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PART I 

A Study of the 
Thien Uyen Tap Anh 





Introduction 

This study presents a historical analysis of the origin and evolution of 
the so-called Zen tradition or Zen School within Vietnamese Buddhist 
history. The scholarly study of Buddhism in East Asia and Southeast 
Asia has generally neglected the Vietnamese Buddhist tradition, and 
this work is an effort to remedy this situation. It is not an attempt at a 
general survey of Vietnamese Buddhist history, but rather an analysis of 
the place of the Zen tradition within this history. 

In the following pages, I present an analysis of one voice telling this 
story. This voice is a text known to Vietnamese Buddhists as the Thien 
Uyen TapAnh [Outstanding Figures in the Vietnamese Zen Community, 
henceforth referred to as Thien Uyen], The Thien Uyen was compiled in 
Vietnam around the third decade of the fourteenth century. It is a collec-
tion of biographies of eminent Zen monks in Vietnam from the sixth to 
the thirteenth century, presented in the form of the transmission of three 
Zen lineages or schools. 

The present work is thus a study of a text and its impact on a com-
munity of interpreters and how they have interpreted and used the text. 
Given the current situation of modern scholarship on interpreting or 
reading texts, I deem it necessary to delineate my approach to the Thien 
Uyen as well as to analyze its nature as a text. The Thien Uyen is pur-
ported to be a narrative history of Vietnamese Zen Buddhism and as 
such is obviously modeled upon the literary genre called chuandeng lu or 
"transmission of the lamp" or "lamp history" in Chinese Zen Buddhism. 
What the Thien Uyen tells us is that Vietnamese Buddhist history is a 
continuation of the development of the Chinese Zen tradition. 

Although in reality there are various voices telling us about different 
aspects of the Vietnamese Buddhist past, the Thien Uyen, at least in the 
last fifty years, has been the most authoritative voice among the Viet-
namese Buddhist elite. One of the reasons for this is that the Thien Uyen 
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is probably the only extant text that attempts to narrate a cohesive history 
of Vietnamese Buddhism. It is also true that the Thien Uyen is the most 
readily available source. The story that the Thien Uyen tells has been 
accepted as the official history of Vietnamese Buddhism for more than 
half a century. Read as the most authoritative presentation of medieval 
Vietnamese Buddhist history, the Thien Uyen's view of Vietnamese Bud-
dhist history has even had an impact on modern Vietnamese Buddhism. 
Therefore, it is both worthwhile and necessary to undertake a thorough, 
critical investigation of this text. 

In this study I question this traditional, uncritical reading of the Thien 
Uyen—a reading that takes as its basic premise that the author of the 
text faithfully narrates historical events as they were. In sum, I have 
found this reading of the text not only superficial but misleading, since 
it fails to contextualize the text or to check the voice of this text against 
other voices telling Vietnamese Buddhist history. These voices speak 
not only in words through other texts, but also in concrete facts such as 
institutions, practices, arts, and popular manifestations. 

I am persuaded by a modern philosopher's observation that history is 
a study of meaning,1 and I find the notion that history can be a faithful 
reconstruction of the past naive. At the same time, I recognize that the 
voice of the tradition under investigation is an indispensible source of 
data, revealing the tradition's effort to understand itself, to define its 
meanings and aspirations. I accept Keith Taylor's remark that "[t]he 
past is vaster and stranger than we have been trained to believe, and it 
belongs to no one but those who lived it."2 

It is obvious that a credulous, uncritical reading of a text like the 
Thien Uyen, which takes it as a literal account of "the facts" of history, is 
too simplistic to provide any useful understanding of history—no matter 
that such a reading is defended in euphemistic terms as "letting the tradi-
tion speak for itself." "The tradition" is and has always been multifarious, 
multivocal, reconceived, and refashioned endlessly through the ages by 
insiders, each with an agenda and a selective focus. The Thien Uyen itself 
is one powerful voice from "the tradition," but not the only one we 
must heed. 

Without presuming on the modern perspective and scholarship, I 
believe that as modern reseachers we are capable of differentiating 
instances where the traditionalist authors construct history from the 
traditional perspective and system of meanings, from those where the 
ideas presented are blatant errors or intentional fabrications to serve 
political or factional purposes. 

Some scholars in modern literary criticism, particularly those who 
emphasize the reader-oriented reading, downplay the significance of the 
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author's pretextual intention in understanding a text. For these scholars, 
the text's intention is independent of the author's intention.31 am of the 
opinion that the author's intention is extremely relevant in reading the 
Thien Uyen, especially since our goal is to understand the historical im-
plications of the text and more than the literal meaning or pedagogic 
significance of the biographies of the monks. 

At one level, the meaning of these biographies is clear. Vietnamese 
Buddhists can read them as examples of virtuous and heroic behavior, 
and this is no doubt a revealing dimension of meaning for historians of 
religion to explore. But awareness of this field of meanings does not 
hinder us from exploring other meanings hidden in the records of the 
Thien Uyen—meanings at variance with the author's manifest intent to 
have the Thien Uyen read to show Vietnamese Zen as a continuation of 
Chinese Zen, and as the highest form of Vietnamese Buddhism. Nor 
does respect for the intent of the authors of the Thien Uyen prevent us 
from discovering meanings at variance with modern-day uses of the 
Thien Uyen as a charter for certain notions of orthodoxy and for a certain 
view of Vietnamese Buddhist history that accords Zen a preeminent 
place in the tradition. 

Of course for the Thien Uyen, we do not even know who the author was, 
and we have reason to believe that he did not compose the biographies 
de novo, but only put them together by collecting data from different 
sources. The author draws together what appear to be disparate life stories 
of monks and refashions them into biographies of Zen masters. He solicits 
us to read "monks" as "Zen masters" and to believe that the text he 
compiles—the Thien Uyen—is a "transmission of the lamp" text in the 
sense that it faithfully and consistently records the biographies of Zen 
masters. 

Guided by an intention to compose a Vietnamese Buddhist history 
in the context of Zen, the author of the Thien Uyen constructs the Viet-
namese Zen tradition based on data that in themselves might reveal to 
us a different picture of Vietnamese Buddhism. Acknowledging the 
author's intention lets us gauge the way he handles his materials and 
thus helps us in our effort to understand the historical meaning of the 
Thien Uyen and thus Vietnamese Buddhist history. 

On Terminology 

Inevitably in studies that endeavor to reach across the boundaries of 
cultures and times, there is a problem of terminology. Many of the gen-
eralizing terms of the language in which this study is written were first 
applied in the context of the study of European history. Some might 
therefore argue that these terms are so freighted with associations from 
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the European context that they should not be applied at all in reference 
to other areas of the world. Writing in English about a non-Western 
area, such broad terms as "history," "politics," "state," "nation," "cul-
ture," "religion," and "philosophy" would then be out of bounds. 

To be sure, it could be legitimately argued that all of these terms, and 
the categorization of human experience they reflect, are culture-bound 
and parochial, and that how to use them, or whether to use them at all, 
in reference to phenomena outside their native culture area will always 
be a problematic issue and an open field for convoluted controversy. 

When writing about Vietnam, should we abandon our own language 
and insist on Vietnamese terms for all the key categories? Can we only 
discuss Buddhism in a melange of Sanskrit, Pali, Chinese, and all the 
many other languages of the lands where Buddhism has been propa-
gated? This hardly seems a workable solution. 

The only way out is to make clear from the outset, and constantly 
remind readers, that little analytic weight is being put or should be put 
on such broad category-labels as "history," "politics," "state," "nation," 
"culture," "religion," and "philosophy." Using these terms is just a con-
venient shorthand, a way of talking (dictated by the language we are 
using), and not a way of thinking. 

Similarly, using terms like "Vietnam," "China," "Buddhism," and 
"Confucianism" is not meant to imply that there was or is some essen-
tial "Vietnam," "China," "Buddhism," or "Confucianism" outside the 
particular time-delimited clusters of people and ideas to which these 
terms are applied as a convenient shorthand. Clearly Vietnam and China 
in medieval times were not nations in the modern sense of the word. 
Their states were not modern states, and the concerns of modern nation-
alists were not the concerns of medieval statesmen and thinkers. Words 
like "Buddhism" and "Confucianism" are just synchronic abstractions 
applied as shorthand labels to realities that were multidimensional, 
multifarious, and ever shifting. 

We reject the conventional way of reifying these abstractions and 
making them actors in the historical narrative, but these terms can serve 
as shorthand labels—we have no others. Again, saying that "Vietnam 
changed" or "China posed a threat" is merely a convenient way of talk-
ing, not a way of overlooking or denying the complexity of social reali-
ties on the ground through time. 

Structure of the Work 

This study consists of two parts. Part I is a study of the Thien Uyen from 
both historical and textual perspectives. Part II is a complete translation 
of the Thien Uyen. 
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Part I comprises three chapters. In Chapter One, I discuss the date, 
authorship, and source materials for the composition of the text. With 
scant materials available, I also endeavor to patch together a picture of 
the situation of Buddhism in Vietnam up to the time of the composi-
tion of the text itself. 

My conclusion is that through the outset of the Ly dynasty (1010-
1225), Buddhism in Vietnam was of a composite nature. It was a mix-
ture of some Buddhist elements from India and China and the beliefs 
and practices characteristic of the indigenous people's religious sensi-
bilities and popular cults. This Buddhism emphasized magic, ritual, 
and thaumaturgy. From the middle of the tenth century on, Chinese 
Zen literature and probably a number of Zen adherents made their way 
to Vietnam. Zen literature began to appeal to the Buddhist elite at the 
capital. It was this newly introduced (Zen) Buddhism that influenced 
medieval Vietnamese Buddhist intellectuals in forming their concep-
tion of Buddhist history and Vietnamese Buddhist history in particular. 

In Chapter Two, I suggest a critical reading of the Thien Uyen, that is, 
a complete textual and historical analysis of the text. In this chapter I 
delineate the influence of Chinese Zen classic the Jingde chuandeng lu 
[Transmission of the Lamp Composed in the Jingde Era] on the Viet-
namese Buddhist conception of Buddhist history, and the use of the 
"lamp history" paradigm for Vietnamese Buddhism. I also attempt to 
locate the Thien Uyen within this context. 

My goal is to show that the traditional/literal reading of the Thien 
Uyen as a "transmission of the lamp" text and the corollary interpreta-
tion of Vietnamese Buddhism as a continuation of Chinese Zen is both 
superficial and misleading. A thorough textual and historical analysis 
of the Thien Uyen in light of other available sources and the contempo-
rary social and institutional background brings me to the conclusion 
that Zen in medieval Vietnam was only a limited presence. Whatever 
our understanding of the term "Zen school" might be, Zen in Vietnam 
was never what it was in China, Japan, and Korea. 

In Chapter Three, I show how departing from a literal reading of 
Thien Uyen not only does not detract from the unique value of the text 
but reveals other layers of meaning of the text that shed light on the 
situation of Buddhism in medieval Vietnam and underline the text's 
unparalleled richness as a historical resource. 

The Thien Uyen is a treasure trove for the study of Vietnamese Bud-
dhism, packed with vivid information on the beliefs and practices of 
medieval Vietnamese Buddhism, on the interplay of Buddhism and popu-
lar religions, and on how Buddhism was intertwined with social-politi-
cal life and literary life. 
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From the above observations, I offer a conclusion that the Zen tradi-
tion or school in medieval Vietnam was, more than anything, an imag-
ined community. In the absence of physical, textual, doctrinal, and prac-
tical evidence necessary to substantiate its existence as a Buddhist school, 
it appears that Zen in medieval Vietnam was not an institutionalized 
entity, but a more diffuse set of attitudes and styles spreading out among 
its adherents—a blend of life attitude and aesthetic taste and intellec-
tual vocabulary that held considerable appeal for some among the Viet-
namese elite, offering a life-style for today and a more abstract romantic 
visualization of the past of their religion and their country. 

Feeling themselves part of this "Zen," this cluster of Zen-derived 
styles and lore, seeking self-understanding in terms of a view of Bud-
dhist history that makes Zen the paramount achievement, these would-
be adherents of Zen in Vietnam have understood themselves as part of 
Zen history and by so doing have formed an imagined community. A 
text like the Thien Uyén is a site for this imagined community, where its 
tone and style, the tales of its exemplars, its landmarks and history are 
set out in convincingly coherent fashion—and with great artistry and 
depth. The Thien Uyén can connect its readers to each other and their 
imagined past, letting them imagine themselves as part of Zen, and 
Zen as the core of the transmission of Buddhism in Vietnam. 

There are three appendixes containing materials that I believe are 
useful for those who wish to investigate Vietnamese Buddhist history 
more deeply. Appendixes I and II, respectively, contain additional sup-
porting data to Chapters One and Two. In Appendix III, I offer more 
translations of biographies of eminent monks from sources other than 
the Thién Uyén. 

The original Chinese text of the Thien Uyén is reproduced at the end 
of the book. 



Chapter One 

The Thien Uyen Tap Anh in Vietnamese 
Buddhist History 

Modern scholars who study Vietnamese Buddhism seem virtually unani-
mous in their reliance upon the Thien Uyen as the unique and authoritative 
source for both the history and philosophy of Vietnamese Buddhism.1 

The Thien Uyen was compiled around the early decades of the four-
teenth century c.E. in the style of the Chinese Zen corpus known as the 
"transmission of the lamp" (chuandeng lu) literature. (The exact date of 
the Thien Uyen is discussed in greater detail in Appendix I.) The Thien 
Uyen purports to record biographies of eminent Zen monks from the 
Dinh dynasty (968-980) through the [Former] Le (980-1009) and Ly 
(1010-1225) up to the Tran dynasty (1225-400). Although the author 
of the Thien Uyen claimed to record Vietnamese Buddhist history from 
its inception up to his own time (ca. fourteenth century), his earliest records 
date back only to the late sixth century. Moreover, most of what he records 
for the period prior to the Dinh dynasty appears to be apocryphal. 

Early B u d d h i s m 

We have evidence to suggest that Buddhism had come to Jiaozhou (as 
Vietnam was then called) over routes stretching from India and Central 
Asia as early as the second century C.E.2 Vietnam did not gain political 
independence from Chinese hegemony until the tenth century.3 Thus, 
although Buddhism had made its presence felt in Vietnam centuries 
earlier, it was not until the rise of an independent Vietnamese state that 
Buddhism became a religion recognized by the ruling dynasties and 
their subjects as a state-supported and state-supporting religion. 

During the four centuries after Vietnam established its independence 
from China, the Vietnamese ruling dynasties constantly enlisted eminent 
monks to assist them in religious, political, and literary affairs. During 
this period Buddhism was able to establish itself as a significant political 
and cultural force. Some eminent monks served at court, and others who 

9 
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did not come to court were involved in state affairs in indirect ways. 
Certain eminent monks who spurned the court's invitations and chose 
to shun court politics were nevertheless celebrated as paragons of religious 
purity and embodiments of national values and powers. 

Various semihistorical and historical texts meant to solidify Vietnam's 
national identity were composed for the first time in the centuries after 
independence.4 The historical memory for Buddhist affairs reflected in 
these texts, however, does not seem to have gone back much further 
than the period of independence when eminent monks began to col-
laborate closely with the ruling dynasties. This explains why medieval 
Vietnamese Buddhist historians apparently had at their disposal only 
materials for Vietnamese Buddhist history after independence. In other 
words, Vietnamese Buddhist history appears to begin with the history 
of Vietnam as a nation. 

This paucity of source materials has made it difficult to trace the 
history of Vietnamese Buddhism from its beginnings (around the second 
century C.E.) up to the period of independence (tenth century C.E.). 

This scarcity of reliable data has hindered not only modern scholars but 
also medieval and premodern scholars in their attempts to depict the 
history of Buddhism in Vietnam.5 

With the scant source materials available, in the following sections I 
shall attempt to give a brief description of Buddhism in Vietnam during 
the centuries prior to the Thien Uyen. This will help us reconstruct the 
cultural, religious, and political background and context in which the 
Thien Uyen was compiled. 

BUDDHISM IN JIAOZHOU 

The scattered data that remain are only enough to let us discern the 
broad outlines of Buddhism in Jiaozhou. Reasonably well-documented 
stories of activities by leading Buddhist figures in Jiaozhou can illumi-
nate the general landscape of Jiaozhou Buddhism and supply hints to 
the pattern of connections between Jiaozhou and the contemporary 
Buddhist world. From these scattered hints and vignettes, we can under-
stand Jiaozhou Buddhism with some confidence as consistent with the 
continuum of cultural, commercial, religious, and political influences 
to which the region was exposed in the first millennium of the common 
era. 

There are a few historical landmarks that can orient us toward the 
general landscape of Jiaozhou Buddhism. Shi Xie (SI Nhiep in Vietnam-
ese), who was governor of Jiaozhou toward the end of the Han dynasty 
(187-226), is revered in later Vietnamese annals as a shaper of Jiaozhou 
culture and promoter of Confucian values.6 It seems that Buddhist monks 
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from India and Central Asia formed a conspicuous part of Shi Xie's 
grand entourage.7 

Tales set in the days when Vietnam was Jiaozhou show an easy familiar-
ity with such Buddhist elements as the chanting of sutras, the building 
of Buddhist statues, and the magical interventions of Buddhist monks. 
From these scattered stories, it is not difficult to infer that Buddhist-
derived elements were an established part of the religious spectrum of 
J iaozhou and that (at least some of) the people of J iaozhou had recourse 
to Buddhist-derived images and ritual formulas in their efforts to secure 
supernatural aid and protection. 

Another token of the integration of Jiaozhou in the cosmopolitan 
Buddhist world of the t ime is the figure of Kang Senghui. This eminent 
monk and translator was born in Jiaozhi, the son of a merchant of Central 
Asian origin who had become assimilated to Chinese culture and did 
his business in the busy entrepot of Jiaozhi. Eventually, in 247 C.E., 
Kang Senghui went north to the capital of the Chinese kingdom of Wu 
and became a leading exponent of Buddhism there.8 

There are other scattered notices: A wonder-working monk traveled 
through Jiaozhou and Guangzhou and finally ended up in Luoyang (and 
hence made his way into the Chinese annals).9 A sometime companion 
of his travels, who was also a wonder-working monk, remained in J iao-
zhou and subsequently became closely connected with the origin of a 
principal indigenous belief and practice.10 A Central Asian translator-
monk who worked in J iaozhou and was able to recruit a staff of assis-
tants learned enough in Buddhist texts from among the Jiaozhou people." 
A Jiaozhou monk who chanted the Lotus Sutra sat in meditation and 
studied with an Indian teacher in Jiaozhou (who happens to be men-
tioned in the Xu gaoseng zhuan).12 The shadowy figure of Mou Bo, the 
Chinese scholar official who lived and worked in Jiaozhou possibly in 
the second century C.E., taught Buddhism and composed his treatise 
the Mouzi. l i  

For data on Jiaozhou, all we have is a handful of shards, and it is risky 
to deduce the shape of the vessel (or vessels) from which they come. But 
the picture we gl impse is not inconsistent with what we know about 
this period of Buddhist history: Buddhist travelers moving across cultural 
barriers and bringing Buddhist stories, images, texts, ideas, and practices 
from country to country. Monks engaged in translation work. Buddhists 
from overseas collaborated with local people to introduce Buddhist beliefs 
and practices. Monks and lay followers pursued chanting and meditation 
practices. Buddhist temples were built and images made, with patronage 
flowing into Buddhist projects. Among high and low alike, appeals for 
supernatural aid and blessing took on Buddhist coloration. In brief, there 
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was a blending of Buddhist outlooks and the multilayered local sense of 
piety and religiosity. 

By the time Sui Wendi reunified China late in the sixth century, we 
can safely presume that Buddhist-derived elements in many forms were 
already a long-established part of the cultural and religious life of many 
people in Jiaozhou. Indian, Central Asian, and Chinese monks were reg-
ular visitors in Jiaozhou, and they not only contributed to Buddhist 
studies and activities there, but also inspired native monks to go on 
pilgrimage trips to India or China to study the Dharma. Buddhism in 
Jiaozhou may well have in fact been as widespread and solidly rooted as 
the following famous account from five centuries later claims. 

The story goes that late in the eleventh century, the learned Vietnamese 
Buddhist savant Thong Bien presented the empress dowager with an 
account of Vietnamese Buddhist history. Speaking of the period of Sui 
Wendi (sixth century), Thong Bien told this story:14 

At one time Sui Wendi intended to send Buddhist monks to Jiaozhou 
to bind the area more firmly to his realm, and to spread the Buddha 
Dharma there. But a Buddhist monk at the court told the emperor that 
this was not necessary: He reminded the Chinese emperor that Jiaozhou 
had long been in communication with India, and Buddhism from there 
had been brought to Jiaozhou at the same time as to China. Buddhist 
temples were built, monks were ordained, scriptures were translated. 
Eminent monks called Jiaozhou their home. Even now eminently quali-
fied Buddhist teachers are at work there. The monk concludes his address 
to the Sui emperor with these words: "Thus Jiaozhou is no different 
than China. Your Majesty, you are the compassionate father of all the 
world. Wishing to bestow your grace everywhere equally, you would 
send an emissary [to spread Buddhism to Jiaozhou}. But there are already 
Buddhist teachers there; we do not have to go to convert them."15 

Without having to accept Thong Bien's account as literally true, we 
can conclude that there is a core of historical truth in his contention that 
Buddhism in Jiaozhou already had a long and eclectic history of its 
own, amalgamating many influences, even before the Sui Tang "Golden 
Age" of Buddhism in China. During this time Jiaozhou had become a 
center of Buddhism and Buddhist studies with well-organized Buddhist 
communities. 

Surprisingly, little record of Buddhism in Vietnam during the Tang 
period remains, but we get hints of a continuing pattern of interna-
tional links between Vietnam and other parts of the Buddhist world. 
There were still active links between the Buddhists in Vietnam and 
Buddhists in India and China. 

Several Chinese poems of the period attest to visits to China by monks 
from Vietnam.16 The Chinese Buddhist traveler Yijing, in his Datang 
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Xiyu qiufa gaoseng zhuan [Biographies of Eminent Monks of Tang Who 
Traveled to India to Seek the Dharma], mentions Chinese and Central 
Asian monks who stopped by Jiaozhou on their way to India and monks 
from Jiaozhou who sojourned in China and India and were well versed 
in Sanskrit and Chinese and various Central Asian languages.17 Even 
from the scant evidence that remains, we can infer that Buddhism was a 
well-established part of the social and cultural landscape in Vietnam 
during the centuries when the Tang dynasty ruled the Chinese world. 

T H E EARLY VIETNAMESE DYNASTIES 

Looking back, we see that Buddhism had existed in Vietnam for nearly 
a millennium by the time Vietnam established itself as an independent 
state free of Chinese political hegemony. Continuous interactions with 
monks from India, Central Asia, and China had helped shape a learned 
clerical class in Vietnam. Learned monks from elite families were in a 
position to serve at court and assist the new dynasties (the Dinh, the 
[Former] Le, and the Ly) in their efforts to secure their legitimacy and to 
defend themselves against Chinese pressure. The early Vietnamese 
dynasties found in the Buddhist clergy a cultural force that could assist 
them with their political agenda. 

In parallel, through a process hidden from historians, by this time in 
Vietnam Buddhist stories and images had been disseminated among 
the common people, and Buddhist temples and monks had become a 
familiar part of the local religious scene. Buddhist monks became figures 
in traditional tales of magical powers—they were known not only as 
men of letters but as religieux with magical powers that they could use 
to work wonders, help those in need, and ward off natural and super-
natural disasters. 

With China disunited after the downfall of the Tang dynasty, Viet-
namese leaders had their chance to establish themselves as independent 
sovereigns in their own right. The Vietnamese Ngo Quyen defeated the 
army of the Chinese Southern Han state in a climactic battle on the 
Bach Dang River in 939- But Ngo Quyen died only five years later,18 and 
the Ngo dynasty disintegrated soon after his death. Rival factions from 
Vietnamese elite backed by their partisans embarked upon a generation 
of political turmoil known as the Twelve-Warlord Period. Finally in 
968 Dinh Bo Linh gained victory over the various Vietnamese warlords 
and became Dinh Tien Hoang (or "the Founding Emperor of the Dinh").19 

According to a Vietnamse court chronicle, Dinh Bo Linh was the first 
Vietnamese ruler to proclaim himself emperor. He signaled Vietnam's 
status as an independent entity by instituting a Vietnamese reign era 
name (until his time Vietnam had been following Chinese reign eras). 
He changed the name of the country and moved the capital to Hoa Ltf.20 
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Three years after ascending the throne, Dinh Bo Linh instituted a system 
of hierarchical ranks for court officials, Buddhist monks, and Daoist 
priests.21 This implies that Budddhist monks already had a recognized 
place in the social and symbolic order of Vietnamese life, for the new 
regime to be concerned with including them within its system. Dinh Bo 
Linh was the first king of medieval Vietnam to attempt to integrate 
Buddhism—along with Confucianism and Daoism—into the structure 
of the state. 

Historical records reveal little if any detail about the nature of Bud-
dhism in Vietnam during this period. Keith Taylor has observed that 
"Vietnamese Buddhism up to the tenth century never seems to have 
gone far beyond the animist perspective."22 His observation appears to 
be an extrapolation based on one aspect of Ly Buddhism. Archaeologists 
have recently discovered some steles with inscriptions of mantras erected 
by Dinh Lien, Dinh Bo LTnh's eldest son.23 This has led some scholars to 
conclude that elements of Tantric Buddhism were already present in 
Vietnam in the middle of the tenth century.24 

The [Former] Le dynasty (980-1009) succeeded the Dinh. Not much 
is recorded of Buddhism during this period except the fact that Le Dai 
Hanh (r. 980-1005), the founder of the dynasty, also supported Bud-
dhism. He showed great respect for certain of the eminent monks of the 
time and consulted them on important literary and political issues.25 

From historical records and extant Buddhist literature we learn that 
by this time Buddhism had developed a close affinity with the indige-
nous religions of Vietnam. This was the usual course of events when 
Buddhist teachings were initially being propagated in a given culture. 
Popular and local cults along with their deities were integrated into 
Vietnamese Buddhism, although they assumed a subordinate position 
in this composite Buddhist world view. During the early centuries when 
Buddhist missionary monks came to Vietnam (then Jiaozhou), Bud-
dhist temples were still few and far between, so the monks often took 
up residence in temples or shrines dedicated to local deities.26 (This 
explains why the early Ly kings had so many temples built during their 
reigns.) 

Through the charisma and skill in means of these Buddhist mission-
aries, the indigenous deities—the spiritual representatives and protectors 
of the Vietnamese terrain and its inhabitants, either nature gods, local 
genies, or the deified spirits of past national heroes—were eventually 
brought within the Buddhist fold and converted into protectors of the 
Dharma. The situation in Vietnam was thus an instance of the typical 
Buddhist process of incorporating rather than suppressing indigenous 
cults.27 
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It appears then that with Buddhists in Vietnam absorbing and inherit-
ing religious attitudes from among the people, Buddhist monks may 
have had a firmer hold over the people than the Confucian scholars, who 
were basically more occupied with administrative affairs than with the 
immediate religious needs of the masses. These eminent monks in times 
of crisis were able to rally the people for patriotic causes, through their 
command over religious meanings and symbols in which the people 
believed. Politically involved monks also created myths and legends for 
propagandist purposes. They put forth interpretations of omens with 
supernatural predictions of success for the dynasty and enhanced the 
dynasty's legitimacy with the masses.28 

Chinese classical learning had become the main scholarship of the 
time for the Vietnamese elite, and numerous Buddhist monks from elite 
families had received a Confucian education before they took up the 
monastic vocation. These men were as learned as any Confucian scholar 
in Confucian political lore and could assist the court both with immediate 
administrative affairs and with the long-term issue of building political 
legitimacy. Records of eminent monks at the Dinh and Le courts show 
that Buddhist monks did indeed fulfill such functions at court. For ex-
ample, during the reign of Le Dai Hanh (r. 980-1005), the founder of 
the Le dynasty, the eminent monk Phap Thuan (914—990) reportedly 
played a major role in policy deliberations. 

T H E LY D Y N A S T Y 

The kings of the Ly dynasty (1010-1225) continued to draw support 
from Buddhism, and in return they patronized Buddhism (and the pop-
ular and local cults associated with it) on a larger scale. Whereas the 
Dinh and [Former] Le had been short-lived regimes that rose and fell 
amidst political turmoil over a timespan of only three generations, the 
Ly government lasted two centuries. The Ly had more time to concern 
themselves with constructing a system of rule and an official world view, 
and under the Ly the relationship between the court and Buddhism was 
cast in a more established and organized pattern. 

Keith Taylor has referred to the ideological underpinning of the Ly 
rule as "the Ly national culture" or "Ly dynasty religion," and I believe 
his characterization of this Ly national culture is a useful interpretive 
framework for understanding the nature and transformation of Ly Bud-
dhism. According to Taylor, the Ly national culture was "varied, experi-
mental, and nonexclusive."29 

The Ly national culture was varied because local cults and deities 
were being woven into a central ideology that served the building of a 
national identity and the legitimation of the dynastic authority. 
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The Ly national culture was experimental because this was a period of 
self-discovery of the Vietnamese people. During the centuries of Chinese 
hegemony the heroes who were symbols of a Vietnamese identity had 
been all but forgotten—except at their native villages where there were 
shrines dedicated to their memory.30 It was not until the Ly era that the 
Vietnamese people begin to search seriously for a national identity and 
to reconstitute a "collective memory." The Ly kings were leaders in this 
search in the sense that, through their virtue, they became the embodi-
ment of the national spirit. They were able to invoke the potent spirits 
and recruit them as protectors of the country. 

The Ly national culture was nonexclusive in terms of ethnic origin 
and doctrinal orientation. Chinese, Cham, and Indian cultural and reli-
gious elements and deities all had a part in this process. Even within the 
context of Buddhism, Keith Taylor is correct in his remark that "[differ-
ent forms of Buddhist thought grew side by side, academic scholarship 
and rustic enlightenment, royal patronage and ascetic self-sacrifice."31 

Taylor concludes that "[t]he Vietnamese were not consciously disen-
tangling themselves from ten centuries of Chinese rule, they were not 
working their way through a postcolonial reaction in the twentieth-
century sense. They did not feel culturally threatened by China. They 
were too absorbed by the excitement of discovering and constructing 
their own culture to erect barriers against any particular influence. Bud-
dhist monks, [D]aoist priests, and classical literati all had positive contri-
butions to make. . . . China was a military and political problem, but 
not a cultural threat."32 

I believe that this culturally open attitude toward China and the 
gradual ascent of the Confucian-inclined faction at the Vietnamese court 
were the major factors that contributed to the emergence of a more 
exclusive-oriented Sinocentric world view, which in turn inspired the 
development of a new formulation of Buddhism and guided the Bud-
dhist elites' view of Vietnamese Buddhist history.33 

The Ly kings adopted this "national culture" as both an expedient 
political strategy and an earnest effort at a cultural self-discovery. Various 
elements with different ethnic and ideological origins took on specific 
roles in the process. This "division of ideological labor" became a trade-
mark of the Ly and after them the Tran. Buddhists, Daoists, and Con-
fucians all had their own roles in this national culture and their own 
contribution to make in civilizing and elevating the court and the people 
(although court chronicles mention little if anything about the role of 
Daoism).34 The Ly regime's attitude toward the usefulness of all three 
religions probably laid the foundation for the typical pattern of royal 
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patronage and respect for all three religions in subsequent Vietnamese 
dynasties, particularly the Tran. 

The Ly clan was the most powerful in the country, but as Keith Taylor 
points out, "the Ly dynasty was established by general acclamation, not 
by a campaign of pacification." Powerful regional clans were loyal to the 
Ly and accepted its legitimacy not through forced compliance but because 
they believed that the Ly kings were virtuous men, competent to obtain 
the supernatural blessings from the spirits of the land that could ensure 
the nation's prosperity.35 

Eminent Buddhist monks, due to their influence over local deities, 
were able to rally them, and thus the masses who believed in them, in 
support of the kings in patriotic causes. Court chronicles and other 
semihistorical sources record cases of potent spirits including nature 
gods, local genies, and spirits of past national heroes who declared their 
allegiance to the Ly kings, in some cases through the medium of Buddhist 
monks, and offered their assistance. 

The following are a few such instances from the Viet Dien U Linh Tap 
[Collected Stories of the Potent Spirits of the Viet Realm], Formerly 
when the monk Chi Thanh came to dwell at Kien So Temple at Phu 
Dong Village, he erected a shrine dedicated to the genie on the right 
side of the temple's gate. (The genie was said to be an incarnation of Phu 
Dong Thien ViMng or the Celestial King of Phu Dong, a legendary 
national hero of Vietnam). The shrine was also used as a place for the 
monks to meditate and chant. Eventually, for some unknown reasons, 
the temple fell into decay and the masses turned it into a place to worship 
wicked spirits. 

Afterward Monk Da Bao repaired the temple and had a mind to pull 
down the shrine. One day, through his meditative power, Da Bao invoked 
the genie by causing a verse to appear on the trunk of an old tree near 
the shrine: 

Who can protect the Buddha-Dharma? 
The pillar of virtue that supports the sangha. 
If you do not [belong to the Buddha's} lineage, 
You'd better move quickly to another place. . . . 

The next day Da Bao saw next to his verse the genie's response in an 
eight-line verse of his own: 

The Buddha-Dharma is immensely compassionate, 
Its august light blankets the universe. 
There the myriad gods pay homage, 
There all sentient beings of the three-realms take refuge. 
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Our master has given the order, 
How dare any wicked spirit disobey? 
We wish to take the precepts with you, 
All of us vow to support the sangha. 

After Ly Thai To ascended the throne, he paid a visit to the temple. Da 
Bao greeted him. When they passed by the side of the temple, Da Bao 
asked in his sonorous voice, "Buddhist, can you pay homage to the new 
Son of Heaven?" Immediately on the bark of the tree appeared a verse: 

The emperor's virtue is as immense as heaven and earth, 
His authority and prestige awe the eight regions into 

obedience. 
In the underworld we benefit from his favor, 
The kindness of this visit soars to heaven. 

Ly Thai To then conferred upon the genie the title Xung Thien Than 
VUdng [the Celestial King Storming the Sky] and ordered that a statue 
of the genie be made and sacrifices offered to it.36 

In another episode the author of the Viet Dien claims to quote from 
the Bao CUc Truyen [Records of Declaring the Unfathomable}. When 
Ly Thai To moved his capital from Hoa Ltf to Long Bien, he often dreamed 
of a white-haired man standing before the throne, bowing and acclaiming 
him. Amazed by this, the emperor asked his name and learnt that the 
old man was the genie of the river To Lich. Ly Thai To said, "Can you 
genies keep incense and fire burning for a hundred years?" The genie 
answered, "We wish your dynasty the solidity of rock, Your Majesty 
boundless longevity, the court and the city great peace. We genies keep 
incense and fire burning not just for a hundred years." Ly Thai To then 
conferred upon the genie the title of the Great King Patron of the capital 
city of Thang Long.37 

The Viet Dien also records that under Ly Nhan Tong (r. 1072—1127) 
the Song invaded Vietnam. Grand Commandant Ly Thiidng Kiet was 
called upon to lead the Vietnamese troops to resist the enemy. He sta-
tioned his troops on the banks of the Nhuf Nguyet River near the temple 
of the two brothers Trufdng Hong and Trtfdng Hat—deified national 
heroes—and awaited the battle. One night a voice was heard from the 
temple declaiming a verse that nowadays is known by heart by most 
Vietnamese: 

The rivers and mountains of the Nam country are the 
residence of the King of Nam, 

It has been so decided clearly in the Celestial Book. 
How dare you belligerent aggressors invade them? 
You will soon be defeated and destroyed. 



Vietnamese Buddhist History 19 

The Song troops were eventually defeated. The victory was thus due 
as much to the valor of the Vietnamese as to the sacredness of the Viet-
namese territory protected by its potent spirits.38 

I am inclined to go along with suggestions that the Buddhist monks 
themselves invented these myths and legends as part of their strategy to 
legitimize the dynastic power and its affinity with Buddhism. 3 9 

In the Ly synthesis, then, Buddhism had the role of assimilating and 
in a sense overpowering the deities of local indigenous cults, and trans-
forming them into protectors of the realm. 

The Ly court supported Buddhism both materially and ideologically. 
The (early) Ly kings dedicated substantial funds to Buddhist projects. 
Old temples were refurbished and embellished, new temples were 
erected,40 and official envoys went to China to bring back Buddhist 
texts so copies could be made and placed in the major temples.41 Some 
of the Chinese Zen classics, particularly those of the chuandeng lu (trans-
mission of the lamp) and yulu (recorded sayings) genres, had found their 
way to Vietnam and attracted the attention of the learned monks at the 
capital. It was undoubtedly this sort of Chinese Zen literature that 
inspired the Vietnamese Buddhists to compose a history of their own 
tradition along similar lines. (This issue is discussed in detail in Chapter 
Two and Appendix II). 

Although Buddhist scholarship was encouraged by the Ly kings, there 
was nothing in Vietnam at the time remotely resembling a scholastic 
tradition of Buddhist philosophy or distinctive schools with well-defined 
doctrinal outlooks. From the scanty documents available to us, we can 
draw the following picture of Buddhism in Ly times. We can talk in 
terms of two main trends. 

First, there was the "old" Buddhism, which had been prevalent for 
almost ten centuries. This Buddhism was composite in character, includ-
ing Tantrism, ritual and devotional practices, and magic, blended to-
gether with elements from Indian and Cham Buddhism and Hinduism, 
Chinese Buddhism, and indigenous popular religions. Second, there was 
the "new" court Buddhism, which was inclined toward Chinese Patriar-
chal Zen. This "new" Buddhism reached a higher point under the Tran, 
with the Vietnamese elite's appropriation of Chinese Zen literary forms 
and lineage rituals. 

As for the "old" Buddhism, it would be wrong to assume that it was 
only embraced by rustic village monks and the illiterate masses. We 
have ample evidence that this trend of Buddhism included many eminent 
monks who were learned in both Buddhism and the Chinese classics. 
Literate courtiers also shared the "popular" religious orientation toward 
ritualism and belief in magical powers. In fact, this form of Buddhism 
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never lost its grip on people's minds even when Confucianism appeared 
to overshadow Buddhism at court.42 

The Confucian literati had by no means been idle during the Ly period. 
Confucianism was an essential element in the "Ly national culture," and 
as such also enjoyed royal patronage. Confucian temples were built and 
Confucian-based civil service examination were given more and more 
frequently.43 Similar activities were recorded under the Tran.44 While 
the Buddhist monks helped in legitimizing the Ly dynastic power with 
the populace in general by providing mythical and religious justifications 
for the Ly cause, the Confucian literati worked to put together an admin-
istrative mechanism and an education system that contributed to the 
centralization of the dynastic power in a more secular way. 

T H E T R A N DYNASTY 

The Tran dynasty (1225-1400) also made serious efforts to legitimize 
its dynastic power. The official examination system encouraged well-
born men to become familiar with Confucian ideas of statecraft and 
channeled members of the royal clan and other powerful clans into the 
service of the central power.45 The Mongol invasions46 early in the Tran 
period caused a national emergency that helped solidify the role of the 
Tran kings as the leaders of the nation. 

Within Vietnamese Buddhism, Zen learning also became more estab-
lished in this period with the arrival of Chinese Zen monks and literature. 
For the Tran rulers, Buddhism represented the most profound soteriolog-
ical aspect of the Three Religions, whereas Confucianism was more effec-
tive and appropriate for worldly affairs.47 Most of the Tran kings lived 
out this world view in their own careers: After abdicating the throne to 
become "retired emperors," they would withdraw to Mount Yen Ttf to 
practice Buddhism and become spiritual leaders of their people.48 

The kind of Buddhism that the Tran aristocrats embraced was an 
earnest imitation of the idealistic version of the "new" Buddhism—the 
Chinese "Patriarchal Zen" that had been finding its way into Vietnam 
since the Ly dynasty. The True Lam (Bamboo Grove) Zen school, a gen-
uinely Vietnamese Buddhist "school," was founded by Tran Nhan Tong, 
the third king of the Tran dynasty. Although the True Lam School was 
short-lived,49 it marked the first serious effort to establish a Zen school 
in medieval Vietnam. 

From the few extant writings of its three patriarchs, we can see that 
True Lam Zen harks back to Patriarchal Zen. Encounter dialogues were 
used as a crucial instructional tool. We see descriptions of the typical 
motifs that appear in Chinese Zen literature: the transmission of the 
mind of enlightenment directly from teacher to disciple; the construction 
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of lineages; the teacher leaving behind instructional verses for his dis-
ciples, collectively or individually; the teacher bequeathing his robe and 
begging-bowl to his principal student; the teacher publicly giving the 
precepts to both monks and laymen; and so forth.50 It is clear that True 
Lam Zen was principally a form of high-culture Buddhism for aristocrats. 

Phuc Dien, a mid-nineteenth-century Buddhist author, reports that 
starting from around the end of the Ly dynasty, a number of Chinese 
Zen monks belonging to the Linji and Caodong schools had come to 
Vietnam to spread Zen Buddhism. Among their disciples were members 
of the Tran aristocracy, including the kings themselves. Phuc Dien's 
records show that under the Tran, Zen was popular among the aristoc-
racy and there were a number of temples where Zen was practiced under 
the guidance of Chinese Zen monks. Unfortunately, all we have now are 
lists of "lineages" and names of temples where these lineages flourished.51 

The Thien Uyen was composed early in the first half of the fourteenth 
century. We have no information about its author, but it was probably 
compiled by royal decree,52 and at a time when the enthusiasm for Zen 
reached a high point—when most of the Vietnamese Buddhist elite at 
the capital had accepted Zen as the orthodox Buddhism. Accordingly, 
although in fact Buddhism had come to Vietnam from various sources 
and had existed there in diverse forms, the author of the Thien Uyen 
portrays Vietnamese Buddhism as the orthodox offshoot of Chinese Zen. 

It is within this historical and intellectual framework that the Thien 
Uyen will be analyzed in Chapter Two. 

The Thien Uyen TapAnh and the 
Interpretation of Vietnamese Buddhist History 

As we have seen, there is evidence that Buddhism made its presence 
known in Vietnam as early as the first century C.E.53 However, there is 
little documentary evidence that could clarify the questions of exactly 
how and when Buddhism first came to Vietnam, or shed light on how 
Vietnamese Buddhism developed its distinctive characteristics. The 
uncertainty that surrounds these issues is due to the complicated political 
and historical situation of Vietnam in the early centuries of the common 
era, coupled with the extreme paucity of source materials. 

Given the scarcity of historical records on which to draw, the conven-
tional modern presentation of the history of Vietnamese Buddhism blindly 
follows the Thien Uyen. It usually begins with the formation of the so-
called three Zen schools: the Vinltaruci, the Vo Ngon Thong, and Thao 
Dtfdng as recorded in the Thien Uyen. This version of Vietnamese Bud-
dhist history was self-consciously constructed with the composition of 
the Thien Uyen in medieval Vietnam, and this constructed history has 
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been perpetuated by the method of reading this text adopted by modern 
Vietnamese Buddhist intellectuals. 

In modern times, it was the late Tran Van Giâp who reiterated the 
historical viewpoint of the Thien Uyên and helped establish the viewpoint 
of the Thien Uyên in the Vietnamese Buddhist community as a factual 
account of the history of their tradition. Giâp accidentally discovered 
this text in 1927. He then wrote a monograph-length article based on 
the Thien Uyên entitled "Le Bouddhisme en Annam des origines au XlIIè 
siècle," which was published in 1932. 

Since that time, studies on Buddhism in Vietnam by modern scholars 
in Vietnamese, Chinese, and Western languages seem to be more or less 
merely expansions or abridgements of Giâp's article.54 In other words, 
up to the present time, Giâp's work on Buddhism in premodern Vietnam 
is still unsurpassed. But although Giâp's article shows his usual excellent 
scholarly skills and care, his work left a legacy that has been more unfor-
tunate than fortunate for the study of Vietnamese Buddhism because it 
has perpetuated the misconception that an ideologically motivated medi-
eval construction of Vietnamese Buddhist history should be accepted at 
face value as an account of historical fact. 

Giâp was undoubtedly well-versed in the field of Hân-Nôm literature 
(i.e., Vietnamese literature in Chinese and in the Demotic Script). Never-
theless, his knowledge of Buddhism in general and Chinese Buddhist 
history and literature in particular left much to be desired. Giâp's article 
was mainly a reconstruction of the early history of Buddhism in Vietnam 
from the Dinh and [Former] Lê dynasties through the Ly and early part 
of the Tran dynasty. Giâp's work is basically a paraphrase of the records 
in the Thien Uyên, whose content he seems to have accepted uncritically 
as a veridical history.55 According to the Thien Uyên (at least in Giâp's 
interpretation), the type of Buddhism that flourished in Vietnam was 
Zen, and from the sixth century up to at least the middle of the thir-
teenth century there were three schools of Zen Buddhism established in 
Vietnam: the Vinïtaruci, Vô NgônThông, and Thào Dtfông schools. This 
viewpoint, so artfully constructed by the Thiên Uyên and perpetuated 
by Tran Vân Giâp, has been accepted for more than half a century. 

However, after a careful analysis of the literary style, content, and struc-
ture of the Thiên Uyên from both historical and interpretive perspectives, 
I find it impossible to accept this by-now traditional viewpoint. 

First of all, the Thiên Uyên is not a homogeneous text. It is rather a 
composite work by an author of the Tran dynasty, who compiled biogra-
phies of eminent monks from various sources and of different literary 
genres that had been gradually pieced together and grafted onto the 
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genealogical tree of Chinese Zen by some Vietnamese Buddhist authors 
prior to him. 

Second, Tran Van Giap and other authors have constructed a history of 
Vietnamese Buddhism by relying on the Thien Uyen, which they implic-
itly accept as a biographical work of the Zen "transmission of the lamp" 
genre. Curiously enough, none of them has made any effort to investigate 
the origin and structure of this literary genre in Chinese Buddhism, or 
of when and how it was appropriated into Vietnamese Buddhism. In 
short, they have never investigated the motives of the compiler(s) of the 
Thien Uyen or the nature of the model they followed. This has resulted 
in an utterly naive reading of the Thien Uyen as if it constituted a veridical 
report of the historical facts of Vietnamese Buddhism. 

The Thien Uyen is undeniably a uniquely valuable text for the study 
of the history of Buddhism in Vietnam from the sixth to the thirteenth 
century and for the study of medieval Vietnamese intellectual history in 
general. In fact, it would not be an exaggeration to say that no single 
text is as crucial for the understanding of a particular country's Bud-
dhist tradition as the Thien Uyen is to the understanding of Vietnamese 
Buddhism. That is why it is such an important task to read the Thien 
Uyen critically and evaluate it carefully, to trace its sources and recognize 
the design that guided its construction, and to look past its compiler's 
ideological agenda to the wealth of information revealed in the text. 



Chapter Two 

Reading the Thien Uyen TapAnh: 
A Historical Analysis 

of the Zen Tradition of Vietnam 

For more than half a century the Thien Uyen's interpretation of the history 
of Vietnamese Buddhism as a history of the three Zen schools of Vinl-
taruci, Vo Ngon Thong, and Thao Dtfdng in Vietnam has had the status 
of an "official history" among the Vietnamese Buddhist elite, modern 
scholars of Vietnamese studies, and the Vietnamese Buddhist community 
in general. But upon closer scrutiny, I have found that this viewpoint 
was never universally, unquestioningly accepted by medieval Vietnamese 
Buddhist authors. Actually, the Thien Uyen represents only one possible 
interpretation of Vietnamese Buddhist history. The Thien [/yen's view of 
Vietnamese Buddhist history was all but forgotten for six hundred years, 
during which the text itself was left in oblivion, until it was revived in 
this century by Tran Van Giap after his rediscovery of the text. 

At first the Thien Uyen's viewpoint as paraphrased by Tran Van Giap 
was accepted as a factual account by the handful of Vietnamese and French 
scholars who had some interest in Vietnamese Buddhism, providing them 
with a ready-made, convenient framework for the study of Vietnamese 
Buddhism. This was quite understandable, since at that time the schol-
arly study of Vietnamese Buddhism had barely begun. (It would not be 
incorrect to say that it has barely begun even now.) 

Since Tran Van Giap published his work, this viewpoint has become 
the basis for a rediscovered sense of identity and orthodoxy among Viet-
namese Buddhists.1 Moreover, it was accepted enthusiastically in the 
mid-1960s in South Vietnam by the Vietnamese Buddhist community 
in the wake of its presumed "political victory."2 This resulted in a self-
conscious rethinking on the part of the Vietnamese Buddhist elite of 
the role of Buddhism in Vietnamese history, and an urge toward a 
reassertion of this role in modern times. Since Nguyen Lang published 
his book3 sentimentally and confidently reaffirming the Thien Uyen's 
account as veridical history, it has become the "official viewpoint" on 
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Vietnamese Buddhism.4 Vietnamese Buddhists nowadays, both clerical 
and lay, approach the Thien Uyen with an atavistic reverence. Even scholars 
in North Vietnam—so far behind and out of touch with the rest of the 
world in the field of the study of religion—also subscribe to this view-
point. 

From a critical perspective, this viewpoint is a result of the marriage 
between the writing of the author of the Thien Uyen and the reading of 
the Thien Uyen (a text) itself by a Vietnamese Buddhist "community of 
interpreters." Eager to confirm a certain meaning, these readers interpret 
the reading of the author(s) of the Thien Uyen—in the form of a text— 
from a particular horizon of expectation. Both the composition of the 
Thien Uyen and its modern-day acceptance as literal history are part of 
an expression of a will to orthodoxy. 

First, I will investigate in what sense the Thien Uyen was purported 
to be and constructed as a "transmission of the lamp" text for Vietnamese 
Buddhism. To do this I will analyze the content and style of the text and 
examine the pertinent literary and historical evidence. This is an effort 
to undo the traditional reading of the Thien Uyen as an original "trans-
mission of the lamp" or "lamp history" text, that is, as a document that 
records the "history" of the transmission of the enlightenment experience 
directly from teacher to student in the style typical of one genre of Chinese 
Zen literature. Of course we are well aware that the "history" perceived 
and recorded (or rather "read") by the "lamp history" texts does not 
necessarily coincide with "facts" or a more critical way of reading. 

Second, I will document the influences of the Chinese "transmission 
of the lamp" literature, particularly the Chuandeng lu, on the composition 
and content of the Thien Uyen. This will serve to illustrate the model 
and method of reading and understanding Buddhist history on part of 
the Vietnamese Buddhist authors. 

The Thien Uyen Tap Anh as a 
"Transmission of the Lamp" Text 

Our first concern here is to investigate in what way the Thien Uyen is 
purported to be a "transmission of the lamp" text. 

The Thien Uyen in its present form available to us records the gene-
alogies of the three schools of Zen Buddhism in Vietnam: the Vinltaruci 
school, the Vo Ngon Thong school, and the Thao Dtfdng school. For the 
latter school the text gives no biographies but only a list of names of five 
generations of successors. In all the Thien Uyen records the biographies 
of sixty-six5 eminent monks belonging to the two schools of Vinltaruci 
and Vo Ngon Thong (thirty-seven belong to the Vo Ngon Thong and 
twenty-nine to the Vinltaruci). 
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I remarked previously that the compiler of the Thien Uyen expressly 
intended it to be a "transmission of the lamp" text, recording the trans-
mission of the mind of enlightenment from teachers to students. He 
modeled his work particularly upon the Chuandeng lu, the locus classicus 
of this literary genre in Chinese Zen.6 The Thien Uyen was explicitly 
intended to be a record of the Zen lineages in Vietnam, which according 
to its compiler had their roots in China. Thus, to understand the structure 
and intention of the Thien Uyen, it is necessary to look into the "trans-
mission of the lamp" literature in Chinese Buddhism. 

Shunning the attempts of other Chinese Buddhist schools to classify 
the entire spectrum of Indian Buddhist literature known to them into 
systems of thought based on the authority of a particular scripture, Zen 
presented itself as a new Buddhism to the Chinese. Although one famous 
motto of this new Buddhism is "a separate transmission outside the 
scriptures," Zen by no means rejected the scriptures; rather, it represents 
a new attitude toward the scriptures.7 Instead of categorizing the scrip-
tures according to their contents, as the other sectarian scriptural schools 
did in theirpanjiao ("dividing the teachings") schemes, Zen Buddhists 
saw the underlying unity of the scriptures in the experience of the mind 
of enlightenment. 

For Zen, all the scriptures share the same objective: to lead us to en-
lightenment. As the Zen saying goes, all scriptural teachings share the 
same flavor, the flavor of enlightenment.8 Enlightenment means realizing 
the true nature of the mind, its enlightened essence, or Buddha-nature. 
Consequently, the true meaning of scriptures is to be realized based on 
awakening to the enlightened essence of the mind. 

Zen shares the common Mahayana belief that all sentient beings pos-
sess Buddha nature (or pure mind); thus one must realize enlightenment 
(bodhi) oneself. Fully aware of the fact that human beings differ in spiri-
tual capacity, Zen emphasizes direct, personal experience and not abstract 
categorization. Although it emphasizes "not relying on words," Zen 
eventually produced its own literature as a pedagogic tool to express its 
new attitude toward scriptures and practice. 

The massive corpus of Zen literature falls for the most part into three 
major genres. Listed according to the chronological order of their develop-
ment, these are (1) the "transmission of the lamp" texts, (2) the "recorded 
sayings" texts (yulu), and (3) the "public case" (gong'an) anthologies. 

They can be explained briefly as follows: 
1. "Transmission of the lamp" texts9 consist of works recording the 

"history" of the direct transmission of the enlightenment experience 
(subsequently called the mind-seal) from "certified" Zen masters within 
certain genealogies or schools to their disciples. These texts relate era-
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cial instructions given by the teachers as well as selected encounter-
dialogues between masters and disciples and between Zen masters and 
Buddhists of other sects. 

2. "Recorded sayings" texts are anthologies of the teachings and 
actions of particular Zen masters. They contain short essays, public 
talks, sermons, letters, records of oral exchanges between the Zen master 
and disciples, and often poetry. A good example of this genre is the 
Mazu lu [Recorded Sayings of Mazu (709—788)],10 probably one of the 
first of its kind in Chinese Zen. 

3. The "public-case" anthologies are pedagogic tools composed 
primarily of short selections of crucial encounter-dialogues between 
the Zen masters and their disciples. The selected "public cases" are 
usually followed by the commentary of one or more later masters. The 
aim of these anthologies is to provide students of Zen a set of topics to 
help them achieve enlightenment, and to map out landmarks on the 
path. The best-known work of this genre is the Biyan lu [Blue Cliff 
Records].11 

Most relevant to our discussion of the Thien Uyen is the "transmission 
of the lamp" genre. The "tranmission of the lamp" texts serve three 
purposes: 

1. They give an abstract outline of a moment in the process of en-
lightenment of the Zen adepts of the past. 

2. They attempt to legitimize the status of the adepts they chronicle 
by showing that they have received enlightenment and "certification" 
directly from the enlightened ones (buddhas) of the past. 

3. They rationalize the existence and origin of Zen by showing that 
Zen carries on the line of transmission of Buddhism since time imme-
morial. This is Chinese Zen's claim to orthodoxy and antiquity. We 
find this same intention on the part of the compiler of the Thien Uyen 
and his predecessors. 

Among the Chinese "transmission of the lamp" texts, the one that 
most influenced the compiler of the Thien Uyen and his predecessors in 
Vietnam was the Chuandeng lu}2 These Vietnamese Buddhists used the 
Chuandeng lu as both a reference and a model for composing their own 
"transmission of the lamp" texts. The Chuandeng lu is probably the pattern-
setting work of its genre in Chinese Zen, since it is broader in content 
than other "transmission of the lamp" texts and is also more ambitious 
in connecting Zen to the historical Buddha Sakyamuni and even beyond. 
The Chuandeng lu contains records of (1) seven Buddhas of antiquity,13 

culminating in Sakyamuni; (2) twenty-eight Indian Patriarchs, begin-
ning with Sakyamuni and ending with Bodhidharma; (3) six Chinese 
Patriarchs, from Bodhidharma to Huineng; and (4) subsequent Chinese 
masters descended from Huineng and other early figures, listed according 
to generations and lineages. 
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This formula set the pattern for the composing of "lamp history" 
texts in medieval Vietnam. 

Efforts by Buddhists in China to establish the identity of their own 
schools as legitimate successors of Indian Buddhism are part of the intel-
lectual activity of Chinese Buddhism in general and not exclusive to 
Zen. The Zen school was not the only Chinese school of Buddhism that 
created a "transmission history," a religious genealogy, connecting it to 
Sakyamuni Buddha and beyond.14 Still, the "transmission of the lamp" 
or "transmission history" seems to occupy a more prominent place in 
Zen than in other schools, probably because Zen emphasizes the transmis-
sion of the enlightenment experience directly from teachers to students. 
Unlike the schools based on a particular scripture, the Zen school inten-
tionally avoids identification with any scriptural tradition. Zen presents 
itself as a "separate transmission outside the scriptural teachings" and as 
"not relying on words." 

