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Abstract: Considering visual culture alongside written source material, this article uncovers the
socioeconomic aspect of Korean Buddhist monastic life, which has been a marginalized field of
research. Arguing against the idea of an “other-worldly” Buddhism, the article specifically discusses
the ways in which Buddhist monasteries conducted fundraising activities in late Koryd period
(918-1392 CE) Korea. Via fundraising strategies, which targeted wealthy aristocrats as well as
the commoner population, Buddhist monks managed the production and maintenance of Buddhist
material culture, such as the construction of shrines, the casting of precious sculptures, and the carving
of thousands of woodblocks used for the printing of sacred Buddhist scriptures. While the scholarship
on Kory6 Buddhism has traditionally focused on meditation, doctrine, state sponsored rituals, and
temples’ relationships with the royal court, this study expands the field by showing that economic
activities were salient features of Koryo Buddhism “on the ground.” By initiating and overseeing
fundraising activities, Buddhist manager-monks not only gained merit, but also maintained the
presence and physical appearance of Buddhist temples, which constitute the framework of Buddhist
ritual and practice.

Keywords: Buddhism; Koryd period (918-1392); economic history; fundraising; Medicine Buddha;
Kory®d Tripitaka; woodblock prints; dedication materials (pokchangmul)

1. Introduction

Contrary to the conventional understanding of “other-worldly” Buddhist monks,
studies on the economic history of Buddhism in China, Japan, and ancient India have
shown that the idea of Buddhist temples and monks being removed from the mundane
realm of financial matters is largely fictional (Colcutt 1982; Covell 2012; Gernet 1995, p. 6;
Goodwin 1987, p. 12; Kieschnick 1997, p. 33; Schopen 1994, p. 527; Schopen 1995, 2000;
Walsh 2010, pp. 167-86). Monasteries had to manage land, purchase ritual supplies, and
finance the maintenance of monastic buildings and objects of worship in order to function
as full-fledged religious institutions. Previous research by art historian Elizabeth Kindall
and historian Timothy Brook, for example, has been largely conducted under the premise
that patronage was at the financial core of any Buddhist institution. Studies by Janet
Goodwin, and others, have argued that Buddhist economic activities were less motivated
by financial need but rather driven by proselytization efforts (Goodwin 1994). However,
recent works have shown that Buddhist monastics exercised agency in the management of
economic enterprises with the primary purpose of generating income for the temple (Brook
1993; Kindall 2011; Mitchell 2016). Incorporated into this emerging trend, this article looks
at Buddhist temple economics from a broad multidisciplinary perspective that combines
methodologies and perspectives from Buddhist Studies, art history, and economic history.

By emphasizing the practical and economic pursuits of Koryd period (918-1392)
Buddhist monastic life, this study asserts that Koryd Buddhist monks were in charge of
the financial matters of their home monasteries, in contrast to previous studies of late
imperial Chinese Buddhism, according to which Buddhist monasteries rarely controlled
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the economic resources necessary to operate a large institution due to the intervention of
lay donors (see, for example, Brook 1993). In Kory® period Korea, monks took full charge.
Fundraiser-monks successfully developed strategies in order to finance the production
and maintenance of Buddhist material culture and architecture. Large scale projects could
take several years to realize; for example, the construction of new shrines, the regilding
of precious Buddhist sculptures, or the carving of the thousands of woodblocks used for
the printing of precious Buddhist scriptures. This article discusses the ways in which
such economic and commercial ventures helped Buddhist monasteries maintain a vital
production agenda of material culture construction.

I'will focus on an aspect of the Koryo Buddhist economy that has thus far received little
attention in the scholarship: the organization of fundraising campaigns and the steps they
took, from initiating to completing the project for which the monastery needed funding.'
Approaching Kory6 Buddhism from an economic history perspective constitutes a method
for stepping outside a longstanding analytic framework that has largely focused on Koryo
Buddhist Zen philosophy, institutional history, and Sino-Korean relations. Studies include
Robert Buswell’s work on Chinul 15 (1158-1210) and his approach to sudden and gradual
Zen practice, and Sem Vermeersch’s publications about the institutional and political
aspects of Buddhism as a state religion. Most recently, Richard McBride translated and
annotated the works of Chént’ae monk cum prince Uich’én #& K (1055-1101), in which he
highlights Uich’6n’s close interactions with high ranking Buddhist monks in Song China.
Juhn Ahn provided a sociocultural approach to Kory6 Buddhism, by discussing the social
aspects of Buddhist ritual and its competition with Confucianism (Ahn 2018; Buswell 1991;
Buswell 1999; Buswell 2009; McBride 2017; Vermeersch 2008).

Due to the ways in which Kory6 Buddhism has been previously studied, the monaster-
ies have been idealized as loci of meditational practice and pompous rituals, while ignoring
the interpersonal relationships between monks and the population at large. Perhaps con-
sidered too mundane and, therefore, not worthy of further exploration, very few scholars
have discussed the extensive socioeconomic dimensions of Koryd Buddhism, and their
work is hardly recognized in the wider scholarship of Korean Buddhism due to the field’s
preference for more philosophical themes. Until the late 2000s, Koryd Buddhism histo-
riography mainly focused on temple land when discussing Kory6 temple economy and
monastic endowments (po ). However, then, in 2009, building on earlier scholarship that
discussed the Buddhist monasteries” engagement in animal husbandry, weaving, and roof
tile making, Yi Pyonghiii showed that the Kory® temple economy also included various
other commercial activities, such as money lending, manufacture, brewing, and the trade
of firewood and salt (Yi Pyonghtii 2009; Yi Pyénghiii 2020).> My work complements the
scholarship by following a more holistic approach, considering not only historical material
but also archaeological and art historical sources, which provide us with a more detailed,
richer understanding of the ways in which the Kory6 Buddhist temple economy worked.

In the field of Kory6 Buddhist art history, leading scholars Chung Woothak and Ide
Seinosuke used genre specific stylistic analysis to enrich our understanding of Koryo
Buddhist painting and its relationship to Chinese Buddhist painting. Additionally, works
by Jeong Eunwoo, Shin Eunjae, and Ch’oe Song-eun have broadened our stylistic and
iconographic knowledge of Kory6 Buddhist sculpture and the donor base of the objects
enshrined inside Buddhist sculptures (pokchang 8 ##) (Ch’oe Song-eun 2013; Chung
2013; Ide 2005; Jeong 2013; Jeong and Shin 2017). Complementing existing art historical
scholarship, this article provides a more fine-grained analysis of the entire process of
Buddhist art creation, from the monks’ fundraising efforts to the final completion of
a repair and/or (re)construction project, instead of focusing almost exclusively on the
physical features and philosophical contents of the “arts”.

