NZH o BRI » #R /LIRS o IRELZHE o i
HARE S o FTRAIEHAY o RERET o HuOR&EE o REKRAL Al EE - F RO

¥ o HHOBMRKZ AR o MHBRE o IRHUEMIS o7 YCr 21.19a-21.19b, 471.
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whole. This is expressed in the Songhak chibyo: »The more one intends to detest
futile thoughts, the more the heart-and-mind is agitated and disturbed. The
intention to detest itself is a futile thought. Realizing the nature of futile
thoughts, one can allow them to withdraw in a natural manner«.’® Elsewhere,
when asked by the young scholar Yi Kyongjin {Songbol ZE55E (FRHT) (559—
1594) how to deal with carnal desire, Yulgok exhibits a similar attitude. He
suggests that one should let carnal desire withdraw on its own accord by virtue of
self-cultivation rather than repress it.”

In the Confucian view of self-realization, a person’s day-to-day affairs take
on crucial importance, given that he or she is affected by many elements in the
surrounding environment, including other people, various tasks, and other life
events. Virtuous action such as reflection sz '), restraint when alone (kiindok
%), and appropriate management of affairs (ch’och’ habliii JZIE 1711) are not
faculties possessed by a substantive self, but are strategies for optimizing the
mutual responsiveness between selves and worlds in process. This relational
aspect of virtuous action is evident in Yulgok’s thought when he stresses the
continuity between the internal and the external. While reverence (kyong #%) is
connected to inner cultivation, and righteousness (7 %) refers to the proper
execution of affairs, Yulgok deemed reverence and righteousness to be
inseparable.”®

The pragmatic orientation of Yulgok’s thought is already evident in the
Chagyongmun. When reading a book, you should carry the acquired knowledge
and judgments from it into practical everyday business—otherwise reading is
completely in vain. Here Yulgok introduces the idea of sincerity as the
transformative power to bring events to fruition. In the Chagyongmun we already
see one of the major characteristics of Yulgok’s mature thought in which
pragmatism, sincerity and efficacy are cherished. Yulgok repeatedly laments that
even though there may be many ambitious discussions regarding how to govern

56 HIECE o QTG RIEEL o IR Z D o IRRITF A o BARIT AR o HATEESHOR o 7
YCi 21.37a—21.37b, 480.

57 CARERM o MR SHEEE] o ML ST o HAH o ETIR o HiZLEEE -
B LS o JEHAEOEIE o HEAFFREE o B OIS - AIEaSENEE -
BEFEIR L BE o BEAEIRSR o NIR o LR o AR G &R o BEMRE J) o A4 5L o
frEEAE R o 7 YCz2 32.2b, 260.

58 HRTH o I TRRERIFA o WE T o JEINAE o HEMARE; o [.] B o e o
B A o HEHGZRTE - BN o AR OH » 5523 » BOAUESEW » 7 YCr 21.32b-
21.33a, 478.
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the country properly, nothing is put into practice.’”® Yulgok pragmatically
recommends institutional and political reform to keep up with changing
situations. The flexibility for timely change is important—for people’s minds-
and-hearts as well as for institutional structures—for once-relevant policies and
principles too easily encourage a rigid adherence to convention, if they are not
continually reassessed.

For Yulgok self-serving behavior, such as secking pecuniary gain or
promotion in rank, is directly contrasted with sincerity and efficacy and should
therefore be critically examined and eventually eliminated. The late Yulgok
elaborates this point in the light of his ontology, indicating that tosim &0
should guide znsim A/L> lest the human desire for self-benefit grow too powerful.

As is evident, the Chagyongmun is a seed, containing the kernel of Yulgok’s
mature thought on self-cultivation, without the elaborate metaphysical scheme
he later develops. This short treatise not only indicates his early departure from
Buddhism and wholehearted dedication to Confucianism but provides a
condensed introduction to the main themes of his later works.

59  See, for instance, YC1 15.152, 320: “FAH o KRR E o NI —fl o EHMEE o SHEHSE o 5
KGRz boo BRZMH o MM o B LUAR o TR R—IZH o« —5KZHiE o HE2N
BER A o "

o
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