The mere fact that the compiler of the Thien Uyen connects Vietnamese 
Buddhism to Zen does not necessarily mean that Zen was actually a 
dominant school of Buddhism in Vietnam or that Zen was the main 
kind of Buddhism that was first introduced to Vietnam. Rather, it reflects 
both the absence of a sustained, active, lasting scriptural school in Viet-
nam, and the compiler's own intention to portray Zen as the original and 
main stream of Vietnamese Buddhism. By tracing Vietnamese Buddhist 
history to Zen origins "outside the scriptural teachings," the Thien Uyen 
can proceed to construct its "history" unembarrassed by the lack of a 
tradition of tangible, scriptural schools in Vietnamese Buddhism. 

Thong Bien, who could be considered responsible for devising the 
historical typology of Buddhism in Vietnam, in his talk to the empress 
dowager in 1096 vaguely ascribed scriptural traditions to the second-
and third-century figures Mou Bo and Kang Senghui.15 Yet there is no 
evidence whatsoever of any doctrinal school that could be traced back to 
these two figures. Neither Mou Bo nor Kang Senghui seems to have 
harbored any intention to establish any school or lineage. And their 
literary activities do not provide sufficient materials on which to build 
any tradition or school.16 

Since one main objective of the "transmission of the lamp" texts is to 
illustrate that each Zen master's realization was catalyzed and authenti-
cated by the enlightened wisdom of his teacher, it is natural that these 
texts focus on biographical incidents featuring key interactions between 
the seeker and his or her teachers. 

In understanding the Thien Uyen, we should take note of the differ-
ences between the biographies contained in the "transmission of the 
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lamp" texts and the biographies recorded in works of the "biographies 
of eminent monks" genre, such as the Gaoseng zhuan [Biographies of 
Eminent Monks] (composed around the first half of the sixth century) 
and the Xu gaoseng zhuan [Continuation of Biographies of Eminent 
Monks] (composed around 664). 

The "biographies of eminent monks" genre is broader in content and 
less sectarian, since it encompasses the entire spectrum of Buddhist activ-
ity by recording biographies of translators, exegetes, meditators, ritualists, 
thaumaturges, and so on. The "biographies of eminent monks" are 
devoted to describing the lives and works of eminent monks and are not 
overtly concerned with establishing cohesive genealogies. 

In contrast, in the "transmission of the lamp" texts the biographies 
are organized into lineages and tend to focus on the enlightenment ex-
periences and master-disciple interactions. Although in both cases the 
biographies are "demand biographies,"17 the "biographies of eminent 
monks" genre is more avowedly historical and less factionally tendentious 
than the "transmission of the lamp" genre. 

Even before the Thien Uyen, other texts were composed in Vietnam on 
the "transmission of the lamp" model, representing earlier efforts to 
establish the continuity of Vietnamese Buddhism with Chinese Zen. 
The Buddhist intelligentsia in Vietnam took from the Chuandeng lu a 
conceptual model for Buddhist history and the transmission of the Bud-
dhist teaching. The compiler of the Thien Uyen utilized earlier texts as 
source materials for his own book. These texts are no longer extant, but 
taking into account their titles, the few brief notices of descriptions of 
their contents that are available, and extant fragments, it seems they fit 
into the "transmission of the lamp" genre: the Chieu Doi Luc [Collated 
Biographies], Hue Nhat Liet To Yeu Ngit [Essential Sayings of the Patri-
archs Composed by Hue Nhat], the Nam Tong Tyt Phap Do [Diagram of 
the Succession of the Dharma of the Southern School], and the LUdc Dan 
Thien Phai Do [Summarized Diagram of the Zen Schools]. Their common 
theme is to connect Vietnamese Buddhism to Zen history as constructed 
by the "transmission of the lamp" texts. In this pattern, Zen is traced 
back to Sakyamuni Buddha's transmission of "the treasure of the eye of 
the true Dharma, which is the wondrous mind of Nirvana" to his disciple 
Mahakasyapa, from whom it was passed down through twenty-eight 
generations in India to Bodhidharma, who brought the Zen teaching to 
China. According to the Vietnamese versions of the "transmission of the 
lamp," the Zen teaching was subsequently brought to Vietnam by dis-
ciples of the Chinese Zen Patriarchs. 
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Unfortunately, except for the Thiên Uyên, none of the other Vietnamese 
"lamp history" texts is extant except in fragments or in brief references 
in other literary works. 

The fact that the authors of the various "lamp history" texts did not 
offer compatible accounts of Vietnamese Zen, and apparently did not 
even know of each other, demonstrates that in reality Vietnamese Bud-
dhism at that time was not at all what these authors made it out to be: 
a coherent, unified transmission derived from some Chinese Zen lineages. 
Rather, Vietnamese Buddhism consisted of different groups, stationed 
at different temples, under the influence of émigré monks belonging to 
different traditions of Chinese, Indian, or Central Asian Buddhism. When 
the Vietnamese authors recorded what they observed (or heard), they 
structured their accounts to conform to the Zen lineage model that they 
believed to be orthodox. 

A critical reading of the Thiên Uyên shows us that its model of Viet-
namese Buddhist history is based on interpretations derived from the 
Chiê'u Doi Luc, a text of the "lamp history" genre composed by Thông 
Bien, now lost. Although at present the viewpoint of the Thiên Uyên is 
accepted by the Vietnamese Buddhist community as the "official view," 
the writings of Phuc Dien show that up to the middle of the nineteenth 
century the Thiên Uyên's account of Vietnamese Buddhist history was 
not accepted unquestioningly as it is nowadays. 

The Chinese Zen "School" and the 
History of Vietnamese Zen 

A careful perusal of the Vietnamese "lamp history" texts shows that the 
authors based their interpretations of Vietnamese Buddhist history on 
their Chinese predecessors' model of the "school" (zong). In the last few 
decades, however, scholars of Buddhism in general and Zen in partic-
ular have realized that the traditional way of looking at the history of 
Buddhism in terms of well-defined schools does not accurately reflect 
Buddhist reality.18 The notion of clear-cut schools characterized by conti-
nuity and unity in doctrine and practice is a fiction imposed by chroniclers 
within the tradition on a more complex, less definable historical reality 
characterized by many hidden cross-currents and interminglings. (At 
times, of course, the notion of "school" is just a convenenient shorthand 
for labeling trends, particularly in modern Vietnamese Buddhism.) But 
we must realize that in general it is impossible to find in Buddhist 
history cohesive, well-defined, unified entities in the sense implied by 
the traditional idealized notion of "schools." 

To clarify the nature of Vietnamese Buddhism in both traditional and 
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critical contexts, it is important for us now to investigate the implications 
of the term "school." Modern scholars have rightly criticized the tradi-
tional way of categorizing the "historical" unfolding of ideas and practices 
into fixed, conceptually static "schools." This kind of division artificially 
imposes a forced uniformity and false immobility onto fluid realities. 

Stanley Weinstein states that full-fledged Chinese Buddhist schools 
such as Chan, Tiantai, and Huayan, with founders, lineages, supposedly 
orthodox transmissions of doctrine, and large numbers of followers, only 
appeared in the second half of the Tang dynasty.19 But T. Griffith Foulk 
makes the case that, on closer scrutiny from a critical historical per-
spective, the concept of the "school" in most cases refers to entities that 
belong partly or wholly to the realms of religious ideology and mythol-
ogy. Ostensibly historical lineages were fabricated to fulfill certain reli-
gious or cultural/political purposes.20 Foulk also draws a distinction 
between "lineage" and "school," according to which "school" is a term 
with larger connotations denoting movements or groups "united in a 
self-conscious manner by a common set of beliefs, practices, and/or social 
structure," whereas "lineage" signifies the genealogy of individuals 
"related by virtue of their inheritance of some sort of Dharma from a 
common ancestor."21 In the context of Zen, "lineage" refers to the "core 
members" (i.e., the patriarchs) of a "school," those who transmit the 
mind of enlightenment handed down by the first patriarch, Bodhi-
dharma.221 find Foulk's distinction useful, since throughout the Thien 
Uyen and other Vietnamese "lamp history" texts, the term "tong" (zong) 
seems to cover both "school" and "lineage" in the above sense of the 
terms. 

Foulk concludes his essay by saying: "The overall picture of the Sung 
Chan school that emerges is that of individual members of an elite, 
highly prestigious, mythologically charged fraternity (the Chan lineage) 
holding high monastic office and having around them a wide circle of 
followers of varying ranks and social standings."23 This description applies 
equally well to a medieval Vietnamese Zen "school." 

From what I have observed, even today, in most cases when a Viet-
namese Buddhist claims that he belongs to the Zen school, it simply 
means he believes in the Zen lineage and gains inspiration from Zen 
ideals and world view.24 As for the abbot, what really matters and defines 
him as a "Zen master" is not necessarily his specific practices (which are 
generally no different from other "schools" and do not much resemble 
the typical Zen practices described in the Zen classics). Rather, what 
defines him as a "Zen master" is his cherished memory of the sacred 
lineage to which he or, more properly, his teacher belongs. 
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Foulk's observation that the conversion of Chinese Buddhist temples 
into "Zen monasteries" in the Song period was nothing but a formality is 
also relevant in the context ofVietnameseBuddhism. So-called Zen temples 
in both medieval and contemporary Vietnam are largely indistinguish-
able in their organization and operation from other Buddhist temples.25 

Influences of the Jingde chuandeng lu on the 
Thien Uyen TapAnh 

I pointed out earlier that the uncritical acceptance by modern scholars of 
the Thien Uyen as a veridical, univocal "transmission of the lamp" text 
has distorted their interpretation of Vietnamese Buddhism. In light of 
the foregoing historical and literary analysis, even a casual reading of the 
biographies in the Thien Uyen shows us that the Thien Uyen is definitely 
not a homogeneous "transmission of the lamp" text like the Chuandeng lu. 

A careful examination of the Vietnamese "lamp history" texts, par-
ticularly those that the Thien Uyen draws on, shows that the Chuandeng 
lu was the model for Vietnamese Buddhist authors. For instance, we 
have evidence that the Liet To Yeu NgU drew heavily on the Chuandeng lu. 
Even scholars after the time of the Thien Uyen took the Chuandeng lu as 
their model. When Nhtf Sdn composed the KeDang Luc in 1734, he 
also based himself on the Chuandeng lu. Because the Chuandeng lu was 
composed in the early Song (in 1004)26 and was included in the Song 
printing of the Buddhist canon by royal order, the text became an author-
itative source on Zen history for later Zen followers, including the Ly 
Buddhist elite in Vietnam. 

The records of the Zen masters in the Chuandeng lu vary in both length 
and content. Some entries contain somewhat detailed biographies of 
their subjects together with their instructions and encounter dialogues 
with their students. Some contain only a few short selective dialogues or 
instructions. However, the records in the Chuandeng lu are uniform in 
the sense that the main goal is always to portray the transmission from 
teachers to students within their lineages and the various expressions of 
the enlightenment experience. 

In contrast, the biographies recorded in the Thien Uyen are obviously 
of various different literary genres. The majority belong to the "biogra-
phies of eminent monks" genre, although some might be considered as 
belonging to the "transmission of the lamp" type. A few (for instance, 
the biographies of Dao Hanh, Giac Hai, and especially Khong Lo) obvi-
ously draw on or borrow almost entirely from folktales.27 As for the 
biography of Vien Chieu, it is not just a biography, but comprises one of 
his entire works.28 
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In terms of dates and contents, the biographies in the Thien Uyen do 
not constitute clear lineages. Gaps between generations and lost (or 
unrecorded) biographies make it almost impossible to establish a coherent 
lineage for any of the three schools. Some eminent monks are claimed 
by more than one school: Khong Lo and Giac Hai were claimed by both 
the Vo Ngon Thong and the Thao Dudng schools. Some important 
temples were associated with more than one school: the Thien Phuc, Van 
Tue, and Luc To temples were associated at different times with both 
the VinTtaruci and the Vo Ngon Thong schools. The Phuc Thanh Temple 
was associated at different times with both the Vo Ngon Thong and the 
Thao Difdng schools. The Khai Quoc Temple was associated at different 
times with all three schools.29 

It appears that all the biographies in the Thien Uyen were not written 
(to be more correct, "rewritten") by one author with a preconceived inten-
tion. Among the sixty-six biographies recorded, only twenty-four could 
be considered to be of the "transmission of the lamp" genre. The remain-
ing ones fall neatly into the "biographies of eminent monks" genre. 

Even in those twenty-four biographies that have some "transmission 
of the lamp" coloring, most of the encounter dialogues that give them 
the air of the "transmission of the lamp" biographies can easily be identi-
fied as borrowings from the Chuandeng lu. It is obvious that most of the 
biographies, restored from various sources both written and oral, had 
been rewritten by authors earlier than the compiler of the Thien Uyen, 
and during this process encounter dialogues borrowed from the Chuandeng 
lu were added to them. 

To illustrate this point, let us take the biographies of Tinh Khong and 
Nguyen Hoc as examples. Let us first examine the case of Tinh Khong. 

As mentioned above, even the compiler of the Thien Uyen notes that 
encounter dialogues and instructional verses in Tinh Khong's biogra-
phy are identical with those in the biography of Jiashan in the Chuandeng 
lu. If we retain only the biographical notes, we have the following story 
about Tinh Khong: 

Zen Master Tinh Khong of Khai Quoc Temple, Thien Dtic Prefec-
ture, was originally of Phuc Xuyen. His family name was Ngo. At 
first he was ordained at Sung Phuc Temple in his native district. 

At the age of thirty, he traveled to the south and settled down at 
Khai Quoc Temple. For five or six years he devoted himself to auster-
ities. Each day he ate only one grain of sesame and one grain of wheat. 
He would sit [in meditation] all night without sleeping. Whenever 
he entered samadhi (meditative concentration), it would go on for a 
few days before he arose from it. Donors from all over brought him 
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mountains of gifts. Some came to spy on him with the intention of 
stealing, but Tinh Khong would tell them where to get what they 
wanted. 

When Princess Nam Khtfdng wanted to leave the mundane world, 
she privately prepared offerings and invited Tinh Khong to preside 
over her ordination. The emperor [Ly Anh Tong] learned about this 
and issued a decree to arrest him. Yet when Tinh Khong arrived at 
the court, his countenance was calm. The emperor had even more 
respect for him and honored him as a great monk of eminent virtue. 
Tinh Khong persistently declined to be at court.30 

This reads like a reliable biography because of its stylistic similarity 
to many short biographies of other eminent monks scattered in various 
medieval sources.31 Besides, there are details related to history and the 
biography also presents a very common trait in the practice of Vietnamese 
Buddhism: the practice of austerities. 

One can come to the same conclusion about Nguyen Hoc, whose 
biography was recorded as follows in the Thten Uyen. 

Zen Master Nguyen Hoc of Quang Bao Temple, Chan Ho Village, 
Nhtf Nguyet, hailed from Phu Cam. His family name was Nguyen. 
When he was young he studied the Dharma with Master Vien Tri of 
Mat Nghiem Temple. After he got the message of the teaching, he 
first lived in seclusion on Mount Ve Linh, devoting himself to puri-
fication practices for twelve years. Whenever he entered samadhi, he 
would arise only after three days. He always recited the HUdng Hai 
Dai Bi Da La Ni [The DharanI of the Fragrant Ocean of Great Compas-
sion} and was always effective in curing illness and praying for rain. 
Emperor Ly Anh Tong admired his supernatural powers and issued a 
decree granting him free access to the imperial palace so he could 
apply his mantras' power whenever necessary.32 

After this are recorded in addition two verses instructing his students 
before he passed away. It seems obvious that these verses are similar to 
those spoken by Huisi in the Chuandeng lu. 

Many of the Thien Uyen biographies appear to belong basically to the 
"biographies of eminent monks" genre, with a few Zen elements grafted 
on. According to his biography, Nguyen Hoc is also described as a medi-
tator who devoted himself to practicing austerities, chanting dharanls, 
curing illness by supernatural powers, praying for rain, etc.—much like 
the practices ascribed to many of the eminent monks whose biographies 
are recorded in the Thien Uyen and other sources. Nothing typical of 
Zen such as contemplating gong'an [public cases] or huatou [meditation 
sayings] is mentioned. Based on the biographical data minus fabrications 
and borrowings from the Chuandeng lu, we can see that Nguyen Hoc 
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appears exactly like the monks that are called "thaumaturges" in the Xu 
gaoseng zhuan.33 The same can be said about many other Vietnamese 
eminent monks in the Thien Uyen: Biographies of some of the most 
respected monks in the history of Vietnamese Buddhism, such as Khuong 
Viet, Dinh Khong, Dao Hanh, Giac Hai, and Khong Lo, do not at all 
seem to be of the Zen-style "transmission of the lamp" genre. 

Upon examination, it is evident that the biographies recorded in the 
Thien Uyen fit more into the "biographies of eminent monks" genre, 
since, among other things, most of them do not contain the kind of 
encounter dialogues expressing the enlightenment experience typical of 
the Chinese "transmission of the lamp" texts. Some of the biographies 
do contain verses and instructions on the Dharma, but either these do 
not seem akin to Zen in their contents at all, or, if they do, they can 
easily be identified as borrowings from the Chuandeng lu. 

We can thus conclude that the Thien Uyen is not a homogeneous 
collection of "Zen biographies" composed/compiled by one author as is 
the case of the Chuandeng lu. It is rather a compilation of biographical 
notes of eminent monks from various historical sources, both written 
and oral, blended with hagiographical elaborations from other sources. 
The Vietnamese authors recast these materials into Zen biographies and 
imagined lineages, and then grafted them onto the genealogical tree of 
Chinese Zen. 

In sum, the "Zenification" of Vietnamese Buddhism was a gradual 
process that started with Thong Bien toward the end of the eleventh 
century, continued through Thutdng Chieu in the thirteenth century, 
and culminated in the fourteenth century with the compilation of the 
Thien Uyen. Clearly recognizing that the Thien Uyen is not a homoge-
neous "lamp history" text but rather a polyphonic pastiche is crucial for 
a critical understanding of medieval Vietnamese Buddhism. 

Thong Bien was the first Vietnamese Buddhist thinker to attempt to 
cast the history of Vietnamese Buddhism in the mold of the Chinese 
Zen "lamp history" paradigm of Buddhist history: Zen as something 
distinct from the scriptural schools—"the separate transmission of the 
mind-source outside the scriptural teachings." He also cast Vietnamese 
Buddhist history in the Zen framework of the mind-to-mind transmis-
sion of enlightenment down through generations of successors.34 

Though many of his contemporaries among the Vietnamese Bud-
dhist intelligentsia may not have known or approved Thong Bien's model 
of Vietnamese Buddhist history, it was later taken up by the compiler of 
the Thien Uyen and as re-created in that text went on to have a decisive 
influence in shaping what has now become the traditional understand-
ing of Vietnamese Buddhist history. 
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An Evaluation of the 
Vietnamese Authors' Methodology 

It is clear that the viewpoint on Vietnamese Buddhist history adopted 
by Vietnamese authors such as Thong Bien, Thufdng Chieu, Hue Nhat, 
the author of the Litdc Dan Thien Phai Do, the compiler of the Thien 
Uyen, Nhii Sdn, and Phuc Dien is based on a tacit acceptance of the 
paradigm of Buddhist history put forth in Chinese Zen, as epitomized 
in the Chuandeng lu. The basic premise is that the core of the history of 
Buddhism is the history of the transmission of Zen, more specifically 
the transmission of the sudden enlightenment "Southern Zen" of 
Huineng, based on the concept "one patriarch per generation." 

The Vietnamese authors, particularly Thong Bien, the compiler of 
the Thien Uyen, and Phuc Dien, like their predecessors and contemporaries 
in China, certainly did not conceive of the formation of the Zen school 
as something to be understood in secular social science terms, as a reli-
gious phenomenon based on individual creativity embedded in a matrix 
of cultural, intellectual, economic, and social conditions. They did not 
compare the source materials they used with other historical sources 
(except to gather biographical notes of the "Zen masters") and non-Zen 
documents. Rather, they uncritically accepted a "historical reality" con-
structed in the "lamp history" texts of the Chinese Zen tradition. In 
cases where they made use of materials outside the Zen school, these 
were looked at from the perspective of Zen. (This is most obvious in the 
case of Phuc Dien.) 

Thus, for these Vietnamese authors, the history of Buddhism is the 
history of Zen, because in their minds Zen represents an unbroken lineage 
transmitting the mind of enlightenment that can be traced back to the 
historical Buddha and even beyond. 

But as I show in the appendixes, there are instances in which some of 
these Vietnamese authors openly expressed their confusion about the 
exact contours of this lineage. They themselves sometimes found it diffi-
cult to squeeze what they observed or read (from other sources) into the 
historical framework they had chosen. 

Efforts to force events, books, ideas, and individuals into the "lamp 
history" model have caused considerable difficulties in the recording and 
interpretation of Vietnamese Buddhist history. Having been pressed into 
this interpretive framework, Vietnamese Buddhist history has been "pre-
written" and "predetermined" in the imagined history of Chinese Zen. 

Zen was adopted by the elite class, which convincingly presented it 
as the orthodox school of Buddhism. They did this in the absence of a 
sustained, developed "scriptural school," and blinkered by their limited 
exposure to Buddhist literature besides a number of Song "lamp history" 
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texts. In these circumstances, it is not surprising that eventually most 
educated Vietnamese Buddhist monks and lay littérateurs would choose 
to align themselves with Zen. 

A Réévaluation of the Three Zen Schools 
in Medieval Vietnam 

The foregoing textual, historical, and methodological analysis of the 
Thîen Uyên should be taken as the first part of our understanding of the 
text's author, the text itself, and the traditional reading of the text. 

As the second part of our reading, let us now reexamine the so-called 
three schools of Zen in medieval Vietnam. Our aim is to develop a more 
critical and reliable picture of Vietnamese Buddhist history. 

Although the Thien Uyên records the biographies of the eminent 
monks of the Vô Ngôn Thông school before those of the Vinïtaruci, I 
will follow a chronological order, examining the Vinïtaruci school first, 
then the Vô Ngôn Thông, and finally the Thao Diiông. 

THE VINÏTARUCI SCHOOL 

Tradition has it that the oldest Zen school in Vietnam was founded 
by an Indian monk named Vinïtaruci. Vinïtaruci's biography is translated 
in its entirety in the second part of this study. For the purpose of the 
present analysis, however, I quote from it here at some length: 

Zen Master Vinïtaruci of Phâp Vân Temple, Co Châu Village, Long 
Biên Province, hailed from South India. He belonged to a Brahman 
lineage. As a young man he already harbored the aspiration to go 
beyond the conventional world: he wandered throughout India search-
ing for the seal of the Buddha-mind. However, his affinity for the 
Dharma was not met there, so he carried his monk's staff to East 
Asia. 

In the sixth year, nhâm ngo, of the Dajian era (574) of the Chen 
dynasty, Vinïtaruci first arrived in Chang'an [the capital of North 
China] right at the time when Emperor Wu of the Zhou dynasty was 
trying to destroy Buddhism. He then traveled to Ye [the capital of 
South China]. 

At that time the third Zen Patriarch Sengcan, in order to escape 
political disturbances, had taken his robe and bowl and hidden him-
self on Mount Sikong. When Vinïtaruci met Sengcan and saw his 
uncommon behavior, his attitude was one of deep respect: three times 
he came before Sengcan and stood with folded arms. Sengcan just sat 
there with his eyes closed, saying nothing. 

While Vinïtaruci stood there pondering, he emptied through and 
seemed to have attainment, so he prostrated himself three times. 
Sengcan only nodded his head three times. Vinïtaruci took three steps 
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backward and said, "I come here at a very inconvenient time, yet I 
beg you, Venerable Sir, to show compassion and permit me to serve 
by your side." Sengcan said, "You should immediately go south to 
receive students, it's not fitting for you to remain here too long." 

Vinltaruci then bid farewell to Sengcan and traveled alone to Zhi 
Zhi Temple in Guangzhou. He remained there for about six years 
and translated the Gayasirsa, the Differentiation of Karmic Reward, and 
other works. 

In the third month of the second year, canb ti, of the Daxiang era 
(580) of the Zhou dynasty, he arrived in our country [Vietnam} and 
settled down at Phap Van Temple. He retranslated the Dharanl-Sutra 
in one volume. 

One day, Vinltaruci called his advanced student Phap Hien to his 
private room and said, "The mind-seal of the Buddhas surely does 
not deceive us—it is as perfect as space, without lack or surplus, 
without going or coming, without gain or loss. It is neither one nor 
many, neither permanent nor impermanent. It has no origination or 
annihilation, it is neither detached nor not detached. Names are only 
established provisionally according to temporary circumstances. All 
the Buddhas of past, present, and future rely on this to attain enlight-
enment, and so do the successive generations of patriarchs. I rely on 
this to attain enlightenment, and so do you, and so do all sentient 
and nonsentient beings—they all rely on this to attain enlighten-
ment. Moreover, when my patriarch Sengcan transmitted this mind-
seal to me, he told me to go south quickly to communicate it, because 
it was not right for me to remain there [in China] too long. It's been 
a long time since then, and now I have met you. After all, this agrees 
with his prediction. Now you must preserve it well. It's time for me 
to leave this world." 

After speaking these words, Vinltaruci joined his palms and passed 
away. Phap Hien cremated his body, collected his five-colored relics, 
and built a stupa to house them. It was the fourteenth year, giapdan, 
of the Kaihuang era of Emperor Wen of the Sui dynasty (594).35 

Another text in Vietnamese Buddhist literature, the fourteenth-century 
Co Chau Phap Van Phat Ban Hanh Ngvt Luc [henceforth referred to as Co 
Chau] gives the following account of Vinltaruci: "Between the Eastern 
J in (317-419) and the Dajian era (569-582) there was a monk named 
Vinltaruci, originally from Western India, who, by his journeys through 
many countries, knew that Buddhism already existed in this country [i.e., 
Giao Chau, Vietnam], He came to dwell at Phap Van Temple. Here he 
established a sect, admitted students, and spread the Dharma. Because of 
this the Buddha-Dharma flourished in Vietnam and became prosperous. "36 

The name Vinltaruci is also mentioned in the following works in 
Chinese Buddhist literature: the Lidai sanbao j i , the Datang neidian lu, 
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the Xu gaoseng zhuan, the Kaiyuan shijiao lu, and the Zhenyuan xinding 
shijiao mulu. 

The earliest Chinese source that mentions Vinltaruci, the Lidai sanbao 
ji, gives us the following account of him: 

The Tripitaka Master Vinltaruci was a native of Wuzhang country, 
North India. His name means "Miexi"[joy of annihilation of faults} 
in Chinese. After hearing that our emperor was restoring the Three 
Jewels, he undertook a trip of five hundred yojanas to come [to China] 
to see how Buddhism was flourishing here. He was summoned into 
the court and asked to translate Buddhist texts at the Da Xingshan 
Temple (the Gayasirsa-Sutra and the Mahayanavaipulyadbaranl-Sutra). 
Two persons, Daobao and Tanmi, the younger son of Prajnaruci, were 
assigned as his assistants. A monk at Da Xingshan Temple, Shi Faquan, 
a native of Chang-an, wrote down the translations in Chinese, edited 
them, and compared the meanings. The monk Yanzun wrote prefaces 
for both translations.37 

The accounts in the Datang neidian lu and the Xu gaoseng zhuarv'8 are 
almost the same as that in the Lidai sanbao ji. The account in the Kaiyuan 
shijiao lu39 is almost the same as that in the Lidai sanbao ji and informs 
us that the above sutras "were translated in the second year of the Kai-
huang era under Emperor Wen [582]." It adds a correction, stating that 
"Fei Changfang [i.e., the author of Lidai sanbao ji] said the translation 
took place at Da Xingshan Temple. This is incorrect." The Zhenyuan 
xinding shijiao mulu version is the same as the Kaiyuan shijiao lu.A0 

Except for the name Vinltaruci and the titles of the two scriptures 
allegedly translated by him, the Chinese versions of Vinltaruci's biogra-
phy do not seem to accord with the Thien Uyen version. The Lidai sanbao 
ji was composed in 597, around fifteen years after Vinltaruci's arrival in 
Chang-an, whereas the Thien Uyen was compiled around 1337, more 
than six hundred years after Vinltaruci's time. The only Vietnamese source 
prior to the Thien Uyen that mentions the name Vinltaruci is Thong 
Bien's Chie'u Doi Luc. Unfortunately, the Chieu Doi Luc is lost, so there 
is no way for us to know where Thong Bien got his information about 
Vinltaruci. It is obviously not from the Chinese sources known to us.41 

The Chinese sources differ among themselves on some details regarding 
the sutras that Vinltaruci translated and where he translated them. How-
ever, they all agree that Vinltaruci came from North India, whereas Viet-
namese sources report that he came from South or West India. Chinese 
sources also mention nothing about his encounter with Sengcan. 

An analysis of the account of Vinltaruci in the Thien Uyen shows that 
it is rife with technical errors and anachronisms and full of borrowings 
from the Chuandeng lu. The result is that the Thien Uyen's "biography" 
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of Vinltaruci cannot be accepted as an authentic account. Let us review 
the evidence: 

1. The Thien Uyen's biography uses technical terms and refers to 
pedagogic techniques that did not exist during the time of Vinltaruci. 
In Vinltaruci's instruction to Phap Hien, the term "mind-seal" (xinyin) 
is used twice. We know that this technical term was not used in early 
Zen and probably appeared for the first t ime in the biography and 
Recorded Sayings ofMazu.4 2 

2. The Thien Uyen records an encounter dialogue between Vinltaruci 
and Phap Hien when he first came from Guangzhou to Phap Van Temple 
that is almost identical with the dialogue between Daoxin and Hong-
ren, the Fourth and Fifth Patriarchs of Chinese Zen.43 An encounter 
dialogue involving Vinltaruci in the sixth century is anachronistic, 
since this kind of dialogue only developed late in the eighth century 
and became widely used in Zen literature after that. 

3. The Chinese sources do not mention the length of t ime of 
Vinltaruci's sojourn in China. The Thien Uyen states that after bidding 
farewell to Sengcan, Vinltaruci traveled alone to Zhi Zhi Temple and 
remained there for six years translating scriptures. "Six years" is a 
conventional interval reflecting the period of time that, according to 
legend, Sakyamuni Buddha spent practicing asceticism before attain-
ing enlightenment. This "six years of training" became a convention 
in the literature of Chinese Zen.44 This stereotypical period of practice 
was also apparently adopted by Vietnamese authors, especially the 
compiler(s) of the Thien Uyen.45 

4. The most serious error committed by the (original) compiler of 
the Thien Uyen was to portray Vinltaruci as a disciple of Sengcan, prob-
ably because he was relying on Thong Bien. Modern scholars special-
izing in early Zen have discovered that Zen sources earlier than the 
eighth century do not mention Sengcan as the Third Patriarch, and 
these scholars consider this tradition fictitious. The Xu gaoseng zhuan 
mentions only a certain meditation master Can in the list of succes-
sors in the entry on Fachong. The biography of Sengcan as the Third 
Patriarch probably is a fabrication based on this list.46 The Chuanfabao 
ji [Annals on the Transmission of the Dharma-Treasure],47 a text written 
around 712, is the first text to make Sengcan the Third Patriarch and 
teacher of Daoxin. The Xu gaoseng zhuan contains the earliest biography 
of Daoxin, yet it does not connect him to Sengcan. 

W h a t can we conclude from these points? It appears likely that some 
Vietnamese Buddhists eager to claim orthodoxy for Vietnamese Bud-
dhism endeavored to connect Vinltaruci to Phap Hien, after describing 
Vinltaruci as a disciple who had received the "mind-seal" directly f rom 
Sengcan, the Thi rd Patriarch of Chinese Zen. 

The reader may still suspect that there mus t be some historical basis 
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for the Vinltaruci legend in Vietnam. The only plausible explanation I 
can produce at the present time is as follows: 

Nguyen Duy Hinh has pointed out convincingly through archaeolog-
ical evidence that by the second century Phap Van Temple had become a 
significant center of Buddhism in Vietnam that housed Buddhist mis-
sionaries from India.48 The kind of Buddhism that flourished at Phap 
Van at that t ime—and in subsequent centuries at a system of three sister 
temples—was a mixture of popular Indian Buddhism and elements of 
Brahmanism that came from either India or Champa.4 9 Thus, from the 
period between the second and sixth centuries there might have been an 
Indian or Cham monk by the name of Vinltaruci who came to dwell at 
Phap Van. Later Vietnamese authors have identified him with the 
Tripitaka Master Vinltaruci, the translator of Da Xingshan Temple, and 
constructed a legend about him as a Zen patriarch. 

One can still argue that Vinltaruci the translator did arrive in Viet-
nam and subsequently came to dwell at Phap Van Temple. Later Viet-
namese authors, eager to connect Vietnamese Buddhism to Chinese Zen, 
erroneously related him to the legendary Third Patriarch Sengcan. Even 
so, this would not alter my contention that Buddhism came to Vietnam 
quite early from different sources, and Zen was only one among various 
trends that came later. In any case, the story of Vinltaruci as recorded in 
the Thien Uyen cannot be taken as factual.50 

D I N H K H O N G AND T H E PHAP V A N L I N E A G E 

Nineteen generations of Dharma successors of the Vinltaruci School— 
from Vinltaruci to Y Sdn—are recorded in the Thien Uyen. However, 
from Vinltaruci to Dinh Khong (eighth generation), the biographies of 
only two masters, Phap Hien (second generation) and Thien Hoi (fourth 
generation), are recorded. There is absolutely no information about the 
third, fifth, sixth, and seventh generations. A brief analysis of the struc-
ture of these two biographies will shed some light on this school. 

Phap Hien's biography appears to be reconstructed from notes taken 
from the biography of Thong Bien51 combined with an enlightenment 
story in the form of an encounter dialogue typical of Song Zen and 
probably borrowed from a dialogue (traditionally believed to have taken 
place) between Daoxin and Hongren, the Fourth and Fifth Patriarchs of 
Chinese Zen, related in the Chuandeng lu. Thanh Bien's biography follows 
the same formula. The encounter dialogue in his biography is obviously 
based on a dialogue between the Chinese Zen Master Dazhu Huihai and 
his disciple, which can also be found in the Chuandeng lu?2  

At present we have no further information about Phap Hien and Thanh 
Bien. But we do have a hint about how the (original) author of the Thien 
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Uyen established the existence of these two monks: He might have found 
records of them in Thong Bien's Chieu Doi Luc and then assigned them 
their respective places in the Vinltaruci school based either on Thong 
Bien's information or on the dates of events or of their deaths. 

For the time being I suggest that we can go along with tradition and 
accept their historicity for the following reasons: 

1. Excluding the encounter dialogues borrowed from the Chuandeng 
lu, the biographies of both Phap Hien and Thanh Bien seem to contain 
some historical facts, that is, events recorded in non-Buddhist history 
texts. 

2. According to his biography, when Phap Hien first entered religious 
life, he was a disciple of a monk named Quan Duyen at Phap Van Temple. 
Although nothing else is known about Quan Duyen,53 it is hard to see 
why the complier of the Thien Uyen should fabricate his existence. 
Again, he might have taken it from Thong Bien's Chieu Doi Luc. 

3. A brief biographical note of Phap Hien is recorded in the An Nam 
Chi Nguyen [Sourcebook of Annam}.54 Although it was inadvertently 
ascribed to Nguyen Hoc, we know that it is about Phap Hien, since it 
is almost identical to a passage in the latter's biography in the Thien 
UyenP 

4. It is mentioned in Phap Hien's biography that Emperor Gaozu of 
the (Chinese) Sui dynasty "dispatched an envoy to bring Buddha relics 
and five boxes of official credentials, and ordered Phap Hien to build a 
stupa to worship them. Phap Hien built a stupa at Phap Van Temple, 
Luy Lau, and at famous temples in Phong, Hoan, Tracing, and Ai prov-
inces."56 This event is also recorded in Chinese sources. According to 
Tanqian's biography, Emperor Gaozu sent out relics three times in all. 
The first time he gave to thirty prefectures in the sixth month of 601, 
the second time to fifty-one other prefectures in the first month of 
602. The third time, in the first month of 604, he ordered the building 
of more than one hundred stupas to receive relics. Phap Hien's relation 
with Thien Chung Temple is also confirmed.57 

The remaining biographies—from Dinh Khong (P-808, eighth gener-
ation) to Y Sdn (nineteenth generation, the last master of the "Vinltaruci 
school")—seem to present a picture of a coherent trend of Buddhism, 
describing a Buddhism that features thaumaturgy, asceticism, and ritu-
alism, while being very engaged in the world.58 In short, these biographies 
depict a Buddhism that does not even remotely resemble the practice of 
Zen as the Zen classics present it to us.59 

The fact that Dinh Khong's biography seems to mark the beginning 
of a coherent trend has led some to conclude that the so-called Vinltaruci 
school never existed, and that instead there was a school founded by 
Dinh Khong.60 This conjecture is not unreasonable, given the historical 
and literary evidence that disproves the traditional view that Vinltaruci 
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came to Vietnam and founded a Zen school bearing his name. However, 
such an interpretation would entail denying the presence of Phap Hien 
and Thanh Bien and a tradition of Buddhist practices and activities at 
Phap Van Temple prior to the time of Dinh Khong, and I think denying 
this is neither necessary nor correct. 

Taking into consideration all the evidence presented above, I am in-
clined to believe that a Buddhist center (and perhaps a lineage, in a 
loose sense) certainly existed at Phap Van Temple at the time of the 
alleged arrival of Vinltaruci in Vietnam (sixth century). The fact that 
Phap Hfen was assigned to receive the Buddha relics and build a stupa 
there to house them indicates that Phap Van Temple was probably a 
significant center of Buddhism. Although Vinltaruci (the translator) 
never came to Vietnam and the so-called Vinltaruci Zen school is a mere 
fiction, there was indeed a line of Buddhism whose center was Phap Van 
Temple. The Buddhism they practiced there, as reflected in the activi-
ties of its eminent monks such as Dinh Khong, Phap Thuan, Van Hanh, 
Dao Hanh, and others, combined meditation, asceticism, magic, won-
der-working, and ritualism, a far cry from the Southern school of Chi-
nese Zen. 

Even if we do not deny the historicity of Phap Hien and Thanh Bien, 
we can still draw some conclusions from the inconsistency and dissimi-
larity in both content and literary style between the extant biographies 
of Dinh Khong and eminent monks after him, and those of the first three 
figures of the so-called Vinltaruci school: 

1. The biographies of the eminent monks from Dinh Khong on were 
probably derived from historical records other than Thong Bien's Chieu 
Doi Luc. 

2. The construction ofVinltaruci's biography and the interpolation 
of encounter dialogues of the "transmission of the lamp" genre into 
the biographies of his alleged immediate religious descendant Phap 
Hien and Thanh Bien, the fourth generation of the lineage, is simply 
another effort to locate the roots of this Vietnamese line of Buddhism 
in Chinese Zen. 

T H E V O N G O N T H O N G SCHOOL 

The (original) compiler of the Thieri Uyen seems reluctant to approve 
of the "Vinltaruci school" as Zen and only recognizes the Vo Ngon Thong 
school, when he notes at the end of Vo Ngon Thong's biography that "the 
Zen school in our country [Vietnam] began with Vo Ngon Thong."6 1 

However, if one studies Vo Ngon Thong's biography carefully, one can-
not help question whether the traditional account of a man named Vo 
Ngon Thong and his activities in Vietnam is at all believable. The issue 
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of Vo Ngon Thong's coming to Vietnam is not at all as clear as some 
might think.62 

V6 Ngon Thong's biography is recorded in the Thien Uyen as follows: 

Zen Master Vo Ngon Thong (Wu Yan Tong) of Kien Sd Temple at 
Phu Dong District , Tien Du Prefecture, was originally from 
Guangzhou. His family name was Zheng. From a tender age he re-
spected Buddhist lore and did not attend to the family property. He 
entered religious life at Shuanglin Temple in Wuzhou. By disposi-
tion he was generous, profound, and a man of few words. He silently 
comprehended and realized the true nature of things, so his contem-
poraries called him Vo Ngon Thong (i.e., Wordless Realization) or Bat 
Nguf Thong (Bu Yu Tong) according to the Transmission of the Lamp. 

Every day Thong paid homage to the Buddha. One day [as he was 
doing so] a Zen Master asked him, "Venerable Sir, what are you paying 
homage to?" Thong said, 'To the Buddha." The Zen man pointed to 
the Buddha-image and said, "But what is this one?" Thong had no 
reply. 

That night he went with full formal deportment to the Zen man. 
After bowing politely Thong said, "What was the meaning of what 
you asked me before?" The Zen man said, "How many summers since 
you left home [to become a monk}?" Thong said, "Ten summers." 
The Zen man said, "Have you ever really left home yet?" Thong became 
even more confused. The Zen man said, "If you can't understand even 
this, what good are a hundred summers?" He then took Thong to see 
Mazu. But when they arrived in Jiangxi, Mazu had already passed 
away, so Thong went to call on the Zen Master Baizhang Huaihai. 

Once [when Thong was present] there was a monk who asked 
Baizhang, "What is the Great Vehicle doctrine of enlightenment?" 
Baizhang said, "When the mind ground is empty, the sun of wisdom 
spontaneously shines." At these words Thong had attainment. He 
then returned to Guangzhou and became abbot of Hua An Temple. 

Once someone asked him, "Are you a Zen Master or not?" Thong 
said, "This poor monk has never studied Zen." After a long silence, 
Thong called out to the questioner and he responded. Thong pointed 
to a coir-palm tree, and the man had no reply. 

Once when Zen Master Yangshan was still a novice, Vo Ngon Thong 
called out to him, "Hey Ji, move the bed over here for me." Yangshan 
moved the bed over to him. Thong said, "Now put it back where it 
was." Yangshan did as he was told. Thong again asked, "Ji, what is 
there over there?" Yangshan said, "Not a thing." Thong said, "What 
is there over here?" Yangshan said, "Not a thing." Thong called him, 
"Hey Ji!" Yangshan said, "Yes?" Thong said, "Go away."63 

Except for the introduction of Vo Ngon Thong as a monk of Kien Sd 
Temple, this account is identical to the biography of Bu Yu Tong,64 a 
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disciple of Baizhang, in the Chuandeng lu. The compiler of the Thien 
Uyen notes that Vo Ngon Thong is also called Bat NgO Thong (Bu Yu 
Tong) in the Chuandeng lu, but the Chuandeng lu and other Chinese Zen 
sources never mention that Bu Yu Tong is also called Wu Yan Tong (Vo 
Ngon Thong). 

The Thien Uyen continues: 

In the ninth month, autumn, of the fifteenth year, canh it, of the 
Yuanhua era (820) of the Tang dynasty, Vo Ngon Thong came to Kien 
Sd Temple and planted his staff there. Except for his two simple 
meals, Thong was absorbed in the joy of meditation. He generally sat 
facing the wall without uttering a single word. Even after many years, 
no one knew him except for a monk named Cam Thanh who lived at 
the temple. Cam Thanh honored and revered Vo Ngon Thong and served 
by his side, coming into intimate contact with his mystic potential, 
and receiving his essential teaching in full.65 

How credible is the above passage? Is Vo Ngon Thong of the Thien 
Uyen one and the same as Bu Yu Tong of the Chuandeng lu? This is not 
a trivial matter. In fact, as long as this question cannot be answered, the 
Vo Ngon Thong issue cannot be considered solved. 

The traditional argument for the authenticity of Vo Ngon Thong's 
presence in Vietnam rests on two premises: 

1. The fact that the Chuandeng lu does not record Vo Ngon Thong's 
activities in Vietnam or the date and place of his death indicates that 
Thong left China for Vietnam later in his life. 

2. The record of Thong's activities in Vietnam is credible because 
the compiler of the Thien Uyen, being a Vietnamese, must have been 
more aware of Thong's works in Vietnam than the Chinese authors. 

I find it hard to agree with this argument for the following reasons: 
1. The absence of date and place of death in the biographies of the 

Zen masters in the Chuandeng lu is not restricted only to the case of Vo 
Ngon Thong. 

2. When the author of the Thien Uyen describes Vo Ngon Thong, he 
says that after Vo Ngon Thong settled down at Kien Sd Temple, "he 
generally sat facing the wall without uttering a single word." This 
description seems artificial. The phrase "without uttering a single 
word" appears to be a dramatization of the Chuandeng lu's description 
of Bu Yu Tong that he was "a man of few words and he silently compre-
hended and realized the true nature of things."66 Ascribing the practice 
of "sit facing the wall" to Vo Ngon Thong seems to be another desperate 
effort on the part of the compiler of the Thien Uyen to connect Cam 
Thanh and the Kien Sd line to the orthodox Zen of Bodhidharma. 

It is true that some Chinese Zen sources ascribe this practice to Bodhi-
dharma,67 but it is variously interpreted even in these sources. Actually, 
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two different expressions are used in the original Chinese: biguan [literally 
means "wall contemplation"} and mianbi [facing the wall}. A closer 
scrutiny of these two terms will not only clarify some aspects in Zen 
doctrine and practice in general but also shed light on our immediate 
issue of Vo Ngon Thong.68 

The Xu gaoseng zhuan (composed in 664) only uses the expression 
biguan, whereas in the Chuandeng lu we find both biguan and mianbi. The 
Xu gaoseng zhuan interprets biguan as a method of pacifying the mind 
(anxin) that Bodhidharma taught his two disciples, Huike and Daoyu.69 

Biguan is also connected with the famous teaching of "entrance [into 
the Dharma} through principle (li) and practice (xing)" traditionally 
ascribed to Bodhidharma. It is a method of contemplation that helps 
the practitioner get rid of discrimination between "self' and "others" 
and to realize the equality of the mundane and the supramundane.70 

Here I am inclined to follow Tang Yongtong's interpretation that biguan 
does not mean "wall contemplation" in the sense of contemplating the 
wall; rather, it denotes a firm, unshakable, nondual contemplation.71 

Note again that in the Xu gaoseng zhuan, biguan is not at all connected 
with mianbi or interpreted to mean physically sitting facing a wall. 

In the Chuandeng lu (composed around 1005), both biguan and mianbi 
appear. According to this text, Bodhidharma came to China during the 
time of Liang Wudi (502-550) to teach Buddhism. When he found out 
that nobody could understand his teaching, Bodhidharma went to dwell 
at Shaolin Temple on Mount Song, where he "sat silently all day facing 
the wall (mianbi). Nobody could fathom him, so they called him biguan-
Brahmana." A few lines after that we also read that "the master 
[Bodhidharma} sat upright facing the wall (mianqiang) without teaching 
him [Huike} anything."72 Note that here the word qiang (wall) is used. 
Thus, we observe that for the author of the Chuandeng lu, biguan is identi-
cal to mianbi, and he does not seem to be aware of other technical implica-
tions of the expression mianbi. 

Briefly, the Thien Uyen description of Vo Ngon Thong—that "he gener-
ally sat facing the wall (mianbi) without uttering a single word. Even 
after many years, no one knew him"—seems to be inspired by the passage 
on Bodhidharma in the Chuandeng lu. Note that this "wall contemplation" 
or "wall facing" is not ascribed to the other Zen patriarchs after 
Bodhidharma, nor to Baizhang, Vo Ngon Thong's alleged teacher. We 
find absolutely no trace of this practice in Vo Ngon Thong's successor 
Cam Thanh, or, for that matter, in Vietnamese Buddhism, ancient or 
modern, although the Vo Ngon Thong school is traditionally referred to 
as the "Wall-Contemplation school" (Quan Bich) in Vietnam. 

Because of the abundance of borrowings and fabrications in the Thien 
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Uyen we cannot uncritically accept the authenticity of Vo Ngon Thong 
or the identity of this alleged Vo Ngon Thong with the Bu Yu Tong of 
the Chuandenglu. The Thien Uyen was constructed with the aim of bring-
ing an orthodoxy to Vietnamese Buddhism. Together with other factors 
that will be discussed below, this leads me to believe that—as in the 
case of Vinltaruci—the Thien Uyen story of Vo Ngon Thong's coming to 
Vietnam to establish a Zen sect bearing his name is nothing more than 
a construction. 

Consider another factor. The Chuandeng lu gives biographies for only 
thirteen of Baizhang Huaihai's thirty-one successors. These are: (1) Gui-
shan Lingyou, (2) Huangbo Xiyun, (3) Daci Huanzhong, (4) Tiantai 
Pu-an, (5) Junzhou Changguan, (6) Shishuang Xingkong, (7) Fuzhou 
Da-an, (8) Guling Shenzan, (9) Guangzhou He-an Tong (i.e., Bu Yu 
Tong), (10) Longyun Tai, (11) Weiguo Dao, (12) Zhenzhou Wansui, 
and (13) Hongzhou Dongshan.73 

To connect Cam Thanh and the Kien So Temple with the Chinese Zen 
tradition and the lineage of Baizhang belonging to the orthodox Southern 
school (at least according to tradition), the author of the Thien Uyen had 
to choose one among these thirteen Zen masters as Cam Thanh's teacher. 
Guishan, Huangbo, Huanzhong, and Shenzan are very well-known per-
sonages in Chinese Zen literature, and all have complete biographies 
that make it difficult to fabricate anything more about them. As for the 
remaining eight (not including Bu Yu Tong), five lack clear biographes, 
and the other three are listed with either the places of their deaths or 
both places and dates of death. This leaves Bu Yu Tong (i.e., the alleged 
Vo Ngon Thong of the Thien Uyen), whose short biography contains neither 
date nor place of death, as the most convenient figure to connect with 
Cam Thanh and the Kien So lineage of Vietnamese Buddhism. This sup-
ports the thesis that tales of Vo Ngon Thong's works in Vietnam are 
apocryphal. 

A final note: It is highly likely that the author of the Thien Uyen 
derived his information from Thong Bien's Chieu Doi Luc. It is conceivable 
that Thong Bien himself had evidence upon which he based the story of 
Vo Ngon Thong in Vietnam. But, unfortunately, the Chieu Doi Luc is not 
extant, and with the evidence available to us we cannot but distrust this 
traditional account. 

V O N G O N T H O N G SCHOOL OR K I E N SO LINEAGE 

The fact that the author of the Thien Uyen strove to find a master in 
the Chinese Zen tradition contemporary with Cam Thanh to establish an 
orthodox Southern Zen lineage in Vietnam strongly implies the histo-
ricity of Cam Thanh. 
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In Cam Thanh's biography it is said that he built Kien Sd Temple. In 
the story of Xung Thien Than Viidng [the God King Storming the Sky] in 
the Viet Dien, an important text on Vietnamese myth and history, there 
was a monk named Chi Thanh who dwelt at Kien Sd Temple.74 I am 
inclined to believe that Chi Thanh and Cam Thanh are one and the same. 
Cam Thanh's biography in the Thien Uyen tells us that when he first 
entered religious life his Dharma-name was Lap Duic. The name Cam 
Thanh was given to him by Vo NgonThong. Note that Cam Thanh [Moving 
Sincerity] and Chi Thanh [Utmost Sincerity] are almost synonymous. 

In considering Cam Thanh's biography, we need to discount borrowed 
passages, as we did with Phap Hien's biography. If we omit the fabricated 
instruction allegedly given to him by Vo Ngon Thong—which is identical 
with a passage from the Chuandeng lu75— Cam Thanh's biography seems 
consistent in many respects with the biographies of other Vietnamese 
eminent monks and appears to contain historical facts: 

1. At first Cam Thanh's Dharma-name was Lap Duic. He devoted 
himself to chanting dharanls and reciting sutras. 

2. Cam Thanh was offered land by a lay Buddhist to build a temple. 
He repeatedly declined the offer until an immortal appeared to him in 
a dream76 and persuaded him to accept. 

3. Cam Thanh built Kien Sd Temple at Phu Dong Village. The temple 
was named after "Phu Dong Thien Viidng" [the Celestial King of Phu 
Dong, a legendary hero of Vietnam.] The Viet Dien states that the monk 
Chi Thanh dwelt at Kien Sd Temple, which was built to worship "Phu 
Dong Thien Viidng."77 

Ly Te Xuyen, who compiled the Viet Dien in 1329, seems not to have 
known of any connection between Chi Thanh (Cam Thanh?) and any Chi-
nese Zen school or a Zen master named Vo Ngon Thong. 

These facts indicate that Cam Thanh was the "founder" of Kien Sd 
Temple, which evolved into a sacred place in Vietnamese religion and 
the center of a Buddhist lineage that lasted until the middle of the 
thirteenth century. An analysis of the biographies of the monks in this 
lineage and their activities and practices reveals a kind of Buddhism not 
much different from that of the Phap Van lineage. 

HIEN QUANG AND THE LINJI (LAM TE) ZEN SCHOOL 

The notion of a Vo Ngon Thong Zen school in Vietnam seems to have 
originated with Thong Bien. None of the other works of the same "trans-
mission of the lamp" genre after Thong Bien speak of a Chinese Zen 
monk named Vo Ngon Thong as the founder of a school or lineage. 

The LUcJc Dan Thien Phai Do was composed around 1310-1313 by an 
author who obviously belonged to the True Lam school. In addition to 
his own school he also mentioned three other schools: the first transmitted 
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by Vtfdng Chi Nhan, the second by Nhat Thien, and the third by Tianfeng. 
Among the transmitters of this last school were Dadeng and Nansi. The 
author of the LUdc Dan Thien Phai £>odid not know of the situation of the 
transmission before Thien Nguyet (or Thien Lao)—who according to the 
Thien Uyen belonged to the sixth generation of the Vo Ngon Thong school. 
In explaining his own lineage (True Lam) he traced it back to Thong 
Thien (died 1228)—thirteenth generation of the Vo Ngon Thong school 
according to the Thien Uyen. He did not explicitly claim that the True 
Lam school derived from the Linji school, but he did mention a certain 
Tianfeng as the (Chinese) transmitter of the Linji school in Vietnam. 

The writings of Phuc Dien should help shed some light on the issue. 
In his KeDang LUdc Luc, he mentioned a number of eminent Song monks 
who came to Vietnam during the Tran dynasty to transmit the orthodox 
teachings of the Linji school. These were Dadeng, Yingshun (OngThuan), 
Tianfeng, Yuanzheng, Xiaoyao, and Huizhong (Hue Trung). 

According to Phuc Dien, Emperor Tran Thai Tong first studied with 
Yuanzheng but afterward received the transmission from Tianfeng. Thai 
Tong's son Tran Thanh Tong received the transmission from National 
Preceptor Dadeng. Tran Nhan Tong, Thanh Tong's son and the founder of 
the True Lam School, received the transmission from the Eminent 
Huizhong (Hue Trung).78 From Phuc Dien's records we learn that Tran 
Nhan Tong himself belonged to the sixth generation of the lineage of 
Hien Quang of Van Tieu Temple, Mount Yen Tii, Hai Duong Province, 
who was the first patriarch of the Linji school in Vietnam. 

Thus, according to Phuc Dien, toward the end of the Ly dynasty there 
had been Chinese Zen monks of the Linji lineage coming to Vietnam to 
spread their message. By the end of the Ly and in the early period of the 
Tran, Linji Zen—or what was perceived and practiced by its Vietnamese 
adherents as Linji Zen—was taking root in Vietnam. There were vari-
ous lineages and temples spreading the perspectives and practices of the 
school. This was the beginning of the lasting influence of this school— 
at least from the traditional standpoint—on Vietnamese Buddhism. 

There are, however, some discrepancies between the records of Phuc 
Dien and those of the author of the LUdc Dan Thien Phai Do. According 
to this author, a proclaimed adherent of the True Lam School, Tran Nhan 
Tong, its founder, belonged to a Zen lineage that began with Thong 
Thien (died 1228)—a monk of the thirteenth generation of the Vo Ngon 
Thong school, according to the Thien Uyen—who transmitted the 
Dharma to Tiic Ltf, to Yingshun (Ong Thuan), to Xiaoyao, and to 
Huizhong (Hue Trung). Tran Nhan Tong received the Dharma from 
Huizhong (Hue Trung). These six masters do not neccessarily represent 
six generations. The author of the LUdc Dan Thien Phai Do also did not 
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identify his True Lam school with Linji Zen, only remarking that a certain 
Layman Tianfeng, who transmitted the Dharma to National Preceptor 
Dadeng, was a transmitter of Linji Zen. 

Phuc Dien, a self-avowed Linji monk, also listed Tran Nhan Tong as 
the sixth generation of the Vietnamese Linji lineage, which began with 
Hien Quang as the first patriarch. The five generations before Tran Nhan 
Tong were Hien Quang, Yuanzheng, Dadeng, Xiaoyao, and Huihui (Hue 
Hue). 

The two lineage lists are as follows: 
The LUdc Dan Thien Phai Do list Phuc Dien's list 
Thong Thien Hien Quang 
Ttic Lit Yuanzheng 
Yingshun (Ong Thuan) Dadeng 
Xiaoyao Xiaoyao 
Huizhong (Hue Trung) Huihui (Hue Hue) 
Tran Nhan Tong Tran Nhan Tong 

The two lists agree with one another from the fourth generation 
on, although Huizhong (Hue Trung) became Huihui (Hue Hue) in Phuc 
Dien's list.79 The author of the LUdc Dan Thien Phai Do agreed with Phuc 
Dien that Dadeng was the teacher of Tran Thanh Tong, but unlike Phuc 
Dien, he did not include Dadeng in the True Lam lineage. I am inclined 
to think that Phuc Dien's records are more credible, since they seem to 
reflect still observable Vietnamese Buddhist realities. Phuc Dien's ap-
proach also appears to be more valid because he derived his information 
not only from older texts but also from facts gathered at various temples. 