2. Buddhist Monasteries” Regular Income and Fundraising Campaigns

Kory6 Buddhist monasteries were landowners who controlled about one sixth of all
the arable land in Kory®d territory. The monasteries received land and annual stipends
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of rice and salt from the royal court and were further supported by powerful local fami-
lies (Vermeersch 2008, pp. 62-70, 271£f). Particularly in the early Koryo period, Buddhist
temples largely depended on wealthy secular patrons. Monasteries also fulfilled funda-
mental socioeconomic roles, such as lending grain and offering lodging (Vermeersch 2004,
p- 25). In response to sociopolitical and historical changes, Koryd Buddhist monasteries
diversified their sources of income from the mid-Koryd onward, when royal and elite sup-
port broke away during the upheavals resulting in military rule (1170-1270) and Mongol
occupation (1270-1356). Monasteries expanded their commercial activities and became
integrated more deeply into the local economy to subsist. Instead of relying exclusively
on their large estates, farmed by tenants or slaves, the monasteries increasingly charged
fees for memorial services and drew profits from the operation of pawnshops and mutual
financing associations. Monasteries also accrued interest from money lending, and received
occasional donations from devotees during fundraising campaigns and during dharma
assemblies. Concomitantly, we see the proliferation of privately owned votive shrines
(wondang FEE), a trend which further limited the financial support from noble families for
unaffiliated monasteries.’

Korean Buddhist practices depended on a physical framework of temple architecture,
paintings, sculptures, and scriptures, which required extraordinary expenditures and
interaction between peer institutions, fellow monks and lay devotees to construct and
maintain. One of the most powerful financial tools that the late Kory6 Buddhist community
employed for the construction and repair of Buddhist artifacts were fundraising campaigns.
Fundraising was a short term solution for irregular expenditures requiring a substantial
amount of resources that could not be covered by the monastery’s general budget, such as
the reconstruction of an entire monastic compound or the main temple hall, the recasting
or repair of Buddhist sculptures or paintings, the retiling of a roof, the reconstruction of a
pagoda, the printing of Buddhist scriptures, or the immense costs of a Buddhist ceremony
performed over several days to several months. Fundraising campaigns were typically
organized by a “chief solicitor monk” (hwajusiing . &%) who was either self-appointed or
appointed by an abbot or lay donor. The chief solicitor was often assisted by mendicant
monks whose duty it was to beg for rice, oil, etc., by chanting and lecturing on Buddhist
scriptures, standing at places where people would typically gather—such as wells and
market places—and explaining the need for funding for their temple’s reconstruction
plans.* On carriages pulled by oxen or horses, or by boat, the fundraiser-monks would
then transport the donations of grains, cloth, and other material to their monastery where
they would be used for the project.

The scale of fundraising depended on the size of the project. For small scale projects,
fundraising by one or two fundraiser-monks in nearby villages was sufficient. For example,
the construction of a portrait hall three bays in width for the eminent monk Naong %
(1320-1376) at Songch’dnsa fARF (in Yanggwang Province, present day Ch’ungch’dng
Province) was realized by Naong’s disciple Kangnyon % #, who was able to gather the
material by embarking on a fundraising tour in the neighboring villages.” For large scale
funding projects, multiple parties were involved, including the fundraiser-monk and his
helpers as well as the abbot and prominent lay supporters. Fundraiser-monks frequently
went to the cultural and economic capital of Koryd, Kaegyong B %, to increase their
chances of gathering donors and resources.

A fundraising campaign commonly consisted of a variety of smaller projects that were
aimed at enlarging and updating the monastery and increasing its spiritual cachet; for example,
by printing the entire Buddhist canon, and commissioning the production of new gilt-bronze
sculptures and ritual tools. Numerous sources from throughout Kory® attest to this practice.
In 1216, the Buddhist icons and buildings of Pohydnsa ¥ & =F, in Myohyangsan #)# 11I,
were completely destroyed by fire during the invasion of the Khitan. Hence, the fundraiser-
monk Hakchu 22%f travelled to the capital. When explaining Pohyonsa’s reconstruction
plans to the gathering crowd, “the people happily listened and everyone including the king,
feudal lords, high-ranking officials, virtuous men and female devotees donated precious
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items that piled up like mountains.” Through these donations, the Pohyonsa monks were
able to commission clay sculptures of Vairocana Buddha (K. Pirojanabul £8 &8l f#) and
two attending bodhisattvas, Mafjusri (K. Munsubosal 3(7# %) and Samantabhadra (K.
Pohydnbosal ¥ & ¥ §#), decorated with gold, silver, and precious jewels (today, modern
versions of these sculptures are enshrined in the main hall of the monastery, Figure 1). In

addition, Hakchu used the remaining funding to commission ritual instruments, such as a
6

bronze bell, a metal chime, an incense burner, and ceramic jars.

Figure 1. Vairocana Buddha with attending bodhisattvas, gold and colors on wood. Latter half of the twentieth century,

Pohy6nsa, Myohyangsan, North Korea. Source: Author.

Lay devotees most often donated grains, cloth (hemp, silk, ramie), and money.”
In some cases, they provided metal in the form of pots or mirrors. The royal court,
government officials, monasteries, and sometimes also individual monks and laypeople,
provided material supplies, such as timber and roof tiles, and labor force in the form of
slaves and corvée laborers. An impressive array of donations is mentioned by Yi Kyubo 2=
ZE#% (1168-1241) in his recollection of a story about the monks Ksbin E# and Kyogwang
21, who wanted to cast a gilt bronze Vairocana Buddha sculpture for the main hall of
Wangnyunsa Tiifi=F, a monastery in the northern part of Kaegyong. Their fundraising,
however, did not go as planned. Extremely discontent with his inability to gather donors
for his project, the old monk, K&bin, went to the Klimgang Mountains (Kiimgangsan <
L) and set himself on fire, whereupon Kyogwang, following Kobin’s wishes, went on a
fundraising tour with the cremated remains of his fellow monk. Impressed by the sad story,
people of all social classes willingly provided donations. In addition to the usual offerings
of rice and cloth, Kyogwang also received a number of unusual gifts. At P’anbangnifit /7
H, for example, he encountered a destitute military commander (changgwan % E) who
donated his 13-year-old daughter, whom Kyogwang traded for 500 p’il It of cloth to
an old general who did not have any children and, therefore, wanted to adopt her. An
impoverished widow in Songdaedong £ Z1i did not have anything to donate but a large
precious bronze mirror, which was used later on in the casting of the statue.’®