Let us sum up: Toward the middle of the Ly dynasty educated Vietnam-
ese monks began to come into contact with Chinese Zen literature and 
Chinese monks. In China at the time, Zen was the most intellectually 
prestigious form of Buddhism. By the time of the early Tran dynasty 
Buddhism had been well received by the elite class and there had been 
learned Chinese monks arriving at the Vietnamese capital to teach. The 
fact that some of them claimed membership in the Linji lineage is not 
surprising because asserting such claims was a common practice in China. 
The fact that Vietnamese Buddhists claimed to belong to the Linji tradi-
tion only shows that Vietnamese Buddhists came into contact with Chinese 
monks purporting to be representatives of this Chinese Zen school. 

Despite what the records tell us, however, in reality the Vietnamese 
absorption of Linji Zen seems to have taken the form of adopting certain 
styles of thought and practice taught by different teachers in different 
localities. There is no reliable evidence for the traditional belief that 
there were cohesive lineages established and uniform sets of doctrines 
transmitted. Present-day Vietnamese Buddhism still claims an affiliation 
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to Linji Zen, but in reality, it practices a kind of easygoing, emotionally 
reassuring, composite Buddhism that scarcely reflects the uncompro-
mising abstractness and iconoclasm associated with the Linji spirit. 

T H E THAO DUONG SCHOOL 

It is strange that modern scholars in Vietnam write on the history, 
development, and doctrine of the Thao Dtfdng Zen school, in the absence 
of any data about this school except for a list of names of the monks in 
the lineage. 

In what appears to be an appendix to the Thien Uyen, next to the title 
"Zen Master Thao Dtfdng of Khai Quoc Temple in the Capital of Thang 
Long" there is a note saying "transmitting the lineage of the Xuedou 
Mingjue school,"80 yet absolutely no details about Thao Dtfdng are pro-
vided. So far we have not been able to locate any Vietnamese sources 
that record his teaching. Kawamoto Kunye reported that according to 
the Chanlin baoxun [Precious Instructions from the Zen Forest], Zen 
Master Caotang (Thao Dtfdng), the founder of the Thao Dtfdng school in 
Thang Long, was the same as Zen Master Caotang Shanqing, the disciple 
of Zen Master Huitang Zuxin who belonged to the twelfth generation 
of the line of the Sixth Patriarch Huineng's disciple Nanyue Huairang. 
Thao Dtfdng transmitted the lineage of Yunbao Zhongxian.81 While 
there are records of some instructions of a Zen Master Caotang in the 
Chanlin baoxun,821 have not been able to verify Kawamoto's identifica-
tion of this Caotang with the Thao Dtfdng in Vietnam in the same work. 

The earliest Vietnamese historical record that mentions the name 
Thao Dtfdng is the An Nam Chi Nguyen, 3, chapter on "Immortals and 
Buddhist Monks": 

Zen Master Thao Dtfdng was very virtuous and well versed in Bud-
dhist literature. The Ly King made him his teacher. Subsequently, 
Thao Dtfdng passed away sitting upright.83 

The An Nam Chi LUdc [Brief Records of An Nam] is the earliest 
source for the legend about Thao Dtfdng that has been accepted 
uncritically by scholars in the history of Vietnamese Buddhism. The A» 
Nam Chi LUdc gives the following account of Thao Dtfdng: 

Thao Dtfdng followed his teacher to live in Champa. King Thanh 
Tong of the Ly dynasty, in an expedition against Champa, captured 
him and gave him to a monk scribe as a servant. One day the monk 
scribe was composing a text when he had to go outside. Thao Dudng 
secretly corrected the text. The monk thought his servant most extra-
ordinary and reported it to Ly Thanh Tong. The latter subsequently 
made Thao Dtfdng National Preceptor.84 
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Historical records85 tell us that during his reign Ly Thanh Tong made 
only one expedition against Champa, in 1069. If the story about Thao 
Dtfdng in the An Nam Chi LUdc is accurate, he must have been captured 
in 1069 and made National Preceptor86 sometime in the next two years, 
since early in 1072 Ly Thanh Tong fell seriously ill and subsequently 
died.87 

There is a strong case for doubting the veracity of the traditional 
picture of the Thao Dudng School: 

1. We saw that Thong Bien, in his dialogue with Empress Dowager 
Phu Thanh Linh Nhan at a vegetarian feast held at the National Temple 
in 1096, only mentioned Vinltaruci and Vo Ngon Thong when speaking 
about the Zen schools in Vietnam. He said nothing about the Thao 
Dudng school. This seems odd, since Thong Bien appears to have been 
a conscientious "historian," despite his limited exposure to Chinese 
Buddhist historical sources. 

2. We learn by way of Than Nghi's biography that in his Cbieu Doi 
Luc Thong Bien mentioned the existence of all the secondary sects that 
he knew of, although he did not record their transmissions in detail. 
Perhaps he did not consider the "Thao DUdng school" as a Zen school 
at all. 

3. If the Thao DUdng school flourished in aristocratic circles, as is 
the opinion of most Vietnamese scholars, how could it be that Thong 
Bien—who was also National Preceptor—did not know anything about 
Thao Dudng? Thong Bien should have known Thao Dudng well since 
they were almost contemporaries.88 

4. Thao Dudng might have taught a kind of Buddhism that Thong 
Bien did not find palatable. This would explain why he ignored Thao 
Dudng, just as he did the lineages of Nguyen Dai Dien and Nguyen Bat 
Nha, which according to some had a Tantric bent. Yet it is strange that 
Phu Thanh Linh Nhan herself did not seem to know anything about 
Thao Dudng and his (Zen) school.89 This is somewhat strange, consider-
ing the fact that Phu Thanh Linh Nhan was a devout Buddhist, as was 
Ly Thanh Tong's principal concubine. According to tradition, it was 
Thanh Tong who made Thao Dudng National Preceptor and who also 
succeeded Thao Dudng as a patriarch of the first generation of the 
school. Kawamoto also reported some relationships between Ly Thanh 
Tong and Thao Dudng as recorded in the An Nam ChiLUOc, yet I have 
not been able to locate them in the same book.90 

5. The list of successors of the school does not seem to be right 
either: Khong Lo and Giac Hai are also recorded as belonging to the 
school, though we know that these two monks belonged to the Vo 
Ngon Thong school. Moreover, I believe that these two figures should 
be classified as thaumaturges rather than Zen masters. 

6. Another apparent anomaly is that Ly Cao Tong (r. 1175—1210) is 
also recorded by the Thien Uyen as a "patriarch" belonging to the fifth 
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generation of the Thäo Diidng school.91 Ly Cao Tong ascended the throne 
in 1175 when he was only two years old and reigned for thirty-six 
years. Historical records tell us that Cao Tong indulged in luxury, and 
it was during his reign that the Ly dynasty began to disintegrate.92 

Cao Tong once followed the advice of Grand Tutor Dam DI Mong, a 
mediocre, opportunistic Confucian scholar,93 and passed some harsh 
laws restricting the Buddhist monks. This incident is recorded as 
follows by the Viet SiZ LUOc (3: 12b-13a): 

[In 1194} Dam DT Mong reported to the King [Ly Cao Tong], 
"Monks are now as numerous as laborers. They form groups as they 
please, choosing their own leaders, and flocking together in groups. 
They commit many odious acts, such as deliberately drinking wine 
and eating meat in austere places and monasteries or fornicating in 
monachal alcoves and meditation halls. They disappear by day and 
appear at night like foxes and rats. Perverting morals and defiling 
religion is becoming a habit with them. It is time to put an end to 
such conduct, otherwise, they will only get worse in the long run." 
The king was in agreement. DI Mong then summoned clergymen 
from all over the country to a public granary, chose some tens of 
them of repute as monks, and had the rest marked on the hand and 
sent back to lay life.94 

It is clear that Dam Di Mong's report bespeaks his personal antipathy 
toward Buddhism more than it directly reflects the actual situation. It 
is hard to understand why, if he had really been a "patriarch" of a Zen 
school, Ly Cao Tong could take such a report seriously and move against 
his own religion. Historical records also report many incidents toward 
the end of his life where Ly Cao Tong behaved more like a psychopath 
than a "Zen patriarch."95 Neither the Viet Sit Lüde nor the Toän Thti 
mentions anything about Cao Tong's involvement with any Zen school. 

There is another feasible explanation of the existence of a monk named 
Thäo DUöng in Ly Buddhism. As we saw, An Nam Chi Nguyen is the first 
source to mention Thao DUöng, describing him as "very virtuous and 
well versed in Buddhist literature" and stating that Ly Thanh Tong made 
him his teacher. Historical sources portray Ly Thanh Tong as an emperor 
with an ecumenical spirit, and religious activities in Vietnam under his 
reign were most interesting. Although he was a devout Buddhist, Thanh 
Tong strongly supported Confucianism and other religions. According 
to court chronicles, in 1057 Ly Thanh Tong had two temples built (Thien 
Phüc and Thien Tho), where golden statues of Brahma and Sakra (Indra)— 
the two eminent deities of Brahmanism—were worshipped.96 

Thäo Dufdng thus .might have been the Sino-Vietnamese name of a 
monk who came from either Champa or India and subsequently became 
Ly Thanh Tong's personal religious teacher. Thäo Düöng might have 
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taught a kind of Buddhism that was a mixture of Mahayana and Brahman-
ism. Some among the supposed successors of the "Thao Dtfdng lineage" 
had Indian names, and quite a few were laymen. This would explain the 
report that he was well respected by the court. This could also explain 
why later scholars like Le Trac, the author of An Nam ChiLitdc, came up 
with the story of Thao Dtfdng being captured in Champa, and why the 
compiler of the Thien Uyen went one step further to connect him with 
the Zen school of Xuedou Mingjue. 

In conclusion, therefore, until evidence is found to confirm tradi-
tional belief, I am inclined to think that the so-called Thao Dtfdng Zen 
school is as specious as the Vinltaruci and the Vo Ngon Thong schools.97 

Conclusion 
Even with all the arguments presented above, I am not unaware of the 
possible counterargument that it is not necessary to deny the actual 
presence in medieval Vietnam of Vinltaruci, Vo Ngon Thong, and Thao 
Dudng and their Zen schools simply because their biographies and the 
records of them contain contradictory, inaccurate, and anachronistic ele-
ments. 

One might argue that these three Buddhist teachers indeed came to 
Vietnam and established their own schools, and that the dubious character 
of their biographies results from the work of later Vietnamese Buddhist 
authors who tinkered with whatever data they might have had at their 
disposal about the lives of these three masters. It would be no surprise 
that these medieval Buddhist authors shaped the images of those masters 
by following the paradigmatic method of biographical writing deter-
mined by the interest of their time and their communities. Inevitably, 
they were writing a "history" of Vietnamese Buddhism from a particular 
horizon of expectation. 

I am not suggesting that after subtracting borrowed passages from 
the Chuandeng lu from the biographies of the Vietnamese eminent monks 
in the Thien Uyen, what remains really represents the "hard" historical 
facts of their lives. These facts, nevertheless, do give us more reliable 
biographical images98 of these Vietnamese monks. In the context of Viet-
namese intellectual history, these biographies (minus borrowed passages 
from the Chuandeng lu) reflect more directly the images of those eminent 
monks in the Vietnamese Buddhist communities before there was the 
need to connect Vietnamese Buddhism to Chinese Zen. 

What is beyond dispute is that the historical facts and evidence still 
do not support the traditional view on the existence and activities of the 
Vinltaruci, Vo Ngon Thong, and Thao Dtfdng "Zen schools" in Vietnamese 
history. Vinltaruci, Vo Ngon Thong, and Thao Dtfdng were not what the 
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traditional Vietnamese authors, both medieval and modern, have claimed 
them to be. Nor did these "Zen masters" play the kind of roles in Viet-
namese Buddhist history that those authors made them appear to play. 
And even if VinTtaruci, Vo Ngon Thong, and Thao Dtfdng were actually 
present in Vietnam, their positions and significance in Vietnamese Bud-
dhist history must be looked at from a different perspective. This can 
only be appropriately done when pertinent historical and other data 
have been gathered and their value critically analyzed. 

Toward the end of the Tang dynasty (618-907), Zen became so domi-
nant a school intellectually in the China-centered world that in most 
intellectuals' minds Buddhism was almost identical to Zen." With its 
powerful approach to Buddhist thought and practice and its poetic bril-
liance, by the Song dynasty (960-1297) Zen held a fascination for many 
East Asian intellectuals, including some of the most eminent Confu-
cians of the period. 

During the Ly dynasty, Chinese Zen literature began to be brought to 
Vietnam and caught the fancy of the elite class of the day, including 
some high-born Buddhist monks, most of them with background in 
Confucian learning. This development was reflected in the composition 
of texts of the "transmission of the lamp" genre initiated by Thong Bien. 
With the composition of the Chuandeng lu in China in 1004, "lamp 
history" began to supersede the "biographies of eminent monks" style 
and even influenced the composition of sectarian history, in the form of 
biographies, in other Buddhist schools.100 

The construction of Vietnamese Buddhist history in terms of sup-
posed Zen schools stems from the efforts of the elite eager to establish a 
notion of Zen-centered orthodoxy for Vietnamese Buddhism. Chinese 
Buddhists in general and Zen sectarians in particular endeavor to justify 
their orthodoxy by connecting their own school to an Indian lineage 
that can presumably be traced back to the historical Sakyamuni him-
self; Vietnamese Buddhists do so by connecting themselves to a school 
of Chinese Buddhism that they believe to be orthodox. Since for the 
medieval Vietnamese Buddhist elite Zen is the legitimate school of 
Buddhism, Buddhism is Zen tout court, and their own familiarity with 
Zen literature is tantamount to involvement in the heart of Buddhism. 



Chapter Three 

Rereading the Thien Uyen Tap Anh: 
Buddhism in Medieval Vietnam 

Through a close reading of the Thien Uyen, and of its traditional reading, 
I have made the case that one cannot rely uncritically on this text to 
reconstruct the historical transmission of Vietnamese Buddhism or to 
arrive at an accurate idea of the fundamental characteristics of Vietnamese 
Buddhism. Unfortunately, the standard view of Vietnamese Buddhist 
history and thought put forward by scholars and believers during the 
last fifty years has in fact been based on a naive and uncritical reading of 
the Thien Uyen. Therefore, rereading this book also means reevaluating 
the received view on Vietnamese Buddhist history. Identifying what is 
spurious in this critical text is an important contribution to rewriting 
early Vietnamese Buddhist history. 

The careful analysis of both the content and literary genre of the 
Thien Uyen in the previous chapter has revealed that this text should not 
be accepted uncritically. Abandoning the interpretation of the Thien 
Uyen as a "transmission of the lamp" text means reinterpreting Viet-
namese Buddhist history. Reevaluating the historical significance of this 
text does not mean denying its historical value altogether. By the same 
token, to demonstrate that Vietnamese Buddhism has not always cen-
tered on Zen does not in any sense denigrate Vietnamese Buddhism. 
Though Zen was the most intellectually prestigious form of Buddhism 
in the East Asian world for many centuries, and in particular during the 
time when the Thien Uyen was compiled, we do not need to subscribe to 
this evaluation. From a contemporary secular perspective and, for that 
matter, from a pan-Buddhist perspective, Zen does not "outrank" other 
forms of Buddhism, and the composite reality of medieval Vietnamese 
Buddhism is not in any sense a "lower form" of the religion than Zen. 

I have shown that after subtracting borrowed passages (mostly from 
the Chuandeng lu), the biographies of eminent monks recorded in the 
Thien Uyen seem to reflect historical events. These records give a picture 
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of the fundamental characteristics of Vietnamese Buddhism that is in 
some sense fragmentary, but—in its own context—also remarkably 
cohesive. 

The observation I have offered is that the Buddhism pictured in the 
Thien Uyen shares many common features with modern Vietnamese 
Buddhism, particularly from the perspective of practice. This may be 
the best testimony to the fact that the Thien Uyen is a useful historical 
document and not just a collection of fantastic but formulaic Zen stories. 
The records in the Thien Uyen reveal to us valuable information about 
the mentality, attitude, and aspirations of the Buddhist intelligentsia 
and the Buddhist masses. 

Of course, to reconstruct a true multidimensional history of Viet-
namese Buddhism is a project that would have to draw on sources from 
many disciplines—anthropology, archaeology, art history, epigraphy, and 
fieldwork. In this chapter, therefore, I present what amounts to a 
prolegomenon for a history of Buddhism in medieval Vietnam. 

A historical/critical reading of the Thien Uyen yields significant data 
regarding the role of Buddhism in medieval Vietnam that can be sum-
marized under the following categories: Buddhism and literary life, 
Buddhism and sociopolitical life, Buddhism and popular religion, and 
especially, the image of the monk in medieval Vietnam. The Thien Uyen 
also provides a general but useful picture of Buddhist doctrine and prac-
tice in medieval Vietnam.1 

Although I reject the traditional uncritical reading of the Thien Uyen 
as a "lamp history" text that records the actual historical transmission of 
Zen teaching in Vietnam, the text does show us how the Zen school was 
being constructed or imagined in medieval Vietnam. 

Buddh i sm and Literary Life 

Concerning Vietnamese poetry, Maurice Durand and Nguyen Tran Huan 
stated that before Nguyen Trai (1380-1443, a significant author of the 
[Later] Le dynasty, 1428-1788), "very little Vietnamese writing . . . 
has survived. It consists mainly of nom poems, some of whose titles are 
known; and though a few texts exist which have been ascribed to this 
period, their authenticity cannot be accepted without reserve."2 Durand 
and Huan add that "the period in question covers the Tran (1225-1400) 
and Ho (1400-1407) dynasties."3 

This is a rather surprising remark, overlooking as it does the many 
poems in classical Chinese written by eminent monks of the Ly and 
Tran dynasties.4 Perhaps the two scholars were unaware of the Thien 
Uyen, the Toan VietThiLuc[A Complete Record of Vietnamese Poetry}, 
or the Hoang Viet Thi Tuyen [Collected Poems of Vietnam}.5 In fact, the 
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first thing a reader with background in Vietnamese culture would notice 

when reading the Thien Uyen is the influence of Buddhism on Vietnamese 

literary life. Besides being a collection of biographies of eminent monks, 

the Thien Uyen is also a precious sourcebook for some of the earliest 

extant examples of Vietnamese literature. 

Vietnam had come into contact with Chinese culture and classical 

Confucian learning no later than 1 1 1 B.C.E. Historical records tell us 

that during the period of Chinese hegemony there were Vietnamese intel-

lectuals who received Chinese education and held administrative positions 

in China.6 Curiously, though, there are scarcely any extant records of 

any literary work by a Vietnamese author prior to the Ly dynasty. This 

may be because writings by Vietnamese authors during the time of Chi-

nese domination did not survive in the absence of indigenous Vietnamese 

state institutions to support and preserve them, and the early independent 

Vietnamese dynasties in the two centuries before the Ly were too short-

lived and preoccupied with political struggles to play the role of patrons 

of literature. Not until the time of the Ly was the Vietnamese concept of 

a national identity of sufficient concern and the court sufficiently orga-

nized to establish literary institutes to preserve writings by Vietnamese 

authors. 

W h i l e Buddhism only added some novel inspirations, images, and 

expressions7 to an already rich literature in China, especially during the 

Tang and Song, it played a more significant role in literary life of medieval 

Vietnam. Buddhist allegiances inspired the composition of what were 

probably the first written pieces of literature in Vietnam. Both premodern 

and modern collections of Vietnamese (written) literature usually begin 

on the eve of the Ly dynasty.8 The greater part of Ly literature consists of 

writings of eminent Buddhist monks. These writings range from poems 

and short essays to commentaries on Buddhist texts and independent 

works on various Buddhist topics. Unfortunately, most of these works 

have been irretrievably lost. In his LUdc Truyen Cac Tac Gia Viet Nam, 
which contains short biographical notes of Vietnamese authors and lists 

of their writings, Tran Van Giap begins with Khuong Viet Thai Su, an 

eminent monk of the Dinh and [Former] Le dynasties. 

According to the Thien Uyen, Khuong Viet studied the Confucian 

classics as a boy, but when he grew up he turned to Buddhism and 

eventually became a monk at Khai Quoc Temple. W h e n he was in his 

forties, Dinh Tien Hoang made him Tang Thong (General Supervisor of 

Monks), a rank he continued to hold even under the succeeding dynasty, 

the [Former] Le. W h e n the Song envoy Li Jue visited Vietnam, Le Dai 

Hanh asked Khuong Viet to receive the Chinese diplomat. The literary 

exchange between them has become a renowned event in Vietnamese 
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literature. When Li Jue went back to China, Khuông Viêt wrote him a 
farewell poem, which reportedly won him Li Jue's admiration: 

Embroidered sails extended in the auspicious sunshine and 
the fair wind, 

The spirit immortal returns to the sovereign's home. 
Thousands of miles across the blue waves, 
The road home to the ninth heaven is long. 
How sad human feelings are as we face the cup of parting, 
Fondly we try to hold you back, illustrious Sir. 
We hope you will exercise your profound intent on behalf 

of this southern land, 
Report clearly to our sovereign.9 

The fact that Khuông Viêt had studied the Confucian classics shows 
that there were Vietnamese intellectuals at that period who had been 
exposed to Chinese literature for some time. 

Khuông Viêt left an instructional verse to his disciple Da Bào before 
he was about to die: 

The fire was already there in the wood, 
Fire was there, then it came to life again. 
If you say there is no fire in wood, 
How could flames spring up when we drill for fire?10 

There is a notable absence of grandiloquent Zen phraseology in 
Khuông Viêt's verse. The verse expresses in simple language and imagery 
the fundamental Mahâyâna teaching that sentient beings are originally 
possessed of Buddha nature, without which the Buddhist path would 
be useless. 

We learn from the Thien Uyên that before entering the monastic life, 
most eminent monks had received an education that emphasized Confu-
cian texts. The elevation of Buddhism to the status of state religion, and 
especially the arrival of Chinese Zen literature, had served as an inspira-
tion for a new literary enthusiasm among the Vietnamese intelligentsia. 

Despite the formula that identifies Zen as a separate transmission 
beyond the verbal teachings, Zen Buddhism left a rich literary legacy. 
Zen literature contains, among other things, a kind of poetry that is 
rich in startling imagery, expressing a paradigm of heroic spirituality. 
Many Zen classics, such as the Biyan lu and the Wumen guan, were 
appreciated as much for their literary elegance as for their philosophical 
significance. It was exactly the literary brilliance of Zen writings that 
had attracted Chinese littérateurs to Zen, and that was to fascinate the 
Vietnamese Buddhist elite.11 There are many examples in Chinese and 
Vietnamese literature of Confucian scholars who were friends with Zen 
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monks, although they had no taste for Buddhism as a whole. Some of 
them composed poems and essays shot through with Zen idioms and 
metaphors. 

Eminent monks in medieval Vietnam began to emulate the Chinese 
Zen patriarchs and compose poems either in the form of instructional 
verses for their disciples before passing away or simply as expressions of 
their spiritual understanding and experience, and their attitudes toward 
the phenomenal world. Among these poems some are highly original, 
while others draw heavily on Chinese poetry and classical anecdotes and 
seem quite derivative. 

Quite a few of these poems have become very popular and have been 
learned by heart by many Vietnamese Buddhists. Foremost among them 
is probably the verse written by Van Hanh, one of the most beloved 
eminent monks in the hearts and minds of Vietnamese Buddhists: 

The body is like lightning: it's there and then it's not, 
It is like myriad plants and trees—fresh in the spring 

but fading in autumn. 
Trust in your destiny unafraid of ups and downs, 
Because ups and downs are [as evanescent] as drops of dew 

on a blade of grass.12 

This poem displays the Buddhist spirit of fearlessness in the face of 
the impermanence of the phenomenal world. This fearlessness is one of 
the principal virtues of a Bodhisattva, which allows him or her to operate 
in the world without fearing entanglement or disappoinment. 

Ctiu Chi composed this instructional verse before he passed away: 

Body and mind are fundamentally quiescent and still, 
But through the transformations of spiritual powers, 

all forms are manifested. 
Both created and uncreated phenomena come from this, 
In worlds countless as the grains of sand on the banks 

of the Ganges, 
Though they fill all of space, 
When contemplated one by one, they are formless. 
For a thousand ages this has been difficult to describe, 
But everywhere in every world it is always luminous 

and clear.13 

As an expression of his spiritual understanding, Cufu Chi's verse con-
tains idioms and metaphors as well as philosophical concepts that would 
certainly be novel to anyone who had been exposed only to Confucian 
learning. Clearly, the notions of countless worlds and a formless luminous 
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One Reality giving rise to an infinite variety of forms filling space are 
beyond the ken of Confucian classics. 

Vien Chieu, another eminent monk and particularly talented literary 
man, wrote this verse: 

The body is like a wall— 
it crumbles to the ground, 

All the worldly people are agitated— 
none is not distressed. 

If you comprehend that mind is empty and formless, 
Then you let form and emptiness, the hidden and the 

manifest, follow each other in turn.14 

The Buddhist message is that the phenomenal world is impermanent, 
and so is one's bodily existence, but if one realizes that the absolute 
(mind/emptiness) and the phenomenal (form) are identical, then one 
can wander freely in both ultimate and conventional realms. The poem, 
in brief, is an eloquent display of the heroic Mahayana and Zen Buddhist 
attitude toward life. 

In the same vein Man Giac wrote: 

When spring goes, the hundred flowers wither, 
When spring comes, the hundred flowers bloom. 
One thing after another, life passes before our eyes, 
Old age comes from above. 
Don't think that all flowers fall as spring ends, 
In the courtyard last night a plum branch bloomed.15 

In this poem Man Giac, taking a typical East Asian Buddhist attitude, 
refers to the flow of natural events as emblematic of ultimate reality. 
Once one realizes this, one experiences no fear in the face of the con-
stantly changing phenomenal world. 

Ngo An's instructional verse displays in mystical language and beautiful 
symbolism the fundamental Mahayana Buddhist view of the indestruc-
tibility of Emptiness or Buddha-nature: 

The wondrous nature of Emptiness is inconceivable, 
Yet with mind empty, it is not at all difficult to realize. 
A jewel burns on the mountain, 

its color constantly bright. 
A lotus blooms in the furnace, 

its moisture never parched.16 
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Khong Lo shows the free spirit and sense of mastery of an accomplished 
thaumaturge: 

I've found a land of dragon and snakes to settle down in, 
This rustic pleasure brings joy the whole day through. 
At times I climb to the solitary peaks, 
Sending forth a long whistle that chills the universe.17 

Giac Hai, his companion, displays the same transcendental spirit in 
his instructional verse: 

Spring comes, flowers and butterflies 
know the season well, 

Flowers and butterflies must have their own times. 
But flowers and butterflies are originally illusions, 
Do not occupy your mind with flowers and butterflies.18 

The nun Dieu Nhan shows the attitude of Patriarchal Zen in her verse 
before passing away: 

Birth, old age, illness and death, 
Have always been the same. 
If you wish to escape from them, 
By trying to untie your bonds, 

you add to your entanglement. 
It's only when you are deluded 

that you search for Buddha, 
It's only when you are confused 

that you look for Zen. 
I seek neither Buddha nor Zen, 
I just close my mouth and keep silent.19 

Dieu Nhan's verse expresses with Zen flavor the fundamental Mahayana 
view that is the most recurrent theme in the Thien Uyen, that as long as 
we still harbor a dualistic view, our efforts are delusory. The moment we 
realize the equality of samsdra and nirvana, we spontaneously and effort-
lessly realize our original Buddha nature. 

As I established in the previous chapter, the Thien Uyen is a polyphonic 
pastiche and not a single, coherent literary work. For instance, the encoun-
ter dialogue section in Vien Chieu's biography appears to contain a great 
part if not the whole of his short work entitled Tham Do Hien Quye't 
[Revelations of the Decisive Secret for Students]. Vien Chieu showed 
through this work that he was a talented and learned literary man who 
was versed in classical anecdotes both Buddhist and non-Buddhist and 
could draw upon them freely. Vien Chieu died in 1090, which shows that 
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the composition of Zen-inspired poetry and treatises had begun in Viet-
nam no later than the early decades of the Ly dynasty. 

Most of the authors who figured in the collections of Ly poetry were 
Buddhist monks. Among the few lay writers were some of the Ly em-
perors and aristocrats. The Thien Uyen records a total of nine poems 
written by lay Buddhist litterateurs: one by Empress Dowager Phu Thanh 
Linh Nhan, two by Ly Thai Tong, three by Ly Nhan Tong, and three by 
Doan Van Kham. 

Phu Thanh Linh Nhan (died 1117), was a principal concubine of Ly 
Thanh Tong as was the mother of Ly Nhan Tong, Thanh Tong's heir. She 
was known as a great patron of Buddhism. According to the Thien Uyen, 
Phu Thanh Linh Nhan studied Buddhism with the celebrated Thong 
Bien and had attained some spiritual awakening. She once composed a 
verse on enlightenment: 

Form is emptiness, so emptiness equals form, 
Emptiness is form, so form equals emptiness. 
Only when you are not attached to either, 
Do you mesh with the true source. 

The verse shows her familiarity with the Heart Sutra, probably the 
most frequently chanted scripture in East Asian Buddhism. It also dis-
plays the Zen spirit of nonattachment. 

Ly Thai Tong was the second emperor of the Ly and reigned during its 
heyday. He was a brilliant man who loved martial arts as well as literature 
and music. He was also well versed in the Buddhist teachings. Le Qui 
Don (1726-1784), arguably the greatest Confucian scholar in Vietnamese 
history, once compared Ly Thai Tong to Emperor Guang Wu of the Han 
dynasty.20 Of the two poems writtten by Ly Thai Tong, one was an instruc-
tion on the essence of Zen to Zen students: 

Prajna is really without a source, 
It teaches the emptiness of both persons and phenomena. 
The Buddhas of the past, present, and future, 
Are identical in Dharma nature.21 

My own opinion is that we should not be too hasty to read profound 
mystical attainment into these short Zen poems and sayings—most of 
them are quite formulaic and conventional within the Zen frame of 
reference. In most cases these Zen poems should be considered as poetic, 
literary expressions rather than as philosophical statements. Ly Thai 
Tong's poem, however, shows that at least he was familiar with some of 
the main technical terms and concepts of Mahayana Buddhism. 
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The second one is a poem Ly Thai Tong wrote to commemorate Vini-
taruci, the alleged founding patriarch of the first Zen school of Vietnam: 

When you first came to this southern country, 
Everyone knew that you had practiced Zen for a long time. 
You had to open the way for faith in the Buddhas, 
So that people of later generations could live in accord 

with the one mind, the source. 
The moon over Lanka is bright, 
The Lotus flower of transcendent wisdom is fragrant, 
When can I see you face to face 
So we can discuss the arcane lore together?22 

The Thien Uyen relates that after Van Hanh died, the court literati and 
many common people were present at the cremation. Later, Emperor Ly 
Nhan Tong wrote a commemorative poem: 

Van Hanh fused present, past, and future, 
He matched the workings of ancient prophecies. 
His native village was Co Phap, 
He planted his staff there to guard the royal territory.23 

Ly Nhan Tong also composed a verse in commemoration of monk 
Sung Pham: 

Sung Pham hailed from the southern country, 
He returned home successful with mind empty. 
Long ears reflect his auspicious quality, 
[He realized that} all phenomena are inherently detached 

[from all forms] and extremely subtle.24 

Once, after witnessing a magical feat displayed by the two monks 
Thong Huyen and Giac Hai, Ly Nhan Tong was so amazed that he wrote 
a poem to praise them: 

Giac Hai's mind is like the ocean, 
Thong Huyen's way is mysterious. 
Full of supernatural powers and magical skills, 
One is Buddha, the other an immortal.25 

The other lay Buddhist writer who was credited with three poems 
was Doan Van Kham of the Ly dynasty. Not much is known about him 
except that he was Minister of Public Works under Ly Nhan Tong. His 
poems show that he was a devout Buddhist and a talented poet in his 
time. 

The first poem was in praise of the eminent monk Quang Tri: 

Hanging his staff on a perilous peak, 
he has left behind the dusts of the senses. 
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As I dwell silently amidst dreamlike illusion, 
I ask the floating clouds: 

I am earnest, but there is no way for me to study 
with Fo Tu Teng and Kumarajlva, 

Entangled as I am with high society, 
that flock of ostentatious storks.26 

In this poem Doan Van Kham displays his u tmost admiration for Q u a n g 
Tri by l ikening him to Fo Tu Teng and Kumaraj lva . 2 7 T h e Thien Uyen 
tells us that Q u a n g Tri was an ascetic who made his abode on Mount Tuf 
Sdn. H e always wore a patched robe and fed himself on pine nuts. Q u a n g 
Tri had a spiritual companion, a hermit-monk named Minh H u e . H i s 
contemporaries said that they were the reincarnations of the il lustrious 
Tang dynasty Zen companions Hanshan and Shide. 

When Q u a n g Tri passed away, Doan Van Kham composed a poem in 
his honor: 

H e escaped from the capital and dwelt in the forest 
till his hair turned white, 

H e shook out his sleeves [rejecting conventional society] 
for the high mountains, 

The more remote, the higher his reputation. 
How often I wished to don simple garb and go to his side! 
Now suddenly comes the news that he has departed 

and his Zen retreat is closed, 
Now in the courtyard of his temple the birds cry in vain 

to the moon. 
Who can compose the inscription for his tomb? 
Companions in the Path should not be sad as he departs 

forever, 
The mountains and rivers in front of his retreat are his 

true portrait.28 

Doan Van Kham also wrote a poem to commemorate Chan Khong , another 
eminent monk of the Ly: 

His lofty virtue spread pure wind over the capital and 
among the people, 

Those who came leaning on their staffs [to study with him} 
were like evening clouds gathering around a dragon. 

The mansion of humane benevolence was suddenly shaken 
because the wisdom pillar collapsed, 

The forest of Dharma will always lament the fall 
of a great pine tree, 

Green grass surrounds his grave and the new stupa. 
In the river reflecting the green mountains we recognize 

his former face, 
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How quiet his Zen gate is—who will be knocking 
anymore? 

Passing by I sadly listen to the bells of evening.29 

The fact that the elite class was inspired by Buddhism and its eminent 
monks to compose poetry shows that by this time the monk had acquired 
an image of heroism and virtue worthy of emulation and praise. We will 
return to this topic later in this chapter. 

When an independent state was established in Vietnam after ten cen-
turies of Chinese suzerainty, the Buddhist monks from well-off families, 
most of them with a background in the Confucian classics, emerged as 
the new class of intelligentsia. They found in Buddhist literature, and 
especially in the rich imagery of Zen literature, with its rich imagery 
and idioms, a new medium for their literary talents and their Buddhistic 
world view. Other intellectuals of the time followed suit. 

The writing of Buddhist poetry, and eventually Zen poetry, became a 
familiar pratice among the Vietnamese Buddhist elite, a practice that 
has continued up to modern times.30 A learned monk, regardless of his 
practice in real life, would likely at some point compose poems employ-
ing Zen phrases and ideas. It is thus not necessarily accurate to describe 
a monk as a Zen adherent simply because he composed or left behind 
some "Zen poems." We can say that Zen in Vietnam has been more of a 
(religious) literary movement than a real sectarian school with distinctive 
doctrines, practices, and genealogies. 

Besides the short verses quoted above, we also learn from the records 
in the Thien Uyen that Buddhism, particularly Zen, has inspired learned 
Vietnamese monks to compose "lamp history" texts such as Chieu Doi 
Luc by Thong Bien, Nam Tong TU Phap Do by Thifdng Chieu, and Liet To 
Yeu Ngil by Hue Nhat (all discussed in Chapter Two). The Thien Uyen 
also mentions some treatises on various Buddhist topics composed by 
medieval Vietnamese eminent monks. 

For instance, it is reported in Vien Chieu's biography that he com-
posed a work called DUdc SU Thap Nhi Nguyen Van [The Twelve Vows of 
the Medicine King Buddha} and presented it to Emperor Ly Nhan Tong. 
Nhan Tong gave it to the envoy from the Song court, who sent it along 
to the Chinese Emperor Zhezong (r. 1086-1110). The Thien Uyen relates 
that "Zhezong summoned an eminent Chinese monk to evaluate the 
text. After he had read it, the Chinese monk joined his palms and bowed 
in homage and remarked that a living Bodhisattva had appeared in the 
south and was well qualified to expound the Dharma; he could not add 
or subtract anything. The Chinese emperor then had another copy made 
and returned the original."31 Vien Chieu also penned other works such as 
Tan Vien Giac Kinh [Eulogy on the Complete Enlightenment Sutra], Thap 
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Nhi Bo Tât Hanh Tu Chûng Dao TrUdng [Enlightenment Realized by the 
Twelve Bodhisattva Practices], and Tham DôHiên Quyet [Revelation of 
the Decisive Secret for Students]32 as well as his collection of poems that 
were in circulation during the time of the composition of the Thien Uyên 
but are now lost. 

The Thien Uyên also mentions works composed by other eminent 
monks, such as Bô Tât Hiêu Sâm Hoi Van [A Bodhisattva's Words of 
Repentance] by Phâp Thuân; Phâp SU Trai Nghi [Ritual Forms for Dharma 
Services and Vegetarian Feasts] and ChU Dao TrUdng Khânh Tân Van 
[Celebrations and Eulogy of the Site of Enlightenment] by Hue Sinh; 
Ngô Dao Ca Thi Tap [Collected Songs and Poems on Enlightenment] by 
Khânh Hy; Tuyên ChU Phât Tich Duyên SU [Selected Stories of Buddha's 
Past Lives]; Hong Chung Van Bi Ky [Great Bell Inscriptions]; and Tang 
Già Tap Luc [Miscellaneous Records of the Sangha] by Viên Thông. 

All these works were said to have been circulated widely during 
medieval times, but unfortunately, none of them is extant nowadays. 
Together with many other works by Vietnamese scholars, these writ-
ings probably perished during the devastating military incursions of 
the Mongols and the Ming dynasty armies during the Trim and Lê dy-
nasties.33 The fact that most of these eminent monks and talented littéra-
teurs were at one time learned in Confucian classics who subsequently 
turned toward Buddhism shows that Buddhism was providing new 
nourishment not only for their spiritual lives but also for their literary 
imaginations. 

Buddhism and Sociopolitical Life 
The Thien Uyên provides valuable accounts of the impact of Buddhism 
on social and political life in medieval Vietnam. It shows us the appro-
priation of Chinese Buddhist institutions into Vietnamese Buddhism 
and the degree to which Buddhism had penetrated into Vietnamese social 
and political life. 

Vegetarian feasts were a regular part of Buddhist life in Vietnam (as 
in China).34 They were held on various occasions. Sometimes they were 
organized to express gratitude for a monk.35 Sometimes vegetarian feasts 
were an occasion for a monk to lecture. Some feasts were arranged to 
pray for a deceased person, and to dedicate the merit earned by providing 
the feast to the dead person. This kind of vegetarian feast is still popular 
in modern Vietnamese Buddhism. Kenneth Chen is correct when he 
points out that "whether the sponsors of vegetarian feasts be members 
of the imperial family or private individuals, it can be said that they 
were motivated by one underlying concern, the accumulation of merits 
by their acts."36 
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The Thien Uyén describes three occasions on which vegetarian feasts 
were held. Emperor Ly Thái Tóng had great admiration for the monk 
Thien Lao, the leader of one of the most flourishing Buddhist communi-
ties of his time. He eventually dispatched an envoy to bring Thien Lao 
to court, but by then Thien Lao had already passed away. The emperor 
deeply mourned his death and had a vegetarian feast arranged in his 
honor.37 

A vegetarian feast was given in 1096 by Empress Dowager Phu Thánh 
Linh Nhán for the monks at the National Temple. It was on this occasion 
that Thong Bien gave his memorable lecture on Vietnamese Buddhist 
history.38 On another occasion, when the monk Chán Khóng passed away, 
the empress dowager, Princess Thién Thánh, and Chán Khóng's disciple, 
the nun Diéu Nhán, organized a vegetarian feast in commemoration of 
him that lasted two days.39 

The Thién Uyén also makes passing references to state-established 
Buddhist institutional ranks that were clearly modeled after Chinese 
institutions overseeing Buddhism. On three occasions an eminent monk 
was honored with the title National Preceptor (Quoc Stí'}. Empress Dow-
ager Phu Thánh Linh Nhán was pleased with Thong Bién's lecture on the 
history of Vietnamese Buddhism, so she honored him with the title 
National Preceptor and rewarded him munificently.40 After Minh Khóng 
cured Ly Than Tóng of a strange disease, the emperor made Minh Khóng 
National Preceptor and the beneficiary of services from hundreds of house-
holds as a reward.41 Vién Thong, a younger contemporary of Minh Khóng, 
was also made National Preceptor by Ly Than Tóng.42 

The title National Preceptor seems to have had different meanings in 
individual cases. In the cases of Thóng Bien and Minh Khóng, it appears 
as simply an honorific title, since neither of them appears to have served 
at court. Phú Thánh Linh Nhán gave Thóng Bien the title National Precep-
tor out of respect for him. Ly Than Tóng made Minh Khóng National 
Preceptor as a token of gratitude. Vién Thóng, on the other hand, held 
different positions at court. The Thien Uyén relates that "In 1143 Vién 
Thóng was promoted to the rank of Superintendent of the Monk Academy 
on the Left and Right, Inner Servitor Magistrate in charge of Religion, 
National Preceptor and Protector of the Realm, Expounder of the Canon. "43 

In any case, this title was only bestowed on monks who were learned in 
the Buddhist lore.44 

The practice of giving an eminent monk a purple robe and granting 
him the title "Purple-Robed Great Monk" as a token of respect and 
gratitude was also modeled after similar practices.45 Thóng Bién was 
given a purple robe by Phu Thánh Linh Nhán.46 Man Giác was granted 
the sobriquet "Purple-Robed Great Monk" by Ly Nhán Tóng.47 At Chán 
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Khong's funeral, another eminent monk, Nghia Hai, offered a purple 
robe.48 Vien Thong was also given the title "Purple-Robed Great Monk" 
by LyThan Tong.49 

The Thien Uyen also mentions the Monk Academy and other official 
religious ranks, such as Tang Thong (General Supervisor of Monks),50 

Tang Luc (Monk Scribe),51 and Tang Quan (Monk Officer). The first 
monk to hold the office of General Supervisor of Monks was Khuong 
Viet. It is recorded that Dinh Tien Hoang instituted ranks for Buddhist 
monks and Daoist priests in 971 and honored Khuong Viet with the 
rank of General Supervisor of Monks.52 This appears to have been the 
highest rank for monk-officers at court. However, there is no reason for 
us to believe that there was an organized sangha at that time and that 
the General Supervisor of Monks was the head of such a sangha. The 
extent of political power and administrative duties of the General Super-
visor of Monks also appears to have depended on the degree of respect 
that the emperor had for him, and what services the emperor needed 
from him. 

There is some evidence to suggest that by the middle of the Ly dynasty 
these institutions had become well established. For instance, Dao Hanh's 
biography states that his father held the office of General Supervisor of 
Monk-Officers.53 Dao Hanh himself passed the royal examination for 
monk-officers.54 It is recorded in Thien Nham's biography that his family 
had been Monk Officials for generations,55 and that during the Hoi Phong 
era (1092-1110) Thien Nham participated in the royal examinations on 
the Lotus and Perfection of Wisdom literature and both times passed with 
highest honors.56 This implies that by that time examinations had been 
organized to select learned monks for official positions in the state-spon-
sored institutional framework for Buddhism. 

Buddhism and Popular Religion 
Evidence from many lands shows that Buddhism has adapted itself quite 
well to the cultural and religious background of any new country in 
which it was propagated. The attitude of Buddhism toward preexisting 
indigenous religons was usually one of incorporating elements from them 
rather than excluding them. This had a great effect on the characteristics 
of the various local Buddhist traditions as they developed in South and 
Southeast Asian countries outside the Indian subcontinent. 

Scholars of religion have observed that the geographical and physical 
conditions of a country also contribute to the formation of its religious 
belief, especially its symbols, images, and rituals. For instance, since 
India is essentially a land of farmers, water eventually became a significant 
element and symbol in Hindu worship. This type of phenomenon reflects 
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the fact that religion is concerned not only with transcendental and 
ultimate concerns but also with mundane and practical issues. 

T H E RITUAL OF PRAYING FOR R A I N 

Vietnam is basically an agricultural society, a land of farmers. Rain 
water and river water have always played significant roles in Vietnamese 
mythology. When Buddhist beliefs and practices first came to ancient 
Vietnam (i.e., Jiaozhou) and were being adopted by the indigenous 
people, local deities and cults and holy sites were often given a Bud-
dhist coloration. The previous array of supernatural authorities was amal-
gamated with new and more powerful ones, as old local deities were 
included in the Buddhist pantheon. This pattern continued to shape 
both Buddhism and popular religion of independent Vietnam from the 
tenth century on.57 

Early Vietnamese Buddhism was closely connected with the goddesses 
of rain and thunderstorms (who were subsequently elevated to the rank 
of Buddhas). I mentioned in Chapter One the legend of Man Ntfctag (or 
A Man)—the female mysterious power of the earth symbolizing the 
indigenous agricultural culture—and her union with the Buddhist monk 
Khau Da La, representing the new power, Buddhism. This eventually 
led to the building of the system of four temples for the worship of the 
four goddesses Phap Van (Dharma Cloud), Phap Vu (Dharma Rain), Phap 
Loi (Dharma Thunder), and Phap Dien (Dharma Lightning), Man Ntfdng's 
daughters. The most important among these was Phap Van Temple, 
where Phap Van Lady Buddha was worshipped. Whenever there was a 
drought Phap Van Buddha would be escorted in a ceremonial procession 
to the National Temple (or a main temple in the capital) where ritual 
prayers for rain took place conducted by an eminent monk in the pres-
ence of the emperor. 

This ritual was practiced throughout the Ly period. The Tran dynasty 
was inclined more toward Confucianism in its state rites, so this ritual 
became less frequent, but it was by no means completely abolished. 
Even under the [Later] Le, when Confucianism had assumed the status 
of a state ideology, during a drought Phap Van Buddha was escorted to 
a temple in the capital and the emperor would preside over a ritual of 
praying for rain.58 This is an indication that this form of syncretic worship 
had sunk deep roots in the collective consciousness of the country. In 
fact, this ritual is still practiced today in various localities in North 
Vietnam. It is interesting to note that the ritual is performed not as a 
symbolic festival but as an actual prayer for rain.59 

The Thien Uyen relates that several of the monks it chronicles were 
experts in praying for rain. One of the better-known stories is about 
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Tinh Gidi. According to the Thien Uyen: "In 1177 under the reign ofLy 
Cao Tong there was a drought. Ly Cao Tong summoned all the eminent 
monks to the capital to pray for rain, but their efforts were to no avail. 
The king had heard about Tjnh Gidi for some time, so he dispatched an 
envoy to bring him to Bao Thien Temple in the capital. At midnight, 
Tinh Gi6i stood in the garden and burnt incense, and immediately rain 
started to fall. Ly Cao Tong rewarded him munificently and conferred 
on him the title 'Rain Master.'"60 

Other eminent monks such as Dao Hanh and Thien Nham also pos-
sessed this supernatural power, according to the Thien Uyen, and put it 
into practice during times of drought.61 

T H E CULT OF VAISRAVANA AND THE 
BUDDHIST INCORPORATION OF POPULAR DEITIES 

The relationship between Buddhism and Hinduism evolved in an 
intricate, ongoing process at both philosophical and religious levels. It 
was a process in which each tradition sometimes incorporated and some-
times excluded the ideas, practices, and symbols of the other tradition. 

By the first centuries of the common era, Buddhism had managed to 
incorporate some of the Brahmanical gods into its own pantheon. For 
instance, Brahma and Sakra became Buddhist gods in the form of Dharma-
protectors. In the Suvarnaprabhdsa-Sutra, to name only one principal 
Mahayana sutra, the four celestial kings, originally Hindu deities, became 
the four Dharma-Protectors of Buddhism.62 

When Indian Mahayana Buddhism spread to China and other parts 
of Asia, it brought these Hindu gods with it, and they were eventually 
appropriated into popular worship in these regions. It is not uncommon 
to find instances in which gods of Hindu origin became cultic figures in 
popular Buddhism in China and Vietnam. Some of these gods might 
have come to Vietnam by way of Chinese Buddhism. 

We saw in Chapter One that under the reign of Ly Thanh Tong ( 1 0 5 4 -
1072) there were temples erected for the worship of Brahma and Sakra. 
Other Buddhicized Brahmanical elements also found their way into Viet-
namese Buddhism. They might have come either directly from Indian 
Buddhism, from Cham religion (which was very much influenced by 
Indian patterns), or from Tang and Song Chinese Buddhism. Unfor-
tunately, the worship of Hindu deities in Vietnamese Buddhism and 
popular religion has not been well documented, and still awaits further 
studies. 

The Thien Uyen records a remarkable story in Khuong Viet's biography 
that might shed light on some aspects of medieval Vietnamese Buddhism 
and popular religion, though it has seemingly escaped the attention of 
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scholars of Vietnamese Buddhism. For the purpose of our analysis, let 
me quote the entire story: 

Khuong Viet often visited Mount Ve Linh in Binh Lo Prefecture and 
grew to love the elegant scenery there. He wanted to build a hermitage 
and settle down there. One night he had a dream in which he saw a 
spirit wearing golden armor, holding a golden lance in his right hand 
and a jewel stupa in his left hand. He was accompanied by ten or 
more fearsome-looking attendants. The spirit came and told him: "I 
am the Celestial King Vaisravana, and my attendants are all yaksas. 
The lord of heaven has ordered us to come to this country to protect 
its border and enable the Buddha-Dharma to flourish. I have a karmic 
affinity with you, so I have come to entrust this task to you." 

Khuong Viet woke up in astonishment. He heard the sound of 
shouting in the mountains. He thought the whole thing very strange. 
When dawn came, he went into the mountains and saw a great tree 
more than a hundred feet high, with many branches and luxuriant 
foliage. Above it was an auspicious cloud. Khuong Viet had some 
workmen cut it down, and he had it carved into the image of what he 
had seen in his dream. It was housed in a shrine. 

In the first year of the Tianfu era (981), the Chinese army of the 
Song regime invaded Vietnam. Emperor [Le Dai Hanh] had heard of 
[Khuong Viet's story} before, so he ordered Khuong Viet to go to 
that shrine and pray [for national salvation}. The enemy took fright 
and fled to the Ninh River in Bao Htfu. Wild waves arose, raised by 
the wind, and flood-dragons appeared leaping and prancing about. 
The Chinese army fled in complete disarray.63 

W h o was Vaisravana, and what can Khuong Viet's dream tell us about 
his significance in Vietnamese religion? Vaisravana originally was an 
Indian god, but eventually his cult was transmitted to Khotan, China, 
and Japan, and also to Vietnam, where he was given different roles.64 

Vaisravana was the patronymic of Kubera, a popular, multifaceted 
Hindu god. Kubera was a Vedic god. In the Vedas he was mentioned as 
the prince of demons and spirits that five in the shadows.65 Kubera was 
known in the §atapatha Brahmana as the lord of thieves and criminals.66 

In other contexts, Kubera became a patron of merchants and one of the 
four world guardians (lokapalas) or eight guardians of the directions 
(dikpalas).bl He was also known as the king of the yaksas.68 At a later 
stage, Kubera became primarily the guardian deity of wealth and trea-
sure. In Buddhism Vaisravana was one of the Four Celestial Kings who 
vowed to protect the Dharma.69 In brief, Kubera was associated with 
fertility, abundance, and kingship. These two main characteristics Kubera 
or Vaisravana retained as he became a cultic figure in other parts of Asia. 

In Khotan he was known as Vaisravana, the protector of the Khotanese 
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royal family and kingdom. Vaisravana (Pi Sha Men) came to China from 
Khotan and was being worshipped in his own right by around the seventh 
century C.E.70 In China he was associated with walls and gates and was 
worshipped as the guardian of cities and monasteries.71 By the end of 
the Song dynasty in the thirteenth century, Vaisravana was worshipped 
in this capacity all over China.72 

According to the passage in Khuong Viet's biography quoted above, 
the cult of Vaisravana (or Ty Sa Mon Thien VUdng in Vietnamese) first 
appeared in Vietnam toward the end of the tenth century with Khuong 
Viet's dream. But the fact that Khuong Viet had a dream about Vaisravana 
seems to suggest that he must have been known and worshipped in 
Vietnamese Buddhism and popular religion before Khuong Viet's time. 
Since the cult of Vaisravana had become widespread in China dur ing the 
Song dynasty, it is qui te possible that Vaisravana migh t have come to 
Vietnam from China. Iconographical description of Vaisravana in Khuong 
Viet's dream seems to confirm this: he wears golden armor, holds a golden 
lance in his r ight hand and a jewel stupa in his left hand, and is accom-
panied by the yaksas?i In fact, Vaisravana in Vietnam combines both 
Indian and Chinese as well as Buddhist and popular elements. Vaisravana 
or Ty Sa Mon Thien Vifdng became the protector of Buddha-Dharma and 
the country of Vietnam. He responded to the prayer of the Vietnamese 
emperor and helped him turn away the Chinese invaders. 

The Dai Nam Nhat Thong Chi, an encyclopedia of Vietnamese geogra-
phy composed dur ing the Nguyen dynasty, reports that there was a 
temple of Vaisravana at N i n h Tao Village, Tut Liem Prefecture (North 
Vietnam). According to this work, however, the god's name was Soc 
Thien Vtfdng, and his title was the Celestial King Vaisravana. Note that 
in some other works composed after the Thien Uyen, Vaisravana was also 
referred to as Soc Thien Vutcfng. The Dai Nam Nhat Thong Chi relates that 
Le Dai Hanh had more shrines erected to worship him. Under the Ly a 
shrine was erected at Minh Tao Village near the West Lake. The Ly 
kings also conferred on Vaisravana the title "Supreme Deity."74 

The story of Khuong Viet's dream of Vaisravana is also recorded in 
later texts on Vietnamese mythology and popular religion such as the 
Viet Dien U Linh Tap [Potent Spirits of the Viet Realm] and the Linh 
Nam Chich Quai [Strange Stories f rom Linh Nam] , This story, along 
with other stories recorded in these two works, sheds some light on how 
Buddhism incorporated indigenous gods and provides clues about the 
origin and development of nationalism in medieval Vietnam. The Viet 
EHen (fourteenth century) is a collection of legends ofkings, loyal subjects, 
gods, genies, and human heroes who served the country since antiquity 
up to the beginning of the fourteenth century.75 The Linh Nam (fifteenth 
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century) is a work of the same genre that appears to rely considerably on 
the Viet Dien. These two works were composed in the fourteenth and 
fifteenth centuries, but the compilers seem to have only put together 
most of the stories that were in circulation during the Ly dynasty. 

In these stories legendary and historical heroes, and the gods and 
genies who were personifications of natural phenomena and forces, were 
given titles by the Ly emperors and were worshipped in shrines. Some of 
the gods were worshipped in Buddhist temples and became protectors of 
Buddhism and the country.76 In some cases, however, Buddhist elements 
were either inadvertently or intentionally omitted, probably because 
the stories had gone through Confucian editorial hands. 

The story of Khuong Viet's dream was reproduced by different editions 
of both the Viet Dien and th tLmh Nam. In these various versions Vaisravana 
was referred to as Soc Thien Vudng and eventually was identified with 
Phu Dong Thien Viidng (Celestial King of Phu Dong), the legendary 
hero of ancient Vietnam. This is probably because in the Thien Uyen 
Vaisravana was connected with Mount Ve Linh, the site where Phu Dong 
Thien Viidng ascended to heaven after defeating the Chinese troops to 
liberate Vietnam.77 

Let me give a brief comparison between the story of the encounter 
between Khuong Viet and Vaisravana in the Thien Uyen and the versions 
of the story recorded in the Viet Dien and Linh Nam. Note that all these 
versions are entitled "Soc Thien VUdng Truyen" (Story of Soc Thien VUdng) 
and invariably begin with the phrase "according to the Thien Uyen Tap 
Anh." 

1 .The Viet Dien ULinh Tuc Tap {Continuation of the Potent Spirits 
of the Viet Realm}78 gives almost the same version as the Thien Uyen, 
with a few differences. In this variant, the god is accompanied by a 
thousand yaksas, and he claims that he is Soc Thien Viidng obeying the 
Lord of Heaven's order to protect the people of this land. There is no 
mention of a stupa in his left hand. 