Most typically, while the monks would explain their projects verbally to attract a wide
range of donors from all social classes, a letter lent credibility to the fundraiser’s appeal
to the literate. Sophisticated appeal letters written by renowned Buddhist monks such as
Paegun H%E (1299-1374), or famous poets such as Yi Saek 2 (1328-1396), were used
to attract potential donors among the literate, and increased the probability of gathering
funding for the project in a relatively short amount of time. Referred to as yonhwamun %1,
3, kwonsonmun #)3% 3, or moydnmun 54 3L, the fundraising appeal letter explained the
plans for using the funds. The head of the letter commonly discussed the general ideas
of Buddhist doctrine, such as karmic retribution, followed by an introduction into the
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distinguished history of the temple that was in dire need for funding; the type of project
that required funding; and the names of individuals who had initiated the project and
had vowed to complete it. The fundraiser-monks” authority was reified by such appeals
particularly when it bore a royal seal, since the population was obligated to cooperate with
the royal court’s wish/plan, expressed by the seal.” A king’s seal was also useful in order
to request construction material and corvée laborers from government officials.

3. Fundraising for Buddhist Icons with Mutual Support of the samgha

Monks and nuns contributed significantly to (re)construction projects due to their
wealthy aristocratic background. Ample evidence exists that testifies to their contributions.
For example, for the reconstruction of Yunp’iram {#Z& at Mijisan 5% LIl in present day
Kydnggi Province, the nun Myoddk 0% donated some of her assets. Myoddk had formerly
been Madam Im (Im ssi £ [%), with the honorific title Chdng’an kunbuin &% K A (lit.
“wife of Lord Chdngan”). She likely became a nun after her husband died.!” Buddhist
monks also supported the creation or restoration of Buddhist sculptures with their personal
funds. In 1307, Royal Preceptor (wangsa Ffili) Chin’gam [E#i gave 16 kiin JT of silver and
5 nyang M of purple gold (the highest quality of gold) in order to repair and regild the
Maitreya triad sculptures in the Golden Hall of Kiimjangsa <z#=F at Yongdusan #E55 L,
in Cholla Province. Three years later, his disciple Koengji 7 Z was able to commission the
painter-monk Chaséng H % to regild the sculptures and repair their floral crowns, celestial
garment, and jeweled pedestals.'!

Members of the Buddhist clergy also aided in funding the expensive decoration of a
Buddhist temple hall with tanch’ong FH# (lit. “red and blue”), which marked the last step
of its construction. Tanch’dng, which refers to the decorative painting on the walls, pillars,
and eaves of traditional Korean wooden buildings, could often not be completed due to
its high costs. In 1324, the monk Sigydng’am S5 /& was the abbot of SSnwonsa 8 5F
in Yanggwang Province, which covers parts of present day Kyonggi and Ch"ungch’dng
Province. He gave his disciple Chén’in 227, money from his personal funds to travel to
Yuan China to purchase the mineral pigments required to decorate the temple’s Vairocana
Hall with tanch’ong. In 1325, after Chon'in succeeded in purchasing the material and
with the additional use of 1000 p’il Ut of cloth, 100 sk f1 of rice, and 80 taels for corvée
labor, the hall was decorated and also enlarged so it could seat 120 to 130 monks. Famous
painter-monk Noyong & % (act. early 14th century) decorated the ridges, while Hakson
#{ll painted forty guardian deities on its eastern and western wall, and an anonymous
painter created the portraits of fifty five virtuous masters on the northern wall.'?

A large reconstruction project that took place at Stingnydnsa [f#i#5F, a monastery
located in Namwon, Cholla Province, exemplifies the method of combining various re-
sources, such as private funds from monks, with assets gained through local fundraising.
When Choram #ifif& (act. late Koryd) became abbot, he vowed to realize the plans of his
teacher, National Preceptor Honghye (Honghye kuksa 54 Z BT, act. late Koryd), who
had wanted to expand the temple. Similar to the Changgoksa Medicine Buddha sculpture
project discussed below, in which the monk Paegun was the initiator and In’gydm was the
fundraiser, in the case of Stingnyonsa, the initiator and “general manager” of the entire
project was Choram, while Chdnghan 7=/ was in charge of fundraising. With Choram’s
management skills, Chonghan’s fundraising efforts and funds from the monks” mutual
aid assembly (& kyehoe), the Stingnydnsa monks were able to construct 111 bays of
monastic buildings and could purchase ritual tools and items for daily use. Additionally,
for Stingnyonsa’s main hall, Choram personally funded the casting of an Amitabha Buddha
(Muryangsubul # & 2 #), and also donated slaves he had inherited from his wealthy
parents. Furthermore, via fundraising in neighboring villages, the Stingnydnsa monks
were able to obtain a printed version of the Buddhist canon that was enshrined to the right
and left in the main hall. When Choram died, his disciple, cousin and successor Kagun &
E (act. late Koryd) built an outer wall around the monastery and thereby completed the
extension project. After 36 years of construction work, in 1361, the completion ceremony
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was finally held.'® The Stingnydnsa project is an excellent example that shows how much
effort was required over the course of several dharma generations to complete a large-scale
construction project, which included not only the building of monastic halls but also the
production of Buddhist material treasures.

Monasteries belonging to the same Buddhist school also assisted each other by pro-
viding manpower and financial resources, attesting to the strong communal bonds within
a particular school. For example, when Kaegukyulsa B #=F, a vinaya temple located
in the southeast of Kaegyong, was largely destroyed by fire, the eminent monk Mokhon
KEF (act. early 14th century) was able to reconstruct the monastery within only three
years (1323-1325) by recruiting lay fundraisers who requested support from several other
vinaya temples. The monks of Pdbwangsa 1% .57, the Kory® period venue for the royally
sponsored Eight Prohibitions Festival (P’algwanhoe /\ [ ), also located in Kaegyong,
were able to construct and decorate a large Buddhist hall within a year. Fundraising for
this project was organized by Sugong 15/ (act. late 13th century) and Ch’imgong fifi 2,
who was Hwadm master and leader of the Hwaom school (P’an Hwadm chongsa #I| 3 &
55). Ch’'imgong asked other Hwadm #: & (Avatamsaka) temples for support, and also
provided funds from his own personal wealth. Due to such generous funding, Pébwangsa
was not only able to construct a new building but could also commission new paintings of
a Vairocana triad and new portrait paintings of Hwadm patriarchs, which were hung in
the center and on the left and right walls of the hall, respectively.'*

Monk-fundraisers and their lay allies used material objects to attract funds from the
largest possible number of people. Most common were the woodblock prints distributed
among potential donors as objects of worship, good luck charms and an incentive for more
donations. Although one of the earliest extant Korean examples of this practice dates from
the sixteenth century, it is extremely likely that such practices existed already in the late
Koryd period. In the third month of 1571, fundraiser cum woodcarver monk Hyeson H#,
from Powonsa ¥ JH=F at Sangwangsan in Ch’ungch’dng Province, together with a monk
named Chihon £/#F and a layman named Pak Onmun M 3, provided the funds for the
carving and first printing of a small woodblock featuring Buddha Sakyamuni preaching on
Vulture Peak (Yéngsanghoe % [LI ) (Figure 2).> While more evidence needs to be found
to substantiate this, the print was likely produced with the intent to distribute it widely in
an effort to raise funds for Powonsa’s Buddha hall reconstruction project, mentioned in
the print’s inscription. Thus, this print likely provides rare evidence for the distribution of
Buddhist prints as a means to incentivize donations.

s v Vg

Vo
"

Figure 2. Vulture Peak Assembly, printed from woodblock with ink on paper. Originally carved in
1571, Choson period (1392-1910). H 26.0 cm (10.2 inches), W 17.5 cm (6.8 inches). Currently in the
collection of Kaesimsa, S6san, Ch'ungch’éng Province. Source: (Pak 1987, p. 190).
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4. Donors’ Signatures and Prayer Texts for Funding the Changgoksa Medicine Buddha

In the ritual context of the secret “eye-opening ceremony” (BR{it% kaean kongyang)
that transformed wooden or cast pieces of sculpture into powerful icons for worship, the
Buddhist monks deposited prayer texts (parwinmun ¥ FH30) inside Buddhist sculptures
during Kory6 and Choson period Korea (1392-1910). Since these texts often contain a list
of hundreds, sometimes even thousands, of donors” names, they are extremely important
evidence for studying the wide range of social classes and individuals” motivations for
contributing to Buddhist projects.'® Due to their portability and the potential to increase
accountability among donors, it is highly plausible that fundraiser-monks used such prayer
texts as appeal letters during fundraising tours. In exchange for a donation, potential
donors added their names and prayers to an impressive list of officials and locally known
individuals. Seeing those names also increased social pressure for potential donors to
contribute.

Nine prayer texts discovered during the restoration work of a late Koryo period
gilt-bronze Medicine Buddha at Changgok Monastery (Changgoksa 4 5F) in the late
1950s are wonderful examples of prayer writing and signing practices. The longest prayer
text in this assortment is a 417 inches long piece of red dyed silk, with a prayer text
by Paegun HZE (1299-1374) including signatures by 1079 out of a total of 1117 names
that had been written on all prayer texts (Figure 3). Paegun was a renowned late Koryd
Buddhist monk who had a large number of aristocratic lay followers. Prior to practicing
“phrase-observing meditation” (kanhwa son 7 &% ##) after his return in 1351 from Yuan China
(1271-1368), where he had studied with Buddhist meditational masters, he had become
widely acknowledged as a monk with divine powers who performed rain prayers for the
royal court (Korydsa =18 5 54:27b (1346/6/3); Ch’oe Yonsik 2015, p. 43). Paegun’s prayer
text takes up approximately ten percent of the entire length of the silk piece, followed by
the names of 1079 individuals’ signatures and prayers written haphazardly onto the silk.
The list includes names such as Bayan Temiir ({HZf5 K, likely the Mongolian name of
King Kongmin, 1330-1374, r. 1351-1374), and well-being wishes for the Yuan emperor,
reflecting the fact that this document was written during the Mongol occupation period
(1270-1356).

Paegun’s prayer text was used during the fundraising campaign aimed at gathering
funds for casting the Medicine Buddha at Changgoksa. Various passages in the text
reveal that Paegun wrote this prayer text in a specific way so it could be used during the
fundraising campaign. He encourages readers to worship the Medicine Buddha, since
all their wishes will be fulfilled if they do and they will be reborn in Amitabha’s pure
land if they chant the Medicine Buddha’s name and worship him. Paegun also writes that
people who read and memorize the Medicine Buddha’s teachings will be able to escape
from the eight difficulties (p’alnan /\ ) of seeing the Buddha (Original text transcribed
in Ch’oe Yonsik 2015, p. 31). He explains at great length the benefits of worshipping the
Medicine Buddha, and that the making of a copper sculpture of the Medicine Buddha will
result in the reception of merit and wisdom for his lay followers and dharma descendants.
This prayer text proved to be extremely efficient in attracting donors, since more than one
thousand individuals added their personal signatures to it. Fundraiser-monk In’gyém,
whose name prominently appears twice on Paegun’s prayer text, as well as on an individual
prayer text discussed below, was most likely the person in charge of the fundraising tour,
who would have displayed Paegun’s prayer text as an incentive to potential donors.

The majority of the names on Paegun’s prayer text are those of commoners. The
calligraphic quality of their names varies greatly. Some names were written in haste,
while others were written in clumsy characters, revealing that the writers were not very
familiar with Sinitic characters. Some names were written in neatly arranged lines, while
others are strewn across the surface, revealing that names were added in an uncoordinated
manner. Since there were more individuals wanting to add their names than there was
space, supporters also added their names between the lines of Paegun’s prayer text and on
the verso. More than sixty percent of the names appear in agnatic and associative clusters,
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and were written by one individual who wrote all the names of the respective group, while
thirty percent are single names. Some individuals had an aristocratic background since
they bear surnames, including 266 low ranking government officials and military officials;
22 local scholars, and 70 women with aristocratic status, among them 29 women with
kunbuin HFFR N (lit. “wife of a lord”) titles, attesting to the wide social range of donors
to this project.!” Four separate pieces of exquisite fabric and silk brocade had been sewn
onto the last portion of the piece. All four texts were written by aristocratic women of
distinguished kunbuin status who wrote individual prayers to the Medicine Buddha, such
as the wish to be reborn as a man and wishing a two-year-old child a long life (Jeong and
Shin 2017, p. 191). These individuals likely donated to the project significantly more than
others, and were therefore provided with the privilege to submit their own personal prayer
texts. Alternatively, the social etiquette of the time might have made it difficult for elite
women to see Buddhist male monks directly; hence, these textile pieces likely functioned
as a bodily medium that substituted for the elite women’s direct participation in signing
the text.