2. The version in the Viet Dien ULinh Tap Luc Toan Bien [Complete 
Continuation of the Potent Spirits of the Viet Realm}79 is almost the 
same as the Thien Uyen, especially in that the god refers to himself as 
Ty Sa Mon Thien Viidng. The compiler relates another story about Ty 
Sa Mon Thien Viidng that is identical to the legend of Phu Dong Thien 
Viidng. The commentary to the story asserts that Soc Thien Vudng, 
Vaisravana, and Phu Dong Thien Viidng were one and the same. 

3. The Linh Nam Chtch QuaiLiet Truyen [Various Strange Stories of 
Linh Nam}80 seems to draw from both the above two versions. In this 
version, however, the name Khuong Viet is mistakenly recorded as Cii 
Viet and Ty Sa Mon Thien Viidng as Qui Sa Mon Thien VUdng and is 
also identified with Phu Dong Thien Viidng. 
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4. The Thien Nam Van Luc [Cloud Records of Thien Nam]81 gives 
a variant that is almost the same as (3). Yet in this version Khuong 
Viet, whose secular name was Ngo Chan Ltfu, is referred to simply as 
Mr. Ngo, and the compiler does not even seem to know that he was a 
Buddhist monk. Ty Sa Mon Thien Vtfdng is referred to as Ty Sa Minh 
Vtfdng and is also identified with the legendary Phu Dong Thien Vtfdng. 
The Song invasion is recounted as taking place under the Dinh and 
not the [Former] Le as in the above three versions. 

Some of the variae lectiones regarding the personal names in these four 
versions can be attributed to scribal errors. However, the fact that in all 
of them the phrase "enable the Buddha-Dharma to flourish" in Vaisravana's 
words to Khuong Viet was invariably omitted seems to reflect Confucian 
bias on part of the compilers/editors rather than just an editorial mistake. 
In the Thien Uyen, Vaisravana, a Dharma-Protector (of Indian Mahayana 
Buddhism) promises to protect the Dharma and the country of Vietnam. 
In the Viet Dien and Linh Nam (despite some mistakes concerning the 
name Ty Sa Mon Thien Vifdng in the latter) Vaisravana or Soc Thien 
Vtfdng is equated with Phu Dong Thien Vufdng. 

Why did Vaisravana become identified with Soc Thien Vuldng and 
Phu Dong Thien Vtfdng? The compilers of the Viet Dien and Linh Nam 
seem implicitly to suggest that Soc Thien Vtfdng was just another name 
of Ty Sa Mon Thien Vtfdng (Vaisravana), and Soc Thien Vtfdng himself 
was Phu Dong Thien Vtfdng. As pointed out above, this identification 
was probably due to the connection of Vaisravana to Mount Ve Linh. 
Besides, most of the compilers/editors of the Viet Dien and Linh Nam 
were Confucian scholars who were not knowledgeable about Indian re-
ligion and mythology. For instance, if Vaisravana (or Soc Thien Vtfdng) 
was none other than Phu Dong Thien Vtfdng, why then would Phu Dong 
Thien Vtfdng have those Indian and Buddhist qualities? Stupas and yaksas 
were not of Vietnamese origin. Besides, the story of Phu Dong Thien 
Vtfdng is also recorded in the Viet Dien and Linh Nam. This perhaps only 
betrays the clumsiness of these writers who either intentionally or unin-
tentionally tried to eliminate Buddhist (or foreign) elements from the 
story. What is revealing is that a mythical national hero becomes the 
protector of the country rather than an Indian Mahayana Buddhist deity. 

In sum, the story of Khuong Viet's dream in the Thien Uyen reveals 
an example of the initial effort on the part of the Vietnamese Buddhist 
elite to unite all the "potent spirits" under Buddhism in order to protect 
the autonomy of Vietnam as a (Buddhist) country. This motif can also 
be detected in the prophetic words of some other eminent monks, such 
as Dinh Khong and La Qui, which will be discussed in some detail in 
the next section. 
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T H E IMAGE OF T H E M O N K IN MEDIEVAL V I E T N A M 

The Thien Uyen is first and foremost a collection of biographies of 
eminent monks in medieval Vietnam. Although the compiler made an 
effort to turn it into a "transmission of the lamp" text along the lines of 
the Song Chuandeng lu, a careful textual analysis of the Thien Uyen has 
shown us that biographical notes of these eminent monks have been 
gleaned from various written historical sources and oral traditions. The 
life stories in the Thien Uyen appear to be more multifarious than those 
in the Chinese work. 

I observed in Chapter Two that these biographies in the Thien Uyen 
can be characterized in Paul Murray Kendall's term as "demand biogra-
phy." Kendall defines a "demand biography" as "biography produced to 
satisfy the requirements of the predilections of an age, to act as a beast of 
burden for ends other than the illumination of life."82 Peter Lee explains 
further in his work on biographies of Korean eminent monks that such 
biographies are "instruments for conversion and propagation of faith" 
because "they uphold the values of eminent monks as a model for emu-
lation."8 3 

Similar observations help define our approach toward the understand-
ing of the records of the Thien Uyen and its significance in the context of 
Vietnamese intellectual history and religion. We might never be able to 
determine the exact historicity of these biographies or, for that matter, 
of any accounts of "historical events." However, after we subjected the 
book to a rigorous historical-critical-textual analysis, what remains 
should be considered a core of data that can serve as our source material 
for reconstructing the history of medieval Vietnamese Buddhism, at least 
until we have more reliable evidence to modify our knowledge. 

The Thien Uyen, in a historical-critical reading, tells us of the emer-
gence of a new intelligentsia, its role, and the encompassing influence 
that it was able to exercise on the cultural, political, and social life of the 
time. The monks were men of letters, protectors of the Dharma and the 
country. They were able to convert popular deities, subdue malevolent 
forces, and conquer all adversaries.84 The biographies in the Thien Uyen 
delineate for us the image of the adept monk in the hearts and minds of 
the Vietnamese people in medieval times. When the Thien Uyen gathered 
together tales of the lives of monks, these were meant to highlight their 
virtues and accomplishments as worthy of respect or emulation. In the 
hearts and minds of modern Vietnamese Buddhists, some of the eminent 
monks in the Thien Uyen are fondly remembered more for their patriotic 
and cultural contributions than for their philosophy or spirituality. These 
monks appeared on the scene to offer their services when the Vietnamese 
state was in its infancy. They assisted the early sovereigns in political 
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and cultural tasks—not only in building the ruling system, but also in 
protecting it against the much bigger and stronger enemy from the north: 
China. One of the primary efforts of the Thien Uyen is to portray the 
eminent monk as the protector of the Dharma and the country. In some 
biographies the eminent monks are depicted as possessing magical powers 
that are more than a match for any adversaries coming from China. 

Khuong Viet was the first eminent monk who was directly involved 
with the imperial court. According to the Thien Uyen, Khuong Viet re-
ceived Confucian education when he was young, but when he grew up 
he embraced Buddhism and entered monastic life at Khai Quoc Temple, 
where he subsequently became abbot. In his forties word of his fame 
reached the imperial court. 

Emperor Dinh Tien Hoang summoned Khuong Viet to the capital for 
an audience. Dinh Tien Hoang was impressed with him and honored him 
with the rank Tang Thong (General Supervisor of Monks). It was Dinh 
Tien Hoang who granted him the sobriquet Khuong Viet Thai Su [which 
means "the Great Master Who Brings Order to Viet"]. Khuong Viet 
continued to hold the same rank under the reign of Le Dai Hanh. He was 
consulted in all military and court affairs. Khuong Viet was well known 
for the incident when he encountered the Song envoy Li Jue and won his 
respect.85 

After Ly Thai To ascended the throne he often invited Khuong Viet's 
disciple Da Bao86 to court to ask him for lessons in Buddhism. The em-
peror would reward Da Bao with generous donations. Da Bao was also 
consulted about all court and political matters. 

Another of the earliest monks involved with the imperial court was 
Do Phap Thuan, who assisted Emperor Le Dai Hanh with political and 
diplomatic matters. His legendary literary exchange with the Song envoy 
Li Jue has become a beloved anecdote among Vietnamese Buddhists. 
The Thien Uyen states: "When the {Former} Le dynasty started to estab-
lish itself, Phap Thuan was instrumental in deciding its political policies. 
When independence was gained and the country was at peace, he did 
not hold any office, nor did he accept any reward. Le Dai Hanh respected 
him more and more. He never called him by his name but always referred 
to him as Do Phap Sif ['Dharma Master Do'] and entrusted him with 
literary responsibilities."87 According to the Thien Uyen, Le Dai Hanh 
once asked Phap Thuan how long the good fortune of the state would 
last. Phap Thuan spoke a verse: 

The good fortune of the country is like a spreading vine, 
In the southern land there is great peace. 
If Your Majesty stays in the palace without contrived activity, 
Then everywhere the clash of weapons will cease.88 
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The answer reflects the Daoist ideal of ruling through wuwei (nonaction). 
This is indicative of the fact that most of these eminent monks had 
studied Daoism and Confucianism before they turned to Buddhism. 

There are also monks who offered their knowledge and talent to the 
kings without holding any official rank at court. Van Hanh was known 
for his uncanny power to foretell the future. Van Hanh extended his help 
to both Le Dai Hanh and Ly Thai To. The Thien Uyen records that in 980 
the Song troops invaded Vietnam. Le Dai Hanh summoned Van Hanh to 
the capital and asked: "Are we going to win or lose?" Van Hanh said: 
"The enemy will withdraw within twenty-one days." This later turned 
out to be true. When Le Dai Hanh wanted to conquer Champa, it was 
reported that he held long discussions with court officials without reach-
ing any decision. Van Hanh learned of this and immediately submitted a 
memorial advising the emperor to act quickly and not miss the oppor-
tunity. Afterward, Le Dai Hanh did win the war.89 

Van Hanh was also well known for masterminding the ascent to the 
throne of Ly Cong Uan (who later became Ly Thai To, the founder of the Ly 
dynasty). The Thien Uyen relates the following story: "At this time Le 
Ngoa Trieu [the son of Le Dai Hanh who murdered his older brother, the 
crown prince} was on the throne, a cruel tyrant. Both Heaven and men 
detested his behavior. Emperor Ly Thai To was then his bodyguard and 
had not ascended the throne. During those years strange omens appeared 
incessantly in many forms: a white dog with hair in his back that looked 
like the characters thien til (Son of Heaven) appeared in the Ham Toai 
Hall, Ong Thai Tarn Temple, Co Phap Prefecture; lightning struck a kapok 
tree and left writings on its trunk; sounds of chanting at night were 
heard around the grave of Great Lord Hien Khanh; insects gnawed at the 
bark of a bastard banyan tree at Song Lam Temple forming the character 
quoc (nation). All these events were interpreted as omens that the [Former] 
Le dynasty was going to collapse and the Ly was going to flourish."90 

The traditional view is that the events that led to Ly Cong Uan be-
coming emperor confirmed the prophecies made years before by Dinh 
Khong and La Qui, the predecessors of Van Hanh in the so-called 
Vinltaruci school. Some modern scholars are of the opinion that it was 
Van Hanh himself who arranged for these "strange omens." 

There are also eminent monks who were considered protectors of the 
country yet were not involved directly with the imperial court. Among 
them, the most celebrated were some of the monks supposedly belong-
ing to the so-called Vinltaruci school. These were the monks who looked 
to Buddhism as a sacred force for protecting the territorial integrity of 
Vietnam and safeguarding its autonomy against the perennial threat 
from China. 
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We read in the Thien Uyen of Dinh Khong, who used his uncanny 
talents to foretell the future and contribute to the construction of a 
national discourse. During the Zhenyuan era (785-804) of the Tang 
dynasty, Dinh Khong had the people of his village excavate the ground 
to lay the foundation for a new temple. They unearthed one incense 
burner and ten musical instruments, and Dinh Khong asked his people 
to wash them in the river. One of them fell into the water and sank 
down to the earthen bed of the river. 

In the typical manner of explaining omens by analyzing the characters 
that stand for the things or events involved, Dinh Khong remarked: 
"The character thap ten) together with khau ( P : mouth, also a 
classifier of instruments) become the character co ("Jf: ancient), while 
thuy (7jC: water) and khti go) become phap ($k: Dharma). 
earth) is where we are living, these instruments came from the earth."91 

He then changed his village's name, Dien Uan, into Co Phap (Ancient 
Dharma) and composed a verse: 

This land offers Dharma vessels, 
Purest first class bronze. 
It is a site where the Buddha-Dharma flourishes, 
Therefore, I give this district the name Co Phap.92 

Based on these omens, Dinh Khong prophesied that a man named Ly 
(i.e., Ly Cong Uan) would become emperor and guide the people and 
protect the Three Jewels (Buddha, Dharma, and Sangha). Dinh Khong's 
message is clear: Vietnam is the land of the Dharma; if the Dharma is 
well preserved, in the future a just king will surely arise to protect the 
country. When Dinh Khong was about to pass away he warned his dis-
ciple, Thong Thien, to be on guard against a Chinese man (the Tang 
general and magician Gao Pian) who would use his magic skills to destroy 
Vietnam. He also instructed Thong Thien to preserve the Dharma and 
later on to transmit it to a man named Dinh.93 

La Qui, whose secular name was Dinh, received the Dharma from 
Thong Thien. He fulfilled Dinh Khong's prophecy in continuing to 
uphold Buddhism and to protect Vietnam. The story in the Thien Uyen 
goes like this: 

After receiving the Dharma, La Qui travelled all over teaching and 
converting people. He chose a piece of land and built a temple. Every 
word he uttered was sure to be prophetic. . . . When he was about to 
pass away, he instructed his disciple Thien Ong, "Formerly Gao Pian 
constructed a fortress by the To Lich River because he knew that our 
territory Co Phap has a royal aura. He excavated and disconnected 
nineteen locations such as the Diem River and the Phii Chan Pond, in 
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order the suppress this. I have advised Khuc Lam to fill in [the exca-
vations] and restore [the natural contours of the landscape]. I have 
also had a kapok tree planted at Minh Chau Temple to secure those 
disconnected locations. I know that in the future a good king is sure 
to appear to support and nourish our true Dharma. After I die, you 
should try to build an earthen stupa and hide the Dharma in it. Do 
not let [unworthy] people see it."94 

When La Qui planted that kapok tree, he wrote a verse: 

On the great mountain the dragon's head rises, 
The baby dragon's tail hides the jewel's light. 
Eighteen sons will succeed— 
The kapok tree shows a dragon's form. 
In the month of rat, day of rooster, hour of rabbit, 
We're sure to see the sun come forth in purity.95 

In his verse La Qui made a prophetic hint at the emergence of Ly Cong 
Uan and the Ly dynasty. La Qui belonged to the line of monks who, rely-
ing on prophecy, established Vietnam as an autonomous land protected 
by the Dharma and the Vietnamese emperor as the person invested with 
this protective power. 

This motif, also found in some of the narratives in the Viet Dien, 
began to emerge during the Ly dynasty when certain Vietnamese leaders 
and their partisans among the local elites started to feel the need to 
construct a national identity. The Dharma is the sacred force that protects 
Vietnam from destructive adversaries (represented by the Chinese Gao 
Pian). The king is the one who supports and nourishes the Dharma. 
That is the reason why all the gods and genies who were guardians of 
the territory (mountains and rivers) are brought under his aegis. Monks 
like Dinh Khong and La Qui were sources of religious and supernatural 
support standing behind the Dharma and the Vietnamese monarchy. 

We can glimpse the way in which Buddhist discourse contributed to 
the construction of a national identity for Vietnam in these stories of 
eminent monks like Dinh Khong, La Qui, and Van Hanh predicting future 
events of key political significance. The vessels Dinh Khong unearthed 
in his native village indicated that this was "a site where the Buddha-
Dharma flourishes" and would be the birthplace of a just king who 
would nourish the Dharma and defend the country against its enemies. 
Later, "conforming to the ancient prophecies," Vanh Hanh recognized 
the royal potential of Ly Cong Uan and assisted him to ascend the throne 
and establish the Ly dynasty. 

La Qui told his disciple Thien Ong that after he died Thien Ong should 
built a stupa and hide the Dharma in it, awaiting the day when a worthy 
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successor would come forth to receive and sustain it. La Qui's biography 
also relates that when Thong Thien, his teacher, was about to pass away, 
he instructed La Qui: "Formerly, my teacher Dinh Khong had instructed 
me to preserve our Dharma, and to pass it on to a man named Dinh." It 
turned out that La Qui's secular name was Dinh. 

These monks had the magical power to know the future in advance, 
and thus predict and in effect guarantee that Vietnam would survive as 
an independent state despite the constant threat from China. The Dharma 
was revealed as the sustainer of the country, and these eminent monks 
knew how to preserve the Dharma. In adverse times, a teacher would 
hide it away, and when the t ime was ripe, he would hand it on to a 
capable disciple who would rely on it to safeguard the country.96 

The Thien Uyen also portrayed monks in the role of the teachers of 
the Dharma. It records quite a few biographies of eminent monks who 
were not directly involved with political affairs, but instead served the 
nation primarily in the capacity of religious teachers. 

The story goes that Sung Pham spent nine years traveling all over 
India to broaden his knowledge of Buddhism. H e returned home an 
adept in both precepts and meditative concentration, and he settled in 
Phap Van Temple to propagate these two methods. Students came to 
him in droves. Emperor Le Dai Hanh often invited him to court to inquire 
about the essential message of Buddhism and treated him with appro-
priate etiquette, rewarding him munificently.97 

The monk most celebrated as a teacher was probably the National 
Preceptor Thong Bien. H e was famed for his lecture on Vietnamese Bud-
dhist history to Empress Dowager Phu Thanh Linh Nhan delivered at a 
vegetarian feast held at the National Temple in the capital Thang Long 
in 1096. The empress dowager was so impressed with Thong Bien's 
knowledge that she gave him a purple robe and rewarded him richly.98 

(I argued in the previous chapter that it was Thong Bien who inititated 
the practice of interpreting Vietnamese Buddhist history on the model 
of traditional Chinese Zen history, which was to have an unfortunate 
impact on future generations of Vietnamese Buddhist historians, who 
took an ideologically motivated construct as literal history. In its own 
time, on the other hand, Thong Bien's account of Vietnamese Buddhist 
history undoubtedly played a positive role in the effort to establish the 
claim that Vietnam constituted an independent cultural entity equal in 
status and dignity to China.) 

Another eminent monk who functioned primarily as a teacher was 
Man Giac, one of the Buddhist leaders of his time. H e was of aristocratic 
lineage and had studied and mastered Confucianism and Buddhism. 
Man Giac was a popular teacher—everywhere he went, students flocked 



82 A Study of the Thien Uyen TapAnh 

to him. Emperor Ly Nhan Tong and the Empress Dowager Phu Thanh 
Linh Nhan became his disciples. They had a temple built for Man Giac 
in the vicinity of the royal palace to make it convenient to visit him to 
learn the Dharma. Eventually Ly Nhan Tong conferred on him the rank 
of Inner Palace Teacher of Enlightenment and the sobriquet Purple-
Robed Great Monk." 

Vien Thong, who served at court under both Ly Nhan Tong and Ly 
Than Tong, was a deeply learned man. He passed the national examina-
tions in the Three Teachings and other subjects with highest honors and 
was appointed to various religious offices at court. Ly Nhan Tong offered 
him positions of political power many times, but Vien Thong persis-
tently declined—he would only accept positions concerned with religious 
matters. He was eventually promoted to the rank of Superintendent of 
the Monk Academy on the Left and Right, Inner Palace Superintendent, 
Inner Servitor Magistrate in charge of Religion, National Preceptor and 
Protector of the Realm, and Expounder of the Canon.100 

The Thien Uyen relates that on one occasion Ly Than Tong summoned 
Vien Thong to court to inquire about the principles of political order 
and upheaval, prosperity and decline in the world. Vien Thong addressed 
the following remark to the emperor and his courtiers: 

The world is like an instrument. Put it in a safe place, and it is 
safe; put it in a perilous place, and it is in peril. It all depends on how 
the leader of the people behaves himself. If his benevolence is in har-
mony with the hearts and minds of the people, then they will love 
him as a parent and look up to him like the sun and the moon. This 
is putting people in a safe place. 

Order or chaos depends on [the behavior of the} officials. If they 
can win the people over, then there is political order; if they lose the 
people's support, then there is upheaval. I have observed [the activities 
of] emperors of previous generations. No one succeeded without 
employing true gentlemen, or failed unless he employed petty men. 

When we trace how these things come about, they do not happen 
overnight, but develop gradually. Just as heaven and earth cannot 
abruptly produce cold and hot weather, but must change gradually 
through the seasons like spring and autumn, kings cannot suddenly 
bring about prosperity or decline: rather it is a gradual process de-
pending on their good or bad activities. 

The sage kings of old knew this principle, and so they modeled 
themselves on Heaven and never ceased to rely on virtue to cultivate 
themselves; they modeled themselves on Earth and never ceased to 
rely on virtue to pacify the people. To cultivate oneself means to be 
cautious within, as cautious as if one were walking on thin ice. To 
pacify people means to respect those who are below, to be as respect-
ful as one riding a horse holding worn-out reins. 
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If one can be like that, one cannot but succeed; if not, one cannot 
but fail. The gradual process of prosperity or decline depends on this.101 

The Thien Uyen also tells us that Ly Than Tong never neglected Vien 
Thong's advice and entrusted everything to him. The Confucian character 
of Vien Thong's political address is very apparent. Unlike Dinh Khong, 
La Qui, and others, Vien Thong referred to the "sage kings" and not to 
the Dharma—the "sage kings" being the legendary rulers of ancient 
China, Yao and Shun. The content of Vien Thong's advice, and the fact 
that it was included in the Thien Uyen, indicates that toward the end of 
the Ly Confucianism had started to assert itself alongside Buddhism at 
the imperial court. 

Hitherto many eminent monks had been educated men who turned 
from Confucianism to Buddhism. Here we see a Buddhist monk harking 
back to the fundamental principles of Confucian statecraft—the ruler 
patterning himself on the impartiality of Heaven, in order to win the 
hearts of the people by his virtue. This may prefigure the shift in ideo-
logical fashion that occurred later when the Tran succeeded the Ly, and 
Confucianism began to replace Buddhism as the official state ideology. 
As I argued briefly in Chapter One, this may have been due, among 
other things, to the Vietnamese Buddhist elite's lack of exposure to 
Buddhist literature other than Chinese Zen texts. Buddhist texts dealing 
explicitly with the role of the monarch and the state were simply not 
known to the Vietnamese Buddhist elite. 

The Thien Uyen also contains stories of many eminent monks who 
were reluctant to serve, or who even declined to serve at court, yet who 
still offered their service to the kings and were honored as teachers by 
them. 

One example is Hue Sinh, who was well versed in both Confucian 
and Buddhist lore yet preferred to lead the life of a mystic. The story 
goes that every time he entered samadhi it would go on for five days, and 
his contemporaries called him a bodhisattva in the flesh. Ly Thai Tong 
heard of him and dispatched an envoy to summon him to the capital. 

Hue Sinh gave the envoy a response reminiscent of the Daoist philos-
opher Zhuangzi: "Haven't you seen a sacrificial animal? At first they 
dress it with embroidered silk and feed it with fine sweet grass. But when 
they drag it into the royal temple, though it may wish to be just an 
orphan animal, even that is unattainable, much less anything better."102 

At first Hue Sinh firmly refused to come to the imperial court, but 
after repeated invitations from Ly Thai Tong, he at last presented him-
self at court and was given the rank of Monk in Palace Service. Many 
court officials, princes, and nobles became his students. Hue Sinh was 
finally raised to the office of General Superintendent of the Academy of 
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Monks, with the same rank as a marquis.103 

Cufu Chi preferred to remain on Mount Tien Du practicing austeri-
ties, but his reputation as a Buddhist teacher still reached the imperial 
court. Ly Thai Tong invited him to the capital several times, but Ctiu 
Chi declined. Ly Thai Tong personally paid three visits to his temple to 
inquire after him. Eventually Ctiu Chi conceded and became an abbot of 
a temple in the capital.104 

Chan Khong attained insight by studying the Lotus Sutra, and then 
came to Mount Til Sdn to settle down. He kept to the precepts and for 
twenty years did not leave his temple. Nevertheless, his fame spread far 
and wide. Ly Nhan Tong heard about him and invited him to the impe-
rial palace to lecture on the Lotus Sutra. Many aristocrats including Grand 
Commandant Ly Thiidng Kiet, treated him with the greatest respect and 
often donated money to him. Chan Khong always used everything given 
to him to repair temples, build stupas, and cast big bells for posterity.105 

It is true that at least up to the end of the Ly dynasty, the eminent 
monks of medieval Vietnam were known for their involvement with the 
imperial court, directly or indirectly, voluntarily or reluctantly. None-
theless, most of the eminent monks whose biographies are recorded in 
the Thien Uyen were wandering ascetics who f irmly turned down 
invitiations to serve at court or only made occasional appearances there. 
Some were village monks who showed no interest in coming to the 
capital. Others simply preferred to lead the ascetic life. Still, these monks 
were revered as paragons of purity, renunciation, virtue, selflessness, and 
exertion. For the Buddhist masses who did not (and still do not) know 
or care much about Buddhist philosophy, a monk's virtue represented 
(and still represents) the consummation of his role as part of the Sangha, 
one of the Three Jewels. 

Bao Tinh and Minh Tam devoted themselves to chanting the Lotus 
Sutra unstintingly for more than fifteen years. They only appeared at 
the imperial court when they were about to pass away. It is recorded 
that the two masters organized an assembly to explain the scriptures 
and then together "entered the samadhi of firelight" by immolating them-
selves. The story goes that the bones that remained were all transformed 
into the seven kinds of jewels. Emperor Ly Thai Tong ordered that these 
precious relics be kept in Trudng Thanh Temple and offerings be made 
to them.106 

After grasping the message of the Dharma, Tin Hoc wandered by 
himself for years before settling down at Quan Dinh Temple. He would 
burn his fingers in front of the Buddha statue and repeat a vow: "I have 
wandered about in the defiled world for many aeons. I vow not to create 
any karma that will bind me to it again." He devoted himself to the 
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practice of the three contemplations according to the Complete Enlighten-
ment Sutra. He ate only one meal a day, so his body and face became pale 
and emaciated. He persisted in his ascetic practices for many years with-
out a sign of growing weary of it, and he deeply attained the true es-
sence of the three contemplations. Nobles, courtiers, and commoners all 
respected and honored him highly and vied to serve him.107 

Tinh Khong spent six years practicing austerities at Khai Quoc 
Temple. Each day he ate only one grain of sesame and one grain of wheat. 
He would sit in meditation all night without sleeping. Whenever he 
entered samadhi, it would go on for a few days before he arose from it. 
Donors from all over brought him mountains of gifts. When from time 
to time people came with the intention of stealing from him, Tinh Khong 
would simply tell them where to get what they wanted. Tinh Khong 
made only one appearance at the imperial court, to preside over the 
ordination of a princess. He won Ly Anh Tong's admiration but persis-
tently declined to serve at court.108 

Trtfdng Nguyen entered Mount TO Sdn to live in seclusion. He wore 
straw garments and ate only chestnuts. The whole day long he had only 
streams and stones, apes and monkeys for companions. He spent all his 
hours cultivating body and mind, fusing them into one whole. He de-
voted himself to chanting the scriptures. Five or six years passed, and no 
one had ever caught a glimpse of him. Emperor Ly Anh Tong heard 
about Trtfdng Nguyen, admired his religious virtue, and wanted to meet 
him. Trtfdng Nguyen refused, so the emperor ordered Trtfdng Nguyen's 
old friend, the court official Le Hoi, to convince him to come to the 
capital. One night as the two men were on their way to the capital 
Trxldng Nguyen regretted having assented to come to the capital and 
escaped back to his mountain.109 

Some of these monks devoted themselves to austerities and used their 
spiritual attainment to help the people in both religious and social 
matters. Tri Bao was an uncle of To Hien Thanh, the famous Grand Com-
mandant under the reign of Ly Anh Tong. Tri Bao abandoned the mundane 
world and entered the Buddhist Order. He often wore rags and ate coarse 
food. The story goes that sometimes he went for ten years without chang-
ing his clothes and for three days without lighting his cooking stove. 
Whenever he saw a poor man he would fold his arms and make way; 
whenever he saw a monk he would kneel down to pay respect. He devoted 
himself to meditation and after six years achieved enlightenment. Tri 
Bao then left the mountain with his monk's staff and dedicated himself 
to good works such as repairing bridges and roads and building temples 
and stupas, and according to conditions encouraged everyone to embrace 
the Dharma. He never acted for his own benefit.110 
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Vien Hoc wore the same patched robe whatever the weather and went 
everywhere teaching people, living only on alms. He always took the 
lead in affairs such as repairing bridges and constructing roads. Later in 
his life he came to Phu Cam Village, restored Quoc Thanh Temple, and 
cast a big bell. He was always involved in the effort to transform people 
by means of the Buddhist teaching.111 

Some of the most beloved eminent monks in Vietnamese Buddhist 
history, however, are the wonder-workers, healers, and magicians. These 
monks were believed to possess magical powers such as prophetic abilities, 
the ability to cure disease, and the ability to bring rain. Despite their 
apparent disregard for conventional decorum, these monks were compas-
sionately engaged in the world through the typical Buddhist skillful 
means. They became popular folk heroes whose stories have been often 
retold and included in collections of folktales. Some were also worshipped 
in shrines erected for them in various localities. 

The story of Ma Ha best illustrates this category of the wonder-working 
monk. Ma Ha came from a highly placed Buddhist family, his father 
having held religious office at the Le court. Of Champa descent, he 
mastered both Chinese and Sanskrit. At the young age of twenty-four, 
Ma Ha settled down at Quan Ai Temple and devoted himself to expound-
ing the sutras. Once upon a time, while he was so engaged, a spirit who 
functioned as a Dharma-Protector appeared before him and reproached 
him that he was merely relying on external learning and thus could 
never comprehend the true meaning of the sutras. As a result, Ma Ha 
lost his eyesight. He was close to committing suicide until an eminent 
monk enlightened him. He then moved to Co Sdn Temple to study under 
the celebrated Do Phap Thuan and devoted himself tirelessly for three 
years to the practice of repentance and the chanting of mantras. As a 
result, Ma Ha was cured of his blindness by thebodhisattva Avalokitesvara, 
his mind became more pure and calm, and he attained magical skills. 

Emperor Le Dai Hanh had many times invited Ma Ha to the imperial 
court, but Ma Ha declined every invitation. Pushed further, he would 
only say, "I'm just a crazy monk of Quan Ai Temple." This enraged Le 
Dai Hanh, who ordered him to be locked up under guard at Van Tue 
Temple in the imperial palace. The next morning Ma Ha was seen walk-
ing outside the palace, although the doors of his cell remained locked. 
Le Dai Hanh was amazed and set him free. 

On one occasion, the story goes, Ma Ha traveled to Sa Dang province, 
Ai Chau, where the people had the custom of worshipping ghosts and 
spirits. Most of the local people were hunters—taking lives was their 
profession. When Ma Ha exhorted them not to eat meat, they all said 
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that they dared not go against their gods, who would inflict misfortunes 
on them if they were disobedient. The story continues: 

"Ma H a said: 'If you can renounce evil and do good, and there is any 
harm incurred, I will bear the responsibility for it.' The people in the 
village said: 'For a long t ime in this area, there have been many people 
who die of leprosy. All the medicine men and sorcerers have given up 
[trying to cure this malady]. If you can cure it, we will follow your 
advice.' Ma H a then blessed water with mantras and spat it on t h e m — 
those who suffered from leprosy were immediately cured."1 1 2 

The episodes in the story of Ma Ha relate messages that were meant 
to reach the audience in a symbolic but easily intelligible way. First Ma 
H a was reproached by a Dharma Protector for focusing on external learn-
ing, and as a result lost his eyesight. Relying on words is likened to 
blindness because one cannot expect to grasp the Buddhist message sim-
ply through studying texts and analyzing words. Ma H a then devoted 
himself to practicing repentance and reciting mantras and was eventu-
ally cured of his blindness through the intervention of Avalokitesvara. 

The implication of this story is that the sincere practice of ritual, 
direct experience (in the sense of internalization of the teachings), and 
the support of "other-power," the sustaining power of the Buddhas and 
bodhisattvas are also indispensable on the path to enlightenment. That 
Ma H a declined to serve at the imperial court and was able to free himself 
from confinement means that an enlightened person must have and does 
have the strength to transcend all conventional values. The final mes-
sage is that only one with such a level of spiritual realization is capable 
of using skillful means to cure sentient beings from their illness. 

Another classic description of the enlightened adept in the Thien Uyen 
runs as follows. Khong Lo always clothed himself in grass clothes and 
sustained himself with a meager vegetarian diet to the point that he 
forgot his own body. H e could fly in the air and walk on water, tame 
tigers and conquer dragons. Hi s supernatural powers were such that no 
one could fathom them.1 1 3 Giac Hai , who appears in many popular tales 
as Khong L o s Dharma heir and companion, was treated with the etiquette 
due a teacher by Emperor Ly Nhan Tong. Giac Hai would come to 
court and display his magical skills.114 

The Thien Uyen also relates the story of Gi6i Khong. At the outset of 
his religious quest, Gi6 i Khong spent five years practicing quiet medi-
tation. After traveling around to preach the Dharma for some time, he 
went into a cave and devoted himself to austerities for another six years. 
H e reached the point that he could command gods and demons and 
tame wild beasts. 
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Emperor Ly Than Tong summoned Gi6i Khong to the capital many 
times. After repeatedly declining to no avail, Gi6i Khong finally came. 
Once there was a great plague, and Gi6i Khong was called upon to cure 
it. He blessed water with mantras and used it to cure the plague. Thou-
sands of sick people were cured in his presence every day.115 

The power of these eminent monks to command gods and demons 
and to tame wild beasts illustrates two themes: the universal sovereignty 
and the compassion of Buddhism. The eminent monks, emblems of 
Buddhist enlightenment, were able to transform all peripheral forces 
and to exert compassion toward all sentient beings. 

This following anecdote in Tri Nhan's biography exemplifies this prin-
ciple: 

One day Tri Nhan was sitting in meditation when he saw a tiger chasing 
a deer toward him. Tri Nhan said to them, "All sentient beings cherish 
their lives—you should not harm each other." The tiger bowed its 
head to the ground as if he were taking refuge [with a teacher], and 
then went away. Afterward, Tri Nhan built a retreat at the foot of the 
mountain and accepted students. Donors from all over brought gifts 
aplenty. In the vicinity of the mountain there was a barbarian tribe 
whose people would band together to raid and pillage. Every time Tri 
Nhan went outside, a huge tiger would squat in front of the retreat, 
so that raiders did not dare to break in. Many among them were 
guided back to a virtuous life by him.116 

No hero is more popular in Vietnamese folklore than Dao Hanh. 
Among other magical skills, due to his knowledge of the principle of 
karma, he had foreknowledge of future events extending into his next 
lifetime. As a young man Dao Hanh once went into the mountains to 
live in seclusion. His intention was to develop magical powers in order 
to avenge his father's murder. After he got his revenge, Dao Hanh turned 
to Buddhism. The Thien Uyen tells us that he was effective in everything 
he did: he tamed multitudes of mountain snakes and wild beasts, burnt 
his finger to pray for rain, and blessed water with mantras to cure sick-
ness. Dao Hanh was best known for deliberately directing his rebirth so 
that he was reborn as the son of Marquis Sung Hien, Emperor Ly Nhan 
Tong's brother, and subsequently became the Emperor Ly Than Tong.117 

Even now there are still shrines and temples in North Vietnam where 
Dao Hanh is worshipped as the tutelary god in some localities.118 

Minh Khong was a disciple of Dao Hanh. He served Dao Hanh for 
seventeen years and received his teaching. When Dao Hanh was about to 
pass away, he told Minh Khong he would be reborn again in this world 
as a king, but due to a karmic debt he would contract a strange disease 
and Minh Khong would come and save him. After Dao Hanh's death, 
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Minh K h o n g returned to his native vi l lage and took to farming for 
more than twenty years, unconcerned with fame and fortune. At length 
the Emperor Ly Than T o n g (the reincarnation of Dao Hanh) contracted 
a strange disease that made him growl and moan. N o t e d physicians 
f rom all over the country came to court in response to the royal edict, 
but no one could cure him. 1 1 9 

In the meantime children were heard s inging popular songs suggesting 
that only a man named Minh K h o n g could cure the emperor. The court 
sent emissaries to search among the common people for Minh K h o n g 
and finally they found him. The Thien Uyen tells the story as follows: 

When Minh Khong arrived at court the renowned physicians were 
performing their arts in the palace. Seeing how crude and rustic he 
looked they did not bother to greet him. Minh Khong took a nail 
five inches long and planted in into a column of the palace, shouting: 
" H e who can pull the nail out will get to do the job first." H e repeated 
it again and again, but no one dare accept the challenge. Minh Khong 
then used two fingers of his left hand and pulled on the nail and it 
came out easily. Everybody present was struck with admiration. When 
he saw the emperor, Minh Khong cried out with a stern voice: "Worthy 
man, you are foremost among the people, why do you act crazy like 
this?" The emperor trembled with fear. Minh Khong had a big caul-
dron brought in, filled it with water, and boiled it again and again. 
Then he stirred it with his hand four times and had the emperor 
bathe in it. The emperor recovered instantly.120 

As seen in the preceding examples, stories that portray various ideal 
images of Buddhis t monks make u p a considerable part of the Thien 
Uyen. Buddhis t monks assumed the roles ofprognosticators , rain-makers, 
magicians , and political counselors, meet ing the demands of the people 
around them for supernatural help and protection. The Buddhis t adepts 
portrayed in the Thien Uyen have moved beyond the ordinary l imita-
tions of human life as a result of their dedicated religious practice, but 
the special powers they gain as religious virtuosi are nevertheless put to 
use in the service of the Vietnamese people and state. 

Doctrine and Practice of Vietnamese Buddhism 

Reading the Thien Uyen in its proper historical context and from a cor-
rect hermeneutical perspective, we notice that the text presents us with 
a concentrated but comprehensive panorama of Vietnamese Buddhis t 
doctrine and practice that bears a str iking resemblance to modern Viet-
namese Buddhi sm. 

Al though the Thien Uyen is presented as a "history of the transmis-
sion of the l a m p " — t h a t is, as a record of the biographies of eminent Zen 
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monks centering on their enlightenment experiences—it contains rela-
tively few references to Buddhist philosophy. In these references, the 
most recurrent theme is the Yogacara/Tathagatagarbha doctrine of the 
identity of the originally pure mind with Thusness: or Buddhahood, 
affirming that all sentient beings are originally possessed of this pure 
mind. 

For instance, the Thien Uyen presents the following lesson delivered 
by CCiu Chi: 

All Buddhist teachings originally come from your own inherent 
nature. The true nature of all phenomena originally comes from your 
mind. Mind and phenomena are One Thusness: fundamentally there 
is nothing else. All the defilements that bind you are empty. Misdeeds 
and merits, right and wrong are all illusions. . . . 

You see all phenomena, but without any objects of seeing. You 
know all phenomena, but without any objects of knowing. You know 
that all phenomena have interdependent origination (pratltyasamut-
pada) as their basis. You see that all phenomena have true reality as 
their source. 

Even amidst defilement, you understand that the world is like a 
magical apparition. You clearly comprehend that the true identity of 
sentient beings is the One Reality—there is no other reality. You do 
not abandon the karmic realm: you use the proper skillful means to 
show the uncreated Dharma in the realm of the created, but without 
differentiating and without the marks of creation. This is because 
desire is ended, self is forgotten, and conceptual elaborations (prapanca) 
are abandoned.121 

In the same vein, Tracing Nguyen instructed his disciples as follows: 

How strange! How strange! How is it that sentient beings are 
deluded by ignorance and delusion but are endowed with the 
Tathagatha's wisdom, and do not see and know {that truth}? I often 
teach them the Dharma so that they can be forever free from dis-
crimination and attachment to their personal existences—so that they 
will be able to realize the Tathagata's vast wisdom with its benefits, 
its peace and bliss.122 

Thudng Chieu, in his exposition of the Truth Body (Dharmakaya), 
showed his knowledge of the teachings of the Perfection of Wisdom Sutra, 
Huayan Sutra, and Samdhinirmocana-Sutra in this statement: 

Just as one pore contains the whole Realm of Ultimate Reality 
(Dharmadhatu), so do all pores. You should know that there is not 
the smallest place anywhere in Mind or in space where there is no 
Buddha-body. Why so? Because the Truth Body manifests itself in 
the Emanation Body (nirmanakaya) which attains perfect enlighten-
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ment (samyaksambodhi), there is no place that the Truth Body does 
not reach. 

Thus, you should know that the Tathagata, through the sovereign 
power of mind without origination or revolution, turns the Wheel of 
Truth (Dharmacakra). [The Tathagata] knows that all phenomena are 
not originated, so he uses the three dharmas to teach annihilation, 
yet he turns the Wheel of Truth without relying on annihilation. 

[The Tathagata] knows that all phenomena are free from false views, 
so he dwells in the realm of separation from desire—but not its anni-
hilation—to turn the Wheel of Truth. The Tathagata also enters the 
realm of the emptiness of all phenomena; therefore, without relying 
on words, he turns the Wheel of Truth. [The Tathagata] knows that 
all phenomena are ineffable, so he dwells in the ultimate peace to 
turn the Wheel of Truth. The Tathagata knows that all phenomena 
are originally nirvana—this is called formless true nature, inexhaust-
ible true nature, unborn, undestroyed, selfless true identity, where 
nothing is not self, true nature without sentient beings, where nothing 
is not sentient beings, true nature without "bodhisattvas," without 
the Realm ofUltimate Reality (Dharmadhatu), without "emptiness"— 
true nature where there is no "achieving perfect enlightenment." 123 

Through the Thien Uyen, we catch a revealing glimpse of various 
practices in medieval Vietnamese Buddhism. Phuc Dien, in his Dao Giao 
Nguyen LUu [The Sources of the Three Religions] based on the Thien 
Uyen, lists various kinds of practices that are followed by each individual 
eminent monk.124 But since there are no real lineages or sectarian schools 
in Vietnamese Buddhism, it is impossible to delineate strictly defined 
systems of practice. Rather, the practices embraced by Vietnamese Bud-
dhist monks run the entire gamut of East Asian Mahayana Buddhism. 
They included the study and chanting of sutras, mantras, and dharariis\ 
the practice of meditation, austerities, and repentance; and also the con-
templation of the Buddha and the Buddha-name. 

A very similar list of typical practices could be compiled for contem-
porary Vietnamese Buddhism. It is curious to note how little change or 
sectarian development has taken place in either thought or practice in 
Vietnamese Buddhism for the last ten centuries. 

T H E SUTRAS 

Vietnamese Buddhism lies within the orbit of East Asian Buddhism, 
which is basically siitra-h&sed Buddhism.125 Thus the sutras are crucial 
in Vietnamese Buddhism. Sutras not only are studied, along with their 
various commentaries, but also are memorized and chanted aloud. Sutras 
are chanted in both daily and special rituals, both routinely and on special 
occasions. The physical texts of the sutras are venerated as holy objects 
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because they contain the words of the Buddha.126 Many biographies of 
eminent monks contain accounts of these monks devoting themselves 
to chanting sutras. Copying the sutras is considered to be a meritorious 
act of piety. The Thien Uyen relates that Bao Giam copied by hand the 
Tripitaka that was housed at his temple. The practice of chanting sutras 
has always been universal within Vietnamese Buddhism, while the prac-
tice of copying sutras is still very much alive among modern educated 
monks. 

The Thien Uyen mentions a number of sutras that are still widely studied 
and read in modern Vietnamese Buddhism. Among these, the Lotus Sutra 
has definitely been the most read, studied, and recited in Vietnam.127 

The Thien Uyen relates that BaoTinh and Minh Tam devoted themselves 
to chanting the Lotus Sutra for more than fifteen years without ever 
neglecting it.128 The celebrated Thong Bien often taught people to prac-
tice by relying on the Lotus Sutra, so his contemporaries gave him the 
sobriquet Ngo Phap Hoa, which means "Awakened to the Lotus."129 Minh 
Tri studied and mastered the essential message of the Lotus Sutra™ Chan 
Khong spent many years searching for the gist of the Dharma only to 
attain some insight through studying the Lotus Sutra. Later on he was 
invited to the imperial court to lecture on the sutra.131 

Another sutra still popular in Vietnamese Buddhism mentioned in 
the Thien Uyen is the Sutra of Complete Enlightenment. Vien Chieu always 
recited the Sutra of Complete Enlightenment and was well-versed in its three 
methods of contemplation. He composed a commentary on the sutra 
entitled Tan Vien Giac Kinh [Eulogy on the Sutra of Complete Enlight-
enment].152 Minh Tri and Tin Hoc also devoted themselves to this sutra 
and practiced the three contemplations taught in it.133 Tinh Luc often 
expounded the Sutra of Complete Enlightenment along with various of its 
commentaries.134 

The Diamond Sutra is another major Mahayana scripture mentioned 
in the Thien Uyen. Thtfctag Chieu referred to the Diamond Sutra . 135 Thanh 
Bien devoted himself to the chanting of the Diamond Sutra.136 Gidi Khong 
often lectured on the Diamond Sutra.111 The nun Dieu Nhan also showed 
an understanding of the Diamond Sutra,138 Besides these scriptures, the 
Thien Uyen also tells us that the Huayan Slitra and Benevolent King Sutra 
were also studied in medieval Vietnam.139 

It is interesting to note that these scriptures are used in exactly the 
same contexts in modern Vietnamese Buddhism as they were in medieval 
time: the Lotus Sutra is used in a devotional context, the Sutra of Complete 
Enlightenment is used for its teaching on meditation, while the Diamond 
Sutra and Huayan Sutra serve as the foundation for philosophical discourse. 
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There is also evidence of the practice of mantra and dharanl throughout 
the biographies in the Thien Uyen. In most cases, this practice is closely 
associated with the attainment of supernatural powers. The recitation of 
mantra and dharanl is usually portrayed as part of a pattern of practice 
that includes the chanting of sutra and the practice of austerities. 

It is reported that Dai Xa made the chanting of the Huayan Sutra and 
the Samantabhadra Mantra his daily practice.140 Dao Hanh went to Mount 
Tii Sdn to live in seclusion and devoted himself to the chanting of the 
Mind of Great Compassion Dharanl daily. It is related that after he had 
chanted it 108,000 times he was able to move the Dharma-Protector 
and to attain magical power.141 Nguyen Hoc always recited the Dharanl 
of the Fragrant Ocean of Great Compassion, and as a result he attained magical 
power to cure illness and to make rain.142 Thfen Nham "loved to learn 
the dharanls, and would memorize them and recite them without missing 
a single word."143 

Sounds, or, more correctly, sacred sounds in the forms of mantras and 
dharanls, are considered to contain cosmic energy and to constitute the 
deeper level of reality in Tantric Buddhism.144 In this context, to recite 
mantras or dharanls is a way to achieve deeper communion with ultimate 
reality.145 At a less profound level, reciting mantras and dharanls is a 
way to tap into the source of cosmic energy and manipulate it. However, 
since there is little information about other aspects of Tantric practices 
in the Thien Uyen (and other Vietnamese Buddhist sources), it is difficult 
to make any evaluation of Tantric practices in Vietnamese Buddhism. 
In modern times the recitation of mantras and dharanls is still part of 
daily practice (or daily chanting) of Vietnamese Buddhists. It is believed 
that by doing this a devotee will receive the protection of the bodhisattvas 
and Dharma-Protectors.146 This is reminiscent of the image of the prac-
tice of mantras and dharanls in the Thien Uyen. 

According to traditional accounts of the Buddha's life, before attain-
ing enlightenment he went into the snowy mountain and practiced 
austerities for six years, purifying the six senses. Such practice was con-
sidered indispensible on the path to realization in medieval Vietnamese 
Buddhism. 

In this context austerities apparently included the entire Buddhist 
triple discipline fundamental for the attainment of enlightenment. This 
triple discipline consists of (1) moral purification, meaning the with-
drawing one's senses from mundane objects and conserving one's inner 
energy; (2) meditation, meaning to reorient this energy toward spiritual 
goals; and (3) meditative concentration, or the fusion of one's mind with 
true reality. 
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P U R E L A N D BUDDHISM 

Pure Land Buddhi sm has been another principal school of East Asian 
Buddhism. Pure Land combines both meditative and devotional practices, 
probably with more emphasis on the latter. The Pure Land devotees put 
their faith in the salvific power of Ami tabha Buddha , who long ago 
vowed to grant rebirth in his Pure Land to all sentient beings who s imply 
invoke his name.1 4 7 Amitabha's Pure Land is located in the west. Rebirth 
in the Pure Land is not considered final liberation, but Amitabha's Pure 
Land is a paradise where suffering does not exist. Once reborn there, one 
is virtually assured of eventually reaching perfect enlightenment because 
one is under the direct guidance of Amitabha . 

By the Song dynasty a syncretism of Zen and Pure Land Buddhi sm had 
become a common trend in China. By this t ime, both Zen and Pure Land 
as well as this syncretic trend had found their way to Vietnam. It was the 
combined practice of Zen and Pure Land that appears to have been most 
attractive to the Vietnamese Buddhi s t elite. Mos t adherents of Zen used 
the recitation of Buddha-name as a form of meditat ive technique rather 
than a devotional practice.1 4 8 For them the Pure Land is not an external 
location but a state of purity of mind. For the Pure Land adherents, on 
the other hand, Zen methods , though correct in principle, were too 
lofty to meet the needs of most people, and Pure Land practice was to be 
preferred as the s implest , most widely accessible entry point to salvation. 

Al though there is ample evidence to conclude that Pure Land practice 
and belief has always been a central element in Vietnamese Buddhism, the 
Thien Uyen makes almost no reference to it. The only account that indirectly 
hints at one of the practices characteristic of Pure Land is found in Tinh 
Life's biography. Tinh Life built a straw retreat and spent all his t ime there 
"paying homage to the Buddha and practicing repentance, and deeply 
attained the samadhi of Buddha-contemplat ion." 1 4 9 H e also instructed 
his disciples to contemplate Buddha-qual i t ies and recite the Buddha-
name. B u t in this story there is no mention of Amitabha or the Pure 
Land. Thi s scant mention of Pure Land B u d d h i s m in the Thien Uyen may 
be due to the compiler's concern to present his work as a purely Zen book. 

In sum, the records in the Thien Uyen g ive us a very believable picture 
of a syncretic B u d d h i s m in Vietnam, resting on the Triple Discipl ine 
(morality, meditation, concentration), including ritual worship and devo-
tional practices, and featuring the chanting of suiras and mantras, and 
prayers for supernatural aid. 

Z E N E L E M E N T S 

The Zen element in the Thien Uyen is most ly derivative. As I demon-
strated in Chapter Two, in this text most encounter dialogues supposed 
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to have taken place between Vietnamese monks or Zen statements and 
instructional verses spoken by them can be identified as borrowings (in 
some cases verbatim) from biographies of Chinese Zen masters in the 
Chuandeng lu. Even when we come across original verses written by Viet-
namese monks that bear some Zen flavor, it is an open question whether 
they reflect the monks' fascination with the heroic sentiments and gran-
diloquence of Zen literature or whether they are indeed expressions of 
direct, personal spiritual experience. 

The Zen Tradition of Vietnam: An Imagined Community 
From my analysis of the Thien Uyen, I believe that the Zen tradition of 
Vietnam is an imagined community, to borrow an expression from 
Benedict Anderson.150 In his analysis of the origin and spread of nation-
alism, Anderson concludes that a nation is an imagined political com-
munity.151 It is so in the sense that a "nation" arises as certain cultural 
groupings, in response to political and social circumstances, equip them-
selves with institutions that a nation implies, and define themselves as 
a nation. 

Some of the ways Anderson characterizes the nation as an imagined 
community are relevant for our understanding of the religious school: 

1. The nation is imagined because the members of even the smallest 
nation never know most of their fellow members, meet them, or even 
hear of them. 

2. The nation is imagined as limited because even the largest nation 
has finite boundaries. 

3. The nation is imagined as a community because regardless of the 
actual inequality in each, the nation is always conceived as a deep, 
horizontal comradeship.152 

We can add that some of the artifacts that members of a certain nation 
use to imagine their nation are shared memories—a collective conscious-
ness of the past—and a sense of identity that overrides the manifest 
differences among those grouped as belonging to the same nation. 

In Anderson's sense, we can say that a religious school is also an imagined 
community. A religious school is defined in terms of sites, institutions, 
and temporal transmission of legitimacy, in a way that is akin to the way 
a nation is defined in terms of geographical boundaries, guiding insti-
tutions, and the heroic champions who have established and defended 
its independent identity in history. 

As with the members of a nation, a member of a Buddhist school 
may never be personally acquainted with any significant portion of the 
other members, but still holds in his mind the image of an incontestable 
solidarity binding them all together into a defined entity. The notion of 
the Zen school is rooted in certain shared assumptions that those who 
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consider themselves members commonly accept—for instance, the core 
reality of an ineffable enlightenment experience that has been handed 
down personally by Sakyamuni Buddha via lineages of enlightened 
masters. 

Within this frame of reference, then, to say that the Zen school, like 
the nation, is an imagined community does not mean to deny its exist-
ence as imaginary and false. Even from a strictly Zen point of view, 
calling the "Zen school" an imagined community raises no objection, 
since all social identities and all groupings of people, including people 
with varying degrees of involvement in the Zen teachings, are imagi-
nary identities, at best rightly guided provisional expedients, with no 
substantive or essential being. 

I believe that to view the Zen school as an imagined community is a 
useful way to evaluate its internal structure, historical formation, and 
ontological status or degree of reality. 

The last quality is particularly important. As we will see in our analysis 
of the Zen tradition of Vietnam in the following pages, the notion of the 
imagined community helps us to avoid the methodological error of 
assigning the same ontological status to every variety of religious school 
or tradition, simply because members claim membership in or allegiance 
to some "master school." 

In the previous chapter I cited T. Griffith Foulk's view of the "Zen 
school," which I think sheds light on the Vietnamese Zen tradition. 
Foulk calls our attention to the fictitious nature of the Zen lineages set 
forth in the "lamp history" literature. Even the hagiographies and the 
recorded sayings of the generations of Tang Zen masters following Hui-
neng survive only in late collections and cannot be found in contempo-
rary Tang materials.153 Foulk also makes the very interesting point that 
"the literary qualities of the text in question—especially the use of 
metaphor, symbolism, dramatic devices, realistic settings, and the ver-
batim quotation of private conversations and unspoken thoughts—are 
typical of fiction."154 Thus, according to Foulk, the Zen concept of a 
spiritually lineage (zong) should be considered a religious, not a historical, 
category.155 

Foulk's distinction between the Zen lineage and the Zen school is 
also relevant. The Zen lineage consists of the "enlightened teachers" 
whose words and deeds were preserved in the lamp histories and recorded 
sayings. These teachers are revered as patriarchs. The Zen school, on the 
other hand, consists of everyone who believes in the Zen lineage, gains 
inspiration from its teachings, reveres its patriarchs, and follows the 
Zen masters who are its living representatives.156 The expression "tradi-
tion" that I am using could imply both "lineage" and "school" in the 
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above sense. Most modern Vietnamese Buddhists can be said to imagine 
themselves belonging to the Zen "school." 

According to Foulk, the Zen school in medieval (Song) China, in the 
final analysis, was not defined by a set of distinctive practices or even a 
new and revolutionary form of monastic discipline, as is the view nor-
mally held among modern scholars. Rather, it consisted of three elements: 
A lineage, the reenacted rituals, and a corresponding institutional entity. 
First of all Zen consisted of a mythical lineage of the enlightened patri-
archs who carried on the mind of enlightenment. These mythical stories 
were not only transmitted verbally and in written form but also re-
enacted in concrete rituals. These rituals were recognized by the govern-
ment and the Buddhist community at large. This resulted in a Zen 
institution. Foulk points out that this "institution" contained an elite 
group of monks, and occasionally a few nuns and laypeople, who were 
regarded as the living members of the Zen lineage in the sense that they 
had inherited the mind of enlightenment from other recognized members 
of the lineage in a ritual of dharma transmission.157 

Foulk's observations apply quite well to the Zen tradition of Vietnam. 
First there were efforts to construct lineages of patriarchs modeled after 
the lamp history texts of Chinese Zen. Then there were reenacted rituals 
supported by the imperial court during the Tran and occasionally in the 
following dynasties. The Vietnamese Zen "institutions" also were an 
elite group of monks and aristocrats. However, upon closer analysis, we 
observe that these imagined lineages and institutions were short-lived 
and much more obscure and elusive than their predecessors in Chinese 
Zen. 

I have pointed out that the Zen lineages recorded in the Thien Uyen 
were unknown to the Buddhist elites of the immediately following cen-
turies. The True Lam "Zen school" founded by Tran Nhan Tong around 
the end of the thirteenth century was noted by Phuc Dien, a nineteenth-
century Buddhist leader and author, as the continuation of the Chinese 
Linji Zen school. In their extant works, the True Lam patriarchs never 
made mention of the two "Zen schools" of VinTtaruci and Vo Ngon 
Thong or their writings, despite their being relatively close in time, 
although the Thien Uyen states that these works enjoyed wide circulation 
during those centuries. Both Nhif ScJn (a Le dynasty author) and Phuc 
Dien were obviously confused about the Zen lineages in the Thien Uyen. 