Figure 3. Prayer text by the monk Paegun and inscriptions of 1079 individual names, ink on red-dyed
silk. Dated 1346, Kory6 period (918-1392). L 1058 cm (417 inches), W 47.8 cm (18.8 inches). Originally
stored inside the Medicine Buddha statue of Changgoksa, Ch’éngyang, Ch’ungch’6ng Province.
Source: (Jeong and Shin 2017, p. 178).

In addition to signing an existing prayer text during fundraising tours, individual
devotees also wrote their own texts that were later added to the dedication materials
(pokchangmul RE54), in exchange for a donation. Aristocratic kunbuin, as well as Buddhist
monks and common laypeople, provided their signature and prayers on eight separate
small scraps of paper and different kinds of fabric. These eight texts had been written by
single donors and groups of donors, consisting of 38 individuals in total. These individuals
had made the largest contributions to the project, and were, therefore, given the privilege to
write their names and personal wishes on separate pieces of fabric. One of these individual
texts had been written on a piece of thick Korean mulberry paper (hanji ##4X) in the shape
of a sealed letter that is 30.6 cm long and 8 cm wide (12 inches by 3.1 inches) (Figure 4). The
first name that appears on one side of this paper is of the monk In’gyém Z.#f (act. mid 13th
century) along with his title, “fundraiser-monk” (nokhwa toin %t.J& \), followed by the
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names and titles of two other monks.'® On the verso of this piece of paper an aristocratic
woman, Nangnang kunbuin Madam Ch’oe, had written her name. Her title, “grand patron”
(taegongdokchu KIIE), shows that she must have been the primary contributor to the
Medicine Buddha sculpture project. Other pieces written on silk or ramie cloth bear the
male and female names of commoners who do not bear any specific titles. Instead, they
express the wish for the health and safety of themselves and their children, and the wish
to be reborn in paradisical realms.!” Although these individuals did not have as much
spending power as members of the upper classes, they may have contributed significantly
as a group, and were therefore allowed to submit an individual text with their names and
short prayers.
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Figure 4. List of individuals including the monk In’gydm and Madam Ch’oe who contributed to
the Medicine Buddha sculpture project, red ink on paper, (a) front and (b) verso. Dated 1346, Koryo
period (918-1392). L 30.9 cm (12.1 inches). Originally stored inside the Medicine Buddha statue of
Changgoksa, Ch’dngyang, Ch'ungch’dng Province. Source: (Jeong and Shin 2017, p. 182).

5. Fundraising for the Silliiksa Buddhist Canon

The Silltiksa %)< Buddhist Canon is a fascinating example that reveals intricate
details about the material culture involved in a major Buddhist fundraising project. The
project went through various stages over the course of several dozen years, illustrating the
complicated lifecycle of fundraising within the Buddhist community. Provenance research
on this canon shows that, within the context of cultural diplomacy in the early Chosén
period, Buddhist monasteries in Japan eventually became the Sillitksa Canon’s owners and
benefactors.

There are seemingly conflicting narratives about the individuals in charge of the
project. According to Yi Sungin’s Z=5% 1= (1347-1392) record of the “Tripitaka pavilion
at Sillitksa in Yohting county” (Yohtinggun Silltiksa taejanggakki 5 SR e 4 < K 5k &
i), the project was realized through a collaboration between Yi Saek and the monks of
Silltiksa, a powerful monastery, in 1382, more than thirty years after it had been conceived
by Yi’s father Yi Kok Z*%% (1298-1351). Yi Sungin asserts that his friend Yi Saek had been
motivated to realize this project since he felt indebted to his parents and King Kongmin
Z8BK (1330-1374, r. 1351-1374). Yi Sungin thereby emphasized his friend’s filiality and
loyalty as a royal subject. According to his narrative, Yi Saek’s father, Yi Kok, had initially
wanted to print the Buddhist canon. In 1350, when his mother died, Yi Kok made a vow in
front of the Buddha to do so and had appointed the monk Ch’onggong #8/2 to manage
the fundraising and printing of the canon. Upon Yi Kok’s death, Ch’onggong notified Yi
Kok’s son, Yi Saek, about his father’s wish. However, Yi Saek prioritized mourning his
father and focusing on his career at the royal court, leading to the further postponement of
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the printing project. In 1379, Yi was pondering a way to honor both his mother and King
Kongmin, who had died in 1371 and in 1374, respectively. At that time, Ch’'onggong came
to the capital to pray for the dead king and again reminded Yi Saek about his deceased
father’s wish. Since Yi Saek had a special relationship with the disciples of Son # master
Naong 57 (1320-1376), whose burial stupa inscription he wrote, he asked two of them,
Mugtip # J2 and Subong ¥5 %, to help him realize the printing of the entire Buddhist canon
that would be housed at the temple where Naong had resided, Silltiksa.

The postscript of the printed Silltiksa Canon, however, tells a different story. It suggests
that it was not Yi Saek but Yom Hungbang F##L 3] (?-1388) and his wife, Madam Cho
(P’ydngyang kunbuin Cho ssi “FERF A #[X), who were the main (financial) contributors
to the project. In the postscript’s list of donors, Yom and his wife are listed first, followed by
high ranking government officials and their wives, and some Buddhist abbots and monks.?’
At the time of the Silltiksa printing project, Yom had been recognized as a meritorious
subject since he had recaptured the Koryo capital Kaegyong during the Red Turban attacks
in 1362. However, in 1388, only a few years after completing the Silliiksa Canon project,
Y6m received the death penalty due to his involvement in a land theft scandal (Korydsa =
BB 5 126:27a-29a).

Yi Saek is not listed as a contributor in the postscript’s list of donors; perhaps he lacked
the funds for a large financial contribution. However, as a talented writer, Yi supported
the fundraising campaign through his texts; for example, by writing personal poems to
acquaintances that the monks would visit on their fundraising tour. He sent a poem to
high ranking government official Yi Chasu 221 (d.u.), in which he indirectly requested
that Yi Chasu support the Silltiksa Buddhist Canon project by saying that “where we meet
is in [our efforts for] the Tripitaka.”?! At the request of Yom Hiingbang, Yi Saek also wrote
the postscript to the printed canon. Such literary contributions greatly exemplify how
renowned members of Koryo society, such as Yi Saek, contributed to a Buddhist fundraising
campaign by offering their cultural capital.

While renowned monks and talented scholars provided their cultural and social
capital to Buddhist fundraising projects, eloquent Buddhist monks also earned merit by
traveling around the country to collect financial contributions. In the case of the Silltiksa
Canon project, fundraiser-monks Mugtip and Subong organized a cross regional campaign
in the second lunar month of 1380. They sent Silltiksa monks to different regions in the
peninsula: Kakch’am # fTi, Kakcham # %*, Kakhong % #, and Kagyon & i# went to
towns in the central and southern part of Korea, such as Sunhiing JIH#, Andong %,
Yonghae %, and Ch’ungju E/N, while Tohye & & went to Ch’ngju 15/, and Chibo &
E went to Aju ZJIl. Two monks went even further north: Pdm’ung 31 to Pongju BN
(now Pongsan) in Hwanghae Province, and Kagun &% to P'yéngyang.”” Through such
widescale fundraising efforts, the Silltiksa monks were able to gather the funds necessary
to commission the printing of the canon within less than a year (Figure 5).
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Figure 5. Stitra on the Great Perfection of Wisdom (Taebanya paramilta kyong A il % £ £%),
volumes printed from woodblock in ink on paper, part of the Sillitksa Canon. Dated 1382, Koryd
period (918-1392). L 49-53 cm (19.3-20.8 inches), W 28 cm (11 inches). Collection of Otani University,
Kyoto. Source: https://www.ibulgyo.com/news/articleView.html?idxno=94611 (accessed on 15
August 2021).

6. The Realization of the Silltiksa Canon

Under the management of the monk Suam Munjangno f##% (£, the printing of
the canon began in the fourth month of 1381 at Haeinsa {##F[5F, where the woodblocks of
the Koryd Canon were (and still are) housed.” Silltiksa had provided the print manager-
monk Suam with the material necessary for the printing, such as mulberry paper and ink
made from black soot, and possibly some workers as well. By the ninth month of 1381,
the printing and binding of all 5605 volumes of the canon had been completed. In the
tenth month, the monk Kakchu % ¥k used golden ink to write the title tags that would
be attached to the yellowish jackets (318 hwangbok) that Kakpong %1 had prepared for
each volume (Figure 4). By the twelfth month, the artisan-monk Sénggong 4% had built
the 587 lacquered wooden boxes that would be used to store the volumes (Figure 6).%*
Then, in the first month of 1382, the copy was moved to Yongt'ongsa #ifi <F in Hwang-
hae Province, where monks well versed in doctrinal studies proofread the entire copy.
Finally, in the fourth month of 1382, the completed set was moved by boat to Silliiksa. A
total of 263 donors, including local women, royal family members, high-ranking officials,
aristocratic women, and eminent Buddhist monks, had previously contributed to the con-
struction of the two-story Tripitaka Shrine (Taejanggak Kj#i[4]), where the scriptures were
housed from the fifth month of 1382 onward.
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Figure 6. Wooden boxes with chrysanthemum shaped metal decoration; black and red lacquer on
wood. Dated 1382, Kory®d period (918-1392). W 23.6 (9.3 inches), L 32.1 (12.6 inches), H 25.3 cm
(10 inches). Collection of Otani University, Kyoto. Source: (Jeong and Shin 2019, p. 48).

A large fundraising project, such as the Sillitksa Canon printing project, consisted
of various “mini-projects” to which individual believers contributed. Outstanding con-
tributions were deeply appreciated by the monks and particularly mentioned in texts
commemorating the event. For example, individual donors such as Hwasan T, Hong
Uiryong 3t ##E, and Madam Kang (Kang puin # % \) sponsored the making of the
sculptures of Vairocana Buddha, Samantabhadra Bodhisattva and Mafijusri Bodhisattva
that were enshrined in the building. Yi Sungin particularly notes that Hong had the statue
of Samantabhadra cast to gain merit for his dead daughter. Furthermore, an old woman
named Myoan, from Koksin-ri ElfH, a village neighboring Silltiksa, had supported the
project by providing a substantial amount of grain to feed the monks while they were
preparing the volume jackets and boxes for the printed volumes.”

Only 32 years later, in 1414, the Silltiksa printed copy of the Koryd Canon became a
useful item in the commodity diplomacy between Choson Korea and Japanese feudal lords
from Kytishii (T"aejong sillok X5 B $% 28:3b (1414/07/11)). From the late fourteenth to mid
sixteenth centuries, the availability of Korean copies of Buddhist siitras for the Japanese
market was connected to domestic politics, as well as strategies for stopping piracy along
the coast. The mobilization of siitras and other temple goods desired by Japanese elites
mirrored the personal beliefs and policy programs of the Choson administration, which
sought to remove Buddhist monks and institutions from political involvement. Thus,
confiscated temple lands and dispersed Buddhist temple objects came to aid foreign policy
programs. Additionally, in the late fourteenth and early fifteenth centuries, the southern
coastline of Korea suffered from frequent attacks by Japanese pirates, who exhausted
villages and storehouses, looted temple articles such as statues and siitras, and kidnapped
men and women. Hence, the Choson court conceived the idea of providing printed siitras
to Japanese envoys as part of an antipiracy program. Japanese elites and Ryukyuan kings
approached Korean kings with requests for Buddhist siitras approximately one hundred
times between 1388 and the mid sixteenth century. In turn, Korean kings granted about
one half of these petitions (Hashimoto 2012, pp. 100-103). In exchange for the siitras, the
Japanese elites offered the suppression of pirate attacks and the promotion of peaceful
exchanges. By the 1410s and 1420s, i.e., around the time the Silliiksa Canon was sent to
Japan, the Choson court had successfully promoted peaceful interaction and maritime
piracy had substantially declined.?