There are occasional records of Chinese Zen monks who came to Viet-
nam to teach during the Le and Nguyen dynasties. But not much has 
been recorded about their activities or teachings, and so it is well-nigh 
impossible to identify the kind of Buddhism they taught. 
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There are few recognizable traces of any specifically "Zen Buddhism" 
in Vietnam. In the still extant bibliographies of Buddhist books in Viet-
nam, we find more writings on sutras, rituals, vinaya, but almost nothing 
on Zen in the form of either independent works or commentaries on 
Chinese Zen classics.158 There are no Zen monasteries, no sizable Zen 
communities (we can even say no Zen community),159 no recognizable 
Zen monasticism or practices as in the case of Japan or Korea.160 The 
only literary traces of Zen we have is Zen poetry, that is, poetry that 
employs Zen anecdotes, jargon, metaphors, and symbols. 

This is quite revealing. In fact, it is not even wrong to conclude that 
"Zen Buddhism" in Vietnam is as much a literary fascination as a religious 
development. In explaining what "Zen" was in the Vietnamese context, 
I would underscore the romantic, heroic quality of many famous Zen 
stories, such as those of the Sixth Patriarch, the illiterate woodcutter 
who attained perfect enlightenment, and of many other Zen masters 
who threw conventional decorum to the winds. 

In Vietnam it is the romantic and heroic atmosphere in Zen literature 
that appears to be the most attractive element. As I have mentioned 
above, most learned Vietnamese monks at some point would emulate 
the Chinese Zen patriarchs and compose Zen poetry or sayings to express 
their romantic aspirations. 

A case in point is Vien Chieu. His biography mentions four works 
composed by him: (1) DUcJc SU Thap Nhi Nguyen Van [The Twelve Vows 
of the Medicine King Buddha], (2) Tan Vien GiacKinh [Eulogy on the 
Complete Enlightenment Sutra], (3) Thap Nhi Bo Tat Hanh Tu ChvCng 
Dao Trang [Enlightenment Realized by the Twelve Bodhisattva Prac-
tices}, and (4) Tham Do Hien Quyet [Revelation of the Decisive Secret 
for Students]. The first three works are lost, but judging from their 
titles they are treatises on a sutra and Buddhist rituals. The last work is 
a record of encounter dialogues between Vien Chieu and his disciples. As 
Foulk has pointed out, the detailed, verbatim record of such dialogues 
betrays their fictitious nature.161 In the case of Vien Chieu, it confirms 
my observation that Zen literature was more a means for the medieval 
eminent monks of Vietnam to express an aspiration to emulate the heroic 
ways of the Chinese patriarchs than a description of what is actually 
practiced. 

Vietnamese Buddhist history is fraught with discontinuity.162 (The 
same can be said of Vietnamese Confucianism and Daoism.) What we 
know is that from the first centuries of the common era up to the Nguyen 
dynasty there were monks coming mostly from China to Vietnam to 
spread Buddhism, who had certain affinities with certain schools of 
Chinese Buddhism. These teachers were independent of each other and 
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were based at different temples. The Vietnamese they attracted and influ-

enced were mostly from the vicinity of the temples where the teachers 

were active. 

Around the time of the Ly dynasty, under the influence of Zen litera-

ture coming from China, and in the general context of defining and 

validating a new order, we witness the first efforts to define schools of 

Buddhism in Vietnam. At this time Zen was at the height of its prestige 

throughout the sinocentric world. Different groups developed in a more 

or less diffuse fashion under the direct or indirect influence of different 

teachers were artificially lumped together as Zen lineages in lamp history 

texts that were modeled after the Chinese Chuandeng lu. The imagined 

Zen-identity started to take shape. 

Subsequent generations of Vietnamese Buddhist leaders up to the 

present time have always laid claim to this Zen-identity whenever there 

were political or other reasons to invoke an identity. At stake in this 

effort to tie Vietnamese Buddhism to Zen has been a felt need to establish 

an orthodox identity. Zen is the preferred affiliation to claim because 

Zen has always retained the prestige it won in the Tang and Song eras. 

In the Vietnamese Buddhists' hearts and minds, Zen is felt to be the 

essence of Buddhism, and its highest form. 

In fact, Zen in Vietnam has never been a "school" in the sense of a 

recognizable social institution with an identifiable set of scriptures, doc-

trines, and practices. For the ordinary Vietnamese Buddhists, Zen was 

(and probably still is) merely "a rumor from the monasteries." They 

never actually embraced it as they did the devotional, ritualistic Bud-

dhism that bears more resemblance to Pure Land Buddhism. 

Drawing on Anderson's concept, and taking into account Foulk's analy-

sis of the Zen school in Song China, we can conclude that the Zen school 

at large is an "imagined community." Even so we can observe that Zen 

has never been a tradition or school in Vietnam the same way it has been 

in China, Japan, or Korea. However, even if we do not accept the image 

of a "school" in the Foulk's sense, it would be wrong to deny the presence 

of different Zen groups in medieval and premodern Vietnam. 

We can say that in Vietnam, Zen Buddhism manifests itself, ever so 

vaguely but perennially, in philosophical attitudes, styles of ethical behav-

ior, and artistic sentiments. Zen in Vietnam is scattered across religious 

and cultural l i fe—but not as a cohesive system of thought embraced by 

a recognizable lasting physical community.163 
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History of the Transmission of the Thien Uyen TapAnh 

The text that is the topic of our study here has generally been referred to 
in Vietnamese literature by two names: Thien Uyen TapAnh [A Collec-
tion of Outstanding Figures of the Zen Community} and Dai Nam Thien 
Uyen Truyen Dang Tap Luc [A Record of Transmission of the Lamp in 
the Zen Community of Dai Nam], after the 1715 edition under the 
{Later] Le (1533-1788) and the 1858 edition under the Nguyen (1802-
1945).1 Actually this text has been referred to by still other names,2 yet 
Thien Uyen seems to be the original title of the text in its first complete, 
edited version. 

Although some information has been provided by the studies of Tran 
Van Giap and Emile Gaspardone,3 we still do not know much about the 
situation of the text before and after the edition of 1715. Among extant 
literary documents, the earliest mention of the Thien Uyen is found in 
Le Qui Don's Nghe Van Chi [Description of Arts and Literature],4 in 
which he remarked that the Thien Uyen was a one-fascicle work composed 
by an author who lived during the Tran dynasty (1225-1400), record-
ing information about Zen sects and biographies of eminent monks of 
Vietnam from the time of the Tang (618-907) and Song (960-1279) 
dynasties up to the period including the Tran through the Dinh (968-
980), [Former] Le (980-1009), and Ly (1010-1225) dynasties. Phan 
Huy Chu's Van Tich Cfrz [Descriptive Bibliography]5 was content merely 
to repeat Le Qui Don's comment, adding that the Thien Uyen consists of 
six fascicles. The two editions that are currently available to us, however, 
consist respectively of two fascicles and one fascicle.6 

Phan Huy Chu's remark seems to indicate the existence of an edition 
earlier than the Le edition. First, let us consider the question of the actual 
existence of this edition, which we will tentatively refer to as the Tran 
edition, taking into consideration the date of the composition of the text. 

209 
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T H E TRAN EDITION 

Although neither of the two extant editions of the Thien Uyen gives 
us the exact date of its composition, there are plausible reasons for us to 
believe that the Thien Uyen is a work composed during the Tran dynasty. 
Nowadays, though, the earliest edition of the text that we have at our 
disposal is the Le edition of 1715. Thus, whatever information we now 
have about the text derives from this 1715 edition and Le Qui Don's 
remarks in his Nghe Van Chi. 

A section on "Immortals and Buddhist Monks" in the An Nam Chi 
Nguyen [Source Book on An Nam], an early fifteenth-century work, 
records sketchy biographies of twenty Zen Masters. Thirteen of these 
are mentioned in the Thien Uyen? Except for Thao Diidng, whose biog-
raphy is not recorded in the Thien Uyen, the An Nam Chi Nguyen's records 
of the other Zen Masters are almost identical to certain passages in their 
biographies in the Thien Uyen. In light of this fact, Le Manh That has 
suggested that the An Nam Chi Nguyen must have derived its information 
directly from the Thien Uyen, or at least from a source that quoted the 
Thien Uyen.8 However, it seems that the author of the An Nam Chi Nguyen 
did not know of the existence of the Thien Uyen since he claimed to have 
gathered the information about those Buddhist monks from either oral 
sources or other old records.9 Since the An Nam Chi Nguyen is believed 
to have been composed around 1419, Le Manh That concludes that the 
"old records" its author refers to must have quoted from the most ancient 
edition of the Thien Uyen, or the Tran edition. 

In conclusion, we have reasonable evidence to believe that there existed 
a Tran edition of the Thien Uyen. Nguyen Van Chat10—an author living 
in the fifteenth century—who composed an appendix to Ly Te Xuyen's 
Viet Dien,n did mention the Thien Uyen in this work.12 This is clear 
evidence that there existed an edition of the Thien Uyen (probably the 
Tran edition) prior to the Le edition of 1715. However, the Thien Uyen 
does not seem to have been in wide circulation, since it was not known 
to some authors of the Tran dynasty. For example, Le Trac, in the section 
on Buddhist monks in his An Nam ChiLUdc [Brief Records of An Nam], 
does not appear to have had the Thien Uyen at his disposal for reference. 

T H E L E EDITION 

This was published in 1715 and is the oldest edition that we have 
nowadays. The text consists of two fascicles, respectively called Thien 
Uyen TapAnh Ngit Luc [Recorded Sayings of Outstanding Figures of the 
Zen Community], upper fascicle and Thien Uyen TapAnh, lower fascicle. 
The upper fascicle records the Vo Ngon Thong lineage and the lower 
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fascicle gives the Vinltaruci lineage with a list of names of the monks 
belonging to the Thao Dudng school. 

We have almost no information about the editor of this edition. From 
the preface written in the fourth month of the VTnh Thinh era of the Le 
dynasty (1715), we know only that he was a learned Confucian who 
admired Buddhism and edited the text at the request of his friend, a 
Zen Buddhist monk.13 

T H E NGUYEN EDITION 

This was published by Phuc Dien14 as Dai Nam Thien Uyen Truyen 
Dang Tap Luc, upper fascicle. Phuc Dien did not write a preface or record 
the date of publication of the text. He only gave a short note stating 
that the edition he used was the old woodblock kept at Tieu Sdn Temple, 
of which the name of the compiler was lost. Phuc Dien neglected to 
explain why he renamed the text Dai Nam Thien Uyen Truyen Dang Tap 
Luc, upper fascicle. Fortunately, we find the answer in a preface written 
by Phuc Dfen entitled "Truyen Dang Ngu Quyen Tan Tif" ["New Preface 
to the Transmission of the Lamp in Five Fascicles"] found at the beginning 
of Nhu Son's Thien Dien Thong Yeu KeDang Luc [Continuation of the 
Record of the Transmission of the Lamp} ( K e D a n g Luc)}'' This preface 
states that the Dai Nam was published in 1858 [i.e., the twelfth year of 
the Tii Diifc era of the Nguyen dynasty] as the "upper fascicle" of a larger 
project intended as a complete history of the Zen transmission in Viet-
nam. Phuc Dien wrote:16 

In the old days in our country there was the Thien Uyen TapAnh 
giving brief records of the virtuous, eminent monks of the three 
dynasties (of Dinh, [Former] Le, and Ly). In general, the records are 
vague and incoherent. Therefore, I have edited and recopied it in 
order to preserve the ancient text, and have made it a separate upper 
fascicle. Up through the Tran dynasty there was the Thanh Dang NgU 
Luc [Recorded Sayings of Transmission of the Sacred Lamp] in one 
fascicle, which recorded only [biographies of] the three patriarchs of 
the Tran. There were stories but no portraits. 

During the Later Le, the Patriarch Nhtf Sdn, basing himself on the 
Wudeng huiyuan [the Chinese Zen collection, The Five Lamps Meeting 
at the Source] composed a three-fascicle KeDang Luc, which included 
both stories and portraits. Nhut Sdn's work began with Bhlsmagarjitas-
varaja Buddha, then related the stories of the Seven Ancient Buddhas, 
and finally recorded the biographies of forty-seven Indian patriarchs, 
and twenty-three Chinese patriarchs, together with the Linji School 
of our country descended from the three patriarchs Chuyet Cong, Minh 
Liidng, and Chan Nguyen. As for the true school of Caodong, there 
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were the Venerable Thuy Nguyet and Tong Dien. As for the Linji School, 
[Nhu Sdn] did not record the transmission [of the generations} after 
Chan Nguyen's transmission to the Eminent Gufu Sinh. Therefore, I 
follow the order of [Nhii Sdn's] KeDang Luc, supplemented with the 
{biographies of} the five patriarchs. . . . 

I am concerned that the lamp of the patriarchs is about to be ex-
tinguished, so I muster all my energy to record briefly [biographies 
of} the three patriarchs of the Tran along with those of [the patri-
archs of} the two schools of Linji and Caodong. I combine these into 
a single collection, together with the miscellaneous records from 
outside sources, and make this into a separate lower fascicle. [I do 
this} so that the Dharma will continue to be transmitted and the 
lamp will be perpetuated.16 

According to this, Phuc Dien had at his disposal the Thien Uyen, the 
one-fascicle Thanh Dang Luc, which records the biographies of the the 
three patriarchs (of the True Lam Zen school) of the Tran dynasty, and 
Nhu Sdn's KeDang Luc. Phuc Dien considered this last work to be more 
complete and coherent than the previous two texts, because it records 
the transmission of the lamp from the time of Bhlsmagarjitasvaraja 
Buddha and the seven Ancient Buddhas, through all the generations of 
patriarchs in India and China, up to the founders of the Linji and Caodong 
schools in Vietnam.17 

What appears to be somewhat unclear is the title of the "Preface." 
We are not certain what Phuc Dien meant by "the Transmission of the 
Lamp in Five Fascicles." Nguyen Lang gives the interpretation that Phuc 
Dien's project was to use the Thien Uyen as the upper fascicle, Nhu Sdn's 
KeDang Luc (in three fascicles) as the middle fascicle, and the Thanh 
Dang Luc (in one fascicle) and further biographies (from outside sources) 
of eminent Vietnamese Linji and Caodong monks as the lower fascicle. 
Thus, the Nguyen edition of the Thien Uyen was to become the Dai Nam 
upper fascicle of this complete five-fascicle project. The projected work 
was named "Transmisson of the Lamp in Five Fascicles," obviously because 
Nhu Sdn's KeDang Luc itself consists of three fascicles. Le Manh That 
gives almost the same explanation, except for the fact that he seems to 
ignore the Thanh Dang Luc and remarks that the last fascicle of the "Five 
Fascicle" project was Phuc Dien's own work on the three patriarchs of 
the Tran, the Linji and Caodong schools, and other miscellaneous notes. 

Neither of these explanations seems to be completely satisfactory. 
Phuc Dien himself did compose a text that was explicitly purported to 
be the continuation (i.e., the lower fascicle) to the Dai Nam as the upper 
fascicle. In fact, he named his work Thien Uyen Truyen Dang Luc, Quyen 
Ha [The Transmission of the Lamp in the Zen Community, Lower Fas-
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cicle], or Dai Nam Thien Uyen KeDang LUdc Luc Tu Tran ChU To Lam Te 
Tao Dong Quyen Ha [A Brief Record of the Transmission of the Lamp 
from the Patriarchs of the Linji and Caodong Schools of the Tran Dynasty, 
Lower Fascicle] (KeDang LUdc Luc).18 Furthermore, Phuc Dien did not 
state in the preface that he would use the Thanh Dang Luc and Nhuf Seta's 
KeDang Luc as the middle or lower fascicle. He seems to have mentioned 
them only as sources or models for his own work. Thus, "the Transmission 
of the Lamp in Five Fascicles" would mean the Thien Uyen (one fascicle), 
the Thanh Dang Luc (one fascicle), and Nhu Seta's KeDang Luc (three 
fascicles). Phuc Dfen's original intention was probably to edit these three 
works as a five-fascicle complete history of the Zen transmission in Viet-
nam. He might have been dissatisfied with Nhii Seta's Ke Dang Luc, 
since this work, relying heavily on the Chinese Wudeng huiyuan, records 
only sketchy biographies of Indian and Chinese patriarchs and nothing 
on Vietnamese monks. That is why Phuc Dien wrote a new preface stating 
his aspiration to compose a lower fascicle (i.e., continuation) to the Thien 
Uyen by combining the Thanh Dang Luc with biographies and short 
sayings and teachings of the Vietnamese patriarchs of the Linji and 
Caodong schools which he (and obviously his disciples) had diligently 
collected from written historical records and other documents found in 
various temples. 

Phuc Dfen did not give the date of the composition of the KeDang 
LUdc Luc. It could have been started in 1858, the year he wrote the 
"Preface." From the contents of this book, one gets the impression that 
Phuc Dien started the work, but that it was finished by some of his 
disciples. This is because his name was mentioned several times, partic-
ularly in the later part of the book, and there is a section devoted to his 
own biography.19 

The Le and the Nguyen editions are almost identical except for some 
minor different readings. The main discrepancy is that in the Nguyen 
edition the content of the biography of Khong Lo is totally different 
from that in the Le edition. In the Nguyen edition, Khong Lo's biography 
is inadvertently combined with the biography of Nguyen Minh Khong.20 

Thus the biography of Nguyen Minh Khong, who belonged to the thir-
teenth generation of the Vinltaruci lineage, is completely missing from 
this edition. Another minor variation is that the section on Vien Chieu's 
biography in the Phuc Dien edition is missing a page compared to the 
Le edition.21 Finally, the text edited by Phuc Dien, the Dai Nam, does 
not include the preface written by the editor of the 1715 edition. This is 
more evidence that the old text kept at Tieu Seta Temple was not identical 
with the Le edition.22 
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O n the Da te and Author 
of the Thien Uyen TapAnh 

DATE 

The issue of the Thien Uyen's exact date of composition and author 
remains unsolved. On the basis of the information provided by Le Qui 
Don, along with some other historical and internal evidence found in 
the text, there is a consensus among scholars who have studied the text 
that it is a work of the Tran dynasty. 

Tran Van Giap, who discovered the Thien Uyen and was also the first 
to study it,25 summed up these facts and suggested an exact date for its 
composition. Giap presents two reasons for believing that the Thien 
Uyen was composed in the Tran dynasty: 

1. The date of the deaths of the latest monks whose biographies 
were recorded: Y Sdn, the last master of the Vinltaruci school, died in 
1213; Hien Quang, the last master of the Vo Ngon Thong school, 
died in 1221; Thong Thien, although one generation earlier than Hien 
Quang, did not die until 1228; the account of the Thao Dadng school 
ends with Ly Cao Tong, who died in 1205.24 

2. Khuong Viet's biography contains the following record of the 
Chinese envoy Li Jue's mission to Vietnam, which turns out to be a 
crucial element for determining the date of the Thien Uyen: 

In the seventh year [of the Tianfu era (987)} the Song envoy 
Ruan Jue (Nguyen Giac in Vietnamese pronunciation) came to 
[Vietnam] on a peace mission. At this time the Dharma Master 
[Do Thuan] was also well known. Emperor Le Dai Hanh ordered 
Khuong Viet to put aside his monk's garb and to act as a court 
minister.25 

The same event was also recorded in the CUdng Muc [Outline of 
History}: 

In the second year, binb tuat, of the Tianfu era (962) [stc] the 
Song court sent Li Ruoshuo and Li Jue on a diplomatic mission 
bringing along the decree investing the King of Annam as the 
Prefect of Giao Chi.26 

The two texts apparently refer to the same historical event, with the 
only difference that in the Thien Uyen the surname of the Chinese envoy 
Li Jue (Ly Giac in Vietnamese pronunciation) has been changed to Nguyen 
(Ruan in Chinese). The Toan ThUa\so informs us that in the sixth month 
of the first year of the Thien Ling Chinh Binh era (1232) of the Tran 
dynasty, the court issued an order to have those with the family name Ly 
change it to Nguyen. There were two reasons for this. First, since the 
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Tran had overthrown the Ly by force, this decree was intended to uproot 
any loyalty for the Ly remaining in the people's hearts. Second, this 
decree reflects the taboo on using the name of the sovereign, since the 
personal name of the father of Tran Thai Tong, the founder of the Tran 
dynasty, was Ly. 

Giap argues that the author of the Thien Uyen must have followed 
this order and substituted Nguyen Giac (Ruan Jue) for Ly Giac (Li Jue). 
From this he concludes that the Thien Uyen must have been composed 
during the Tran dynasty, sometime after 1232 when the prohibition 
was issued. Referring to a statement at the end of Vo Ngon Thong's 
biography that "[having lasted} up to now, the twenty-fourth year, dinh 
situ, of the Khai Htfu era (1337), the Zen tradition in our country started 
with him,"27 Tran Van Giap suggests that the year 1337 can be consid-
ered as the exact date of the composition of the Thien Uyen. 

Emile Gaspardone has pointed out that Tran Van Giap's solution is 
not completely satisfactory, since Giap seems to have ignored some diffi-
culties in the passage on which he bases his conclusions. For instance, 
the Khai Htfu era (1329—1341) under Tran Minh Tong lasted only twelve 
years28 and not twenty-four years. Besides, the year dinh situ was the 
ninth year of the Khai Htfu era and not the twenty-fourth. Gaspardone 
also points out some inconsistencies in Giap's interpretation of the same 
passage in his essay.29 Gaspardone concludes that we cannot establish 
the exact date for the Thien Uyen based on such an obscure passage. We 
cannot resolve the inconsistency of the passage, and in any case we can-
not conclude that the year dinh siluoithe Khai Htfu era (1337) was the 
year the Thien Uyen was composed. I am inclined, however, to take the 
date 1337 (dinh situ, Khai Htfu ninth year) seriously, at least as the ear-
liest plausible date for the Thien Uyen. That the text gives "twenty-
fourth" instead of "ninth" could very well have been due to a scribal 
error. In any case, the author did give us a clue, and taken together with 
other evidence, it appears to be a significant one. 

In sum, we can say only that the Thien Uyen is a work composed during 
the Tran dynasty, probably sometime after 1232 and before the end of 
the fifteenth century. Three facts lead to this conclusion: (1) The decree 
to change the Ly family name to Nguyen was issued in 1232. (2) Nguyen 
Van Chat, who lived in the fifteenth century, drew on the Thien Uyen to 
compose the legend of Soc Thien Vtfdng in his appendix to the Viet Dien. 
(3) Although the Thien Uyen claims to record life stories of eminent 
monks of the Dinh, [Former] Le, Ly, and Tran dynasties, none of the 
monks whose biographies were recorded lived beyond the middle of the 
thirteenth century. This shows that the author did not live beyond the 
Tran dynasty. 
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AUTHORSHIP 

At present we know virtually nothing about the author's identity. Le 
Qui Don and Phan Huy Chu give us nothing. Both Tran Van Giap and 
Emile Gaspardone are almost silent on this issue. We can conjecture that 
the author of the Thien Uyen might have been a monk belonging to the 
Vo Ngon Thong school, because the biographies of the monks of this 
school are put before those of the Vinltaruci school, and the author remarks 
at the end of Thong's biography that the Zen tradition in Vietnam began 
with him. This is somewhat odd, since we know that according to tradi-
tion, Vinltaruci arrived in Vietnam and established a Zen lineage almost 
three centuries before Vo Ngon Thong. 

Le Manh That, the only modern scholar who attempts to solve the 
problem of the authorship of the Thien Uyen, has suggested that a monk 
named Kim Sdn was the author of the Thien Uyen}0 That makes the 
following argument. 

During the fourteenth century, the only Zen tradition that remained 
in Vietnam was the True Lam (Bamboo Grove) school, of which Emperor 
Tran Nhan Tong (r. 1279-1293) was the first patriarch.31 We learn from 
the [Hue Trung] Thtidng Si NgU Luc [Recorded Sayings of the Eminent 
Hue Trung}32 that this school originated with Thong Thien,33 a Zen 
master of the Vo Ngon Thong lineage. Tran Minh Tong (r. 1314-1329), 
Tran Nhan Tong's grandson, reputed to be a literary man, was very inter-
ested in history. During his reign he was known for requesting eminent 
monks to compose books on topics related to Buddhism.34 There are 
records still extant about the relationship between Minh Tong and Kim 
Sdn.35 Le Manh That therefore suggests that Kim Sdn must have com-
posed the Thien Uyen at the request of Tran Minh Tong. Since there are 
no historical records directly (or indirectly) referring to Kim Sdn as the 
author of the Thien Uyen, I mention Le Manh That's suggestion merely as 
a hypothesis, pending the discovery of more materials concerning this 
issue. 

Source Materials for the Composition 
of the Thien Uyen TapAnh 

The Thien Uyen, as evidenced by the title and contents of the text, was 
consciously intended as a work in the Zen tradition. This is reflected 
clearly in his copious borrowing from the model Zen biographical collec-
tion, the Jingde chuandeng lu [Transmission of the Lamp Composed during 
the Jingde Era] (Chuandeng lu)}6 It is the author's manifest intent that 
gives the Thien Uyen its unique historical and cultural value. 

Let us examine the sources that the author of the Thien Uyen used and 
his method of drawing on them. Inspired by Chinese Zen literature, the 
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author of the Thien Uyen was moved to produce a systematic history of 
Zen Buddhism in Vietnam. With some oral transmissions and previous 
compilations as his source materials, and the Chuandeng lu as a model, 
the author composed a work that became the first comprehensive his-
torical treatment of the Buddhist tradition in Vietnam. 

The following texts are directly referred to throughout the Thien Uyen 
as its main source materials: 

1. The Chieu Doi Luc [Collated Biographies] of Thong Bien and 
Bien Tai 

2. The Nam Tong Tu Phap Do [Diagram of the Succession of the 
Dharma of the Southern School] by Thudng Chieu 

3. The Liet To Yen NgQ [Essential Sayings of the Patriarchs] of Hue 
Nhat 

(These texts are discussed in detail in Appendix II.) 
As secondary sources, Thien Uyen drew on: 

1. The Sit Ky [Record of History] 
2. The Quoc Sit [National History]37 

The Quoc Sit is mentioned three times. According to Le Manh That, 
the Quoc Sit is probably the Dai Viet Sil Ky [A Recorded History of Dai 
Viet] composed by Le Van Hufu. This history was a result of the revision 
of a work by Tran Chu Pho by Le Van Hiiu by royal decree under Tran 
Thai Tong (r. 1225-1258); it was finished in 1272.38 

The second historical source cited in the Thien Uyen is the Sit Ky 
[Recorded History]. It is mentioned only once, in the biography of Khanh 
Hy, where it reads: "According to the Shi Ky, he passed away in the third 
year of the Thien Chufdng Bao Ttf era."39 Hoang Xuan Han suggests that 
the note was added by the editor of the 1715 edition, and thus identifies 
the Sit Ky with Ngo Sy Lien's Dai Viet Sit Ky Toan ThU [A Complete 
History of Dai Viet]. Le Manh That disagrees: his opinion is that the Sit 
Ky cited here is the Sit Ky composed by Do Thien, a work quoted four 
times in the Viet Dien.40 We know that the Viet Dien was composed by 
LyTeXuyen in 1329, so Do Thien's Sit Ky must have preceded it. 

Analyzing the source materials for the Thien Uyen provides us with a 
basis for evaluating the methodology and content of the text. Given the 
explicit content and the implicit intention of the Thien Uyen, I find it 
hard to agree with Le Manh That's remark that the author of the book 
"wished to achieve a method of writing history in an objective and sci-
entific way."41 

Rather, in compiling the text, the author of the Thien Uyen had a 
more complicated intention and objective, one that has exercised a signif-
icant and lasting influence on the Vietnamese Buddhist tradition: to 
provide a legitimating framework for Vietnamese Buddhism as an inde-
pendent tradition with a definite, deep-rooted history of its own. 
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Additional Supporting Data 
for Chapter Two 

"Transmission of the L a m p " Texts in Vietnam 
before the Thien Uyen TapAnh 

From the records in the Thien Uyen we learn of a few texts of the "transmis-
sion of the lamp" genre that existed in Vietnam prior to the compilation 
of the Thien Uyen. This indicates that the efforts to establish Vietnamese 
Buddhism as a legitimate continuity of Chinese Zen had been going on 
even prior to the time of the Thien Uyen. It is interesting to note that 
prior to the period from 1272 to 1400, which E. S. Ungar has character-
ized as the period of political/historical maturity in Vietnamese intellec-
tual history,1 the Chuandeng lu had provided the Vietnamese Buddhist 
elite with a conceptual model for an awareness of the transmission of 
Buddhism as an independent history. 

The compiler of the Thien Uyen relied considerably on earlier texts to 
compile his book. These were the Chieu Doi Luc [Collated Biographies}, 
HueNhatLiet To YeuNgU [Essential Sayings of the Patriarchs Composed 
by Hue Nhat}, Nam Tong TU Phap Do [Diagram of the Succession of the 
Dharma of the Southern School}, and LUdc Dan Thien Phai Do [Summa-
rized Diagram of the Zen Schools}. Unfortunately, none of these works 
is extant, except for a short preface to the LUdc Dan Thien Phai Do.2  

Some scanty information about them can be gleaned from the records in 
the Thien Uyen and from other descriptive bibliographical notes. 

CHIEU DOI LUC OR CHIEU DOI BAN 

This text was composed by Thong Bien (died 1134) and later revised 
by Bien Tai.3 We read in the biography of Than Nghi (died 1216)4 that 
when he asked Thiidng Chieu (died 1203) for instruction on the successive 
generations of Zen transmission in Vietnam, Thiidng Chieu showed him 
Thong Bien's Chieu Doi Ban. This tells us that by this time the idea of 
Zen transmission and lineage had been in circulation for some time 
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among the Vietnamese Buddhist elite. In Bien Tai's biography it is said 
that he obeyed a royal order to revise the Chieu Doi Luc. We do not 
know whether the original text was entitled Chieu Doi Ban and Bien 
Tai's revised version was called Chieu Doi Luc, or there was a single text 
referred to by both names. In any case, both texts are lost so we do not 
have much information about their contents. They might have been the 
first works of the "transmission of the lamp" genre in Vietnam, and as 
such, the first texts to establish the Zen lineages in Vietnam. 

NAM TONG TV PHAP DO 

This was composed by Thudng Chieu (died 1203).5 This work is 
mentioned five times in the Thien Uyen, in the biographies of Thudng 
Chieu, Than Nghi, Ma Ha, and Dinh Hue, and in the list of the Thao 
Dudng lineage.6 We learn that the Nam Tong Tu Phap Do, despite its 
title, is more than just a diagram of the lineages, for it also contains 
biographies: The Thien Uyen itself states that the "main biographies" 
(benzhuan) of Khong Lo and Giac Hai can be found in the Nam Tong TU 
Phap Do.1 

Thudng Chieu uses the expression "Nam Tong" [Southern School}. 
The Vinltaruci school is traditionally referred to as "the Southern school." 
We know that the Nam Tong TU Phap Do records biographies of both 
the Vinltaruci and the Vo Ngon Thong schools. By "Nam Tong," Thudng 
Chieu probably means the Southern school of Chinese Zen, the school 
that considered Huineng the Sixth Patriarch of Zen in China. Thudng 
Chieu thus seems to agree with Thong Bien in approving of both Zen 
schools in Vietnam as legitimate offshoots of the Southern school of 
Chinese Zen. The compiler of the Thien Uyen, on the other hand, does 
not seem to agree with him. 

To sum up, Thudng Chieu appears to have studied Thong Bien's works 
very carefully and considered them authoritative. He even defended 
Thong Bien for not recording the two lineages of Nguyen Dai Dien and 
Nguyen Bat Nha.8 Thudng Chieu, therefore, might have used the Chieu 
Doi Luc as a model he followed in composing his own Nam Tong TU 
Phap Do. These two works proved to be the main sources for the author 
of the Thien Uyen in compiling biographies of Vietnamese "Zen masters" 
from the sixth to the end of twelfth century. 

LIET TO YEU NGO 

This text was composed by Hue Nhat. This work is mentioned twice in 
the Thien Uyen, in the biographies of Tinh Khong (1091-1170) and 
Nguyen Hoc (?—1181), without giving any information about its author.9 

Since the Liet To Yeu NgQ is no longer extant, and no other source in 
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Vietnamese literature besides the Thien Uyen refers to it, we know abso-
lutely nothing about its author, H u e Nhat . 1 0 

From the way the Thien Uyen refers to these works, it seems that the 
Chieu Doi Luc and Nam Tong Tu Phap Do provided the compiler of 
Thien Uyen with biographical notes on eminent monks, and that he had 
to resort to the Liet To Yeu NgQ for encounter dialogues and instructional 
verses. 

The biographies of Tinh Khong and Nguyen Hoc are two explicit 
examples . " Even the compiler of the Thien Uyen calls our attention to 
the fact that encounter dialogues and instructional verses in these two 
biographies are identical with those in the biographies of the two Chinese 
Zen masters J iashan and Huisu as recorded in the Chuandeng lu.12 Let us 
look at a few examples: 

1. In Tinh Khong's biography, one of his encounter dialogues with 
another monk reads as follows: 

One day, when Tinh Khong had gone up to the teaching hall, 
a monk with a staff came and asked, "What is the Truth Body 
(.Dharmakaya)?" Tinh Khong said, "The Truth Body is originally 
without form." The monk continued, "What is the Dharma-eye?" 
Tinh Khong said, "The Dharma-eye is originally without obstruc-
tion." He again said, "There is no Dharma in front of the eye. 
There is only consciousness in front of the eye. The Dharma is 
not within range of ear and eye." The monk laughed loudly. Tinh 
Khong said, "What are you laughing about?" The monk said, 
"You're the type who have left the world to become a monk but 
have not grasped the message [of Zen}. You should go study 
with Master Dao Hue." Tinh Khong said, "Can I still go see this 
master?" The monk said, "Above there's not a single roof tile, 
below there's not enough ground to stick an awl into." Tinh 
Khong then changed his clothes and headed for Mount Tien Du.13 

Compare this with the encounter dialogue between Jiashan and 
Daowu in the biography of Jiashan in the Chuandeng lu\ 

One day Zen Master Jiashan Shanhui was coming up to the 
teaching hall when Daowu came with his staff. A monk asked, 
"What is the Truth Body?" Jiashan said, "The Truth Body is 
without form." The monk continued, "What is the Dharma-
eye?" Jiashan said, "The Dharma-eye is stainless." He again said, 
"There is no Dharma in front of the eye. The Dharma is not 
within range of ear and eye." Daowu laughed. Jiashan became 
confused and asked him, "What are you laughing about?" Daowu 
said, "Venerable sir, you're the type who left the world to become 
a monk yet haven't met a teacher. You should go to Zhezhong, 
Huating Village to study with the Venerable Chuanzi." Jiashan 
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said, "Can I still go see him?" Daowu said, "With that teacher, 
above there's not a single roof tile to cover his head, below there's 
not enough ground for him to stick an awl into."14 

2. It is recorded in Nguyen Hoe's biography that when he was about 
to pass away he spoke two verses instructing his students. One of them 
reads as follows: 

The Dharma has no image or form, 
It is right before your eyes, not far away. 
You have to turn back and find it in yourself, 
Do not seek it from others. 
Even if you find it from them, 
It wouldn't be the true Dharma. 
But suppose you find the true Dharma, 
What kind of a thing is it?15 

This is almost identical with a verse spoken by Huisi recorded in the 
Chuandeng lu: 

The Dharma is essentially not far away, 
The ocean of the True Nature is not immense. 
Try to find it within yourself, 
Do not seek it from others. 
Even if you find it from them, 
It wouldn't be the true Dharma.16 

The second verse by Nguyen Hoc is also identical to another verse 
spoken by Huisi. The author of the Thien Uyen also informs us that the 
encounter dialogues and instructional verses in the above two biographies 
were taken from the Liet To Yeu Ngü. This seems to show that the Liet To 
Yeu Ngü was an earlier Vietnamese "transmission of the lamp" text that 
drew heavily on the Chuandeng lu. (Note that cases of interpolation of 
dialogues and verses borrowed from the Chuandeng lu are not restricted 
to the biographies of Tinh Khong and Nguyen Hoc.) 

Lüöc DAN THIEN PHÄI DO 

This work was composed by an unknown author of the Trän dynasty: 
As its title suggests, this is a brief, annotated diagram of the origin and 
development of the True Läm [Bamboo Grove] Zen school, the only 
genuine Vietnamese Zen school with a Vietnamese founder and a lineage 
of successors. 

The Lüde Dan Thien Phäi Do is too brief and does not appear to have 
been an independent work; it is not mentioned by the compiler of the 
Thien Uyen either. However, it is relevant in this connection, since it 
was an attempt to trace the transmission of Zen in Vietnam and thus 
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falls within the "transmission of the lamp" genre, and it is the only ex-
tant document of its kind. This "annotated diagram" is included in the 
preface to the [Hue Trung] ThUdng SiNgU Luc [Recorded Sayings of the 
Eminent Hue Trung}, a Tran dynasty Zen teacher.17 We have evidence 
to believe that the Liidc Dan Thien Phai Do was written circa 1310— 
1313.18 The main purpose of the LUctc Ddn Thien Phai Do as reflected in 
its preface was to set forth the genealogy of the True Lam school within 
the broader context of the Zen tradition: 

After our Great Sage Sakyamuni Buddha transmitted the treasure 
of the eye of the true Dharma, which is the wondrous mind of Nirvana, 
to the Venerable Mahakasyapa, it was transmited for twenty-eight 
generations until it reached the Great Master Bodhidharma. He came 
to China and transmitted [the true Dharma} to the Great Master 
Shenguang.19 From Shenguang the transmission continued for six 
generations until it reached the Great Master Shenhui. It was at that 
time that the true Dharma came to our country. 

It is not known who was the first one to receive it [in our country}. 
The records begin with Zen Master Chanyue (Thien Nguyet) who 
transmitted [the true Dharma} to Ly Thai Tong, then to the Elder 
Dinh HUdng, then to the Great Master Vien Chieu, then to Zen Master 
Dao Hue—from one generation to the next, sometimes their names 
were known sometimes unknown. It is difficult to trace the lineage. 

[The Zen tradition in our country} can be divided into three lineages: 
1. Our lineage has already been set forth in the diagram, so it is 

not necessary to recount it again. 
2. Zen Master Vtfdng Chi Nhan transmitted it to Venerable Nhiem 

Tang. Nhiem Tang transmitted it to Layman Nhiem Tu. This lineage 
is now lost, and its transmission is not known. 

3. Venerable Nhat Thien received [the true Dharma} from a cer-
tain [unknown} teacher. He transmitted it to Prince Chan Dao. At 
the present time, this lineage is also fading. Also, there was Layman 
Tianfeng (Thien Phong) who came from Zhangquan and was a con-
temporary of Yingshun (Ong Thuan). Tianfeng claimed he belonged 
to the Linji school. He transmitted [the true Dharma} to National 
Preceptor Dadeng (Dai Dang) and Venerable Nansi (Nan Tu). 

Dadeng transmitted it to our Emperor [Tran} Thanh Tong, to 
National Preceptor Lieu Minh, to Huyen Sach and others. Huyen 
Sach transmitted it to Pha Trac and others. Now this lineage is also 
deteriorating and is not in a very glorious state. Alas! The flourish-
ing and decline of the Zen School is beyond words. 

Now I am briefly enumerating the lineages of the Zen School [in 
our country} to leave [an account} to posterity, so that the generations 
of scholars to come will know that Zen has a source that can be traced. 
This is not just my own fabrication. 
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In this text, the author describes the origin and the situation of Bud-
dhism in Vietnam during his time as follows: 

1. The "True Dharma" (Buddhism) first came to Vietnam at the 
time of Shenhui (684—758). However, the author of the Liidc Dan 
Thien Phai Do was quick to note that it was not known "who was the 
first to receive [the Dharma] in our country," and that the record only 
starts with Chanyue (Thien Nguyet),20 who transmitted the Dharma to 
Ly Thai Tong (r. 1029-1054), then to Djnh Racing (P-1051), to Vien 
Chieu (999-1090), to Dao Hue (?—1073), and others.21 

2. By the early fourteenth century when the Luge Dan Thien Phai 
Do was written, there were four Zen lineages in Vietnam: The first 
lineage started with Thong Thien (?—1228),22 who transmitted the 
Dharma to Tflc Ltf, to Ong Thuan, to Xiaoyao (Tieu Dieu), and to Hui-
zhong (Hue Trung). Hue Trung then transmitted the Dharma to True 
Lam, i.e., Emperor Tran Nhan Tong (r. 1279-1293), who founded the 
True Lam Zen sect. The second lineage was transmitted by Zen Master 
Vudng Chi Nhan; the third by Zen Master Nhat Thien; and the fourth 
by Layman Tianfeng, a contemporary of Ong Thuan, who claimed to 
belong to the Linji school. According to the author of the Liic/c Dan 
Thien Phai Do, these three lineages were already fading at his time and 
not much was known about them. 

As we review this account of Buddhist history, a few things deserve 
consideration. 

First, the author of the LitiJc Dan Thien Phai Do remarks that "the True 
Dharma" (zhengfa) came to Vietnam at the time of Shenhui." Whether 
by "True Dharma" he meant either Zen Buddhism or simply Buddhism, 
this statement does not seem to be correct, since we have archeological 
and historical evidence of the presence of Buddhism in Vietnam prior to 
the time of Shenhui and very little evidence of the introduction of Zen 
to Vietnam at the time of Shenhui.23 Still, the connection the author 
makes between Shenhui and the origin of Zen Buddhism in Vietnam 
might be more than a chance conjecture: There might have been Chinese 
monks of Shenhui's lineage who came to Vietnam to spread Zen Bud-
dhism and whose Vietnamese disciples strove to establish some sort of a 
Zen school in Vietnam. 

Second, note that the LUdc Dan Thien Phai Do was probably written 
less than thirty years before the Thien Uyen, yet the author of the LUdc 
Dan Thien Phai Do seems to know nothing of either Vinltaruci or Vo 
Ngon Thong. In fact, he did not know of any teachers before Thien 
Lao.24 Some modern scholars like Le Manh That have argued that this is 
because these authors did not have access to the materials used by the 
author of Thien Uyen. But then again, the author of the Thien Uyen did 
not seem to know of some of the "lineages" mentioned by the author of 
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the Lüde Dân Thien Phâi Dô, for instance. This suggests that there were 
various alternative versions of the history and contemporary situation of 
Buddhism in Vietnam current at that time. 

While the Lüde Dân Thien Phâi Dô might tell us something about 
the genealogy of the Trûc Lâm school, its author seems surprisingly nebu-
lous about the transmission of Zen Buddhism in Vietnam in general. 
Nevertheless, the author of the Lüde Dan Thien Phâi Dô seems to have 
recorded only what he actually knew, unlike other authors who tried to 
portray an unbroken line of succession connecting Vietnamese Zen to 
the Southern School of Chinese Zen (an aspiration that lasts even to the 
present time). In fact, although the Lvtdc Dân Thien Phâi Dô is not ex-
tremely informative about the transmission of Zen in Vietnam, it does 
give us a realistic impression of the historical situation. During the 
period of more than ten centuries before its author's time, there were 
records of émigré foreign monks of Cham, Indian, and Chinese prove-
nance coming to Vietnam to teach Buddhism. Among them, there must 
have been some Chinese Zen masters who transmitted their teachings 
to Vietnamese disciples. Some of these Vietnamese Zen adepts in turn 
might have made efforts to establish Vietnamese lineages. But there is 
no documentary record to indicate whether these "lineages" were con-
sistent and lasting enough to become legitimate "sects" or "schools." 

By the middle of the eleventh century, under the Ly dynasty, efforts 
were underway to construct a "history" of the transmission of Vietnam-
ese Buddhism. The Vietnamese Buddhist elite in the Ly dynasty capital 
must have come under the spell of Zen literature, which enjoyed high 
prestige among cultured circles in China at the time, and been familiar 
with the "transmission of the lamp" genre, and especially the Chuandeng 
lu. Although we know that Buddhism came to Vietnam before the Zen 
school arose in China (and before the formation of the concept of "schools" 
in the Zen sense), for the Ly dynasty Buddhist elite, it was natural to 
portray Vietnamese Buddhist history as part of the history of the trans-
mission of Zen, which was the form of Buddhism both intellectually 
paramount and socially most prestigious in their cultural horizon. Since 
the Chinese Buddhist intellectuals composed "lamp history" texts to 
rewrite the history of Buddhism according to the Zen school, the Viet-
namese Buddhist leaders likewise composed "lamp history" texts to assert 
Vietnamese Buddhism as the legitimate outgrowth of Chinese Zen. 

Unfortunately, except for the Thien Uyên, none of the other Vietnamese 
"lamp history" texts is extant except in fragments or in brief references 
in other literary works. 

The fact that the authors of the various "lamp history" texts did not 
offer compatible accounts of Vietnamese Zen, and apparently did not 
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even know of each other, demonstrates that in reality Vietnamese Bud-
dhism at that time was not at all what these authors made it out to be: 
a coherent, unified transmission derived from some Chinese Zen lineages. 
Rather, Vietnamese Buddhism consisted of different groups, stationed 
at different temples, under the influence of émigré monks belonging to 
different traditions of Chinese, Indian, or Central Asian Buddhism. When 
the Vietnamese authors recorded what they observed (or heard), they 
structured their accounts to conform to the Zen lineage model that they 
believed to be orthodox. 

A critical reading of the Thien Uyên shows us that its model of Viet-
namese Buddhist history is based on interpretations derived from the 
Chieu Doi Luc, a text of the "lamp history" genre composed by Thông 
Bien, now lost. Although at present the viewpoint of the Thien Uyên is 
accepted by the Vietnamese Buddhist community as the "official view," 
the writings of Phûc Dien show that up to the middle of the nineteenth 
century the Thien Uyên's account of Vietnamese Buddhist history was 
not accepted unquestioningly as it is nowadays. 

Thông Biên's Model of Vietnamese Buddhist History 

Thông Bien was the first Vietnamese Buddhist author to establish a 
history of Buddhism in Vietnam based on the paradigms of Chinese 
Zen: the Zen school versus the scriptural school, the direct transmissions 
from one patriarch to another in successive lineages. In other words, 
Thông Bien was the first Vietnamese who endeavored to interpret the 
development of Vietnamese Buddhism in the form of transmission of 
the mind of enlightenment based on the model of Chinese Zen's "lamp 
history." 

Thông Biên's biography relates an incident that took place at a veg-
etarian feast held at the National Temple in 1096, where he gave this 
explanation on the origin of Buddhism in India and its transmission to 
Vietnam: 

Out of compassion, the Buddha appeared to be born in India. This 
is because India is the center of the world. At nineteen he left home. 
At thirty he achieved enlightenment. He stayed in the world preaching 
the Dharma for forty-nine years, setting forth all sorts of provisional 
teachings to enable sentient beings to awaken to the Path. This is 
what is called creating teachings for a certain period. 

When he was about to enter final nirvana, he was afraid that people 
attached to delusion would get stuck on his words, so he told Manjusrï, 
"In forty-nine years I have not spoken a single word. Will they think 
something was said?" So he held up a flower [in front of the assembly 
on Vulture Peak]. No one in the assembly knew what to say, except 
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the Venerable Mahakasyapa, who cracked a slight smile. Buddha knew 
he had meshed [with truth], so he entrusted the treasury of the eye of 
the true Dharma to him, and he became the first patriarch [of Zen]. 
This is what is called the separate transmission of the mind-source 
outside the scriptural teachings. 

Later Moteng (Kasyapa Matanga) brought this teaching to Han 
China [ca. first century C.E.] and Bodhidharma travelled to [the Chinese 
kingdoms] of Liang and Wei [ca. sixth century C.E.] with this message. 
The transmission of the teaching flourished with Tiantai: it is called 
the school of the scriptural teachings. The gist of the teaching became 
clear with [the Sixth Patriarch of Zen] Caoqi: this is called the Zen 
school. Both these schools reached our country [Vietnam] many years 
ago. The scriptural teachings began with Mou Bo and Kang Senghui. 
The first stream of the Zen school began with Vinltaruci (Ty Ni Da 
Lufu Chi); the second with Vo Ngon Thong. Vinltaruci and Vo Ngon 
Thong are the ancestral teachers of these two streams [of Zen]. 

. . . The present representatives of the Vinltaruci stream are Lam 
Hue Sinh and Vudng Chan Khong. For the Vo Ngon Thong stream, 
they are Mai Vien Chieu and Nhan Quang Tri. [The successor of Kang 
Senghui] is Loi Ha Trach. The other side branches [of these two 
streams] are too numerous to mention them all.25 

Thong Bien's remarks simply reiterated the typical traditional Zen 
model of Buddhist history. His concept of Buddhist history can be sum-
marized as follows: (1) Both the "scriptural school" and "mind school" 
or Zen derived directly from the Buddha. (2) The scriptural school cul-
minated in China with the Tiantai school, whereas the Zen school was 
transmitted by Bodhidharma from India to successive generations of 
Chinese patriarchs until it reached its zenith with Huineng. (3) Both of 
these schools, however, had come to Vietnam quite early: the scriptural 
school began with Mou Bo and Kang Senghui, the Zen school with 
Vinltaruci and Vo Ngon Thong. 

Note that although Thong Bien obviously based himself on some of 
the ideas circulating in Zen circles in Song China, he did not seem to 
rate the Zen school as superior to the scriptural school as most of his 
Chinese Zen predecessors and contemporaries did. In fact, according to 
his biography Thong Bien attained enlightenment by meditating on 
the Lotus Sutra and became known as "Ngo Phap Hoa" or "Awakened to 
the Lotus." 

Thong Bien's model of Vietnamese Buddhist history—although not 
known to or approved by some authors of the Tran dynasty—was subse-
quently adopted by the compiler of the Thfen Uyen and thus exercised 
lasting influence on the traditional understanding of Vietnamese Bud-
dhist history. 
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We have evidence that the author of the Thien Uyen derived his overall 
outline of Vietnamese Buddhist history from the Chieu Doi Luc, a work 
composed by Thong Bien himself. We learn from Than Nghi's biography 
that when he enquired about the Zen transmission and lineages in Viet-
nam, his teacher, Thtfdng Chieu, showed him Thong Bien's Chieu Doi 
Luc in which was recorded the transmission of both the scriptural school 
and particularly the Zen school in Vietnam with the lineages of VinTtaruci 
and Vo Ngon Thong and other minor branches. 

Phuc Dien's Model of Vietnamese Buddhist History 
I have pointed out that from the middle of the Ly dynasty there were 
sporadic efforts by self-conscious Vietnamese Buddhist leaders to compose 
texts recording or interpreting the transmission of Buddhism in Vietnam. 
The Thien Uyen itself is one important milestone in this ongoing enter-
prise of constructing history. 

Nhtf Son, an eminent monk of the [Later] Le dynasty, composed the 
KeDang Luc, intending to trace Vietnamese Buddhism back to the time 
of the ancient, mythical BhTsmagarjitasvararaja Buddha, the paradigmatic 
symbol of the mind of enlightenment. But Nhtf Son's work turns out to 
be nothing but a summary of the Wudeng huiyuan chronicle of Chinese 
Zen and is almost useless for the study of Vietnamese Buddhist history. 

It was not until the middle of the nineteenth century, during the 
Nguyen dynasty, that there appeared, in the writings of Phuc Dien, 
another sustained effort at understanding the transmission of Zen in 
Vietnam. Phuc Dien's writings inform us of the transmission of Linji 
and Caodong Zen in medieval Vietnam and shed some light on a few 
historical issues in the Thien Uyen. 

Through Phuc Dien's biography in the KeDang LUdc Luc, we learn 
that one of his main concerns is to collect materials for a complete his-
tory of the origin and transmission of Vietnamese Buddhism (which he 
understood to mean Zen Buddhism).26 This is the reason why Phuc Dien 
reprinted and edited writings and materials that he thought related to 
this issue. Phuc Dien stated in his "New Preface to the Five-Fascicle 
Transmission of the Lamp" that he composed the KeDang LUdc Luc as a 
supplement to the Thien Uyen, yet we notice that he did not seem to 
believe completely in the model of Vietnamese Buddhist history set 
forth by the Thien Uyen. Phuc Dien wrote: 

The successions from generation to generation among monks of 
various schools in the Zen community of Vietnam from the Dinh, 
[Former] Le, Ly and Tran to the [Later] Le, could not be recorded. 
[Concerning the transmission] from the Tran up to the present time 
(Nguyen), I have many times searched among the adepts, records, 
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and legends, without much success, and I have not been able to do a 
thorough study of the lineages of dharma-heirs. Therefore, I do not 
dare to compose anything but only record briefly [information] on 
the Tran dynasty about the adepts, Buddhist sites, eminent monks, 
together with famous mountains, monasteries, renowned monks, 
transmissions from teachers to students, and the patronage by the 
aristocrats.27 

Thus, instead of continuing the Thien Uyen, Phuc Dien's Ke Dang 
LUdc Luc becomes an effort to investigate the complete history of "the 
transmission of the lamp" in Vietnam. 

Another point worth noticing is that Phuc Dien did not discuss ex-
tensively Vo Ngon Thong. In his "New Preface to the Five-Fascicle 
Transmission of the Lamp" he only mentioned the name of Vo Ngon 
Thong as the founder of Zen in Vietnam (actually, he seems to reiterate 
the viewpoint of the Thien Uyen). In his KeDang LUdc Luc, Phuc Dien 
presents a picture of Vietnamese Zen in which Vo Ngon Thong does 
not appear to play any role. It is the same with Vinltaruci. Phuc Dien 
only refers to Vinltaruci in passing in the story of Khau Da La,28 merely 
as a monk who dwelt at Co Chau Temple. 

Phuc Dien stated that his intention was to compose a supplement to 
the Thien Uyen. As a result we have the KeDang LUdc Luc. Phuc Dien 
himself seems to have been of the opinion that the value of Nhii Son's Ke 
Dang Luc consists in connecting the patriarchs of the two schools of 
Linji and Caodong—in both China and Vietnam—with the beginning 
of Zen since Bhlsmagarjitasvararaja Buddha; therefore, in his KeDang 
LUdc Luc, he followed the example of Nhtf Sdn and strove to retrace the 
inception of Zen in Vietnam in ancient records.29 Phuc Dien wrote as 
follows about the beginning of Zen in Vietnam: 

The inception of Zen in Dai Nam: During the reign of Hung VUdng 
there was [a young man named] Dc>ng Tii who went up to the grass 
hermitage on Mount Quynh Vi. In the hermitage dwelt a monk from 
India named Phat Quang (*Buddhaprabha). When Dong Tut passed 
the age of forty, Phat Quang transmitted the Dharma to him, giving 
him a hat and a staff saying that they contained all his miraculous 
power. Dong Tui transmitted the Dharma to Tien Dung (his wife) and 
together they cultivated the Dharma. 

On their way home, they had to stay overnight at some place, 
taking shelter under the hat supported by the staff. At the third 
watch, there appeared citadels, palaces, boy and girl servants, armies, 
and a whole court. Next morning, the nearby people were amazed 
and referred to it as the celestial court. [Dong Tii and Tien Dung] 
arranged them into ranks, and they became a separate country. When 
Hung Vtfdng heard about this, he thought that his daughter (Tien 
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Dung) was rebelling, so he sent his troops to fight them but they did 
not succeed. One night, strong wind arose scattering the sand and 
shaking the trees. Tien Dung, Dong TU, their subject, citadels, and 
palaces all rose to the sky. The empty lot was transformed into a 
swamp. The next day there was nothing to be seen. People then built 
a shrine to worship. The swamp was subsequently named Da Trach, 
the province TU Nhien, the town Ha Mau.30 

This strongly mythical story does not seem to have anything to do 
with the transmission of Zen. Perhaps Phuc Dien's intention was to say 
that Zen was as old as the country of Vietnam. Traditional history gives 
the date of Hung Vtfcfng—the mythical ancestor of the Vietnamese 
people—as 2879 B.C.E.31 For Phuc Dien, Zen had been transmitted by 
Bhlsmagarjitasvararaja Buddha since the beginning of time. Obviously, 
from the viewpoint of critical history we cannot accept this position, 
because Zen did not really take shape in China until the middle of the 
seventh century. To interpret the unfolding of Buddhism in human his-
tory symbolically as the transmission of the enlightenment experience 
in the Zen fashion is one thing, but to regard this as actual history is 
another. 

To sum up Phuc Dien's view, Zen had been present in Vietnam since 
the time of Hung Vudng. Although this ancient transmission was not 
recorded clearly and there were not sufficient materials to restore a 
coherent history, the continuous transmission of Zen in Vietnam as a 
cohesive school was a reality beyond any doubt. In essence, then, Phuc 
Dfen, like Thong Bien, implicitly adopted the interpretive concepts of 
the Chinese Zen tradition to construct his view of Vietnamese Buddhist 
history. 