It is in this political context that King T’aejong X5 (1367-1422, r. 1400-1418) granted
the request of a Japanese envoy-monk named Keisu &2 &, for a copy of the entire canon, and
the Korean king provided Keisu with the Silltiksa Canon, which consisted of 5605 volumes
stored in 587 lacquered boxes. The Choson royal annals mention that the canon was sent
to the “king of Japan” (T aejong sillok X 5% & #k 28:3b (1414/07/11)). The Silltiksa Canon
might have indeed been initially sent to the Ashikaga clan (Ashikaga shi /&l [%) that
governed Japan until 1573, but it must have shifted into other hands swiftly, since it was
first housed at a temple named Fukkoji # ¢ E5F in Izumi Province fFE (in today’s
Fukuoka Prefecture), which was controlled by the Ouchi clan (Ouchi shi KH [X) (Jeong
and Shin 2019, p. 48). The Ouchi were provincial governors based in western Honshu,
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who expanded into northern Kyushu several times. Along with the So clan (So shi 7% [X),
who were the governors of Tsushima, and the Ashikaga clan, the Ouchi belonged to the
three families who most frequently requested and received siitras from Korea. Since the
Ouchi claimed descent from a Paekche prince named Imsdng (Imsdng t'aeja HiEE K +) and
participated in pirate suppression, Choson kings had given them privileged access to trade
with Korea. It is, therefore, highly likely that Keisu had been sent by the Ouchi and not by
the “king of Japan.”

In 1541, Ouchi Yoshitaka KA (1507-1551) passed the entire set to the shrine of
Itsukushima & 51 in Hiroshima. The acquisition of the largest existing collection of
Buddhist scriptures not only brought prestige to Itsukushima, but the Canon was a spiritual
asset that was also extremely valuable for the Ouchi as a way to show their political power.
The Silltiksa Canon remained at the shrine throughout the Tokugawa period (1603-1867)
but, due to the shinbutsu bunri #{/.73# policy during the Meiji period (1868-1912) which
was de facto an expulsion of Buddhist artifacts from Shinto-Buddhist shrines, the Canon
was purchased by Higashi Honganji 5 74<FH=F in Kyoto, and since 1962 it has been housed
at Otani University. A 2019 survey of the Silltiksa Canon by Korean researchers showed
that, in 1496, some of the volumes had been repaired using salmon pink jackets and title
tags written in ink (Jeong and Shin 2019, pp. 42—43). However, in many volumes, the peach
yellow jackets that Kakpong %4 had initially created and the title tags written in gold by
Kakchu #Ef are still intact. Furthermore, the lacquered boxes in which the volumes are
currently stored seem to be the originals, which monk-artisan S6nggong 4% and his team
created (Figure 6).

It is an irony of fate that this precious canon was instrumentalized in the diplomacy
efforts of the newly founded Choson kingdom. From its conception in 1350, the Silltiksa
Canon illustrates the importance of fundraising to achieve a common goal—in this case,
one with far reaching effects. With the result that its ultimate destination was the Japanese
archipelago only a few years after the intense collaboration between Silltiksa monks,
lay patrons such as Yom Hiingbang, Yi Saek, and several hundred supporters in the
previous Kory® period donated to the project via financial and literary contributions. The
canon exemplifies how successful fundraising campaigns in Korea inadvertently helped to
suppress coastal attacks, as well as to expand the spiritual cachet of temples in Japan.

7. Concluding Thoughts

As previous studies by Robert Buswell, Richard McBride and others have shown, in
the Koryo period there were undoubtedly monks who devoted their energies to meditation
and deep doctrinal studies. However, the research presented in this article points to the
fact that a substantial number of Buddhist monks were involved with securing funding
and managing the realization of mundane temple projects. Since state support for Bud-
dhist temples dwindled due to fiscal shortages during the late Kory®, Buddhist monks
successfully employed fundraising campaigns in order to realize projects that went beyond
providing for the livelihood of the temple community. Buddhist monks from wealthy
family backgrounds used their personal funds, and they also reached out to aristocratic
families and the general population to finance everything from casting ritual drums and
incense burners, creating Buddhist sculptures and paintings, printing the Buddhist canon,
and reconstructing pagodas and temple halls destroyed by fire or by invaders such as
the Red Turbans, the Mongols, and Japanese pirates. Certainly, there were monks who
rigorously searched for personal awakening, but the scholarship needs to acknowledge
that there were also fundraising monks and administrator monks who were adept in ex-
ploiting the opportunities presented and thereby laid the financial foundations for the rich
material culture of their monasteries, expressed in lofty temple buildings, delicate Buddhist
sculptures, and precious woodblock printed books. Relying on talented fundraiser-monks
and able project managers, Kory®6 period Buddhist monasteries were able to maintain and
expand their monastic building space with the most impressive Buddhist art and material
culture.
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For a recent study on early modern Chinese Buddhist fundraising tactics see (Scott 2020).

(Han 1990; Vermeersch 2008, pp. 271-312; Yi Pyonghtii 2009; Yi Sangson 1991). Unless otherwise known, the names of Korean
authors are transcribed using the McCune-Reischauer romanization system.

(Yi Pyonghtii 2009). A monk in charge of the administrative affairs of a monastery, which also included financial affairs, was
referred to as the chiksesting B[4 (lit. a monk in charge of all temple affairs for a year) in the early Koryd period, when this
monk was appointed by the abbot. In the late Koryo period, the abbot was in charge of all financial transactions, which led to
the centralization and potential abuse of financial power. About the roles and functions of an abbot see (Han 1998, pp. 135-89).

Volume 5 in the Rules of Purity in the Chan Monastery (Chanyuan ginggui #8565 #1) outlines the roles of chief solicitor and
mendicant monks, see X 1245, 535a07—c13, http:/ /xn--tripiaka-ekOd.cbeta.org/X63n1245_005 (accessed on 15 August 2021). The
Korean rearrangement and translation of the Rules in 2001 was based on an extant Kory® reprint from 1254, see (Chongsaek
sonsa 2001). Not much research has been conducted since then on the use of the Chanyuan ginggui in the Koryo context, but it
can be assumed that similar rules were known and implemented in Kory6 monasteries.

Yi Saek Z=fE (1328-1396). “Ch’dngju Yongjasan Songch’dnsa Naong chindang ki” {EMEEF LIS RFHF R L. In Mogiinsigo
HFRFEE, 6:9b-10a.

Yi Kyubo ZEZEH; (1169-1241). “Myohyangsan Pohydnsa tangju Piroch’ana ydrae changyuk sosang ki” #1113 B < 5 3= Hib & 5
AN AL R AL, In Tongguk Tsanggukchip H B2 B 4E, 24:15b-18a.

While different types of coins were introduced during the reigns of kings Séngjong 7% (961-997, 1. 981-997), Mokchong 277
(980-1009, r. 997-1009), and Sukchong &7 (1054-1105, r. 1095-1105), the circulation of money was largely unsuccessful (Kim
and Kim 2010). Generally speaking, the Kory6 economy was a barter economy in which hemp clothing and grains were used as
payment method.

Yi Kyubo ZZ# (1169-1241). “Wangnyunsa changyuk kiimsang ySnghdm sustip ki” E#<F L NG BERIB L. In
Tongmunson® 3%, 67:9b-14a.

(Yi Pydnghiii 2009, p. 191); For example, in 1366, when King Kongmin #8E% (1330-1374, r. 1351-1374) was mourning his wife
and had handed royal power over to the monk Sin Ton i (1323-1371), he signed a fundraising letter at Sin’s request. In
1381, King U (1365-1389, r. 1374-1388), Kongmin'’s son, also supported Buddhist fundraising activities by adding his seal on
fundraising letters (Koryosa =8 5 132:5b; 134:29b).

Yi Saek Zf# (1328-1396). “Ch’dngju Yongjasan Songch’nsa Naong chindang ki” &N EEF LA R FHFT E &AL, In Mogiinsigo
HEBRFH, 6:9b-10a.

1 nyang W = 37.5 g; 1 kitn JT = 630 g; Yi San Z=# (act. late 13th century). “Kiimjangsa kiimdangju Mirtik samjon kaegtimgi” 43
FaE FIE =B @i, In Tongmunson R IGE, 68:5b-7b.

Sigyongam EFME (d.u.). “Sonwonsa pirojon tanch’onggi” ##IEF B EBFHH L. In Tongmunson FIGE, 65:20b-21b.

Yi Saek Z=fi (1328-1396). “Stingnyonsa ki” Bi5# 5770 In Mogiin mungo #F&CHE, 1:9a-10b.

Yi Chehyon 275 % (1288-1367). “Chungsu Kaegukyulsa ki BEAEFHBIHFEC. In Tkchaenan’go %575 BLEE, 6:17b-19b; Kwon Kiin 1
i (1352-1409). “PSbwangsa chosadang ki” & EFHATEED. In Yangch onjip B4 5, 10:11b-12a.

(Kim 2020, p. 19; Munhwa Chaech’6ng 2015, pp. 482-83). Original and my translation of the inscription at the bottom of the
print: Fedk. Kk 2 i, BE 12 M. MRAE, ATIRE, 88, TRETEZINR. —#—5, RHESZES. INITEE, [
BER, FIRIESR. BB AL 22 R = A H A RESF R . MiEANZSL, S48, LB, RIEEZF, L A#. “Handing it down!
In the age of the decline of the dharma, encountering a painting of Vulture Peak [Assembly], we admire the compassionate
countenance [of Sﬁkyamuni Buddha] and initiate the printing for circulation. Every time one gazes and prostrates [in front of the
Buddha], one can gather the compensation of one thousand births. Every time [one] praises [the Buddha] and hangs [the print],
one can eliminate the dirt of ten thousand kalpas. Devoted in this [path], we wish to cultivate wholesome roots and achieve
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awakening together. Initial printing at Powonsa in the third lunar month of the fifth year of the Longqing reign [of the Ming].
Donors Pak Onmun and the monk Chihdn from P’ungddk; patron-cum-carver monk Hyeson.”

16 The meaning of parwdnmun FEFEL changed over time. In Later Silla #%% (668-935), it mostly referred to a vow text written by

a monk that had more doctrinal undertones and expressed the monk’s aspiration for awakening or rebirth in a pure land. In
the Kory6 (and Choson) periods, however, the term simply refers to a list of donors” names and their prayers. It is yet unclear
whether donors officially vowed to support the temple’s project by signing their name, similar to contemporary Christian

churches in the United States having pledges for parishioners who tithe.

7 Kunbuin #{R N was an honorific title for women who were either married to or were the mothers of top ranked government

officials (third rank and higher).
In’gydm also added his name to the list of donors on Paegun’s prayer text (Ch’oe Yonsik 2015, p. 34).

15 The inscription that includes the name of a fundraiser-monk reads as follows: ZIE/NER BT AW\ A 3. &AEANZGH. R
VICEE. BEE . RSN AT IR IRARR A [K #3, which can be translated as “Recorded on the eighth day of the
seventh month in the pyongsul year, the sixth year of Toghon Temiir/Zhizheng [1346], fundraiser-practitioner In’gydm; monk
with the same wish In’tim; virtuous manager-practitioner [dharma name missing]; great donor Nangnang kunbuin Madam
Ch’oe from Jambudvipa respectfully sealing [the letter].” For a transcription and Korean translation of the inscriptions on all
eight pieces of fabric see (Jeong and Shin 2017, pp. 181-83).

18

20 A photograph, transcription and Korean translation of Yi Saek’s postscript has been published in Jeong and Shin (2019, p. 47).

2L Yi Saek Zf% (1328-1396). “Ki Posong Yi Chasu p’ansa taejang ydnhwa pigu ch’dngya” 2 Hi 2= FEH FREA A L i . In
Mogiinsigo HFE575E, 25:23a.

22 Yi Sungin ZES{ (1347-1392). 1406. “Yohiinggun Sillitksa Taejanggak ki” BBFLET &) <F A ML, In Toiinjip FEFE4E, 4:5a-8b.

2 Yi Sungin Z5#{= (1347-1392). “Suam Munjangno injanggydng u Haeinsa” ffE# & Z A TIBEISF. In Toinjip FIFESE,
3:24b-25a. Since the Buddhist canon produced in thirteenth century Koryo contains many more scriptures than the Pali Canon, I
refer to it as the Kory6 Canon rather than using the popular term Kory® Tripitaka.

2 Soénggong could have been the head of a group of artisans who built the 587 boxes together.

% Yi Sungin ZE52{= (1347-1392). 1406. “Ydhtinggun Silltiksa Taejanggak ki.” SEHELHI )7 K ERD. In Toiinjip FIFE%E, 4:5a-8b.
2% (Lippit 2008, p. 197; Robinson 2001). The author would also like to thank Peter Shapinsky for his kind advice and reading
suggestions.
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