T H E LINJI SCHOOL 

Phuc Dien referred to a number of texts that purported to record 
Vietnamese Buddhist history from its inception through various dynas-
ties, but he seemed most confident when writing about Buddhism in 
the Tran dynasty. According to Phuc Dien, in the Tran dynasty there 
were already eminent Song monks coming to Vietnam to transmit "the 
true school of Linji." He wrote: 

Since the Tran dynasty, [eminent monks] from the Great Song 
such as National Master Dadeng, the Venerable Yingshun (Ong 
Thuan), the Venerable Tianfeng, the Eminent Yuanzheng, Patriarch 
Xiaoyao, and the Eminent Huizhong (Hue Trung), came to our coun-
try and went into Mount Yen T»i, transmitting the [doctrine of the] 
true school of Linji to our Founder Patriarch Dieu NgU. Subsequently, 
Dieu NgU transmitted it to Phap Loa, and Huyen Quang, and the 
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patriarchate was handed down from generation to generation. During 
the Bao Thai era of the [Later] Le dynasty, the Venerable Yuangong, 
[an eminent monk] from the Great Ming again transmistted the Linji 
School in Vietnam. . . . [Subsequently], Venerable Yuangong went 
into Mount Tien Du to repair the Phat Tich Temple.52 

According to Phuc Dien, the true school of Linji was transmitted into 
Vietnam twice: the first time in the Tran dynasty beginning with Dadeng, 
the second time in the Le dynasty with Yuangong. The founding patriarch 
of Linji Zen of Vietnam was Dieu Ngu (i.e., Tran Nhan Tong, the third 
emperor of the Tran dynasty, also considered the founder of the Vietnamese 
Zen sect True Lam), the Dharma-heir of the Linji lineage starting with 
Dadeng, Yuanzheng, and Tianfeng of the Song. The second Linji lin-
eage was transmitted to Vietnam in the Le dynasty with Yuangong (also 
called Zhuogong). This lineage lasted nine generations. According to 
Phuc Dien, all the Tran kings were adepts in Zen. Tran Thai Tong studied 
with Yuanzheng, Tianfeng, and Dadeng; Tran Thanh Tong studied with 
Dadeng; Tran Nhan Tong studied with Huizhong; Tran Anh Tong and 
Tran Minh Tong both studied with Puhui. 

However, in his record of the Linji lineage at Mount Yen Tut, Phuc 
Dien reported that this lineage lasted twenty-three generations. Its first 
patriarch was Hien Quang, the second generation was Yuanzheng, the 
third was Dadeng, the fourth was Xiaoyao, the fifth was Huihui (prob-
ably a scribal error for Huizhong), the sixth was Dieu Ngu, the seventh 
was Phap Loa, and the eighth was Huyen Quang. This seems to accord 
with other sections of his KeDang Liidc Luc and provides us with useful 
information. 

There is one obscure point. In the above record of the Linji lineage in 
the Tran dynasty, Hien Quang's name does not figure in the list of emi-
nent monks from Song China. But here Phuc Dien records that Hien 
Quang was the first patriarch of the Linji lineage in Vietnam with its 
headquarters on Mount Yen Tii, without giving us any additional infor-
mation about Hien Quang. According to the Thien Uyen, Hien Quang 
(?—1221) of Mount Yen Tii was a Vietnamese monk belonging to the 
fourteenth generation of the Vo Ngon Thong school.33 

If Hien Quang in Phuc Dien's text was identical to Hien Quang of 
the Thien Uyen, the difficulty would be: why would those eminent monks 
of the Linji School from China have had to come to Vietnam to study 
Linji Zen with a Vietnamese monk? According to the Thien Uyen, at 
first Hien Quang studied with Thtfdng Chie'u, but afterward he received 
the mind-seal from Tri Thong and was ordained by Phap Gi6i. Later in 
his life he went to Mount TO Sdn and devoted himself to meditation and 
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asceticism. When he passed away, his disciple Dao Vien took care of the 
funeral ceremony. If the records in the Thien Uyen were reliable, Hien 
Q u a n g was keen on practicing austerities and had the personality of a 
thaumaturge, with nothing about his Buddhism resembling Linji Zen. 

According to tradition, Linji himself came from the same lineage as 
V o N g o n Thong. If Hien Q u a n g himself was a patriarch of the V o N g o n 
Thong School, why did he suddenly become the first patriarch of the 
Linji lineage in Vietnam? The only plausible answer, albeit still a surmise, 
is that Hien Q u a n g himself repaired the temple on Mount YenTvf; after-
ward when Yuanzheng came to Vietnam and went into Mount Yen Tut 
to transmit the Dharma, he might have honored Hien Q u a n g with the 
title of first patriarch of the (Linji) Zen lineage on Mount Yen Tuf. This 
explanation seems plausible because one of Phüc Dfen's methods was to 
record the transmission based on information gathered at the monasteries. 

T H E CAODONG SCHOOL 

According to Phüc Dfen's records, Caodong Zen came to Vietnam after 
Linji Zen, was not as popular, and was not transmitted for as long. In his 
KeDäng Lüde Luc, perhaps from sectarian loyalties, Phüc Dien does not 
seem to pay as much attention to Caodong Zen as he does to Linji Zen. 

Phüc Dien reports as follows about the Caodong lineage in Vietnam: 

The right branch of the Sixth Patriarch Huineng was the trans-
mission to Venerable Qingyuan Xingsi . The eighteenth generation 
of the branch was Venerable Dongshan Liang jie who founded the Cao-
dong School which was transmitted to Zen Master Yiju Zhijiao. . . . 
The Caodong School was transmitted to our country with Venerable 
Shuiyue, also known as Daonan, as the first patriarch. The second 
generation was Venerable Zhenrong Zongyan, who founded Hong 
Phüc Temple at Höe Village, Hä Noi Province, and was granted the 
title of Dai Thüa Bo-Tät (Mahäyäna Bodhisattva).34 

According to Phüc Dien, this Caodong lineage with Shuiyue as the 
first patriarch lasted nine generations with three different centers: Hong 
Phüc Temple in Hä Noi (from the first to the fifth generation), Dai Q u a n g 
Thien Tu! Temple in Bac Ninh (from the sixth to the seventh generation), 
and Bich Dong Sdn Temple (from the eighth to the ninth generation). 
Subsequently, three subschools developed: The first had its headquarters 
at Dai Quang Thien Temple (Bac Ninh) under the guidance of Dao Nguyen 
Khoan Due and lasted four generations. The second, at H ä m Long (Hä 
Noi), started with Zen Master Chiem Giäc and lasted three generations. 
The third subschool was at Phö Giäc (Hä Noi); it started with Zen Master 
Khoan Höa and lasted four generations.35 
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Although Phuc Dien's records do not verify the traditional image of a 
"school" as a unified, unbroken lineage transmitting fixed doctrinal sys-
tems, they are evidence of the presence of Zen, Linji Zen, and Caodong 
Zen in Vietnam. In the centuries from the Tran through the [Later] Lê 
to the Nguyên dynasty, there had been a number of émigré Chinese 
monks with certain connections to Linji and Caodong Zen coming to 
different temples in Vietnam to spread their religion. Therefore, even 
though we do not accept the traditional understanding of the term 
"school," it would be wrong to deny the presence of these Zen "schools" 
(or rather, "lineages") in Vietnam. 
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Biographies of Eminent Monks 
from Other Sources 

K h o n g Lo's B i o g r a p h y 
in the Dai Nam Thien Uyen Truyen Dang Tap Luc 

[20a6} Zen Master Khong Lo, whose personal name was Chi Thanh, was 
a native of Lai Tri, Chan Dinh Prefecture, N a m Dinh Province. His lay 
family name was Nguyen. He was a spiritual companion of Giac Hai 
and Tii Dao Hanh. When he was twenty-nine, the three of them went to 
India together to study with a certain sramana and attained the six super-
natural powers.1 

When Khong Lo returned to his native province, he built Dien Phuc 
Temple and devoted himself to the chanting of the Great Compassion 
Mantra} At that time he wished to build the four great vessels of Dai 
Nam, 3 notwithstanding the fact that his family was poor and his strength 
was limited. One day, he had the thought that there must be plenty of 
good copper in the great land of Song that could be used to build them. 
He immediately traveled northward. 

[20b} At first he stayed as a guest at the house of an elder. He asked 
the latter for a six-foot square of land to build a temple. The elder laughed 
and said: "Formerly, when the Crown Prince of Liang built a temple, he 
needed a thousand-square-mile piece of land and covered it with gold. 
What can you do with a six-foot square of land which is only enough for 
a hen-coop?" That night Khong Lo spread his monk's robe, and it cov-
ered ten miles of land. Witnessing his supernatural power, the elder and 
his family bowed down to thank him. Henceforth, the whole family 
took refuge in the Three Jewels (triratna). 

* 

The next day, wearing his monk's robe and carrying his monk's staff, 
Khong Lo came to pay a visit to the Song court and stood in reverent 
posture in front of the imperial palace. When the Song emperor came to 
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court to discuss political issues with his civil and military officers, seeing 
the old monk, he called him and asked: "Old man, of what country are 
you a native? What is your name? What is your reason to come here?" 
Khong Lo said: "I am a poor monk from a small country. I left home to 
become a monk years ago. My present wish is to build the four vessels of 
Viet Nam, but my physical strength is not enough to carry out this 
intention; therefore I took the risk of traveling a thousand miles to come 
here. I humbly ask Your Sagely Majesty to show your compassion and 
provide me with a little good copper to facilitate the work of casting 
[the four vessels]. The Song emperor asked: "How many disciples did 
you bring with you?" KhongLo said: "I came here alone. I am only asking 
for this bagful of copper, and that will be enough for me to carry home." 
The Song emperor said: "It's a long way to the south, [21a] you are 
welcome to take as much as you can. It's a trifle not worth talking about." 

Khong Lo took all the copper in the Song store, yet his bag was still 
not full. Some people gaped in amazement, some shook their heads. 
When they reported this to the emperor, he was stunned and regretted 
he had given his permission. But because he already promised Khong 
Lo, he could not do anything about it. When the emperor wanted his 
officers to escort him back to his country, Khong Lo declined, saying: "I 
can carry this one bag of copper myself, do not bother to escort me." 
Then he went outside, and slipping his staff through the bag [to carry it 
on his shoulder] he gently walked away. He used his bamboo hat to 
cross the rivers on his way back, and reached the shore of the Yellow 
River in the twinkling of an eye. 

* 

Khong Lo then went to Quynh Lam Temple, Dong Trfeu District, Hai 
DUOng Province, and cast a huge statue of Amitabha Buddha. He also 
built the Bao Thien Stupa in the capital, a big bell in Pho Lai, and a 
caldron at Minh Dinh. He used the rest of the copper to build a big bell 
at the temple of his native village, which weighed 3,300 pounds. He 
also cast a big bell at Dien Phuc Temple, Giao Thuy Prefecture, which 
weighed 3,000 pounds. After finishing his task, he wrote a eulogy: 

Crossing the great ocean on my straw hat, 
A thousand-mile journey in one breath. 
Filling my bag with all Song's copper, 
My arms can heft ten tons. 

* 

In the meantime, Emperor Ly Nhan Tong was building the Hung Long 
Palace. It took him over a year to finish it. [21 b] The palace was extremely 
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grandiose and ornate. Suddenly two lizards appeared on the beams and 
raised a great cry: the sound was as a giant thunderstorm. The emperor 
was very unhappy about the event. The commander then reported: "Only 
Giac Hai and Khong Lo4 can do away with this strange apparition." 
[The emperor ordered the commander to go look for Khong Lo,} and he 
immediately carried out the order. On the fifteenth day of the first month 
of that year, he arrived at Khong Lo's retreat. Khong Lo said: "Why have 
you come so late, Commander?" The commander said: "How do you 
already know my rank?" Khong Lo said: "I often ride with the moon and 
clouds. Sometimes I inadvertently enter the emperor's palace. I already 
know everything." 

On the same day Khong Lo came to the capital. The emperor had a 
big nail driven into one of the pillars in the palace and said: "Only the 
one who can pull this out is the Dharma King." Khong Lo easily pulled 
the nail out with his hand. He then quietly recited the mantras. The 
two lizards were choked and could not cry any more: in a minute they 
fell to the ground. The emperor then rewarded Khong Lo with one thou-
sand pounds of gold and five hundred acres of land as temple property, 
and also bestowed on him the title Quoc SU (National Preceptor). 

* 

When LyThan Tong (r. 1128—1138) was twenty-one years old (1136), 
he suddenly [contracted a strange malady and] changed into a tiger, 
crouching there and biting people, wild, fierce, and horrible. The em-
peror [Ly Nhan Tong] had to build a golden cage to keep him in. In the 
meantime the children at Chan Dinh started to sing a ditty: 

The country has Ly Than Tong, 
All court affairs are solved. 
If we want to cure the country's5 illness, 
We need Nguyen Minh Khong. 

Ly Nhan Tong ordered [22a] the commander to take the dragon boat 
to welcome Khong Lo [to the capital]. When the commander arrived at 
his retreat, Khong Lo smiled and said: "You want me to cure the tiger, 
don't you?" The commander said: "How did you know?" Khong Lo said: 
"I knew about this thirty years ago." When he came to the royal palace, 
Khong Lo seated himself peacefully and in a stern voice said: "Let the 
court officials bring a caldron of oil here immediately. Place one hundred 
needles in it, and boil it over a great fire, and move the prince's cage 
next to it." He then picked up the one hundred needles with his bare 
hand and stuck them into LyThan Tong's body, saying the spell: "It's a 
precious thing to be the Son of Heaven." Immediately, all the tiger's 
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hair, tail, claws, and teeth fell away and he changed back to his princely 
body. Ly Nhan Tong rewarded Khong Lo with a thousand pounds of 
gold, one thousand acres of fields, tax exempt, for the temple's perma-
nent property. 

* 

Khong Lo left the world to become a monk on the fourteenth day of the 
eighth month of the year binh thin. On the third day of the sixth month 
of the year giap tuai (1151),6 he returned to the Western Paradise. Now-
adays in front of the shrine of Ly Quoc Stf at Tho Xtfdng District, Ha Noi 
Province, there still exists a statue of Khong Lo and a stone tablet. The 
people of Tien [Du} Village have burned incense and worshipped him 
there for generations. 

Biographies of Dufdng Khong Lo and Nguyen Giac Hai 
in the Linh Nam Chich Quai 

[From the Linh Nam Chich Quai Liet Truyeri] 
Biography of Zen Master Khong Lo: Zen Master Khong Lo of Nghiem 
Quang Temple, Hai Thanh Village,7 whose family name was Duong. 
He hailed from Hai Thanh. For generations his family lived as fisher-
men. Later he abandoned the family occupation to become a monk. At 
the temple he practiced chanting the Dhdrant-Sutra. During the Chtfdng 
Thanh Gia Khanh era (1059—1065), he befriended Giac Hai and they 
became spiritual companions. Gradually, they made their way to Ton 
Trach Temple8 and made their abode there. He ate herbs and wore tree 
bark, totally oblivious of his body, outwardly cutting off seeking and 
inwardly practicing meditation. His mind, ears, and eyes grew more and 
more penetrating. He could fly in the air, walk on water, tame tigers, 
and subdue dragons. His supernatural powers were multifarious and 
unfathomable. Finally, he returned to his native village, set up a temple, 
and settled there. 

One day his attendant asked him: "Since my coming here, I haven't 
received your instruction about the essence of the mind. May I present 
you with this verse: 

Only by cultivating are body and mind purified, 
Growing luxuriantly the straight branch faces 

the empty awareness. 
Someone comes enquiring about Emptiness-Emptiness,9 

The body is next to the screen: its shadow forms an image. 

Khong Lo said understandingly: "You bring along your origin, you 
bring along the scriptures, I accept them for your sake, and for your sake 
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I am concerned. What does not agree with your wish?" And he burst 
into laughter. 

* 

He spoke this verse: 

I have found a site with dragons and snakes to settle 
down in, 

The rustic feeling leaves me exceedingly happy all day long. 
At times I go up to the solitary mountaintop, 
And utter a long whistle that chills the whole of heaven. 

He passed away on the third day, the sixth month in the tenth year, 
ky hdi, of the Hoi Ttfdng Dai Khanh era (1119). His disciples had his 
remains buried in front of the temple. By royal edict, the temple was 
enlarged and duties were levied on two thousand households for the 
expenses of its upkeep. 

* * * 

Biography of Zen Master Giac Hai: Zen Master Giac Hai was also a 
native of Hai Thanh Village. He dwelt in Dien Phuc Temple in his 
native prefecture. His family name was Nguyen. He took up fishing 
and lived on his boat, sailing here and there. At twenty-five, he gave up 
fishing and shaved his head to become a monk. Together with Khong Lo 
he first lived at Ton Trach Temple but later moved back to Hai Thanh 
Village. Under Ly Nhan Tong's reign, along with Daoist adept Thong 
Huyen he was often summoned into the Lien Ngoa Palace for audiences 
and given a seat on cool stone. Once there were two lizards whose cries 
were grating on everyone's ears. The emperor told Thong Huyen to use 
magic to silence them. Thong Huyen chanted an incantation and one of 
them fell to the ground. The emperor smiled and told Giac Hai: "Ven-
erable One, the other is left for you." Giac Hai immediately uttered his 
incantation and the other lizard immediately fell down. The emperor in 
amazement composed a eulogy: 

Giac Hai's mind is as vast as the ocean, 
Thong Huyen's way is profound too. 
One has magic talent, the other the power 

of transformation, 
One is a Buddha and the other an immortal. 

Giac Hai became famous throughout the land because of this and 
attracted disciples from all over the country. The emperor himself treated 
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him with the deference accorded a teacher. Whenever he took up residence 
in the Hai Thanh provincial palace, he would visit Giac Hai's temple 
first. One day the emperor asked Giac Hai: "May I be instructed on the 
mind's concentration power in accordance with reality?" Giac Hai then 
composed the "Eight Change Mantra" and rose into the air some yards 
above the ground for a while and then descended. The emperor and his 
officials applauded in admiration. He then offered Giac Hai a Kien Dvl 
chariot and the liberty of the palaces. 

Under his reign, Ly Than Tong repeatedly sent emissaries to summon 
Giac Hai to the capital, but he often declined to come on the grounds of 
old age and illness. 

* 

Someone asked him: "Between Buddha and sentient beings, who is the 
guest and who is the host?" Giac Hai answered with a verse: 

I notice your hair is white, 
So I tell you to be the old guest. 
If you enquire about the Buddha's realm, 
You [failed and} were marked on your forehead 

at the dragon gate. 

When he was about to pass away, Giac Hai spoke a verse: 

Spring comes, flowers and butterflies know 
the season well, 

Flowers and butterflies must respond to the season. 
But flowers and butterflies are originally illusions, 
Do not occupy your mind with flowers 

and butterflies. 

That night a meteor fell into the southeast corner of the Thai Khong 
lodge. At dawn, Giac Hai sat in an upright position and passed away. 
The emperor issued a royal decree to collect duties from three thousand 
households for candles and incense to commemorate Giac Hai and, as a 
reward, appointed his two sons to positions at court. 

[From the Link Nam Chich Quai Ngoai Truyen}: 
Biography of Zen Master Dildng Khong Lo: Zen Master Khong Lo of 
Nghiem Quang Temple, Hai Thanh Village, whose family name was 
DUdng, was a native of Hai Thanh. For generations his family lived as 
fishermen. Subsequently, he abandoned the family occupation to become 
a monk. At the temple he often chanted the Dbarani-Sutra. During the 
Chifdng Thanh Gia Khanh era under the reign of Ly Thanh Tong ( 1 0 5 9 -
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1065), he befriended Giac Hai and they came to dwell at Ha Trach 
Temple.10 He ate herbs and wore tree bark, totally oblivious of his body, 
outwardly cutting off agitation and fear, inwardly practicing meditation 
and concentration. His mind, ears, and eyes grew penetrating. He could 
fly in the air, float on earth, tame tigers, and subdue dragons. His super-
natural powers were multifarious and unfathomable. Eventually, he at-
tained the \samadhi\ of the True Seal of Great Mirror. Sometimes he was 
called an immortal; at other times he was named a fairy. Realizing that 
he still had to pay karmic debts from previous lifetimes, he eventually 
built a temple in his native district, settled down there, and took on the 
sobriquet Khong Lo. 

One day his attendant asked him: "Since my coming here, I haven't 
received your instruction about the essence of the mind. May I present 
you with this verse: 

Only by cultivating are body and mind purified, 
Growing luxuriantly the straight branch faces the 

empty yard. 
Someone comes enquiring about the King of Emptiness, 
The body sits next to the screen: its shadow forms 

an image. 

Khong Lo said understandingly: "You bring the mountain, I accept it 
for you. You bring the water, I take it for you. Where have I failed to 
give you the essence of mind?" And he burst into laughter. 

* 

He spoke this verse: 

I have found a site with dragons and snakes to settle 
down in, 

The rustic feeling leaves me exceedingly happy 
all day long. 

At times I go up to the solitary mountaintop, 
And utter a long whistle with the universe. 

He passed away on the third day, the sixth month in the tenth year, 
ky hdi, of the Hoi Tifdng Dai Khanh era (1119). His disciples gathered 
his relics and buried them in front of the temple. By royal edict, the 
temple was refurbished and duties were levied on two thousand house-
holds for the expenses of its upkeep. Legends have it that beyond the 
ocean at Hoanh Giang there is a mountain wall that has the shape of a 
pillar; they are all old traces of the Zen Master. 
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* * * 

Biography of Zen Master Nguyen Giac Hai: Zen Master Giac Hai hailed 
from Hai Thanh Village. His family name was Nguyen. He dwelt at 
Dien Phuc Temple. When young he took up fishing and made his boat 
his home, sailing in rivers and oceans. At twenty-five, he gave up his 
trade and shaved his head to become a monk. In the Childng Dilc Gia 
Khanh era under the reign of Ly Thanh Tong, he befriended Zen Master 
Khong Lo, and together they came to dwell at Ha Trach Temple. Subse-
quently he became Khong Lo's Dharma heir. Later he returned to Dien 
Phuc Temple at his native village. He wandered about enjoying himself 
and did not trouble anybody. People could help themselves to whatever 
there was in the temple, since they were donations. 

Once the emperor [Ly Nhan Tong} summoned him and the Daoist 
adept Thong Huyen to the Lien Ngoa Palace for an audience. Suddenly 
there were two lizards calling one another whose cries grated on everyone's 
ears. The emperor told Thong Huyen to chant an incantation and one of 
them fell to the ground. The emperor smiled and told Giac Hai, "Venerable 
One, the other is left for your incantation." Before long, the other lizard 
also fell to the ground. The emperor was pleased and composed a eulogy: 

Giac Hai's mind is as vast as the ocean, 
Thong Huyen's way is profound too. 
One has magic talent, the other the power of transformation, 
One is a Buddha and the other an immortal. 

Since then Giac Hai became famous throughout the land. Disciples 
came to him in droves. The emperor himself treated him with the def-
erence accorded a teacher. Whenever he took up residence in the Hai 
Thanh provincial palace, he would visit Giac Hai's temple first. 

One day the emperor asked Giac Hai: "May I be instructed in the 
mind's concentration power in accordance with reality?" Giac Hai then 
composed a verse called "Eight Change Mantra" and rose into the air 
some five yards above the ground for a while and then descended. The 
emperor and his officials applauded in admiration. He then offered Giac 
Hai a Kien Dtf chariot and the liberty of the palaces. 

Under his reign, Ly Than Tong repeatedly invited Giac Hai to the 
capital, but he often declined to come on the grounds of old age and 
illness. 

* 

A monk asked him: "Between Buddha and sentient beings, who is the 
guest and who is the host?" Giac Hai answered with a verse: 
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I notice your hair is white, 
So I tell you for your information. 
If you enquire about the monk's realm, 
You [failed and] were marked on your forehead [at the 
dragon gate]. 

When he was about to pass away, Giac Hai spoke a verse to his assembly: 

Spring comes, flowers and butterflies know 
the season well, 

Flowers and butterflies must respond to the season. 
But flowers and butterflies are originally illusions, 
Do not occupy your mind with flowers and butterflies. 

That night a meteor fell into the southeast corner of the Thai That 
lodge. At dawn, Giac Hai sat in an upright position and passed away. 
The emperor issued a royal decree to collect duties from three thousand 
households for candles and incense as a reward. 

Biographies of Khong Lo and Giac Hai 
in the Thien Nam Van Luc 

[Khong Lo's Biography]: In the Gia Khanh era of the Ly dynasty, there 
was a monk whose family name was Dtfdng, sobriquet Khong Lo, who 
was a native of Thanh Hai. For generations his family lived as fishermen. 
Khong Lo abandoned his family profession and left home to become a 
monk. A man from his native village named Giac Hai became his good 
companion. They visited Ha Trach Temple and dwelt there. He wore 
grass clothes and tree-bark shoes, devoting himself to chanting the siitras, 
and mastered the meditation techniques of a bbiksu. His mind became 
clear and he roughly attained the True Seal of Great Mirror. Sometimes 
he was an immortal, other times he was a fairy. Realizing that he had 
the retribution of previous karma, he erected a temple in his native 
district and lived there. A Champa monk named Bach Van (White Cloud) 
came to dwell there [and became his attendant]. Once Bach Van asked 
him, "Since I came here, I haven't received your instruction on the essence 
of mind." Then he respectfully presented a verse: 

Only by cultivating are body and mind purified, 
Growing luxuriantly the straight branch faces 

the empty yard. 
Someone comes enquiring about the Emptiness 

of Emptiness, 
The body sits next to the screen: its shadow forms an image. 

"What does that mean?" Khong Lo reminded him, "You come from 
the mountain, I accept you; you come from the river, I take you in. 



242 Appendix III 

Where did I fail to give you the essence of the mind?" Then he burst out 
laughing. He passed away on the fifth day of the third month of the 
tenth year, ky hdi, of the Hoi Ttfdng Dai Khanh era. His disciples collected 
the relics and buried them in front of the temple. 

[Biography of Giac Hai]: Formerly Giac Hai loved fishing; he used 
to sail here and there. Not until he was twenty-five did he give up the 
[fishing] rod and enter the monastery. He came to dwell at Ha Trach 
Temple and became a companion of Khong Lo. Subsequently, he became 
Khong Lo's Dharma heir. Later Giac Hai returned to Dien Phuc Temple, 
he wandered about enjoying himself, not relying on others. People were 
welcome to take whatever there was in the temple, since they were dona-
tions. Ly Nhan Tong, together with Thong Huyen and Giac Hai, once 
went to Mount Lien Cot, sitting in meditation on a cool boulder, when 
suddenly there were two lizards calling to one another with horrific 
cries. The emperor ordered Thong Huyen to stop them. Thong Huyen 
quietly recited an incantation and one of them fell down. The emperor 
laughingly told Giac Hai, "He left one for you." Giac Hai stared at the 
lizard. In a little while, it also fell to the ground. The emperor was 
amazed and composed a poem praising them: 

Giac Hai's mind is as vast as the ocean, 
Thong Huyen's way is profound too, 
Magic talent and power of transformation, 
One is a Buddha the other is an immortal. 

Since then Giac Hai became famous throughout the land. Both monks 
and lay people respected him. The emperor himself treated him with 
the deference accorded a teacher. Under his reign, Ly Than Tong repeat-
edly invited Giac Hai to the capital, but he often declined to come. 

* 

Someone asked him: "Between Buddha and sentient beings, who is the 
guest and who is the host?" Giac Hai answered with a verse: 

I notice your hair is white, 
Those who inform you will do you harm, 
If you enquire about the monk's realm, 
You [failed and] were marked on your forehead at the 
dragon gate. 

When he was about to pass away, Giac Hai spoke a verse to his assembly: 

Spring comes, flowers and butterflies know 
the season well, 

Flowers and butterflies must respond to the season. 
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When flowers and butterflies come one knows 
there'll be an end, 

Do not occupy your mind with flowers and butterflies. 

That night a meteor fell into the east corner of the Dai Bao lodge. At 
dawn, Giac Hai sat in an upright position and passed away. Up to the 
present time people still hear about him. 

Biography of Tif Dao Hanh 
in the Viet Dien ULinh Tap 

[From the Viet Dien ULinh Tap Luc Toan Bieri\: 
True Record of the Story of the Great Sage TO Dao Hanh: Formerly, Dao 
Hanh's family name was TO, his personal name Lo. His father Vinh em-
braced Buddhism. He held the office of General Supervisor of Monk 
Officers under the Ly dynasty. He used to travel to An Lang Village, so 
he married Loan, a daughter of the Tang family, and made his home 
there at Lang Nam Hamlet, An Lang Village. The site happened to be 
propitious. Dao Hanh was born there later. He had the air of an im-
mortal. 

When a youngster, Dao Hanh was a virtual delinquent, yet he harbored 
great aspirations. No one could fathom his behavior and countenance. 
He befriended a Confucian scholar named Phi Sinh, a Daoist Master 
named Le Toan Nghia and an actor named Phan At. 1 1 At night, Dao 
Hanh would study hard while during daytime enjoy himself playing 
ball, playing the flute, and gambling. His father would always rebuke 
him for his dissipation, till one night he sneaked a look into Dao Hanh's 
room and found the lamp almost out, the books scattered about, and 
Dao Hanh himself leaning on a desk sleeping, with a book still in his 
hand. After this his father no longer worried about him. 

Later on Dao Hanh passed the White Lotus examination as a laureate 
but refused to serve at the court. He was occupied day and night with 
thoughts of avenging his father's death. Previously, it had happened 
that his father TOf Vinh through wizardry offended the Marquis of Dien 
Thanh. The marquis asked a henchman of his, the sorcerer Dai Dien, to 
cast a demonic spell on Tif Vinh and kill him. Then they hurled Tif 
Vinh's corpse into the To Lich River. The corpse drifted downstream to 
the Tay Dtfc/ng Bridge where Dien Thanh's mansion was located and 
remained there the whole day. Scared out of his wits, the Marquis of 
Dien Thanh hurriedly sent for Dai Dien, who came and uttered the fol-
lowing incantation: "A monk wouldn't stay angry overnight. Life is but 
a comedy. With death you achieve enlightenment." At that the corpse 
drifted away to the old village of Nhan Muc on the Ham Rong River 
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where it stopped. Finding this miraculous, the villagers buried the corpse, 

erected a shrine, and carved a statue of T ü Vinh. 

They worshipped it every year on the tenth day of the first month as 

the anniversary day. Dao Hanh's mother was buried at Ba Läng Temple, 

Thudng An Village, now Hoa Läng Temple, where both his parents 

were worshipped as the Holy Father and Holy Mother. Though intent 

on revenge, Dao Hanh still had no plan. One day, he chanced to see Dai 

Dien who had been called out for some magic performance. Dao Hanh 

was about to strike him with his stick when he heard a voice in the air 

shouting at him not to. Dao Hanh threw his stick away and went home, 

sad at heart and resentful. He wanted to go to India to improve his 

magic arts in order to subdue Dai Dien. So he set out together with his 

two friends Minh Khong and Giäc Hai. 

When they reached the country of the Gold Teeth Barbarians, they 

found the road full of dangers and had a mind to turn back . They saw 

an old man rowing a little boat in a leisurely fashion in the river. They 

went to him and asked: "Sir, how long is the road from here to India?" 

The old man said: "The mountainous tracks are quite dangerous. You 

can't do it on foot. Here is my little boat. I can help you cross over. Here 

is a little stick. It will guide you straight to India. It won't be a long 

way. Let me help you." The old man then spoke a verse: 

I certainly will accompany you on the path of truth, 
Praise be to him who goes afar for wisdom. 
The rivers are so many—why bother crossing them? 
Just cross the Yellow River and you see the Holy One. 

As the verse finished, they looked up and found themselves at the 

Indian shore, where the miracles are countless. Dao Hanh remained be-

hind to watch the boat. Giäc Hai and Minh Khong went ashore, learned 

magic arts and returned home instantly. Dao Hanh had been watching 

the boat for three days without seeing his friends back. He chanced to 

see an old woman by the river. He bowed to her and asked: "Old lady, 

did you see two seekers come?" The old woman said: "They have already 

received the magic arts I taught them and have gone back home." While 

bowing Dao Hanh told her the circumstances of their traveling together 

and expressed his indignation against their abandoning him. The old 

woman then told him: "Carry these two buckets of water to my home. I 

will teach you magic arts and also impart to you the power of shorten-

ing distances and the Dhärarß Mantra." 

Dao Hanh still resented his friends' disloyalty. He recited the mantra. 

Minh Khong and Giäc Hai who were on their way home were caught 

spellbound and felt a throbbing pain in their abdomens. Using his power 
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of reducing distances, Dao Hanh came back home before them. He 
changed himself into a tiger, hid himself in a thicket at Ngai Cau Village, 
TO Liem District, and roared, frightening everyone on the shore. 

Minh Khong and Giac Hai looked at each other in astonishment. 
Though outwardly afraid, braced up by their knowledge of magic arts, 
and clever enough to discriminate between the true and the false, they 
knew for sure that it was TO Dao Hanh in disguise. They then looked 
back, saying: "If you want to know your next reincarnation, well, come 
on, we'll let you know." Dao Hanh said: "We were all taught by Lord 
Buddha. We have achieved our objective. I still have to be reborn in this 
world as King, but won't escape sickness. There is karmic affinity between 
us. We should help one another." Dao Hanh then dropped his old grudges. 
The three of them taught each other their magic powers. Among them 
were walking on water, flying in the air, summoning dragons, subduing 
tigers, soaring up, and reducing distances. They could work all kinds of 
miracles, appearing in any guise, performing incalculable wonders. After 
this, Dao Hanh ranked first, Minh Khong was next, and Giac Hai was 
last. The site was now called Bao Kieu. 

Minh Khong and Giac Hai took leave of Dao Hanh and returned to 
Giao Thuy Temple. Dao Hanh went on practicing at the Thien Phuc 
Temple on Mount Thach That. In front of the temple, there were two old 
pine trees popularly called the dragon trees. Dao Hanh devoted himself 
to chanting the Mind of Great Compassion Dharant and after every hundred 
thousand repetitions a branch would fall from the trees. The day came 
when both trees were bare. Dao Hanh thought the strength of his incan-
tation had reached the Celestial Court and now enjoyed Avalokitesvara's 
support. One day an immortal appeared before him. He came toward 
him with his feet not touching the ground. Dao Hanh asked, "What 
immortal are you?" The immortal said: "I am the Celestial King who is 
Guardian of the Four Directions. Moved by your siltra chanting achieve-
ment, I come and place myself at your disposal." Dao Hanh knew that 
his six magical powers were now sufficient for him to avenge his father's 
death. He then returned to his old village of An Lang, went to the An 
Quyet Bridge over the To Lich River and threw his stick into the stream. 
The stick instantly stood up straight perpendicular to the water, flew 
swiftly upstream and did not stop until it reached the Tay Dtfdng Bridge. 
Beaming with satisfaction, Dao Hanh said: "My powers now do excel 
Dai Dien's." 

Off he went to Dai Dien's house. On seeing him, Dai Dien said: "Don't 
you remember what happened before?" Dao Hanh looked up but there 
was nothing stirring. He then beat Dai Dien to death with his stick and 
hurled the corpse into the To Lich River in revenge. 
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His vengeance now accomplished, Dao Hanh felt himself relieved of 
all worldly bonds and started visiting temples in search of enlightened 
monks for further initiations. Hearing that Cao Tri Huyen was spreading 
the Dharma at Thai Binh, Dao Hanh came to him and expressed his true 
mind in a verse: 

Long mixed with the dusts of the ordinary world, 
still unable to recognize pure gold, 

I do not know where the true mind is. 
Please point it out truly for me— 

extend your skillful means, 
So that I can realize enlightenment and cease 

my painful search. 

Tri Huyen replied with a verse: 

The secret, the true transmission [of the path} 
is exceedingly precious, 

In it the mind of Zen appears filling your eyes. 
Stop discussing the objects as numerous 

as the grains of sand on the banks of the Ganges, 
Or enlightenment will be far, far away. 

Dao Hanh was confused and could not understand. He then went to 
the assembly of Sung Pham of Phap Van Temple and calmly asked: "What 
is true mind?" Dao Hanh was abruptly awakened. He then returned to 
Thien Phuc Temple on Mount Thach That and went on practicing as 
before. From then on his Dharma power increased and his karmic affinity 
for Zen matured, so that hosts of wild birds and beasts gathered peace-
fully around the temple. With mantras he cured the sick who came to 
him, and used his power for the benefit of all. 

At that time, Emperor Ly Nhan Tong had no heir and all prayers 
were to no avail. His younger brother, the marquis of Sung Hien, sent 
for Dao Hanh to discuss the matter. Dao Hanh took a vow to reincarnate 
[in the royal family] in return for a favor the marquis had granted him 
before. The marchioness who was at that moment taking a bath in the 
inner building suddenly saw Dao Hanh's image appear in the water bucket. 
Afraid, she reported it to the marquis. Knowing Dao Hanh's intention, 
the marquis confided to his wife: "If the image of Dao Hanh did appear 
to you in your bath, he has already entered your womb. Don't be alarmed." 
The lady had the sensation of pregnancy. Dao Hanh took his leave saying: 
"Let me know when you are about to give birth." The day the baby was 
due, she felt unusually indisposed, wanting to give birth but unable to 
do so. The marquis said: "Dao Hanh must be sent for immediately." At 
the news, Tui Dao Hanh told his disciples: "My previous nexus of karmic 
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cause has not terminated. I have to be reborn in this world as an em-
peror. When that life span is over, I shall preside over the Trayatrimsa 
Heaven. When you see my body decay, it means I have entered nirvana 
where birth and death no longer matter." His words moved them to 
tears. Dao Hanh then spoke a verse: 

Autumn ends without informing of the 
wild geese returning, 

And easily causes people to become sad. 
Leaving tracks among the people of the time 

without any fond longing, 
How many teachers of old are reincarnated 

as teachers of today! 

Having finished speaking, he went up to his cave, knocked his head 
against the stone wall and stamped his feet on the stone floor. As he sat 
there in calm dignity, he cast off his body and passed away. Vestiges of 
this event still remain. 

It was on the seventh day of the third month, spring, in the third 
year, binh than, of the Hoi Tudng Dai Khanh era. Emerging again from 
nirvana into the world, Dao Hanh was born as son of the Marquis of Sung 
Hien. H e grew up without needing to be cared for and grew intelligent 
without needing education. H e was handsome and excelled everyone in 
argument and eloquence. Emperor Ly Nhan Tong by edict summoned 
him into the palace to be brought up, and made him a crown prince. 

When Nhan T o n g died, he ascended the throne as Emperor Than 
Tong . In the year of binh thin, at the age of twenty-one, he one day 
found his body growing hair and his nails becoming claws. He changed 
into a tiger. Renowned physicians from all around failed to cure him. At 
the news of the emperor's condition, Minh Khong and Giac Hai recog-
nized that a former curse was taking effect. They then composed a folk 
song and taught it to the children to sing: 

To cure the Son of Heaven's malady, 
Send for Nguyen Minh Khong. 

Hearing children singing this, the court sent an envoy to Giao Thuy 
Temple to tell Master Minh Khong, "The emperor has caught a queer 
disease. The court sent me here to bring you in to cure him." Minh 
Khong and Giac Hai cooked rice in a little pot and told the envoy and 
his men, "We have cooked some rice for your meal. Please serve your-
selves." They all ate their fill, yet the pot was not emptied. 

Then the two masters and the envoy embarked for the capital. Minh 
Khong told the soldiers, "Have a good rest. Let the flood tide come and 
we'll make for the capital." While they were sleeping soundly in the 
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boat, the two masters by sheer magic had it fly like an arrow without 
being rowed, and in no time they reached the Dong Tan dock. They 
woke the soldiers up and when they saw the Bao Thien Stupa, everyone 
was struck with amazement. The two masters were escorted directly 
into the emperor's chamber. 

At the sight of them, of their weird looks and rustic clothing, the 
other physicians in contempt did not bother to rise from their seats or 
to offer them a single word of greeting. The two masters reached in 
their pockets, drew out a nail of about five inches long, pointed at a 
column and with a slight push of the hand made it penetrate all the way 
into it. They then said: "He who can pull out the nail will be able to 
cure the emperor." They repeated this again and again but no one replied. 
With two fingers of his left hand, Minh Khong pulled it so easily that it 
seemed to slip out effortlessly. All who were present were won over by 
his magic feat. 

Minh Khong had a big caldron brought in, together with twelve 
buckets of oil, one hundred iron nails, and a senna twig. He had the 
Emperor carried onto the hearth. He let Giac Hai ignite the fire and 
boil the oil. When the fire was blazing and the oil was boiling hard, 
Giac Hai put his hand into the caldron and fished out the one hundred 
nails. Then Giac Hai let Minh Khong perform the magic touch. Minh 
Khong soaked the senna twig in the oil and sprinkled it all over the 
emperor's body, while reciting a spell saying, "How noble to be the Son 
of Heaven. Why are you sick?" At these words, the hair, fangs, and claws 
fell from the Emperor's body and he recovered his old self. 

After the emperor's death, the Thien Phuc Temple was clothed in a 
peculiar supernatural atmosphere which struck people with awe. This 
fact was reported to the infant emperor, who commissioned an official 
to come there and perform rites, and bestowed on the temple the title of 
Most Sacred Temple. As for Dao Hanh's cast-off corpse left in the cave, 
the villagers assuming it must be miraculous, lodged it in a niche for 
worship. During the Yongle era of the Ming dynasty (1403—1424), an 
envoy from China came on a mission to our country. As he was passing 
by he caught a whiff of a rich fragrance. When he went looking [for 
where it was coming from}, he found Dao Hanh's body intact in the 
niche, with his jewel-like countenance still lifelike. Assuming it might 
be an immortal's cast-off body, the envoy had it carried to Htfcfng Sdn 
Temple for cremation, but after seven days and nights on the fire, it 
remained unburned. 

He didn't know what more to do and was about to give up. That very 
night he saw a man in his dream who told him, "I have survived through 
two dynasties, the Ly and Tran, and my true body has never decayed. 



Biographies of Eminent Monks 249 

Supernatural powers are not matters of mere chance. For your vow to be 
granted, use wood from the trees around my grave to burn my corpse." 
The Ming envoy did as he was told in his dream and sure enough, it 
worked. He had the remaining wood carved into a statue [of Dao Hanh) 
and placed it in a niche for worship in a shrine erected to the left of the 
Thien Phuc Temple. 

Under Emperor Le Thanh Tong, Empress Dowager Quang Thuc sent 
Grand Commandant Trinh Quoc to offer sacrifices and pray for divine 
favors in a petition which read: 

"We learn that the Buddha is essentially compassionate and also abides 
in the consummate goodness. Thus he spread his teaching in India and 
saved people in China. He amply supports the Kingly Path, generously 
bestows the Sagely Teaching. His merits cover all sentient beings and 
his grace pervades all lands. 

"By divine grace, we are in charge of a great patrimony, and we are 
fearful of being unable to bear the burden in the face of calamities should 
they come. We therefore tremble with fear for the security of the coun-
try and the welfare of the people. Deep in our heart we sincerely pray to 
Heaven to bless us with longevity. Hearing that the oracle at the Phat 
Tich Temple is divinely effective, we are sending the Palace Guard Com-
mander together with his men to bow before the altar and pray for our 
longevity. I f it is not given to us to live over one hundred years as did 
Tai Wu of Shang, may we at least live up as did Emperor Gaozong of 
Tang up to eighty-nine. We also pray that our Infant Emperor Til Vy 
have a long life, that the people work in peace, that they have wise and 
filial offsprings, that the subjects be loyal, that outside there be no war, 
and that inside there be peace. In this, we depend on the infinite bene-
diction of the Buddha." 

Biography of Nguyen Minh Khong 
in the Linh Nam Chich Quai 

[From the Linh Nam Chich Quai Ngoai Truyen] 
Minh Khong was a native of Dai Hoang Dam Xa Village, Trufdng An. 
His family name was Nguyen, his personal name Chi Thanh. When he 
was a young man he traveled around to study the [Buddhist] Path. He 
happened to meet Dao Hanh, under whom he studied for over forty 
years. Dao Hanh admired his aspirations, so he transmitted the mind-
seal to him and gave him the sobriquet Zen Master Minh Khong. 

In the HoiTUcfng Dai Khanh era under [Ly] Nhan Tong's reign, as he 
was passing away, Dao Hanh told Minh Khong: "Formerly, our Lord 
Buddha on achieving perfect enlightenment still thought of paying 
tribute to the golden lion. As for me, my knowledge of the Dharma is 
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still wanting, how can I protect myself? I will be reborn again in this 
world as a king. In the future life I will become sick: it can't be avoided, 
being predestined. I have a karmic affinity with you, you should save 
me." After Dao Hanh's death, Minh Khong returned to his native village, 
devoting himself to studying and practicing [Buddhism] for twenty 
years without looking for fame and fortune. 

In the fourth year of the Dai Thuan era, the emperor was about to 
build a palace. In the fourth year of the Thien Chufdng Bao Tut, Ly Than 
Tong suddenly contracted a strange disease and was seriously ill. His 
mind was disturbed, and all medicines were to no avail. He was growl-
ing and moaning fiercely like a tiger. Renowned physicians from all 
over the country, responded to the royal edict, offering thousands of 
prescriptions, but to no avail. Meanwhile, there was a group of children 
who sang: 

To cure the Son of Heaven, 
Send for Nguyen Minh Khong. 

The court sent emissaries to look for Minh Khong. When he saw the 
emissary coming, Minh Khong took a little pot of rice to feed the entire 
crew. The emissary was worried that it would not be enough for such a 
large crew. Minh Khong said, "Just go ahead and eat." So the crew, 
hundreds of men in all, ate their fill, yet could not empty the pot. After 
the meal, Minh Khong told the crew, "You men just have a good sleep. 
Wait till the tide grows and we'll set sail." They did as they were told 
and before long were sound asleep in the galley. In a little while, they 
already arrived at the capital. The crew was amazed. 

When Minh Khong arrived [at court}, there was a huge number of 
renowned physicians all gathering in the palace, each performing his 
art. When they saw how crude and rustic he looked, they all had great 
contempt for him. Minh Khong took a nail five or six inches long and 
planted it into a column of the royal chamber, shouting: "He who can 
pull the nail out will cure the disease, I will step aside for him." He 
repeated it again and again, but no one budged. He then used two of his 
left fingers and pulled on the nail and it came out easily. Everybody 
present was struck with admiration. 

When he entered the royal chamber to examine the emperor, Minh 
Khong cried out in a stern voice: "Worthy man, you are exalted as the 
Son of Heaven and the richest man of the country, why then do you act 
crazy and cause disaster?" The emperor trembled with fear. Minh Khong 
had a big cauldron brought in, filled it with water and medicine, and 
boiled it again and again. Then he stirred the boiling liquid with his 
hand a few times, and washed the emperor's body with it. The emperor 
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recovered instantly. {Recorded. History: When Dao Hanh was about to leave 
his body, he gave Minh Khong his medicine and incantation, saying, 
"Twenty years from now, the emperor will contract a strange malady. 
Use this to cure him.") He then made Minh Khong National Preceptor 
and the recipient of duties from some hundreds of households as reward. 

In the second year of the Dai Dinh era under the reign of Anh Tong 
(1141), Minh Khong passed away, at the age of seventy-six. He was 
miraculous and responsive [to prayers}. People would pray to him when-
ever there were floods, droughts, calamities or conflicts. Nowadays his 
statue has been cast and worshipped at the temples of Giao Thuy, Pho 
Lai, and so forth. Court official Dang Thoat Hien wrote a poem com-
memorating him, "Hieu Hoang was brought up in the palace of Trieu 
and Tong. In time of peace the Son of Heaven's destiny grew; in his 
midlife he unfortunately suffered a strange disease. Thanks to the good 
taste of Minh Khong's medicine [he was cured]." This is to praise the 
miraculous power of Minh Khong. 

Note: The stories of the two Zen Masters Dao Hanh and Minh Khong 
are briefly recorded in the History. According to history Than Tong was 
born as a result of a prayer to the mountain god, here it was said that he 
was Dao Hanh reincarnated. History also records that soon after Dao 
Hanh left his body, the lady gave birth; so it might not have been due to 
a prayer to the mountain god. As for Minh Khong's cure [of Than Tong], 
History says that Dao Hanh gave [Minh Khong] medicine when he was 
ill [instructed him to cure Than Tong in the future]. This means that 
Dao Hanh knew he could not escape his karma of contracting a disease, 
so he instructed [Minh Khong] to save him. Things were recorded differ-
ently. I just record what I heard in order to investigate it. Also studying 
these two stories and the following two stories, each becomes a separate 
biography. Now I am relying on the Thien Sit Tit Cong Truyen together 
with the Tti Cong Truyen Luc to clarify the biography. 

The Section on "Immortals and Buddhist Monks" 
in the An Nam Chi Nguyen 

It is not possible to investigate Buddhism in Giao Chi [Jiaozhi] from the 
Han to the Tang dynasties. Since the times of the Ly and Tran dynasties, 
there have been many eminent monks. They were famous for their mirac-
ulous powers. Kings extended homage to them and enquired about the 
mystic teachings. Some of the kings even left home to become monks. 
The court officials and the ordinary people were frequently converted to 
Buddhism. As for the saintly immortals of Taoism, they were few and 
far between. Once in a while, one or two appeared. Now I have found 
old records together with official reports from various localities and oral 
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transmissions among the elders. I have gathered all of them together 
and selected the traces that can be verified. I record them here. 

An Ky Sinh [An Qi Sheng}, of Chinese provenance, realized the path 
of Taoism on Mount Yen Tii [Anzi], east of Trieu Chau [Chaozhou]. 
Subsequently, he ascended to Heaven from there. 

Thoi VI [Cui Wei}, of Chinese provenance, once traveled in his native 
province and accidentally fell into an old well. He saw a big snake eating 
stalagmite. As VI was extremely hungry, he ate it too. Subsequently, he 
became an immortal. 

Dong Phung [Dong Feng], literary name Quan Di [Junyi], attended 
the Governor SI Nhiep [Shi Xie} of Giao Chau [Jiaozhou]. Once SI Nhiep 
became sick and was dead for three days. Phung put a medicine tablet in 
his mouth, and after awhile Nhiep came to. Within half a day he could 
move again. 

Cat Hong [Ge Hong], nicknamed TrlXuyen [Chichuan], was a native 
of Tan [Jin]. He embraced emptiness and respected Taoism, wishing to 
make the elixir and attain the art of longevity. He wished to become the 
Magistrate of Gou Lou. Subsequently, he really became an immortal. 

Tran Dao Can [Chen Daogen} hailed from Tan An [Xin'an] District, 
Chi Linh [Zhiling] Prefecture. He abstained from eating grain and helped 
people set up an altar at which to worship. He would use paper to cover 
his face and submerge under water. He only emerged again when the 
incense burned out. 

Zen Master Thao Diidng was very virtuous and well versed in Buddhist 
literature. The Ly king made him his teacher. Subsequently, Thao Dudng 
passed away sitting upright. 

Zen Master Tinh Gi6i was a monk of Dong Quan Prefecture. He 
practiced austerities and was miraculous in converting people. Once there 
was a drought in Giao Chau, and the Ly king sent an envoy to invite 
him [to the capital}. At midnight Tinh G161 stood in the yard burning 
incense. Sweet rain poured down. The Ly rewarded him and conferred 
on him the title "Rain Master." 

Zen Master Tam Mach was a monk of Tam Dai Province. During the 
Ly dynasty he left home to become a monk at Giang An Temple. Subse-
quently, he attained enlightenment and was able to fly up into the air in 
broad daylight. 

Zen Master Dao Hanh was a monk of Thach That Prefecture who traveled 
to monasteries all over to study with enlightened masters. Subsequently, 
his affinity for the Dharma became mature and his supernatural powers 
increased. He was able to tame mountain birds and wild beast, making 
them gather around him peacefully. He prayed for rain and cured sickness. 
Everything he did was effective. Nowadays, his body still remains intact. 
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Zen Master Vien Chieu was a monk of Thanh Dam District. He was 
brilliant, studious, and devoted himself to studying Zen. One night in 
a dream he saw the Bodhisattva ManjusrI cut open his stomach with a 
knife and wash out his brain. Then ManjusrI gave him some medicine. 
After that, everything he had learned in his mind seemed to become clear 
as if he had always known it. Subsequently, his school flourished greatly. 

Zen Master NghTa Ton was a monk of Thanh Uy Prefecture. During 
the Tran dynasty he dwelt at the monastery on Mount Tien LG to practice 
[Buddhism} and [subsequently] attained enlightenment. Nowadays, his 
body still remains intact. 

Zen Master Tri Nhan was a monk of An Lang Prefecture. He diligently 
practiced precepts. Once he saw a tiger chasing a deer. Tri Nhan preached 
saying, "All sentient beings cherish their lives. You should not harm 
each other." The tiger hung his head and walked away. A barbarian tribe 
at Tien Sdn used to gather together to plunder. Tri Nhan converted many 
of them so they became good people. 

Zen Master Gi6i Chau was strict in disciplines. He was successful 
every time he prayed for rain. The Great King of Tran put buckets in the 
yard and Gic/i Chau would make them fill up with rainwater without a 
drop falling outside. The King praised him and paid homage to him. 

Zen Master Y Sdn was a monk of Gia Lam Prefecture. When young 
he studied literature and was especially versed in Buddhist literature. 
Afterward, he went everywhere to spread Buddhism and convert people, 
setting his mind on benefiting people. When he passed away, flowers 
spontaneously fell from the trees. Birds cried grieviously and incessantly. 

Zen Master Gi6i Khong was a monk of Gia Lam District who practiced 
austerities to the point that he could command ghosts and demons and 
tame wild beasts. Subsequently, he passed away sitting upright. 

Zen Master Thien Nham, a monk of Sieu Loai District, was pure in 
his precepts. He ate [fruit from] trees and drank stream water. After he 
died his body was as fresh as when he was alive. Contemporaries called 
him "Living Buddha." 

Zen Master Nguyen Hoc was a monk of Vu Ninh Province. He de-
voted himself to practicing meditation to the point that his body looked 
like a withered tree, and he forgot both self and things. Birds and wild 
beasts lingered around him and became tame like domestic animals. Sui 
Gaozu ordered an envoy to build a stupa dedicated to him. 

The two Zen Masters Bao Tinh and Minh Tam were monks of Dong 
Ngan District. They were eminent monks in the Buddhist communities. 
They often organized assemblies to teach the scriptures. Subsequently, 
they entered the samadhi of firelight together. Their remains were all 
transformed into the seven kinds of jewels. 
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Zen Master Khong Lo was a monk of Giao Thuy Prefecture. He could 
fly in the air and walk on water, tame tigers and subdue dragons. [His 
supernatural powers} were multifarious and unfathomable. 

Zen Master Giac Hai was a monk of Giao Thuy Prefecture. His super-
natural powers were great and miraculous. When he was about to pass 
away, a meteor fell near the main hall. Early in the morning he passed 
away. 

Dharma Master Ma Ni was a monk of Le Binh Prefecture. He dwelt 
at the Dai Tien Thanh Cave and attained enlightenment after seven years. 
He tamed tigers and subdued dragons, prayed for rain and made it stop. 
Everything he did was successful. Nowadays, his statue still remains in 
the cave. 

Zen Master Thuan Nhat was a monk of Nam Sach Province. He studied 
meditation and was able to make the boulders soft. Subsequently, he 
passed away sitting in a lotus position. Nowadays, his body still remains 
intact. 

Zen Master Vo Chau was a monk of Phi Loc Prefecture. When he was 
born, an auspicious light filled the room and a purple mist rose in the 
air. When he grew up his countenance was unusual and his hair was 
long. He built his hermitage on a mountaintop. He attained the cloud-
flower samadhi. Whenever he explained the sciptures auspicious lights 
appeared repeatedly. Subsequently, he passed away sitting upright. He 
was eighty-three years old. 

Great Master TO Quan Hue Thong was a nun of Chi Linh Prefecture. 
She left home to become a nun at the age of twelve. She was utterly pure 
in discipline. When she was about to pass away at the age of eighty-
four, the birds and beasts cried grievously, six kinds of music resounded 
all around, white clouds covered her hermitage, and uncanny fragrances 
filled the room. 
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. ̂ tKH^j^esçH §: # 'm*1 

± m i i l i ™ : 1 

o 
iff 

Ü -Hi »re»** mj 

K j 4UM iS e ^ J f 'fi 



op ^ s & \m ki wfe w m 1jL M 
i 

rfSÄ 

; 4 è SÉ • 

^ fe ijf^^L ferali ¥ ^ ^ w ^ t i r ^ : 

o 
CO 

- C 

c o 

MS « 4P ëe&M m I 

^ SN ̂ ^ WMhWWMIÌ 



i-m^t-B . . 

1 ^ vi n K^ I §< 

fa spi v ^ j w i l ^ i ^ s 

fei« * 

iK £ iklWK 
^ K í t t W Í ? ^ « ^ ^ ^ ! «I 



¡ W t t H K t f J ñ t e MÑÉ K-te & i ü =S¡ 

IE-«« ! 
m & ® 
U f e « * ^ t f 

& « M 
Ü r S ^ J * s & tír B scf S E fe^gflWl 

_ _ I 

è - v s? « ^ ^ I f ^ ^ w ^ o 4 

M -a «Nê fri® fr sfc 

CS 
CM 
CO 

J2 
CM 
CO 



OS 
CO co 

^Mm-mts^-ëm^fV 

co GO 



1 M-y * 

I 

h -

T f 
CO 

- C 

on 



HSíS® 

'-4 I> ̂ i ' i : ^ 
-fr ! tv £> ! 

-K € í 4 M # « g f {g jf ? 



[ ^ ^ C Á É C Á ^ S M L - ! 

, JTL # J T £ S I T T E * « « L & F ' 

: ^ E T F L * « * * ^ * * ® ^ 

I FE» S W W : V « K ^ W ^ Â ^ 

tt * G ^ # & M I R S É Â TIC * Ç 

JÄ! S! 3T »H Ä £ ^ ^ S - $ J£ 

I S T : FA S * > # 



ttíÜ tei - f e 
'fcttf 

fe-

fc^MI^ U SH* 

- « t ì W ^ & L o 



a . 

Vf " 

pi 
00 
CO 

ì 

£ 
00 
CO 

i 



S - v 

i t i B - K J » ^ 

. t "TTTTlZ. iswJü^iw í j . > y T-v t «o-» \-JT7~ 

í f e _ 







í, 

K- V-l«1 

^ J # VÌS ft" g 
4-lf * •Ü feftft-fc M J 

ssg # üäür i 
^•iKlf 

í f ^ ri--H aspiKW^^^j f 
i il £ 42 !<• I l S i l 

_ _ 

Harw' 

W M £ tti§ 5Í «IHÉ ÉÉHti 





l'I 
& S? ««¿fMr -H M î i-áa Ä t r , 
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Notes 

PART I: A STUDY OF THE THIEN UYEN TÂP ANH 

Introduction 
1. See Jean-Francois Lyotard, La Phénoménologie (Paris: Presses Universitaires 

de France, 1954), pp. 91-119, esp. pp. 116-17. 
2. "The past is vaster and stranger than we have been trained to believe, 

and it belongs to no one but those who lived it. It is a beautiful confusion, and 
it is beautiful precisely because it is confusion; when it stops confusing us, we 
can be sure that we have understood it into something dangerous." See Keith 
W. Taylor and John K. Whitmore, eds., Essays into Vietnamese Pasts (Ithaca: 
Cornell University SEAP, 1995), p. 6. 

3. For a study of these issues see, for instance, Umberto Eco et. al., Interpreta-
tion and Overinterpretation, ed. Stefan Collini (Cambridge: Cambridge University 
Press, 1992). 

Chapter One 
1. For a survey of modern studies of Vietnamese Buddhist history that are 

based on the Thiên Uyên, see note 54 below. 
2. See, for instance, Nguyên Duy Hinh, "Three Legends and Early Buddhism 

in Vietnam," Vietnam Forum 13 (1990): 10-23. In this interesting article the 
author discusses archaeological evidence indicating the presence of Buddhism 
in Vietnam in the second century. 

3. For a complete study of the history of Vietnam from the beginnings 
until independence, see Keith Weiler Taylor, The Birth of Vietnam (Berkeley 
and Los Angeles: University of California Press, 1983). 

4. For a survey of these texts, see E. S. Ungar, "From Myth to History: 
Imagined Polities in 14th Century Vietnam," in David G. Marr and A. C. 
Milne, eds., Southeast Asia in the 9th to 14th Centuries (Singapore: Institute of 
Southeast Asian Studies, 1986), pp. 177-86. 

5. This is evidenced by the fact that although the author of the Thiên Uyên 
earnestly strove to write a "complete" history of Buddhism in Vietnam, that 
is, from its inception up to his time, his records of Buddhism before the Dinh 
dynasty appear to be spurious. Nhu Sdn, an author of the Lê, and Phûc Dien, an 
author of the Nguyên, also complained about the lack of source materials about 
Buddhism in Vietnam prior to the Ly-Tran era. 

331 
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6. Shi Xie was hailed in Vietnamese history as SÏ Viidng (King Shi). See 
Toàn Thti, "Ngoai Ky," 3:130. Ngô SI Liên, the royal historian of the Lê and 
compiler of the Toàn ThU, remarks, "Our country understood the Book of Odes 
and the Book of History, practiced the Rites and Music, and became a civilized 
state under King Si." See ibid., p. 133. In medieval Vietnam Shi Xie became 
a deity-protector of Vietnam and was worshipped as a national hero. See Viet 
Diên U Linh Tâp(2\-22)\ Viêt Diên U Linh Tâp Toàn Biên (169-72) , in Chan 
Hing-ho, ed. Viêt Nam Hân Vän Tiêu Thuyêi Tùng San (Collection Romans & 
Contes du VietNam écrits en Han) [Collection of Vietnamese Stories Wri t ten in 
Chinese, henceforth referred to as Viêt Nam Hân Vän Tiêu Thuyêi], série II, 
vol. 2 (Paris-Taipei: Publications de l'École française d 'Extrême-Orient and 
Editions Universitaires de Taipei, 1992). See Toàn ThU, "Ngoai Ky," 3:132; 
An Nam Chi Lüde, 8 8 - 8 9 ; Viêt Sit LU (Je, I, 5a. The story of Shi Xie can also be 
found in Viêt Diên U Linh Tâp Luc (21—22); Viêt Diên U Linh Tâp Luc Toàn 
Biên (169-72) ; Ltnh Nam Chtch Quâi Liêt Truyên (113-14) ; Thiên Nam Vân 
Luc (208—09), in Chan Hing-ho, ed., Viêt Nam Hân Vân Tiêu Thuyêi, vols. 1— 
2. See also Taylor, The Birth of Vietnam, pp. 70—74. 

7. For instance, his biography records that "wherever he went he was accom-
panied by scores of H u people bearing lighted incense." "Hu" was a term used 
by the Chinese to refer to foreigners, particularly those from India and Central 
Asia. Some modern scholars interpret the H u people in Shi Xie's retinue as 
Indian or Central Asian Buddhist monks and take this as evidence that Bud-
dhism was established in Jiaozhou by Shi Xie's t ime. O n this topic, see H u 
Shih, "Mouzi Lihuolun," in Hu Shih wencun, vol. 4, book 2 (Taipei: Yuandong 
tushu gongsi, 1932), p. 152; Fukui Köjun, "Mushi no kenkyu," in Ddkyd no 
kiso teki kenkyu, vol. 1 of Fukui Köjun chosaku shü (Tokyo: Hözoku kan, 1987). 

8. For a detailed discussion of Kang Senghui's life and activities, see Eric 
Zürcher, The Buddhist Conquest of China (Leiden: E . J . Brill, 1972), pp. 5 1 -
55; for Kang Senghui's biography, see Gaoseng zhuan 1, T 50:326a; 2 3 5 a l 3 -
2 3 6 b l 3 ; Chu sanzangji ji, T 55:96a29—97al7; Edouard Chavannes, "Seng-
Houei," T'oung Pao 10 (1909): 199-212 . According to Zürcher, the fact that 
Kang Senghui joined the sangha (monastic community) in Jiaozhou shows 
that at the beginning of the third century Jiaozhou must have been a Bud-
dhist center with an organized Buddhist community. See Zürcher, Buddhist 
Conquest, p. 43. 

9. Both the Cô ChâuPhâp VânPhâtBânHanhNgüZmc[Recorded Sayings of 
the Phâp Vân Buddha at Co Châu, henceforth referred to as Cô Châu] and Thông 
Biên mention a certain Mo Luo Qi Yu (Ma La Ky Vifc in Vietnamese) as one of 
the earliest eminent monks present in Jiaozhou. See Thiên Uyên, 2 0 b l 0 ; Dai 
Nam, I 6 a 3 ^ . This Mo Luo Qi Yu appeared to be one and the same as Qi Yu 
(Jïvaka?), a thaumaturge (shenyi seng) who traveled through Jiaozhou and Guang-
zhou surrounded by supernatural events and arrived in Luoyang around the 
end of the J in Huidi 's reign (305—306). See Gaoseng zhuan (T 50:388al6—c5). 
See also Tsukamoto Zenryü, A History of Early Chinese Buddhism: From Its Intro-
duction to the Death ofHui-yuan, trans. Leon Hurvitz (Tokyo: Kodansha Interna-
tional, 1979), 1:179—81. Chinese sources also report that Qi Yu arrived in 
China around this period (291-307) . See ibid., p. 243. 

10. See, for instance, Phûc Dien, Dai Nam Thiên Uyên KeDäng LUöc Luc, 
2 b 8 - 4 b l ; Dao Giâo Nguyên LUu, 13b6-9- The Lïnh Nam records the story of 
A Man (Man Nüo'ng) as follows: 
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"Under Emperor Xian of Han, Governor Shi Xie established his capital 
city on the southern bank of the Binh Giang River. To the south of the city 
was located a Buddhist temple named Phuc Nghiem. There was an Indian 
monk whose name was Ca-La-Xa-Le coming to dwell there. He had the power 
to stand on one leg which won the admiration of many people who called h im 
Master and practiced the Dharma under him. 

"There was a girl named Man Ntfdng, a dest i tute orphan, who also came 
with a great determination to study Buddhism. Being a girl with a stammer, 
she could not chant the sutras with the congregation, so she would spend most 
of her t ime in the kitchen washing rice, t r imming vegetables, cooking for the 
resident monks and guest students. 

"One night in the fifth month when nights were short, Man Ntfdng had 
the gruel ready for the monks, but they could not come without finishing the 
chanting. She then lay down to wait against the kitchen doorstep and unknow-
ingly dropped off to sleep. When the chanting was over, the monks returned 
to their rooms. As Man Ntfdng lay at the doorstep, Xa-Le stepped across her. 
She instinctively felt something moving inside her and became pregnant. 

"Three or four months passed by, and Man Ntfdng felt ashamed, so she set 
off for home. Feeling ashamed himself, Xa-Le also left the place. On her way 
home, Man Ntfdng came across a temple at a fork in the road near the river and 
stayed there. W h e n the t ime came, she gave birth to a girl. She went in search 
for the monk and turned the baby over to him. That night , the monk brought 
the baby girl to a fork in the road. There he saw a luxuriant hibiscus tree with 
a clean and deep hole in its t runk. He laid the baby into it and said, 'To you I 
commit the Buddha's child; keep her and you will both attain Buddhahood. ' 
Then Xa-Le and Man Nifdng took leave of each other. He gave her a staff and 
said, 'I give you this, take it home with you. Should drought occur some year, 
plant it in the ground, and water will spout ou t—the farmers will avail them-
selves of it and the people will be saved.' Man Ntfdng reverently accepted the 
staff and returned to her temple. 

"When there was a year of drought , she took the staff and planted it in the 
ground. Water gushed forth in torrents and people were saved. W h e n Man 
Ntfdng was fifty years old, the hibiscus tree fell. It drifted to the wharf before 
the temple where it stopped and lingered. 

"People then set out to chop it up for firewood, but it would break any ax. 
Three hundred men combined their strength to haul it over to the bank but 
to no avail. Man Ntfdng happened along as she was going down to the river to 
wash her hands. She jokingly tried to pull the tree t runk and it moved. The 
onlookers were amazed, and asked her to pull it out of the river and had it 
carved into [four} Buddha statues. The place where the baby had been hidden 
had turned into a very hard rock. They tried to break it wi th their axes but it 
shattered them all. They then threw the rock into the river. A ray of light 
flashed up, and there was a long moment before it sank down. All the carvers 
fell dead. 

"Man Ntfdng was invited to preside over a ritual. Fishermen were hired to 
fish the rock up. It was brought in a procession into the inner sanctuary and 
guilded with gold. Monk Xa-Le named [the four images that had been carved 
from the log] Dharma Cloud, Dharma Rain, Dharma Thunder, and Dharma 
Lightning. People from all over came to pray [to these images}, and their 
prayers were always answered, so they called Man Ntfdng 'Mother Buddha. ' 
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On the eighth day of the fourth month, Man NUdng passed away without 
illness and was interred inside the temple. 

"People considered her to be Mother Buddha. Every year, on that day, people 
from all over would gather at the temple to rejoice, and this occasion was 
perpetuated as the Buddha-Bathing Festival. It became a custom that has 
lasted to the present time." See Lïnh Nam Chich Quâi Ngoai Truyên (162-63) 
in Chan Hing-ho, éd., ViêtNam Hân Van Tiêu Thuyet, vol. 1. Slightly different 
versions of the story are found in ibid., LtnhNam Chich Quâi Liêt Truyên (69— 
70); Thiên Nam Vân Luc (233-34). 

11. The Lidai sanbao ji records that in the year 265 Zhi Jiang Liang Zhe, a 
monk from Central Asia, translated the Fahua sanmei jing in six fascicles in 
Jiaozhou with the assistance of a certain native monk named Dao Hinh (Dao-
xin). For a complete biographical note on Zhi Jiang Liang and a detailed discus-
sion of his name, see Zurcher, Buddhist Conquest, p. 71, and chap. 2, n. 258. 

12. The Xu gaoseng zhuan, in its "Meditation Practitioners" section, records 
a short biography of Huê Thang, a monk from Jiaozhou. According to this 
biography, Hue Thang was a free spirit who traveled widely and led a frugal 
life. He chanted the Lotus Sutra daily. He studied meditation with an Indian 
monk named Dharmadeva. Every time he entered samâdhi he would be absorbed 
in meditative concentration for a day before coming out of it. See T 50.550c8— 
16. 

13. Mou Bo, or Mouzi, was author of the Lihuo lun, probably the first treatise 
written by a Buddhist convert in defense of Buddhism. The date of Mou Bo 
and his work is highly controversial. See Hongming ji, T 52:la26—7a22; Chu 
sanzangji ji, T 55:82c29—83al; Fozu tongji, T49:332a27—b5; Fozu lidai tongzai, 
T 4 9 : 5 1 0 b l 7 - 5 l 4 a 9 ; ShishijigulueT49:769al2-c6. Fora detailed discussion 
on this subject as well as a summary of other scholars' opinions regarding it, 
see Zurcher, Buddhist Conquest, pp. 13—15. For studies concerning Mou Bo's 
works, see, for instance, Paul Pelliot, "Meou-tseu ou les doutes levés," T'oung 
Pao 19 (1920): 255—433; Matsumoto Bunzaburô, "Mushi riwaku ron no 
chosaku nendai kô," in Bukkyo shi zakkô (Osaka: Sôgensha, 1944); Fukui Kôjun, 
"Mushi no kenkyù." Traditional Vietnamese Buddhists, probably basing them-
selves on Thông Biên's view, claim Kang Senghui as the founder of the "Zen 
school" of Vietnam and Mouzi as the founder of the "scriptural school." See, 
for instance, Nguyên Lang, Viêt Nam Phât Giâo Sû Luân [Essays on the His-
tory of Vietnamese Buddhism] (reprinted Paris: La Boi, 1978), pp. 73—84. 

14. See Thiên Uyê'n, 2 0 a l l - 2 1 a 4 ; DaiNam, 15b5 - l6a8 . 
15. See Thiên Uyên, 21a3-4; DaiNam, l 6a7 -8 . 
16. In Vietnamese literature, besides some scant information given in the 

Thiên Uyên by way of Thông Biên's biography, the only other information we 
have about Buddhism during the Tang period is found in Lê Qui Don's Kien 
Vân Tiêu Luc [Miscellaneous Records of Things Heard and Seen, henceforth 
referred to as Kien Van], an encyclopedic work on a variety of subjects composed 
in 1777. In the chapter "Thien Dât" (Buddhism), "Eminent Monks of Our 
Country" section of his work, Lê Qui Dòn devotes a section to records of emi-
nent monks of Vietnam. It is obvious that Lê Qui Dòn did not have at his 
disposal any Vietnamese sources but only found in Chinese literature four 
poems written by four prominent Tang poets dedicated to four Vietnamese 
eminent monks: 
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1. A poem dedicated to Vo Ngai Thiidng Nhan by Shen Quanqi, who, 
while in Jiaozhou, paid a visit to Vo Ngai at Sdn Tinh Temple, Cufu Chan 
District: 

Formerly the Buddha was bom in India, 
Now he manifests himself here to convert the people of 

Nhat Nam. 
Free from all defilements, 
He built a temple at the foot of the mountain. 
By the stream the fragrant branches are the standards, 
The boulders on the mountaintop become his home. 
Blue doves practice meditation, 
White monkeys listen to the sutras. 
Creepers cover the cloud-high cliffs, 
Flowers rise above the pond at the foot of the mountain. 
The water in the streams is good for performing ritual, 
The trees let him hang his clothes on them. 
This disciple regrets that he is ignorant, 
Not able to discuss the Buddha's doctrine. 
Who one night crossed over the Tiger-stream, 
Amidst mountain fog under a lonely tree. 

2. A poem written by Yang Juyuan bidding farewell to Dharma Master 
Phung Dinh on the latter's trip back to Annam (former name of Vietnam): 

Your native land is Nam Viet, 
Thousands of miles away beyond the snow-capped mountains. 
Bidding farewell to worldly discussions at court, 
You'll sail into the ocean of fragrant flowers. 
Despite the high waves your chanting resounds 
Amidst layers of illusory castles. 
Please think of the streets of Chang'an, 
Before you sound your night bell at Jiaozhou. 

3. A poem written by Jia Dao bidding farewell to Dharma Master Duy 
Giam on the latter's trip back home to Annam: 

Expounding the sutras in the royal palace, 
Flowers fly around the emperor's throne. 
When did you leave the Southern Sea 
Only to return to your homeland in old age? 
Exposed to the wind the imperial seal loses its perfume, 
Fog and rain beat on your clothes. 
Now that you have crossed the ocean, 
We would hardly hear from one another. 

4. A poem written by Zhang Ji dedicated to a Nhat Nam monk who 
dwelt in the mountain: 

Growing old with the mountaintops, 
Your two pine doors are always closed. 
Open the sutras on banana leaves, 
Your robe falls with the flowers. 
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D i g a new well through the stony g r o u n d , 
Clear the forest to g row hemp. 
C o m e s a vis i tor f rom the Southern Sea, 
A s k i n g in his barbaric t o n g u e whose house this is? 

(See Le Q u i Don, Kie'n Van Tieu Luc, 1 :193—209-) T h r o u g h these p o e m s , we 
learn of the four J i a o z h o u m o n k s , two of w h o m had traveled to the Tang court to 
lecture on B u d d h i s m . In Chinese B u d d h i s t l i terature Y i j ing , in his DatangXiyu 
qiufa gaoseng zhuan [B iographies o f Tang E m i n e n t M o n k s W h o Traveled to India 
to S tudy the D h a r m a ] , makes ment ion of eminent Chinese and Central As ian 
m o n k s w h o s topped by J i a o z h o u on their way to India or had s o m e connection 
with J i a o z h o u m o n k s such as M i n g y u a n , H u i m i n g , Sanghavarma , Tanrun, 
Z h i h o n g , and W u x i n g . (On M i n g y u a n , see T 51.3c2—19; on H u i m i n g , see 
ibid. , 4a2—21; on Sanghavarma, see ibid. , 4c l5—24; on Tanrun, see ib id . , 4c29— 
5a4; on Z h i h o n g , see ib id . , 8c l9—9a20 ; on W u x i n g , see ib id . , 9 a 2 1 — 1 0 a l 3 . ) 

17. Y i j ing also notes six m o n k s f rom J i a o z h o u who traveled to China : 
1. M o n k Van Ky hailed f rom J i a o z h o u . H e traveled together wi th 

Tanrun. Van Ky took ordinat ion f rom Zhix ian ( Jnanabhadra) . Van Ky re-
turned to N a m Hai for more than ten years. H e was well versed in the 
dialects of Central As ia and in Sanskri t . Afterward he returned to lay life 
and lived in the Srivi jaya country. At the t i m e when Y i j ing was in India 
he was still alive. (See T 51 .4a22—26.) 

2. Moksadeva (Giai Thoat Thien) hailed from J i aozhou . H i s personal name 
was not known. H e sailed across the southern sea v i s i t ing many a country. 
H e came to M a h a b o d h i T e m p l e and pa id h o m a g e to all the sacred places. 
H e died at the a g e o f twenty-four or twenty-five. (See ib id . , 4a27—29.) 

3. D h a r m a Master K h u y X u n g hailed f rom J i aozhou . H e was a d i sc iple 
of M i n g y u a n . H i s Sanskri t name Citradeva. Together with M i n g -
yuan he set sail across the southern sea to Sri Lanka. F r o m there they 
went westward to India where they met the m o n k X u a n z h a o and trav-
eled together to China . K h u y X u n g was bri l l iant by nature and was g o o d 
at chant ing sutras in Sanskri t . Everywhere he went he wou ld collect sutras 
and chant them. First he pa id h o m a g e to the bodhi tree, then vis i ted 
R a j a g r h a where he became ill at the B a m b o o G r o v e Park. Af ter a while 
he p a s s e d away a t the a g e o f a b o u t thirty. (See i b i d . , 4 b l — 6 . ) 

4 . D h a r m a Master Hue Diem hailed f rom J i aozhou . H e was a d i sc ip le 
of Master W u x i n g . H e accompanied his teacher to Sri Lanka and remained 
there. N o one knows what became of h i m . (See ib id . , 4 b 7 - 1 3 . ) 

5. D h a r m a Master Tri Hanh hailed f rom Ai Province (nowadays T h a n h 
Hoa, N o r t h Vietnam) . H i s Sanskri t name was Pra jnadeva (Hue Thien). 
H e sailed across the southern sea to India. Everywhere he went he solemnly 
paid h o m a g e [to sacred places] . H e subsequently m a d e his abode at X i n z h e 
T e m p l e w h e r e h e d i e d in h i s f i f t i e s . ( See i b i d . , 4 b l 4 — 1 6 . ) 

6 . Med i t a t ion Master Dai Thifa Dang hailed f rom Ai Province. H i s 
Sanskri t name was Mahayanapradlpa . W h e n y o u n g he sailed with his 
parents to the country Dvaravat i where he left h o m e to b e c o m e a m o n k . 
Afterward he accompanied the Tang emissary Tan X u to the capital . H e 
received ordinat ion f rom the Tr ip i taka Master X u a n z a n g at Ci 'en Temple . 
H e remained in the capital for a n u m b e r of years d u r i n g which he read 
widely in the B u d d h i s t scriptures . H e was eager to g o on a p i l g r i m a g e to 
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sacred places and always yearned for India. He was by nature loyal, tolerant, 
and honest. He embraced the precepts and was absorbed in meditation. 
He set his mind on Rajagrha and focused his heart on the Bamboo Grove. 
He aspired to annihilate the eight disasters and attain the four teachings. 
He then brought along Buddha images and Buddhist texts, crossing the 
southern sea to Sri Lanka where he paid homage to the Buddha's tooth 
and experienced various miraculous phenomena. He traveled to South 
India and then to East India, stopping at the country ofTamralipti. When 
he entered the river mouth his boat was destroyed by bandits and he 
could only save himself. He remained in that country for twelve years 
and mastered Sanskrit. He chanted the Nidanasutra and so forth, and also 
cultivated the accumulation of merit. 

He met a group of merchants and together with Yijing they traveled 
to Central India, first to Nalanda, after that to Vajrasana, then back to 
Vaisall, and finally to the country of Kusinagara. He traveled across this 
country with Wuxing. Master Dai ThCfa Dang often lamented, "My wish 
is to spread the Dharma in the East, yet it remains unfulfilled and I have 
become old and weak. Although I am not able to realize my wish now, I 
vow to fulfill it in my next life." His most cherished vow was to be reborn 
in Tusita Heaven to meet Maitreya Buddha. Each day he would draw one 
or two branches of Nagapuspa to express his aspiration. Once on a religious 
trip he passed by the former domicile of Master Daoxi who already passed 
away at that time. Yet all the Chinese and Sanskrit texts were preserved 
intact. Seeing those texts, Master Dang was moved to tears and lamented, 
"Formerly, in Chang'an we sat at the same Dharma assembly—nowadays 
in a strange country all I can see is your empty place." . . . Subsequently, 
he passed away at Nirvana Temple in the same Kusinagara country in his 
sixties. (See 4 b l 7 - c l 4 . ) 

From the above literary evidence, the general picture we can draw about 
Buddhism in Jiaozhou under the Tang is that although it was a time of political 
turmoil, there was still communication between the two lands in religious 
matters. Chinese monks still traveled to India to study, and many of them 
made prolonged stays in Jiaozhou and developed close connections with native 
Jiaozhou monks. 

We learn from the above biographical notes that Khuy Xung was a disciple 
of Mingyuan, Hue Diem was a disciple of Wuxing, while Van Ky befriended 
Tanrun, and Dai ThCia Dang was a traveling companion of Wuxing. It seems 
that many Jiaozhou monks, due to the area's long-standing links with India 
through Indian merchants and monks, were well versed in Sanskrit and some 
Central Asian dialects. They could serve as assistants to Chinese monks in 
translation work (as they had been doing for Indian and Central Asian monks) 
or as interpreters on trips to India. 

18. See Toan ThU, "Ngoai Ky," 5 :171-72 ; Taylor, The Birth of Vietnam, pp. 
2 6 7 - 7 1 . 

19- See Taylor, The Birth of Vietnam, pp. 2 7 5 - 9 5 ; Toan ThU, "Ban Ky," 
2 :179 -87 . 

20. In 968 Dinh Bo Linh ascended the throne, established the name of the 
country as Dai Cc> Viet, moved the capital to Hoa La, built citadels, dug reser-
voirs, erected palaces, and instituted court ceremonies. The court hailed him 
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as Brilliant Victorious Emperor. See Toàn ThU, "Ban Ky," 2 :180 . In 9 7 0 Dinh 
Bô Lînh established the first Vietnamese reign-era name, proclaiming the first 
year of the Thai Bînh era. Lê Van Hifu, the royal historian of the Tran, remarks, 
"When our country was without a ruler, the warlords were dividing territories. 
Tiên Hoàng (i.e., Bô Lînh), with his supreme ability and intelligence and his 
unexcelled bravery, in one fell swoop, conquered the twelve warlords. Then he 
opened the country and established the capital. He changed his title to emperor, 
instituted court ranks, and deployed the six armies, so the regime was complete. 
Is it not Heaven's will that a wise king was born to Viêt to carry on the tradi-
tion of King Triêu?" See ibid. See also Maurice Durand, Imagerie populaire Viet-
namienne (Paris: École Française d'Extrême-Orient, I960) , pp. 205 and 236. 
According to K. W. Taylor, the role of Dinh Bô Lînh as the first Vietnamese 
emperor only comes from later historians. See K. W. Taylor, "Looking Behind 
the Vietnamese Annals: Ly Phât Mà and Ly Nhât Ton in the Viêt Sù LUç/c and 
the Toàn ThU," Vietnam Forum 1 (Winter-Spring 1986): 4 7 - 6 9 . Assuming 
that Taylor is correct, that does not affect Dinh Bô Lînh's stature and achieve-
ments in Vietnamese history. 

21. He made Ngô Chân Liiu tâng thong (General Supervisor of Monks) confer-
ring on him the title Khuông Viêt Thai Sa [Great Master Who Brings Order to 
Viêt], and appointed Tracing Ma Ni tàng lue (Monk Scribe). He also gave the 
Daoist Dâng Huyen Quang the title sùng chân uy nghi (Noble and Upright 
Majesty). See Toàn ThU, "Ban Ky," 2 :181 . 

Both Khuông Viêt and TrUdng Ma Ni, two eminent Buddhist monks of the 
Dinh and Lê dynasties, had close affinity with popular religion. Khuông Viêt 
was renowned, among other things, for his affinity with Vaisravana, a popular 
Hindu deity turned (Buddha) Dharma-protector. (See chapter 3 for a detailed 
discussion on this issue.) TrUdng Ma Ni was the monk who founded Kien So' 
Temple, which eventually became the center of an important "Buddhist lineage" 
in medieval Vietnam. Kien Sd Temple was also the place where the legendary 
national hero Phù Dong Thiên Viidng (The Celestial King of Phù Dong) was 
worshipped. Phù Dong Thiên VUdng was later transformed into a Dharma-
protector. Note that Triidng Ma Ni is mentioned only in one version of the 
"Phù Dong Than VUdng Truyên" [Story of the God King of Phù Dong] as the 
founder of Kien Sd Temple. See Tân Dinh Giâo Btnh Viêt Diên U Linh Tap, in 
Chan Hing-ho, Viêt Nam Hân Van Tiêu Thuyê't, 2 :110 . Other versions of the 
story and the Thiên Uyên unanimously record Càm Thành as the founder of 
Kien Sd Temple. According to the Thiên Uyên Cam Thành died around 860. I f 
we take the Thiên Uyên seriously, then Triidng Ma Ni and Cam Thành could 
not have been one and the same person. 

22. See Keith W. Taylor, "Authority and Legitimacy in 11th Century Viet-
nam," in David G. Marr and A. C. Milner, eds., Southeast Asia in the 9th to 
14th Centuries (Singapore: Institute of Southeast Asian Studies, 1986), p. 161. 

23. See Hà Vân Tan, "Tù mot côt kinh Phât nâm 973 vùa phât hiên à Hoa 
LU" [On a Buddhist Stele of 973 Recently Discovered at Hoa Lu], Nghiên Cûu 
Lich Sû [Studies in History] 78 (1965): 3 9 - 5 0 ; "Côt kinh Phât thôi Dinh thû 
hai à Hoa Lu" [The Second Buddhist Stele at Hoa LU], Khào Co Hoc [Archae-
ology] 5 - 6 (1970): 2 4 - 3 1 ; Chùa Viêt Nam [Buddhist Temples in Vietnam] 
(Hanoi: Social Sciences Publishing House, 1993), pp. 32—33. 

24. See, for instance, Hà Van Tâ'n, Chùa Viêt Nam, p. 33. Although we do 
not have records of the development of Tantrism in Vietnam, there is no denying 
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that it has been a lasting element in popular Vietnamese Buddhism. For a 
brief discussion of Tantric elements in Vietnamese Buddhism, see Bruno 
Revertegat, Le Bouddhisme traditionel au Sud-Vietnam (Vichy: Imprimerie 
Wallon, 1974). 

25. Court chronicles record that PhapThuan (914-990), Khuong Viet (933-
1011), and Van Hanh (?—1025) impressed Le Dai Hanh by their wisdom and 
uncanny ability to foretell the future. The king entrusted them with literary 
and diplomatic responsibilities. See Toan ThU, "Ban Ky," 1:191—92. 

26. This explains the close affinity between Buddhism and popular religions 
in Vietnam. Even at the present time there are still temples in which a certain 
deity is worshipped in a separate sanctuary behind the Buddha altar. This 
sanctuary is usually closed and is open only on particular holidays. This practice 
is referred to as "tien Phat hau than" (literally, "Buddha before, deity after"). 
See Ha Van Tan, Chua Viet Nam, pp. 24-25. 

27. For a study of the Buddhist conversion of the (non-Buddhist) gods in 
Chinese Buddhism, see, inter alia, Valerie Hansen, "Gods on Walls: A Case of 
Indian Influence on Chinese Lay Religion?" in Patricia Buckley Ebrey and 
Peter N. Gregory, eds., Religion and Society in Tang and Sung China (Honolulu: 
University of Hawai'i Press, 1993), pp. 75—113. 

28. Let us look, for instance, at the legend of Ly Cong Uan, who subsequently 
became Ly Thai To, the founder of the Ly dynasty. Tradition has it that once Ly 
Cong Uan's mother, while strolling Mount Tieu Sdn, had intercourse with a 
deity, became pregnant, and gave birth to him. His mother then brought him 
as a child to a Buddhist temple and entrusted him to Monk Khanh Van. After-
ward Ly Cong Uan, with the assistance of the Monk Van Hanh, took over the 
throne from the [Former] Le. See Toan ThU, "Ban Ky," 2:207. Nguyln Duy 
Hinh observes that Ly Cong Uan's mother entrusting her son to Monk Khanh 
Van was a symbolic act similar to Man Nufdng giving her son to Khau Da La. 
See "Chua Dau: Suy Nghi Sii Hoc" [Dau Temple: Some Historical Reflections}, 
Nghien Ciiu Lich SiC [Studies in History] 4 (1983): 25. According to this, Ly 
Cong Uan not only had a supernatural origin but also became son of a monk 
growing up in a temple receiving Buddhist education. This shows that Bud-
dhist thought had considerable impact on the Ly ideology concerning the role 
of the king as a personality receiving the sanction of both the earth (representing 
the native land/mother) and the sky (representing Buddhism/father). 

29- See Taylor, "Authority and Legitimacy," p. 149. 
30. Ibid. 
31. Ibid. 
32. Ibid., p. 150. 
33- Note in this connection that although Vietnam was under Chinese 

domination, Buddhism in Vietnam prior to the period of independence, due 
to Vietnam's exposure to religious elements coming from India and Champa, 
appeared to share the same characteristics with the Buddhist world of Southeast 
Asia in general. That is, it is a composite Buddhist world view that includes 
elements from Brahmanical, Tantric, Mahayana, and Theravada beliefs and 
practices. Nevertheless, after the period of independence and particularly since 
the beginning of the Ly dynasty (eleventh century), contemporaneous with 
the development of the monarchical states and the concept of Buddhist kingship 
in Southeast Asia, Vietnam circumstancially and voluntarily moved into the 
scope of Chinese culture. For instance, in his edict announcing the moving of 
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the capital from Hoa Lif to Thang Long, Ly Thai To praised Gao Pian, the 
Chinese general, as "King Cao," in other words, as a paradigm of kingship. 
This, coupled with the lack of exposure to Pali Buddhist literature, explains 
why the concept of dharmaraja or Buddhist king was never known in Vietnam. 
For a study of Buddhism in Southeast Asia, see Donald Swearer, The Buddhist 
World of Southeast Asia (Albany: State University of New York Press, 1995), 
especially chap. 2; "Buddhism in Southeast Asia," in Mircea Eliade, ed., The 
Encyclopedia of Religion (New York: Macmillan, 1987), 2 :385b-394a. 

34. One day Ly Thai To entrusted his royal robe to the Daoist priest Tran 
Hue Long of the Southern Royal Daoist Temple. That night there was light 
all over the temple. Tran Hue Long woke up with a start and saw a yellow 
dragon appear at the place where the robe was placed. See Toan ThU, "Ban 
Ky," 2:221. Keith Taylor suggests that the Daoist priests were experts in dealing 
with the spirits of local cults and performed an important ritual role at the Ly 
court. See Taylor, "Authority and Legitimacy," pp. 148—49- The Toan ThU 
also records that under Ly Than Tong (r. 1128—1138) in 1128 the king sent Ly 
Cong Binh to fight the Chan Lap, who were plundering the province of Nghe 
An. When the news of victory reached the capital, the king visited Buddhist 
and Daoist temples in the capital to show his gratitude. See Toan ThU, "Ban 
Ky," 3:270. 

35. See Taylor, "Authority and Legitimacy," pp. 169—70. 
36. The Story of Xung Thien Than Vildng (the title conferred on Phu Dong 

Thien VUdng by Ly Thai To) is recorded in various editions of the Viet Dien. 
See, for instance, "Xung Thien Uy Tin Dai Vufdng" {Viet Dien U Linh Tap Luc, 
pp. 35—36); "Xung Thien Dung Liet Chieu Ong Uy Tin Dai Vildng" (VietDien 
U linh Tap Luc Toan Bien, pp. 205—207), in Viet Nam Han Van Tieu Thuyet 
Tiing San, serie II, vol. 2. For some general information on the Viet Dien U 
Linh, see "Bibliographie annamite," pp. 126—28; Taylor, "Authority and Legit-
imacy," especially pp. 156-69; Taylor, "Notes on the Viet Dien U Linh Tap," 
Vietnam Forum 8 (1986): 26-59; The Birth of Vietnam, pp. 352-59-

37. See, for instance, Viet Dien U Linh Tap Luc Toan Bien, in Chan Hing-
ho, Viet Nam Han Van Tieu Thuyet, 2:189. 

38. See Toan ThU, "Ban Ky," 3:248^49. This story is also recorded in two 
versions of the Viet Dien: Viet Dien U Linh Tap Luc and Viet Dien U Linh Tap 
Luc Toan Bien. See Chan Hing-ho, Viet Nam Han Van Tieu Thuyet, 2:30 and 
195. 

39- There is evidence to believe that works such as the Co Chau, Viet Dien, 
and Bao Cue Truyen were composed by Buddhist authors. For a general but 
good discussion of these works, see Taylor, "Authority and Legitimacy." 

40. Court chronicles record that the (early) Ly kings allocated huge amounts 
of gold, silver, and copper from the state treasury to support the construction 
and embellishment of Buddhist temples. (See, for instance, Toan ThU, "Ban 
Ky," 2:211, 225, 230, 242.) For instance, Ly Thai To (r. 1010-1028) in the 
very first year of his reign gave an order that old and decayed temples and 
shrines in every village throughout the country should be renovated. Within 
the first two years of his reign, Ly Thai To had eight temples built in the 
capital. (See Toan ThU, "Ban Ky," 2:209.) He also encouraged people to become 
monks. For instance, in 1010 Ly Thai To presided over a mass ordination. In 
1014 he again accepted the request of Tram Uyen Van, the General Supervisor 
o f Monks, to preside over a mass ordination ceremony at Van Tue Temple. See 
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ibid., 2:209 and 211. In 1019 Thai To again issued a royal decree encouraging 
people to receive ordination to become monks. See ibid., 2:213. 

41. In 1018, eight years after ascending the throne, Ly Thai To sent an 
envoy led by Nguyen (i.e., Ly) Dao Thanh and Pham Hac to China to request a 
set of the Tripitaka. The envoy successfully returned in 1020. Ly Thai To had 
the General Supervisor of Monks Phi Tri officially receive the Tripitaka and 
had an archive built to house it. In 1023 and 1027 he had it copied so that it 
could be more accessible to monks. (See ibid., pp. 213—15.) In 1034 Ly Thai 
Tong (r. 1028—1054) sent an envoy to the Song court where he received a set 
of the Tripitaka. Two years after that Ly Thai Tong had copies made and stored 
at the archive of Trung Hifng Temple. (See ibid., 2:224 and 226). 

We have no information about this Tripitaka or how widely it was circulated 
among the monastics. It was probably housed in the main temples in the capital 
and was not available for the monks at other localities. Le Qui Don, a Confucian 
luminary of the [Later} Le dynasty, reported that this edition of the Buddhist 
canon contained 4826 fascicles, and "the [Ly] kings gave order to the Confucian 
scholars to read it." See Tran Van Giap, Tim Hieu Kho Sach Han Nom [The Han 
Nom Treasury} (Hanoi: Social Sciences Publishing House, 1990), 2:202. 

42. It is recorded that when Tran Nhan Tong became Retired Emperor he 
took time to travel to many localities to exhort the people to renounce "super-
stitious beliefs" and to disband "depraved temples." See See Tarn To Thitc Luc, 
3a6—bl, I6b7—17a2; Tam ToHanh Trang, 11; Ke Dang LUdc Luc, 7—8. 

43. For instance, according to the Toan ThU, ("Ban Ky," 3:245), in 1070 Ly 
Thanh Tong had the Van Mieu (Confucius Temple or Cultural Temple) built, 
in which the statues of Confucius, the Duke of Zhou, and the Four Eminent 
Disciples as well as the images of the Seventy-Two Worthies were worshipped 
all year round. The crown prince received his formal education there. Under 
the reign of Emperor Tang Xuanzong (712-756), Confucius was honored as 
Van Tuyen Vtfdng (Wen Xuan Wang), and his temple was called Van Tuyen 
VtidngMieu (Wen Xuan Wang Miao). From the Yuan and Ming dynasties on, it 
was referred to in its short form as Van Mieu (Wen Miao). See Hanyu Dacidian 
(Shanghai: Hanyu Dacidian chuban she, 1994) 6:1528b and 1542a. A. B. 
Poliakov claims that "even in China, temples to Confucius were baptized Van 
Mieu only from 1410 onwards"; therefore, such institutions could not have 
existed in Vietnam in 1070. See A. B. Poliakov, "On the Date of Construction 
of Van Mieu (Temple of Literature) and the Beginnings of Confucianism in 
Vietnam," Vietnamese Studies 3, 101 (1991): 28. Poliakov's conclusion does not 
seem convincing to me. In my estimation, it is highly likely that Ly Thanh 
Tong, as part of his efforts to incorporate elements of an advanced culture— 
that is, China—established Confucian institutions, among which were certain 
temples devoted to Confucius and other Confucian luminaries. It was later 
historians who inadvertently used the designation Van Mieu to refer to these 
Confucian temples. 

44. For instance, in 12 5 3 Tran Thai Tong established the Institute of National 
Learning (Vien Quoc Hoc), where statues of Confucius and the Duke of Zhou 
and portraits of the Seventy-Two Worthies were worshipped. See Toan ThU, 
"BanKy," 5:337. 

45. From the historical records it appears that the Tran dynasty did not just 
put on a Confucian veneer. The Tran court seemed seriously concerned with 
recruiting virtuous and learned men. 
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46. On these events, which took place in 1257 and 1284-1288, see Lê 
Thành Khôi, Histoire du ViêtNam: Des origines à 1858 (Paris: Sudestasie, 1987), 
p p . 1 8 2 - 9 2 . 

47. For instance, as early as 1244 under Tran Thâi Tông, the court decreed 
that Buddhist monks (and Daoist priests) appointed by the Lords would now 
be called tâ rthai (left officers), the highest rank that could be conferred on the 
Buddhist and Daoist clergies, though this rank would not be counted among 
court ranks. In other words, the rank now represented only a religious function 
and not a political one. Only those who were well-versed in their religion 
could be appointed to this position. See Toàn ThU, "BànKy," 5:332. 

48. According to the Toàn ThU, the early kings of the Trân up to Tran Anh 
Tông (r. 1294-1314) would go to Mount Yên Tii to take up the monastic 
vocation after abdicating the throne to become "Retired Emperor." According 
to Phûc Dien at least nine of the Tran kings were serious Zen practitioners who 
received instructions from Chinese Linji Zen masters. See KeDâng LUç/c Luc, 
5a2—7al0. 

49. According to Phuc Dien, Tran NhânTông belonged to a lineage of Linji 
Zen. See Kê Dâng LUç/c Luc, lla3—4. Although some Buddhist sources give us 
long lists of succeeding patriarchs (for instance, KeDâng LUdc Luc, 1 lal—bl), 
it is fair to say that the Truc Lâm school virtually ended with its third patriarch 
Huyen Quang. There is no denying that some of these three patriarchs' dis-
ciples had established various Zen groups stationed at different temples. Some 
undoubtedly had made efforts to revive the school. Regarding these various 
Zen groups, we only have a list of names but no extant writings whatsoever. 

50. See, for instance, Tam ToThUcLuc, 9a8, 9b3-4 , 21bl , 33b6. 
51. See KeDâng LUçtc Luc, 5a2-7alO; l l a - 4 3 b l . 
52. It was a common practice in medieval Vietnam that monks would 

compose works on Buddhist "history" at the royal request. For instance, Bien 
Tài composed a "lamp history" text at the request of Ly Thâi Tông. 

53- See note 2 above. 
54. See (1) Mât The Thich, ViêtNam Phât Giâo SÛ LUcjc [A Brief History of 

Vietnamese Buddhsim} (reprinted Saigon: Minh Dûc, I960); (2) NguyenDàng 
Thuc, Thien Hoc ViêtNam {Vietnamese Zen Buddhism] (Saigon: Lâ Bô'i, 1967); 
(3) NguyênLang, ViêtNam Phât Giâo Sit Luân, vol. 1; (4) NguyênTàiThU et al., 
Lich Sà Phât Giâo ViêtNam [History of Vietnamese Buddhism] (Hanoi: Social 
Sciences Publishing House, 1988); (5) Maurice Durand, "Introduction du 
Bouddhisme au Viêt-Nam," France-Asie (1959): 797-800; (6) Mai ThoTruyen, 
"Le Bouddhisme au Viêt-Nam," France-Asie (1959): 801-10; (7) Thich Thien-
An, Buddhism and Zen in Vietnam (Rutland/Tokyo: Charles E. Tuttle, 1975); 
(8) Heinz Bechert and Vu Duy Tu, "Buddhism in Vietnam," in Heinrich 
Dumoulin and John C. Maraldo, eds., Buddhism in the Modem World (London: 
Collier Books, 1976), pp. 186-93; (9) Sheng Yan, "Yuenan Fojiao shilue" [A 
Brief History of Vietnamese Buddhism], in Chang Mantao, ed., Dongnan ya 
Fojiaoyanjiu [Studies in Southeast Asian Buddhism] (Taipei: Daisheng wenhua 
chuban she, 1977), pp. 271—99; (10)Hui Hai, "Yuenan zhi Fojiao" [Vietnamese 
Buddhism], in ibid., pp. 301—10; (11) Shi Shan-yi [Thich Thiên Nghj], "Yuenan 
fojiao lueshi" [A Brief History of Vietnamese Buddhism], in Wang Jianrui et 
al., eds., Yindu fojiao shilun ji, dongnan ya fojiao gaishuo (Huawu chuban she, 
1988), pp. 241-373; (12) Kawamoto Kunye, "Vietnam no Bukkyô" [Vietnamese 
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Buddhism], chap. 4 of Nakamura Hajime, Kasahara Kazuo, Kanaoka Shuyu, 
eds., Ajia Bukkyd shi. Chugoku hen IV [History of Buddhism in Asia, Chinese 
Section IV] (Tokyo: Kosei shuppan sha, 1976), pp. 2 2 2 - 3 0 3 . 

Among these (1) is a rough, brief translation of Giâp's work. The author 
added some chapters on Buddhism under the Lê and Nguyên dynasties, but 
they are sketchy and uncritical. (2) is a thematic doctrinal interpretation of 
Vietnamese Zen, now dated. Lang repeats Giâp's scheme in (3). In addition, 
his interpretation of the "philosophy of the Vietnamese Zen schools" is 
ahistorical. (4) can be considered a major disappointment. It was published as 
recently as 1988, yet the authors do the readers a great disservice by merely 
repeating the errors of previous works while not presenting anything new in 
terms of approach. (5) and (6) are too brief to have any value. It is unfortunate 
that (7) is the only book on Vietnamese Buddhism in English. It is full of 
errors, exaggerations, and mistranslations. Needless to say, the author only 
repeats Giâp's idea. (8) is too brief and concentrates more on modern times, 
yet the authors still follow traditional views when dealing with medieval 
Vietnamese Buddhism. (9) and (10) are too brief and do not offer anything 
new. (11) is a survey of Buddhism in Vietnam from its inception up to the 
French period. However, this work is not very useful because the author seems 
to repeat uncritically materials from his predecessors. (12) is definitely the 
best survey of Vietnamese Buddhism in a non-Vietnamese language. Unfor-
tunately, the author also explains medieval Vietnamese Buddhism by relying 
on the content of the Thiên Uyên without examining influences from Chinese 
Buddhist literature. Besides, he seems to accept the history of Chinese Zen 
uncritically. 

55. In fact, Giâp even devotes a section of his work to reconstructing the 
Zen lineage from Bodhidharma to Vô NgônThông. See "Le Bouddhisme," pp. 
2 2 7 - 3 4 . 

Chapter Two 
This chapter is a modified version of my article "Rethinking Vietnamese Bud-
dhist History: Is the Thien Uyên Tâp Anh a 'Transmission of the Lamp' Text?" 
in K. W. Taylor and John Whitmore, eds., Essays into Vietnamese Pasts (Ithaca: 
Cornell University SEAP, 1995). 

1. Although before the 1960s the Thiên Uyên's viewpoint was not widely 
known among the Vietnamese community, it was occasionally reiterated by 
some among the Buddhist elite. See, for instance, Mât The, Viêt Nam Phât 
Giâo Sû LUdc\ and Mai Tho Truyen, "Le Bouddhisme au Viêt-Nam." Mât The 
was one of the most respected monks in central Vietnam, and Mai Tho Truyen 
was a leading intellectual layman in the South. 

2. That is, the overthrow of Ngô Dïnh Diêm's regime in 1963 after extended 
political disturbances in Vietnam caused by the oppression of Buddhism in 
Hue. Up to this time Buddhism had been content to be a popular, depoliticized 
religion. It seems that not of its own choice Buddhism was forced into a political 
struggle that eventually led to the fall of Diêm. The most complete study so 
far on this issue is Chinh Dao, Ton Giâo and. Chînh Tri: Phât Giâo 1963—1967 
[Religion and Politics: Buddhism 1 9 6 3 - 1 9 6 7 ] (Houston: Van Hoa, 1994). 

3. Nguyên Lang, Viêt Nam Phât Giâo Sù Luân. 
4. Lang's writings and hence the Thiên Uyên's view were particularly fortified 
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by the belated popularization of the ideas of D. T. Suzuki in South Vietnam 
through a series of translations of his works into modern Vietnamese. Suzuki's 
writings confirmed and convinced the Vietnamese Buddhists that Zen is the 
"essence" of Buddhism, the supreme teaching of the Buddha. 

5. The number would be sixty-eight if we counted Bien Tai and Ly Thai 
Tong. I do not count them because the records on these two personages are too 
short to be biographies. This is according to the Nguyen edition, the Dai Nam. 
In this edition, the compiler inadvertently mixes up the biography of Khong 
Lo (of the V6 Ngon Thong school) and that of Minh Khong (of the VinTtaruci 
school). Thus, the biography of Minh Khong is missing in the Nguyen edition. 
If we follow the Le edition, i.e., the Thien Uyen, there are sixty-six biographies 
with twenty-nine belonging to the VinTtaruci school instead of twenty-eight. 

6. The earliest text of this kind is the Zutang ji [Records of the Patriarch 
Hall], This work was lost within about 150 years of its publication in China 
and was preserved only in Korea. See T. Griffith Foulk, "The Ch'an Tsung in 
Medieval China: School, Lineage, or What?" The Pacific World, New Series, 
no. 8 (1992): 27. 

7. For a brief discussion on this issue, see Yanagida Seizan, "Zenshu goroku 
no keisei," Indogaku bukkyogaku kenkyu 18 ,1 (1969): 39-47; English translation 
by John R. McRae, "The Development of the 'Recorded Sayings' Texts of 
Chinese Ch'an Buddhism," in Whalen Lai and Lewis Lancaster, eds., Early 
Ch'an in China and Tibet (Berkeley: Asian Humanities Press, 1983), pp. 189— 
91. We should note in this connection that this position cannot be interpreted 
as simply a product of the Zen idiosyncracy; rather, Zen inherits and carries to 
the extreme the spirit of interpretation of scriptures initiated by other leading 
Buddhist thinkers of the Tang dynasty. Stanley Weinstein has discussed at 
some length this aspect of Tang Buddhism in his article "Imperial Patronage 
in the Formation of T'ang Buddhism," in Arthur F. Wright and Denis 
Twitchett, eds., Perspectives on the T'ang (New Haven: Yale University Press, 
1972), pp. 271-73. 

8. This idea is originally from the Anguttara Nikaya: Seyyatha pi Paharada 
mahasamuddo ekaraso lonaraso, evam eva kho Paharada ay am. dhammavinayo ekaraso 
vimuttiraso [Paharada, just as the great ocean has only one taste, the taste of 
salt; just so this Dhamma and Discipline has only one flavor, the flavor of 
liberation]. See E. Hardy, ed., The Anguttara Nikaya (London: The Pali Text 
Society, 1899), 4:203. 

9- An excellent study of this literature has been written by Tanaka Ryosho, 
Tonko Zenshu bunken no kenkyu [A Study of Tun-Huang Zen Manuscripts] (Tokyo: 
Daito shuppan sha, 1983)- See especially pp. 21-166 and 549-648. For a 
brief but lucid exposition, see John R. McRae, The Northern School and the 
Formation of Early Ch'an Buddhism (Honolulu: University of Hawai'i Press, 1986), 
pp. 73-97. 

10. For a study of the "Recorded Sayings" texts in Chinese Zen, see Yanagida 
Seizan, "Zenshu goroku no keisei"; McRae's English translation, pp. 185— 
205. For a study of the Mazu lu, see Iriya Yoshitaka, Baso no goroku (Tokyo: 
Zen bunka kenkyusho, 1984); for a discussion of the thought of Mazu, see 
Yanagida Seizan, Zen shiso [Zen Thoughts] (Tokyo: Chuo koron sha, 1975), 
pp. 107-53. 

11. See T48 .139a-225c l3 . For a complete English translation, see Thomas 
and J . C. Cleary, The Blue C l i f f Records, 3 vols. (Boston: Shambala, 1977). 
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12. For a disccussion on this text, see Yanagida Seizan, "Zenseki kaidai," in 
Nishitani Keiji and Yanagida Seizan, eds., Zenke Goroku [Recorded Sayings of 
the Zen Adepts] (Tokyo: Chikuma shobo, 1974), 2:478. For a useful outline 
of the text, see Ono Gemmyo, Bussho kaisetsu daijiten (Tokyo: Daito shuppan 
sha, 1932), 1 :114-24 . 

13- On the significance of the Buddhas of the past, see, inter alia, Richard 
Gombrich, "The Significance of Former Buddhas in the Theravadin Tradition," 
in Somaratna Balasooriya et al., eds., Buddhist Studies in Honor ofWalpola Rahula 
(London: Gordon Fraser, 1980), pp. 6 2 - 7 2 . For a brief desription of the struc-
ture and function of the "transmission of the lamp" texts, see McRae, The 
Northern School, pp. 7 4 - 7 6 . 

14. For a brief discussion on the "transmission history" in, for instance, 
Tiantai, see McRae, The Northern School, pp. 82—83. 

15. On Mou Bo and Kang Senghui, see chapter one, nn. 7 and 8. 
16. Mou Bo's Buddhism was rudimentary and was not clearly based on any 

particular scriptural sources. Kang Senghui was the translator of two sutras: 
the *Satparamitasamgraha, T 3.1a—52b2, and the Jiu zaxiyou jing,T A.510b3— 
522b l2 . Kang Senghui did not leave any independent works; we have no idea 
about his own thought, so how can we associate him with any scriptural tradi-
tion? Besides, Chinese Zen has never associated the names of Mou Bo and 
Kang Senghui with any scriptural tradition. 

17. Paul Murray Kendall characterizes "demand biography" as "biography 
produced to satisfy the requirements of the predelictions of an age, to act as a 
beast of burden for ends other than the illumination of life." See The Art of 
Biography (New York: W. W. Norton, 1965), pp. 4 0 - 4 1 . Peter H. Lee also 
quotes this passage in his book and explains further that the purpose of the 
Haedong Kosung Chon—and works belonging to the "biographies of eminent 
monks," we may add—is edification, since they are instruments "for conver-
sion and propagation of the faith." These works "uphold the values of eminent 
monks as a model for emulation." See Peter H. Lee, Lives of Eminent Monks: The 
Haedong Kosung Chon (Cambridge: Harvard University Press, 1969), p- 13. 
This description applies well to the situation of Buddhism in medieval Vietnam. 
For discussions on the issue of Chinese Buddhist biographies, see Yun-hua 
Jan, "Portrait and Self-Portrait: A Case Study of Biographical and Autobio-
graphical Records of Tsung-Mi," in Phyllis Granoff and Koichi Shinohara, 
eds., Monks and Magicians: Religious Biographies in Asia (Oakville: Mosaic Press, 
1988), pp. 2 2 9 - 4 6 ; Albert Welter, "The Contextual Studies of Chinese Biog-
raphies," ibid., pp. 2 4 7 - 7 4 . 

18. One has in mind, for instance, Junjiro Takakusu's approach in his The 
Essentials of Buddhist Philosophy (reprinted, Westport: Greenwood Press, 1973). 

19. See Mircea Eliade et al., eds., The Encyclopedia of Religion (New York: 
Macmillan, 1993), 2 :485. Also quoted in Foulk, "The Chan Tsung," p. 18. 

20. Foulk, "The Ch'an Tsung," p. 18. 
21. Ibid., p. 19-
22. Ibid. 
23. Ibid., p. 29-
24. Foulk remarks, "The entity I want to call the Ch'an school included far 

more members than the few who were recognized as Dharma heirs, although 
the latter were clearly the leaders. The school consisted of everyone who believed 
in the Ch'an lineage, gained inspiration from its lore, worshipped its patriarchs, 
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and followed or supported the Ch'an masters who were its living representa-
tives." Ibid., pp. 2 8 - 2 9 -

25 . Ibid., p. 29 . 
26 . According to historical records, under the Ly dynasty ( 1 0 1 0 - 1 2 2 5 ) 

envoys were dispatched to China to request Buddhist texts. It was probably 
through this venue that medieval Vietnamese Buddhist elites came to know 
the Chuandeng lu. 

27 . The story of Không Lô in the DaiNam is obviously taken from a folktale 
entitled "Khong Lô Duc Chuông hay SU Tich Trâu Vàng Hô Tây" [Khong Lô 
Casting a Bell or Legend of the Golden Buffalo at the West Lake]. Besides the 
similarity in content, at least in one instance in Không Lô's biography in the 
Dai Nam, the name Không Lô is written as "Khong Lb" (the Giant One). See 
Dai Nam, 2 1 b 2 . For the story of Không Lo, see Nguyen Dong Chi, Kho Tàng 
Truyên Cô Itch Viêt Nam [The Treasury of Vietnamese Legends] (Hanoi: Social 
Sciences Publishing House, 1972) , pp. 230—35. 

28 . That is, the Tham DoHiên Quyet [Revelations of the Decisive Secret for 
Students], The An Nam ChiLUdc records: Zen Master Mai Viên Chieu composed 
the Tham Do Hiên Quyet, which contains sections such as "One day Viên Chieu 
was sitting in front of his house when a monk came and asked, 'What is the 
meaning of Buddha and Sage?' Viên Chieu said, 'At the autumn festival the 
chrysanthemums are blooming under the hedge, in the pure air of spring 
orioles are singing in the branches.'" This is exactly the first of the many 
encounter dialogues included in Viên Chieu's biography in the Thien Uyên. 
See An Nam ChiLUdc (reprinted Taipei: Yinying wenyuan sikuquanshu, 1983), 
4 6 : 1 5 , 4 6 4 - 6 5 ; Thien Uyên, l l b 7 - 8 ; DaiNam, 8 b l - 2 . 

29- See Taylor, "Authority and Legitimacy," p. 146 and notes 32 , 33 . In 
addition, monks of the same generation in the same lineage were engaged in 
practices that were from a sectarian perspective totally different. 

30 . Thien Uyê'n, 2 7 b 8 - 2 8 a 4 ; DaiNam, 2 4 a 5 - b l . 
31 . For instance, the section on "Immortals and Buddhist Monks" in the 

An Nam Chi Nguyen. See É. Gaspardone, Ngan-Nan Tche-Yuan (Hanoi: École 
Française d'Extrême-Orient, 1934) , pp. 2 0 8 - 1 2 . 

32. Thien Uyê'n, 3 5 b 6 - l l ; DaiNam, 3 1 b 7 - 3 2 a l . 
33 . The biographies of these monks are recorded in fascicles 2 5 - 2 6 of the 

Xu gaoseng zhuan. See T 50 , 6 4 3 c l - 6 7 8 a 8 . 
34 . For a discussion of Thông Biên's model of Vietnamese Buddhist history, 

see appendix II. 
35. Thien Uyê'n, 4 4 a 2 - 4 5 a 3 ; DaiNam, 3 8 b 6 - 3 9 b - 9 . 
36 . "Le Bouddhisme," 2 3 6 . 
37. T 4 9 . 1 0 2 c 3 - 9 -
38 . T 5 5 . 2 7 5 a l 4 - 1 9 ; T 5 0 . 4 3 3 b 2 - 6 . 
39. T 5 5 . 5 4 7C8 - 1 4 . 
4 0 . T 5 5 . 8 4 6 a 8 - l 4 . 
4 1 . The Thien Uyên is completely silent about this. 
4 2 . See T 5 1 . 2 4 5 c 2 7 ; Iriya, Baso no goroku, pp. 10 and 71 . Some of these 

points have also been noted by Tuê Hanh in her article "Cô Hay Không Cô Dông 
Thien Ty Ni Da Lifu Chi TaiViêt Nam" [Does the Vinïtaruci School Exist in Viet-
nam?], Nguôn Sôrag6 (1986) : 88—99; 7 and 8 (1986) : 7 7 - 8 6 ; 9 (1987) : 7 0 - 7 7 . 

4 3 . The Thien Uyên records the dialogue between Vinïtaruci and Phâp Hien 
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as follows: "When Vinltaruci first came from Guangzhou and lodged at Phâp 
Vân Temple and met Phâp Hien, he looked him over carefully and said, 'What 
is your name?' Phâp Hiên said, 'What is your name, Master?' Vinltaruci said, 
'Don't you have a name?' Phâp Hien said, 'Of course I have a name, but how 
can you understand it?' Vinltaruci scolded him, saying, 'Why use understand-
ing?'" See Thien Uyên, 45bl—3; Dai Nam, 40a3-5. The dialogue between 
Daoxin and Hongren is as follows: "One day when Daoxin was on his way to 
Huangmei Village he happened to meet a boy with extraordinary looks, dif-
ferent from other children. Daoxin asked, 'What is your [family] name?' The 
boy said, 'I do have a name, but it is not a common name.' Daoxin asked, 
'What kind of name is it then?' The boy said, 'My [family] name is Buddha.' 
Daoxin asked, 'Don't you have a [family] name?' The boy said, 'It is emptiness.'" 
See T 51.3.222bl0—15. Note that in this dialogue Hongren plays with the 
two characters xing and xing '[4, which have the same pronunciation but 
different meanings ("family name" and "nature"). In borrowing this dialogue 
to make up that between Vinltaruci and Phâp Hien, the Vietnamese authors 
seem to miss this point. 

44. For instance, Huike studied with Bodhidharma for six years, as did 
Shenxiu with Hongren. See McRae, The Northern School, p. 48. 

45. See, for instance, the biographies of DaoHuê(18b7), Tinh Không (24a5), 
Tri Bào (27a6), Tjnh Giôi (29b), Thiën Nham (53b), Giôi Không (55b), and 
Chân Không (58aj. 

46. Thông Bien seems to be the first person to give us this information. 
47. T85 .1291a l - c l3 . 
48. See Nguyên Duy Hinh, "Three Legends," passim; "Chùa Dâu: Suy Nghî 

SûHoc." Even nowadays Cham Brahmanism can still be found in North, Central, 
and South Vietnam. 

49- See Nguyên Duy Hinh, "Three Legends"; TranVân Giâp, "Les deux sources 
du Bouddhisme annamite, ses raports avec l'Inde et la Chine," Cahiers de l'École 
Française d'Extrême-Orient 33 (1942): 17—20. Note that after returning from 
successful expeditions to Champa, the Ly kings would give Cham prisoners to 
Buddhist temples to work as slaves. Among these prisoners there happened to 
be artists, priests, warriors, and so forth, who subsequently contributed signif-
icantly to Vietnamese architecture, music, mythology, and religion. See, inter 
alia, Nguyên Duy Hinh, "Three Legends"; Ta Chi Dai Tniông, Than NgUdi Va 
Dat Viêt [Gods, People, and the Land of Viêt] (Westminster: Vân Nghe, 1989), 
pp. 184—89 and 259-67. See also Tran Quoc Vifdng, "The Legend ofÔngDông 
from the Text to the Field," and Nguyên Thê' Anh, "The Vietnamization of the 
Cham Deity Po Nagar," in K. W. Taylor and John Whitmore, eds., Essays into 
Vietnamese Vasts (Ithaca: Cornell University, SEAP, 1995), pp. 1 3 ^ 1 , 42-50. 

50. While Kawamoto Kunye expresses some doubt regarding Vinïtaruci's 
works in China and rejects his alleged relationship with Sengcan, he curiously 
still accepts that there existed the so-called Vinltaruci Zen school in Vietnam. 
See Kawamoto Kunye, "Vietnam no Bukkyô," p. 250. 

51. See Thien Uyê'n, 20bl0-21a3 and 45a9-46al . 
52. SeeT 51.247a2-6. 
53. Kawamoto remarks that the existence of Quân Duyên at Phâp Vân prior 

to the arrival of Vinltaruci shows that by the first half of the sixth century the 
doctrine of Zen that was spread in China by Bodhidharma had already reached 
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Jiaozhou (i.e., Vietnam) and had been well established there. See Kawamoto, 
"Vietnam no Bukkyô," p. 248. If we accept Kawamoto's opinion, then we will 
have to rewrite the history of the origin and transmission of Zen in China and 
Vietnam. This is neither feasible nor necessary, since there is no evidence that 
Quân Duyên was a "Zen Master." 

54. See An Nam Cht Nguyen, pp. 210—11. The final remark, "Sui Gaozu 
ordered an envoy to build a stupa dedicated to him," obviously refers to Phâp 
Hiên and not to Nguyen Hoc since Nguyen Hoc lived in the twelfth century. 

55. Thien Uyén, 45b4-6; Dai Nam, 40a6-7. 
56. Xu gaoseng zhuan, T 50.18.573b25—cl4. Note in this connection that 

Phûc Dien, in his record of Khâu Dà La at Co Châu (i.e., Phâp Vân) Temple, 
mentions the same event. Yet, according to him, it was Vinïtaruci, not Phâp 
Hien, who received the relics and erected stupas at the above localities. Phûc 
Dien probably based himself on the Co Châu Phâp Van Phât Ban Hanh Ngü 
Luc. On this book, see Di San Hân Nom 1:326-27. 

57. According to the Sheli ganying ji [Miraculous Effectiveness of Relics], 
in the Hongming ji, T 52.2l6blO, stupas were built at Thiên ChüngTemple in 
Giao Châu to receive relics. 

58. This will be discussed in more detail in Chapter Three. 
59. I am not limiting Zen to certain practices, such as contemplating on 

public cases (gong'an), engaging in encounter dialogues (wenda), shouting, 
beating, etc.—although these distinguish Zen from other Chinese Buddhist 
schools. I am only trying to point out that these aspects of Zen practice did 
not seem to be part of the Buddhist practice of the Phâp Vân lineage. 

60. See Tuê Hanh, "Cô Hay Không," pp. 74-76. 
61. See Thien Uyên, 5a7—8; Dai Nam, 2a7. 
62. See Tuê Hanh, "Co Hay Không," p. 76, and "Khài Nguyên Phât Giâo 

Viêt Nam" [The Beginning of Vietnamese Buddhism], Nguon Song 18 (1990): 
74. This author, while rejecting the existence of Vinïtaruci, is of the opinion 
that Vô Ngôn Thông's works in Vietnam are truthful beyond doubt. 

63- Thien Uyén, 4a2^4b9; Dai Nam, I a3 - lb8 . 
64. T 51.268a28—bl3-
65. Thien Uyén, 4b9-5a l ; DaiNam, l b7 -2a l . 
66. T 51.268c. 
67. T 51.219b4-5 and 219b9. 
68. For a discussion of biguan (wall contemplation) from both traditional 

and modern viewpoints, see McRae, The Northern School, pp. 112-15. 
69. See Xu gaoseng zhuan, T 50.55 lc3—6. 
70. Ibid., 551c8-10. 
71. See Tang Yongtong, Han Wei liangjin nanbeichao fojiao shi (reprinted 

Banqiao: Luoto chuban she, 1976), p. 784. See also McRae, The Northern School, 
p. 113. 

72. T51.219b9. 
73. T 51.263c21-268b23. 
74. The Story of Xung Thiên Than Viidng is recorded in various editions of 

the Viêt Dien. For instance, "Xung Thiên Uy Tin Dai Vifdng," in Viêt Diên U 
Link Tap Luc (35—36); "Xung Thiên Düng Liât Chiêu Ûng Uy Tin Dai Vtfdng," 
in Viêt Diên U linh Tâp Luc Toàn Biên (205-207). See Viêt Nam Hân Vân Tiêu 
Thuyëi Tùng San, série II, vol. 2. For some general information on the Viêt 
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Dièn U Linh, see "Bibliographic annamite," pp . 126—28; Taylor, "Authority 
and Legitimacy," especially pp. 156—69; "Notes on the Vièt Dièn U Linh Tap"\ 
The Birth of Vietnam, pp. 3 5 2 - 5 9 . 

75. Thien Uyen, 5 b l l - 6 a 2 ; Dai Nam, 2 b l O - 3 a l ; T 51 .223a20 ; see also 
Fabaodan jing [The Platform Sutra], T 4 8 . 3 4 9 a 2 8 - b 3 . 

76. Khuòng Vièt's biography also relates that he saw the celestial K i n g 
Vaisravana [a "Dharma Protector" in Buddhi sm] in a dream in which the 
deity said he came to entrust him with the task of protecting Vietnam and thè 
Buddha-Dharma. See Thién Uyèn, 8b2—6; Dai Nam, 5a7—bl. 

77. That Kien Sd Temple was closely associated with the worship of the 
Celestial K i n g of Phù Dong, the cult of national heroes, a special trait of Ly 
Buddhi sm—and religion in general—is a topic beyond the scope of this book. 

78. Ke Dàng LUcic Luc, 5a2—b7. 
79. N o t e also that there are no biographies of Yuanzheng, Dadeng, and 

Xiaoyao in the Thièn Uyèn. Xiaoyao was mentioned in the LUdc Dan Thien 
Phài Da Tran Nhàn Tòng (the alleged founder of the True Lam Zen School) 
remarks in his "[Hué Trung} Thifdng Sì HànhTrang"[ Activities of the Eminent 
Hue Trung}: "Even before he reached the age of twenty, the Eminent One 
already respected Zen. H e came to study with Zen Master Xiaoyao of Futang 
and attained the gist of the teaching." Hue Trung himself mentioned Xiaoyao 
in three of his poems. Through this evidence we can believe that Xiaoyao was 
a highly respected monk who flourished in the middle of the thirteenth century. 

80. Thien Uyè'n, 71b2 ; Dai Nam, 64b4 . 
81. See Kawamoto, "Vietnam no Bukkyo," p. 271. 
82. T 4 8 . 1 0 3 0 b l 5 - 2 0 3 1 a 2 . 
83. See Émile Gaspardone, in Ngan-Nan Tche-Yuan, p. 209-
84. See An Nam Chi LUtìc, 15:464. 
85. The ViètSùLUóc[Concise History ofViet], 2 :13b, records: "In the spring, 

the second month [of the first year of the Than Vu era (1069)] , on the day màu 
tuat, the K i n g [Ly Thành Tóng], by royal edict, announced his expedition 
against Champa." See also Toàn ThU, "Ban Ky," 3 :245. 

86. On the term "National Preceptor" (quoc sii), see, for instance, Paul 
Pelliot, "Les Kouo-che ou 'maitres du royaume' dans le Bouddhisme chinoise," 
T'oung Pao (1911) : 9 7 1 - 7 6 . 

87. "In the spring, the first month [of the fourth year of the Than Vu era 
(1072)} , on the day canh dan, the king was seriously ill and passed away in the 
Hòi Tièn Chamber, aged fifty, his temple name Thành Tòng, having ruled for 
nineteen years." See Vièt Sù LUtìc, 2 :14b. 

88. Thào Dufóng was made National Preceptor in 1070—1071 ; the vegetarian 
feast where Thòng Bién met Phù Thành Linh Nhàn took place in 1096. The 
story gives us the impression that Thòng Bièn was one of the elders among 
those present at the National Temple. H e thus might have been a younger 
contemporary of Thào Dtfóng. 

89. In fact, she did not seem to know of the existence of any "Zen school" 
in Vietnam at that time, probably because none existed. 

90. See Kawamoto, "Vietnam no Bukkyo," p. 271. 
91. Thièn Uyèn, 7 2 b l ; Dai Nam, 65a6. The same list also includes Grand 

Tutor Dò Anh Vu ( 1 1 1 4 - 1 1 5 9 ) as the third patriarch of the lineage. Historical 
records portrayed Vu as anything but a gentleman and did not mention any 
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relation between him and Buddhism. Nor did posthumous inscriptions full of 
Confucian eulogistic jargon dedicated to Vu connect him to any "Zen school." 
See Keith W. Taylor, "Voices Within and Without: Tales from Stone and Paper 
about Do Anh Vu (1114-1159) , " in K. W. Taylor and John K. Whitmore, 
eds., Essays into Vietnamese Pasts, pp. 59-80. 

92. See Dai Viet Sii Ky Toan ThU [Complete History of Dai Viet, henceforth 
referred to as Toan Thti), ed. Chen Jinghe (Tokyo: Tokyo daigaku toyo bunka 
kenkyusho, 1984), 4:301. 

93. The Toan ThU ("Ban Ky" 4:311) remarked that when "Ly Hue Tong (r. 
1211—1224) first ascended the throne, he entrusted state affairs to Grand Tutor 
Dam DI Mong. Di Mong was ignorant and incompetent, feeble and indecisive. 
Therefore, political affairs worsened day by day." 

94. The Toan ThU ("Ban Ky" 4:306) also recorded that in 1198 Cao Tong 
"at the advice of Dam DI Mong, issued a royal decree defrocking monks and 
nuns." 

95. For instance, the Viet Sit LUdc, 3:17b4—6, reports: "The king [Cao Tong] 
had an innate fear of thunder and would shake with fright at thunderclaps. A 
courtier named Nguyen Dtf pretended he could silence them. At the same 
moment a thunderclap was heard crashing. The king told DU to silence it. Dtf 
looked upward and recited his spells. The thunder sounded even louder. The 
king demanded an explanation. Du said, 'I have long since warned them, but 
they are still that violent.'" The same event is also recorded in Toan ThU, "Ban 
Ky," 4:309. Other instances of eccentric behavior by Ly Cao Tong can also be 
found in the Viet Sit LMc and Toan ThU. The Toan ThU ("Ban Ky," 4:307) 
records the following incident: "The emperor gave an order to the musicians 
to compose a piece of music and called it 'Cham Melody.' Its sound was so 
mournful and sorrowful that brought tears to listeners 'eyes. Monk official 
Nguyen Thifcfng said: 'I have heard that the Preface to the Odes says that the 
sound of a disturbed country is mournful and angry. At the present time, the 
people are in an uproar and the country faces difficulties. Your Majesty indulges 
himself in luxuries, court affairs are a mess, and the people's hearts are distressed: 
this is the omen of annihilation.'" Le Van Htfu noted that Cao Tong made 
people call him "Buddha." See Toan ThU, "Ban Ky," 2:224. 

96. See Toan ThU, "Ban Ky," 3:245 and 242. The Toan ThU noted that the 
custom to come to these temples to worship Brahma and Indra started from 
this. 

97. Heinz Bechert and Vu Duy Tu remark, "the third Dhyana School, Thao-
Duong, which dates from the year 1072, has not completely disappeared but 
exists as a very small sect today." See Bechert and Vu, "Buddhism in Vietnam," 
p. 188. I find this statement completely groundless. 

98. For the meaning of the expression "biographical images," see Frank E. 
Reynolds and Donald Capps, eds., The Biographical Process: Studies in the History 
and Psychology of Religion (The Hague: Mouton, 1976). See also Welter, "The 
Contextual Studies of Chinese Biographies." 

99- In fact, even during the time of Shenhui (684-7 5 8), his "sudden enlight-
enment" had begun to challenge all schools of Chinese Buddhism. See Yanagida 
"The Li-Tai Fa-Pao Chi and the Ch'an Doctrine of Sudden Awakening," p. 16. 

100. For a study of the historical nature of the Chuandeng lu, see Ishii Shudo, 
Sodai zenshushi no kenkyu [A Study of the Song Dynasty Zen} (Tokyo: Daito 
shuppan sha, 1987), pp. 1—122. 



Notes to Pages 56—62 351 

Chapter Three 
1. For a general analysis of the Dai Nam or the Nguyên edition of the Thien 

Uyên, see J . C. Cleary, "Buddhism and Popular Religion in Medieval Vietnam," 
Journal of the American Academy of Religion 59, 1 (1991): 93—118. 

2. See Maurice Durand and Nguyen Tran Huan, An Introduction to Vietnamese 
Literature, trans. D. M. Hawke (New York: Columbia University Press, 1985), 
p. 51. Nguyên Dình Hòa did give a survey of Ly and Tran literature in his book, 
but it is too sketchy. See Nguyen Dinh Hoa, Vietnamese Literature: A Brief 
Survey (San Diego: San Diego State University, 1994), pp. 39—53. 

3. Durand and Nguyen, Vietnamese Literature, p. 51. 
4. See, for instance, The) Van Ly-Tran [Ly-Tran Poetry and Literature], vol. 1 

(Hanoi: Social Sciences Publishing House, 1977). 
5. The Toàn Viêt Thi Luc was compiled by Lê Qui Dòn of the [Later] Lê. It 

is a collection of 2,303 poems composed by authors of the Ly, Trim, Hcj, and 
[Later] Lê dynasties. See entry 3786 in Tran Nghîa and François Gros, eds., Di 
San Hân Nom Viêt Nam ThU Mue De Yeu: Catalogue des livres en Han Nom 
(Hanoi: Social Sciences Publishing House, 1993), 3:350. The Hoàng ViêtThi 
Tuyên was compiled by Bùi Huy Bich of the Nguyên dynasty. It is a collection 
of 526 poems written by authors of the Ly, Tran, and [Later] Lê dynasties. See 
entry 1503 in ibid., 1 :857-58. 

6. According to the Toàn ThU ("Ngoai Ky" 3:130—31), under the reign of 
Han Lingdi (r. 168—189) a native of Jiaozhou was made thû sù for the first 
time. Ly Tien submitted a petition requesting that natives who had held the 
degrees of mâu tài and hieu liêm should be appointed to positions outside 
their provinces higher than petty positions within their own province. Under 
Shi Xie (187—226), a native of Jiaozhou named Ly Cam, who was a Royal Body-
guard ( tûc vê), together with a few Jiaozhou natives submitted a petition 
requesting that Jiaozhou natives with academic degrees should be promoted 
fairly. See also Lê Thành Khôi, Histoire du Viêt Nam, p. 96. 

7. See Kenneth K. S. Ch'en, The Chinese Transformation of Buddhism (Prince-
ton: Princeton University Press, 1973), pp. 179—239. 

8. Among the modem works, see, for instance, Thd Van Ly Trân, vol. I. For 
a brief discussion on arts under the Ly with its Buddhist influence, see Lê 
Thành Khôi, Histoire du Viêt Nam, pp. 154-58 . 

9. Thien Uyên, 9a5—8. 
10. Thien Uyên, 9b2—3. 
11. For a study on the relationship between Zen and Tang-Song poetry, 

see, inter alia, Du Songbai, Chanxue yu Tang Song shixue [Zen and the Poetry of 
Tang and Song] (Taiwan: Liming wenhua shiye gongsi, 1978). 

12. Thien Uyê'n, 52b9-10 . 
13. Thien Uyên, 17bl—5. 
14. Thiên Uyên, I6a5—6. 
15. Thien Uyên, 2 2 a l 0 - b l . 
16. Thien Uyên, 23bl—2. 
17. Thien Uyên, 25b7-8 . Không Lô's poem is somewhat similar to a poem 

written by Li Ao of the Tang dynasty. The Chuandeng lu relates: One night 
Zen Master Yaoshan was walking in the mountains chanting a sutra. It was a 
cloudless night and the moon was clear. Yaoshan burst out laughing, and his 
laughter traveled ninety miles until it reached east of Liyang. On that occasion 
Governor Li Ao composed a poem dedicated to him: 
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He has found a remote site that brings rustic joys, 
All year long he greets no one, says goodbye to no one. 
Sometimes he climbs to the solitary mountaintops, 
To laugh under the moon and the floating clouds. 

(See Chuandeng lu, I4:312b22.) 
18. Thiên Uyên, 35bl— 2. 
19- Thiên Uyên, 67bl—3. 
20. See Thd Vän Ly Tran, 1:241. 
21. Thiên Uyên, 19a4-5. 
22. Thien Uyên, 45a4—6. 
23. Thien Uyên, 53a2—3. 
24. Thiên Uyê'n, 51b4-5. 
25. Thien Uyên, 35a4-5. 
26. Thiên Uyê'n, 18b3-4. 
27. Fo Tu Teng (died 349), one of the most interesting personalities of 

early Chinese Buddhism, was a Central Asian monk who arrived in north 
China around 310 c.E. and impressed the Chinese ruler with his magical 
powers. Fo Tu Teng's biography can be found in Mingseng zhuan, Gaoseng zhuan, 
9:383b—387a; Yishuchuan, and Jinshu. For a complete account of his life, see 
Tsukamoto, A History of Early Chinese Buddhism, 1:251-69. For a briefer account, 
see Ch'en, Buddhism in China, pp. 79-80; Zürcher, The Buddhist Conquest of 
China, pp. 181—83. For a complete study on his life and works, see Arthur F. 
Wright, "Fo-t'u-teng: A Biography." HJAS 11 (1948): 321-71; reprinted in 
Studies in Chinese Buddhism (New Haven: Yale University Press, 1990), pp. 34— 
68. KumärajTva (350—413) was a native of Kucha who came to Chang'an in 
401 and translated many important Buddhist texts into Chinese, including 
those of the Madhyamaka School. Through his translations KumärajTva was 
responsible for the establishment of the Sanlun School in China. See Ch'en, 
The Chinese Transformation of Buddhism, pp. 81—83; Zürcher, The Buddhist Con-
quest of China, p. 226; Gaosengzhuan, T50.330a—333a. 

28. Thien Uyê'n, 18b6-9. 
29. Thien Uyên, 66a9—b2. 
30. Actually, the writing of "Zen poetry" in Vietnam has never completely 

died out. In the mid-1960s, following the fall of Ngô Dînh Diêm's régime in 
1963, there was some kind of a Buddhist revival in South Vietnam. This 
brought with it a new enthusiasm for (Zen) Buddhism and the attendant 
movement of writing Zen poetry that even carries over to the Vietnamese 
community in America nowadays. 

31. Thien Uyê'n, 15b8-l6a2. 
32. Thiên Uyên, I6a7—9-
33. From 1284 to 1288 the Mongols invaded Vietnam three times. For a 

study on the Trân's fight against the Mongols, see Lê Thành Khôi, Histoire du 
Viêt Nam, pp. 182-92. From 1414 to 1427 Vietnam again fell under the 
domination of the Ming. Lê Ldi defeated the Ming in 1428 and founded the 
[Later] Lê dynasty. See ibid., pp. 201-18. 

34. On vegetarian feasts in Chinese Buddhism, see Ch'en, The Chinese Trans-
formation of Buddhism, pp. 276—71. 

35. Ibid., p. 277. 
36. Ibid., p. 278 
37. Thiên Uyê'n, 1 0 b l - l l a 7 . 
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38. Thien Uyen, 1 9 a l l - b l . 
39- Thien Uyen, 66a4-6 . 
40. Thien Uyen, 2 2 a l l - b 2 . 
41. Thien Uyen, 6 0 a l 0 - l l . 
42. Thien Uyen, 6 8 b 5 - 7 0 a l 0 . 
43- Thien Uyen, 70a4-6 . 
44. According to the Dasong seng shiliie, T 54.244b29—cl5, the rank of 

National Preceptor started with the monk Fachang under the Northern Qi 
(550—577). The rank is defined as follows: "In terms of teachings, he must be 
well versed in the three baskets, and master the five sciences. The entire country 
takes refuge in him. This explains the title [of National Preceptor]." The five 
sciences are philosophy, grammar, logic, medicine, and technology. 

45. The bestowal of purple robes on monks began in China with W u Zetian 
(684—774). In 690 the monk Falang found in Dayun jing a passage justifying 
the enthronement of Wu Zetian, so he was made prefect and given a purple 
robe by her. See Dasong seng shiliie, T 54.248c3—249a29. 

46. Thien Uyen, 2 1 a l l . 
47. Thien Uyen, 22a8. 
48. Thien Uyen, 66a6—7. 
49. Thien Uyen, 70a6. 
50. On the origin of this rank in Chinese Buddhism, the Dasong seng shiliie 

recorded: "When the Yao Qin regime established its administrative system in 
Guanzhong, they set up the rank 'Monk Leader' (Tang Chinh) to be the head 
of Buddhism. When the Wei took over the north, they changed it into General 
Supervisor of Monks to supervise the monks. Although a new name was created, 
the position was the same as before." See Dasong seng shiliie, T 54.243al9— 
b l 2 . For a gloss on the ranks of monk officials in medieval Vietnam, see An 
Nam ChtLUdc, 14:135. 

51. The Toan ThU, "Ban Ky," 1:181, records: "[In the second year of the 
Thai Binh era (971)] the court hierarchy and ranks for monks and Daoist masters 
were installed ( . . . ) National Preceptor Ngo Chan Ltfu was made Khuong Viet 
Thai Sii, TrtfcJng Ma Ni Religious Monk Scribe ( Tang Luc), Dang Huyen Quang 
Sung Chinh Uy Nghi." Thus, the "Tang Luc" was a rank for Buddhist monks 
and was instituted from the reign of Dinh Tien Hoang. The monk Trtfdng Ma 
Ni was the first to hold this office. In China, this rank began with Duanfu 
under Wenzong of Tang (827—840). We can glean some meaning of this rank 
through the following words of Wuzong: "Since Buddhism has existed until 
now, let the monk scribes of the two institutions together with the monks 
versed in the three disciplines write down what evidence there is about its ups 
and downs, and submit it to me." See Dasong seng shiliie, T 54, middle volume, 
243a26—28. Thus, it seems that beside keeping documents, a monk scribe's 
responsibilities also included the function of a Buddhist historian. 

52. The Viet Silt LUdc, l :17a9, records: "In the second year of the Thai Binh 
era (971) ranks were established for administrative and military officers, monks, 
and Daoist masters." The Toan ThU, 1:181, also records: "In the second year of 
the Thai Binh era ranks for administrative and military officers, monks, and 
Daoist masters were first initiated," and "General Supervisor of Monks (Tang 
Thong) Ngo Chan Ltfu was bestowed the sobriquet Great Master Khuong Viet." 
Thus, Khuong Viet might have been made Tang Thong in 971. 

53- Thien Uyen, 53b2-3 . 
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54. Thien Uyen, 53blO. 
55. Thien Uyen, 59a3. 
56. Thien Uyen, 59a4-5 . 
57. In this context Keith Taylor's remark proves to be insightful: "In the 

temples, however, ancient beliefs survived, sheltered by the Buddha and a 
host of native spirits who stood as guardians of the indigenous cultural heritage. 
Giao [i.e., Jiaozhou] was the center of Vietnamese Buddhism. The popular 
cultural outlook of Giao, based on spirit cults in the context of an elastic 
Buddhism, was eventually the source of the dominant cultural outlook of 
independent Vietnam as it evolved from the tenth century on." See Taylor, 
The Birth of Vietnam, p. 174. 

58. For instance, the Toan Thu records that during a drought in the fourth 
month of 1434, Emperor Le Thai Tong (r. 1434—1442) had his court officials 
escort Phap Van Buddha from Cat Chau to the capital to pray for rain. See Toan 
ThU, "Ban Ky," 9 :313 . In the third month of 1437, during a drought, the 
emperor gave the order to pray for rain at prefectures all over the country. In 
the sixth month of the same year, drought and insects harmed the crops, and 
the emperor again gave order to pray for rain. Ibid., pp. 337, 339. Under Le 
Nhan Tong (r. 1 4 4 3 - 1 4 5 9 ) in the sixth month of 1448 there was a drought. 
The emperor gave an order to both literary and military court officials to 
attend a vegetarian feast at Bao An Temple to pray for rain. The emperor 
himself came to pray. The emperor then ordered Grand Commandant Le Kha 
to escort in a ceremonial procession Phap Van Buddha from Co Chau District 
to Bao Thien Temple in the capital. Monks were asked to chant sutras and 
pray. The emperor and the empress dowager came to participate in the ritual. 
Ibid., 362. 

59. The Tti Phap (Four Lady Buddhas) system of temples has existed at 
various localities in the Hong River delta. A number of these temples, such as 
the Dau (Ha Bac Province) and the Thtia (Hai Htfng Province), celebrate the 
"praying for rain ceremony" on April 8 (lunar calendar), which is also the 
Buddha's birthday. At noontime, Phap Loi, Phap Vu, and Phap Dien are escorted 
to the Dau Temple to join Phap Van. Afterward, the procession proceeds to the 
To Temple so that these four Lady Buddhas pay homage to Man Ntfdng, their 
mother. The ceremony at Thtia Temple is a bit more complicated. During a 
year when there is a big drought, a ritual is performed at one of the four 
temples for three days running. Then the temple is closed for three days. If 
rain still does not fall, the ritual will resume for another three days. I f rain still 
does not fall, then the officiants consult the oracles to bring together the four 
Lady Buddhas to join forces in the ritual. For a detailed description of this 
ritual at various provinces in North Vietnam, see Ha Van Tan, Chua Viet Nam, 
pp. 69—72. See also Toan Anh, Hoi He Dinh Dam [Festivals and Festivities] 
(Saigon: Nam Chi Tung ThU, 1974), 1 :216, 2 2 2 - 2 3 . 

60. Thien Uyen, 34a2. 
61. On Dao Hanh, see Thien Uyen, 55a2. Thien Nham was a very learned 

monk, yet he also possessed this magical power. The Thien Uyen (59a8—9) 
relates that "during the Dai Thuan era (1128—1132) there was a drought. A 
royal edict summoned Thien Nham to the capital. He was immediately effective 
in his praying for rain." Praying for rain was also practiced in Chinese Bud-
dhism. For instance, the monk Amoghavajra "was once asked by the emperor 
to relieve the drought that had plagued the capital during spring and summer. 
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Amoghavajra set up the altar, performed the necessary rituals, and on the next 
day, adequate rain fell. The emperor rewarded him with the title 'master of the 
purple robe,' and presented him with 100 bolts of assorted materials. He also 
arranged for a thousand-monk vegetarian feast as an expression of gratitude." 
Xu gaoseng zhuan, T 50.712b. Quoted in Ch'en, The Chinese Transformation of 
Buddhism, pp. 277—78. Similar to Vietnamese Buddhism, in Chinese Buddhism 
this and other magical powers were possessed and employed by monks who 
were renowned for their erudition and intellectual acuteness. It is recorded in 
the biography of Zhiyi (538-597) , the founder of the Tiantai school of Bud-
dhism, that he also displayed his power to produce rain. Guanding, Zhiyi's 
disciple and biographer, relates that once Zhiyi decided to found a monastery 
at a desolate and mountainous site that was haunted by ferocious gods, wild 
beasts, and snakes. A drought occured that summer, and the local people 
thought the gods were angry. Zhiyi went to the source of the stream and 
recited a spell, whereupon rain fell. See Guanding, Sui Tiantai Zhiyi dashi 
biezhuan, T 50.195a26—b3; Xu gaoseng zhuan, T 50.566c7—10. Also quoted in 
Valerie Hansen, "Gods on Walls," p. 89. 

The fact that some Buddhist adepts like Zhiyi were not reluctant to resort 
to means that fall within the framework of popular beliefs has led J . C. Cleary 
to suggest that we should call into question the validity of the great tradition/ 
little tradition dichotomy. See Cleary, "Buddhism and Popular Religion in 
Medieval Vietnam," p. 94 .1 am of the opinion that it is true that the Buddhist 
masses are not concerned with or are ignorant of the subtle issue of Buddhist 
philosophy. However, to exclude a Buddhist philosopher from "popular prac-
tice" hinders our understanding of him as a religious person considerably. For 
instance, Nâgàrjuna was a practicing Buddhist, and not just a dogmatist whose 
life and thought should be confined in whatever we could make of the 
Madhyamakakârikâ. For a useful discussion of the great tradition/little tradition 
issue, see Agehananda Bharati, "Hinduism and Modernization," in Robert F. 
Spencer, ed., Religion and Change in Contemporary Asia (Minneapolis: University 
of Minnesota Press, 1972), pp. 6 7 - 1 0 4 . 

62. See R. E. Emmerick, The Sutra of Golden Light: Being a Translation of the 
Suvarnabhâsottamasûtra (London: Routledge and Kegan Paul, 1979), pp. 23— 
43. 

63. Thien Uyen, 8 b l - 9 a l . 
64. On Vaisravana, see the entry "Bishamon" in Paul Demiéville, éd., Hobo-

girin, premier fascicle: A—Bombai, deuxième fascicle: Bombai-Bussokuseki 
(Tokyo: Maison Franco-Japonaise, 1929), pp. 7 9 - 8 3 ; the entry "Vaisravana" 
in Fredrick W. Bunce, An Encyclopaedia of Buddhist Deities, Demigods, Godlings, 
Saints and Demons,vol. 1 (New Delhi: D.K.'Printworld (P), 1994); Louis Frédéric, 
Buddhism: Flammarion Iconographie Guides (Paris: Flammarion, 1995), pp. 242— 
46; Hansen, "Gods on Walls," esp. pp. 75—88; the "Chapter on the Four Great 
Kings" in Emmerick, The Sutra of Golden Light, pp. 23—43-

65. See Eva Rudy Jansen, The Book of Hindu Imagery: The Gods and Their 
Symbols (Diever, Holland: Binkey Kok Publications, 1993), p. 70. 

66. See Gail Hinich Sutherland, The Disguises of the Demon: The Development 
of the Yaksa in Hinduism and Buddhism (Albany: State University of New York 
Press, 1991), p. 63; Ram Nath Misra, Yaksa Cult and Iconography (New Delhi: 
Munishram Manoharlal Publishers, 1979), pp. 35^45. 

67. The Disguises of the Demon, p. 65. 
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68. Ibid., p. 61. 
69. See n. 62. 
70. See Hansen, "Gods on Walls," p. 84. 
71. Ibid., p. 82. 
72. Ibid., p. 87. 
73. Thien Uyen, 8 b 3 - 5 . In India he was depicted as carrying a bag of money, 

a lance, or a mangoose. See Hansen, "Gods on Walls ," p. 85 . 
74. The Dai Nam Nhat Thong Chi(27:63—64) "Hanoi Province, section on 

Temples and Shrines," records a slightly different version of Khuong Viet's 
dream in the record of the Shrine of Soc Thien Vtfdng: "The Shrine of Soc 
Thien Vtfdng was situated at Ninh Tao Village, Tif Liem Prefecture. His title 
was the Celestial K i n g of Vaisravana. Around the Thien Phuc era (980—988) 
during the reign of Le Dai Hanh, Great Master Khuong Viet saw him in a 
dream, so Khuong Viet had a statue of him cast and a temple erected on 
Mount Ve Linh to worship him. When the Song army invaded our country, 
Emperor Le Dai Hanh sent an envoy to the temple to earnestly pray for victory. 
When the two armies were about to engage in battle, an immortal suddenly 
emerged from the waves, his hair disheveled and his eyes glaring. The Song 
troops were terrified and fled. Witnessing such a supernatural omen, the emperor 
had more shrines erected to worship him. Unti l the Ly dynasty, to facilitate 
the ceremonies, a shrine was erected at Minh Tao Village near the West Lake. 
The Ly emperors also bestowed on him the title 'Supreme Deity.' Successive 
dynasties continued to confer him with titles. Some said he was Phu Dong 
Thien Vtfdng." On the Dai Nam Nhat Thong Chi, see entry 855 , Di San Han 
Nom, 1: 4 9 0 - 9 1 . 

75. On the Viet Dien, see entry 4276 , Di San Han Nom, 3 : 5 8 6 - 8 8 . On the 
Linh Nam, see entry 2012 , Di San Han Nom, 2:206—207. 

76. Stories of some of these gods are recorded in the Viet Dien and Linh 
Nam. So far no serious effort has been made to study these two important 
sources of Vietnamese myths and religion. 

77. For Phu Dong Thien Vtfdng story, see Chan Hing-ho, 45—46; 1 4 8 - 4 9 ; 
1 9 9 - 2 0 0 . 

7 8 . See Chan H i n g - h o , Viet Nam Han Van Tieu Thuyet, 1:39-
79-Ib id . , pp. 2 1 4 - 1 5 . 
80. See Chan Hing-ho, Viet Nam Han Van Tieu Thuyet, 2 :115. 
81. Ibid., p. 222. 
82. See chapter two, n. 17. 
83- Ibid. 
84. For a study of the role of the monks in Sri Lanka, see Michael B. 

Carrithers, ' "They Will Be Lords Upon the Island': Buddhism in Sri Lanka," 
in Heinz Bechert and Richard Gombrich, eds., The World of Buddhism (New 
York: Facts on File Publications, 1984), pp. 1 3 3 - 5 8 . 

85 . Thien Uyen, 8 a 6 - 9 b 5 . 
8 6 . Thien Uyen, 9 b 6 - 1 0 a 6 . 
8 7 . Thien Uyen, 4 9 a 7 - 8 . 
8 8 . Thien Uyen, 4 9 b 2 - 3 . 
89- Thien Uyen, 5 2 a 4 - 5 . 
9 0 . Thien Uyen, 5 2 a l 0 - b 3 . 
91 . Thien Uyen, 47b2—6. 
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92. Thiên Uyê'n, 47b7-8 . 
93- Thiên Uyê'n, 4 7 b l l - 4 8 a 2 . 
94. Thien Uyén, 4 8 b l - 1 0 . 
95. Thien Uyê'n, 4 9 a l - 2 . 
96. This is somewhat similar to the concept gter-ma in Tibetan Buddhism. 

However, we have too little related documentation in Vietnamese Buddhism 
to attempt any comparison or conclusion. On the gter-ma literature, see Tulku 
Thondup, Hidden Teachings of Tibet (Boston: Wisdom Publications, 1986). 

97. Thien Uyén, 5 1 b l - 2 . 
98. Thien Uyê'n, 2 1 a l l . 
99- Thien Uyen, 22a8. 
100. Thien Uyén, 68b5-70al0 . 
101. Thien Uyê'n, 69a6-69b7. 
102. Thien Uyê'n, 58a3-6. 
103. Thiên Uyê'n, 58b2-6. 
104. Thien Uyê'n, I 6 b 8 - l l . 
105. Thien Uyê'n, 65a7-65bl . 
106. Thien Uyê'n, 17b6-18a6. 
107. Thien Uyê'n, 27a8-27b7. 
108. Thien Uyê'n, 27b8-28a2. 
109. Thien Uyén, 32b2-7. 
110. Thien Uyê'n, 31a3-9. 
111. Thien Uyên, 67b6-9. 
112. Thiên Uyê'n, 49b5-51a5. 
113. Thien Uyê'n, 2 5 a l l - 2 5 b l . 
114. Thiên Uyên, 34bl l -35a3- Kenneth Ch'en makes mention of the Sou-

shen chi by Kan Pao of the Chin dynasty, in which four categories of magical 
feats are ascribed to the Buddhist magicians of China. Ch'en also refers to 
other eminent monks such as Fo Tu Teng and Kumârajïva who also displayed 
their magical powers. See The Chinese Transformation of Buddhism, pp. 212—1 A.. 

115. Thiên Uyén, 62b4-9. 
116. Thiên Uyê'n, 64a8-64b2. 
117. Thiên Uyên, 55a6—56bl. Note that Buddhists believe that those who 

have achieved a high level of spiritual attainment develop the supernatural 
power to choose their own births, including their parents and the time and 
place of birth. According to the Lalitavistara Sütra, for instance, the future 
Buddha made a careful search for the best situation. See P. E. de Foucaux, 
trans., Le Lalitavistara: L'histoire traditionelle de la vie du Bouddha Çâkyamuni 
[reprinted] (Paris: Les Deux Océans, 1988), pp. 20—28; The Voice of the Buddha, 
trans. Gwendolyn Bays (Berkeley: Dharma Publishing, 1983), 1:37-43. 

118. Even nowadays, dramas reenacting the life story of Dao Hanh are part 
of the annual Buddhist festivals in northern Vietnam. See Hà Vân Tan, Chùa 
Viêt Nam, p. 197. According to Hà Van Tan, the deification of eminent monks 
of the Ly such as Dao Hanh, Không Lô, and Minh Không started with the 
Trân dynasty. Yet worshipping them as deities in temples in the style of "tien 
Phât hâu Thánh" ("first Buddha, second sage") was a practice of the Lê dynasty. 
See ibid., pp. 53 and 199-

119- Thien Uyê'n, 59b9-60al . 
120. Thien Uyê'n, 6 0 a 3 - l l . 
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121. Thien Uyen, 17a3-17bl. 
122. Thien Uyen, 32b l l -33a3 . 
123. Thien Uyen, 38a5-38b5. 
124. Dao Giao Nguyen LUu, 15b9-17al . 
125. See Takasaki Jikido, "A History of East Asian Buddhist Thought: 

The Formation of a Sphere of Chinese-Canon-Based Buddhism," Acta Asiatica 
66(1994): 1-32. 

126. For a study of various modes of reception of scripture in Buddhism, 
see Miriam Levering, "Scripture and Its Reception: A Buddhist Case," in Miriam 
Levering, ed., Rethinking Scripture: Essays from a Comparative Perspective (Albany: 
State University of New York Press, 1989), pp. 58-101. 

127. In daily chanting and special occasions, chapter 25, "The Universal 
Gateway of the Bodhisattva Perceiver of the World's Sounds," is chanted. See 
Burton Watson, trans., The Lotus Sutra (Columbia University Press, 1993), 
pp. 299-306. 

128. Thien Uyen, 1 7 b l 0 - l l . 
129. Thien Uyen, 21b5. 
130. Thien Uyen, 26b5. 
131. Thien Uyen, 65a8-9. 
132. Thien Uyen, I6a7. 
133. Thien Uyen, 26b5; 27b2. 
134. Thien Uyen, 30b2. Kenneth Ch'en gave a vivid description of the 

teaching of sutras in medieval Chinese Buddhism that resembles the practice 
observed by the Thien Uyen. Ch'en wrote: "In preaching, it was the practice of 
the Chinese masters to mount a high platform and lecture on their favorite 
text. Thus we read about a certain Pao-liang, who lectured on the Nirvanasutra 
eighty-four times; the Vimalakirti, twenty times; the Srtmala, forty-two times; 
the Satyasiddhi, fourteen times; and ten or more times on each of the follow-
ing sutras: Prajna-sutras, Lotus, Dasabhumika, Amitayus, turangama, etc. The 
audience numbered more than 3,000 clergy and laymen. Such a lecturer would 
wander from temple to temple lecturing to large audiences of monks and 
laymen." See The Chinese Transformation of Buddhism, p. 241. 

135. Thien Uyen, 37al—2. 
136. Thien Uyen, 46a8-9-
137. Thien Uyen, 64a 1. 
138. A student asked: "I am sick because all sentient beings are sick. Why 

should you have an aversion to sound and form?" Dieu Nhan quoted the sutra, 
saying: "If someone sees me through form or looks for me through sound, that 
person is following a wrong path and cannot see the Tathagata." This is obvi-
ously the famed verse in the Diamond Sutra. Thien Uyen, 67a8. 

139. Thien Uyen, 29a9; 26b5. 
140. Thien Uyen, 29a9. 
141. Thien Uyen, 54a6-10. 
142. Thien Uyen, 3 5 b l 0 - l l . 
143. Thien Uyen, 59a3^4. 
144. See, for instance, Lama Anagorika Govinda, Foundations of Tibetan 

Mysticism (New York: Samuel Weiser, 1974), pp. 17-47. 
145. The practice of mantras is also widespread in Hinduism, ancient and 

modern. For a brief but useful survey, see Harold Coward and David Goa, 
Mantra: Hearing the Divine in India (Chambersburg: Anima Books, 1991). 
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146. Chanting mantras and dhârants is part of both daily and occasional 
practice and ritual in modern Vietnamese Buddhism. 

147. For a general discussion on Pure Land Buddhism, see the entry "Ching-
T'u," by David W. Chappell, in Eliade, ed., The Encyclopedia of Religion, 3:329— 
33. Pure Land is probably the most common form of practice in Vietnamese 
Buddhism. Unfortunately, there has not been any serious study on this topic. 
According to Hà Vân Tan, a statue of Amitâbha has been recently found at 
Hoàng Kim Temple in Hà Tây Province. This statue was cast in 1099 by Tri 
Bât, who belonged to the twelfth generation of the Vinïtaruci school. His "Verse 
to Amitâbha" inscribed on the socle of the statue shows that Tri Bât had faith 
in Amitâbha and his Western Paradise. See Hà Vân Tan, Chùa ViêtNam, p. 39. 

148. See, for instance, the short treatise on Buddha-contemplation (niêm 
Phât) written by Tran Thâi Tông, the founding emperor of the Tran dynasty 
and Buddhist leader of medieval Vietnam. See Khôa HU Luc [Instructions on 
Emptiness}, Lower Book, 18b7—20b4, vol. 7 of the Viêt Nam Phât Diên Tùng 
San [Collected Vietnamese Buddhist Texts}. 

149. Thien Uyên, 30bl— 2. Although Pure Land belief and practice has 
always been a central element in Vietnamese Buddhism, Pure Land has never 
developed into a "school" the way it has in China and Japan. There is no 
evidence that the works of the Chinese Pure Land masters have been known, 
studied, or commented on by any Vietnamese Buddhist author. From my obser-
vation, the practice of contemplating and reciting Buddha-name seems always 
to involve Amitâbha Buddha. Hà Van Tan {Chùa Viêt Nam, p. 39) reports that 
of the three Buddha statues of the Ly dynasty recently discovered, one is a 
statue of Amitâbha Buddha. It was cast in 1099 under the supervision of Tri 
Bât (1048-1117) , who also composed the "A Di Dà Phât Tung" [Amitâbha 
Buddha Chant}, which was carved on the base of the statue. In this chant Tri 
Bât expressed faith in Amitàbha's salvific power and rebirth in his Pure Land. 
Note that according to the Thien Uyên, Tri Bât belonged to the twelfth genera-
tion of the Vinïtaruci school. 

150. See Benedict Anderson, Imagined Communities: Reflections on the Origin 
and Spread of Nationalism (London: Verso, 1983), pp. 14—16. 

151. Ibid., p. 15. 
152. Ibid., pp. 15-16 . 
153. See T. Griffith Foulk, "Myth, Ritual, and Monastic Practice in Sung 

Ch'an Buddhism," in Patricia Buckley Ebrey and Peter N . Gregory, eds., Reli-
gion and Society in T'ang and Sung China (Honolulu: University of Hawai'i Press, 
1993), p. 150. 

154. Ibid. 
155. Ibid. 
156. Ibid., p. 163. 
157. Ibid., p. 159. 
158. In addition to bibliographical works that have been referred to, see 

also Tran Vân Giâp, Contribution à l'Étude des Litres Bouddhiques Annamites conservés 
à l'École Française d'Extrême-Orient (Tokyo: La Société Internat ionale du 
Bouddhisme au Japon, 1943). This is a useful bibliography, although most of 
the books listed are translations of Chinese works. 

159- Except, of course, a few revival movements of the sort both in Vietnam 
and overseas. However, most of these movements consist of a single "Zen master" 
with obscure Zen training or connection who claims that he is transmitting 
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"Patriarchal Zen." There are not enough elements to constitute a Zen institution 
or community. 

160. Contemporary Japanese Zen has been well documented. For a study of 
contemporary Korean Zen, see Robert E. Buswell, Jr., The Zen Monastic Expe-
rience: Buddhist Practice in Contemporary Korea (Princeton: Princeton University 
Press, 1992). In this book Buswell studies the Zen practice at Songgwang-sa, 
a major Korean Buddhist monastery. There is definitely no equivalent Zen 
institution in contemporary Vietnam. 

161. Foulk wrote, "The realism that characterizes the records of the patri-
archs' words and deeds is often so finely detailed that it betrays the works as 
fiction. The point is particularly apt in cases where not only the exact words 
but also the unspoken thought of a master are quoted verbatim. Raconteurs, 
poets, and novelists are privy to the innermost thoughts and feelings of their 
subjects; mere reporters are not." See "Myth, Ritual, and Monastic Practice," 
p. 153. I am aware that one can argue that the Zen recorded sayings and 
encounter dialogues should not be taken literally but rather as a mode of Zen 
discourse. Even so it still does not contradict my conclusion. See also note 162 
below. 

162. I have been arguing throughout this study that a continuous, cohe-
sive history of Vietnamese Buddhism is only a construction based on the model 
of Chinese Zen history. On discontinuity in history as discussed by Michel 
Foucault, see, for instance, Gary Gutting, Michel Foucault's Archaeology of Scientific 
Reason (Cambridge: Cambridge University Press, 1989), pp. 2 4 6 - 4 9 . 

163. Daya Krishna, in his analysis of the Vedanta "school" of Indian philos-
ophy/religion from various perspectives, also comes to the conclusion that one 
cannot find an entity that corresponds to that designation. In other words, 
there is no Vedanta "school" outside the imagination of the traditionalists. I 
found Krishna's observation that instead of "schools" there are only styles of 
thinking particularly useful. See Daya Krishna, Indian Philosophy. A Counter 
Perspective (Oxford: Oxford University Press, 1991), pp. 163—71. 

PART II THE THIEN UYEN TAP ANH: A TRANSLATION 
1. Bhlsmagarjitasvararaja Buddha was a Buddha of ancient times. On this 

Buddha, see, for instance, Leon Hurvitz, trans., Scripture of the Lotus Blossom of 
the Fine Dharma (New York: Columbia University Press, 1976), pp. 2 7 9 - 8 0 . 
In Zen literature his name is used symbolically to refer to time immemorial. 

2. According to Buddhist cosmology, the Saha-world is the world where 
Buddha Sakyamuni carries on his salivific activities. See, for instance, Randolph 
Kloetzli, "Buddhist Cosmology," in Eliade et al., eds. Encyclopedia of Religion, 
4:113-119-

3. On the six migrations or the six realms of rebirth, see, for instance, John S. 
Strong, The Experience of Buddhism: Sources and Interpretations (Belmont: Wads-
worth, 1995), pp. 2 8 - 3 1 . 

4. The four characteristics are suffering, impermanence, no-selfness, and 
emptiness. 

5. Turtle-hair and hare-horn are terms in Buddhism indicative of things 
that exist only in terms of name and concepts but not in the true sense. In this 
context, I believe the writer meant he and the Zen man were talking about 
the unreality of the phenomenal world. 
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6. Kien Sd Temple was probably one of the most important sites in the 
history of Vietnamese Buddhism. A careful study of this temple, both histori-
cally and archaeologically, will definitely help clarify many obscure points in 
the study of the history of the formation of Zen in Vietnam. The Thien Uyen 
tells us that Kien Sd Temple started with Cam Thanh. See Thien Uyen, 5b4; 
Dai Nam, 2b4. The Viet Dien recorded that formerly there was a certain Zen 
Master named Chi Thanh, who resided at Kien Sd Temple. See Chan Hing-ho, 
Viet Nam Han Van Tieu Thuyet, 2:35, 205. Chi Thanh might have been Cam 
Thanh's original name. According to Cam Thanh's biography, his original 
Dharma name was Lap Dutc. The name Cam Thanh was given to him by Vo 
Ngon Thong. Note that the meanings of Chi Thanh {"Utmost Sincerity"] and 
Cam Thanh ["Moving Sincerity"] are very similar. Kien Sd was closely connected 
with the cult of Phu Dong Thien Viidng [The Celestial King of Phu Dong], a 
legendary hero of ancient Vietnam. Kien Sd thus can be considered a sacred 
place in Vietnamese religion. 

7. According to the Dai Nam Nhat Thong Cht( 28: 11), "Bac Ninh Province, 
section KienTri Dien Cach," Tien Du District was located ten li to the northeast 
of TO Sdn Province. Its width from east to west measured eighteen li, from 
north to south, ten miles. Nowadays it is known as Tien Sdn Prefecture, Ha 
Bac Province. 

8. Khong hoc [Ch: kong xue] in the original text, a term that literally 
means "the study of Emptiness." Since Emptiness (sunyata) is a concept that 
looms largest in Mahayana Buddhist philosophy and soteriology, the term 
Emptiness has become an epithet for Buddhism for the Buddhists. 

9. Wuzhou was a subprefecture of Jinhua in Zhejiang, China, now Wuchuan 
District, Guizhou. 

10. For Vo Ngon Thong's biography in the Chuandenglu, see T 51.268a28— 
bl3 . Thong's biography in the Chuandeng lu is shorter than the one recorded 
in the Thien Uyen. It also did not record the date of his death. See alsoWudeng 
huiyuan, upper volume, pp. 195—96. 

11. Mazu Daoyi (709—788) was a native of Hanzhou. According to the 
Chuandeng lu, during the Kaiyuan period of the Tang, while practicing Zen at 
Hengyue he met Nanyue Huairang (677—744) and subsequently received the 
mind-seal from him. During his lifetime Mazu trained around 140 enlightened 
students who each later became leaders of Buddhist communities in various 
localities. In the first month of the fourth year of the Zhenyuan era he went up 
to Mount Shimen at Jianchang to practice jaira-circumambulation. He felt 
pleased with the scene and made a prophecy to his attendant that the place 
would be a site for his burial in the following month. During the second 
month of the same year, he felt a bit indisposed, took a bath, sat in the lotus 
posture, and passed away. See Chuandeng lu, T 51.245c23—246c7; Zenshushi 
kenkyu, 1 :377-382, 387-396. 

12. Jiangxi is located on the northern bank of the middle section of the 
Yangtze. Under the Tang it belonged to the southern part of Jiangnan. 

13. The Dai Nam has huai "/ft instead of huai '[ft. Baizhang Huaihai (749 -
814) was a native of Changluo, Fuzhou. At a tender age, he left home to 
become a monk. Subsequently, he received the mind-seal from Mazu Daoyi. 
According to tradition, Baizhang established the monastic rules for the Zen 
tradition. The most famous principle of these rules is "A day without work— 
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a day without eating." He died on the seventeenth day of the first month of 
the ninth year of the Yuanhua era of the Tang at the age of ninety-five. For a 
complete biography of Baizhang, see Chuandeng lu, T. 51.249b26—250c27. For 
a detailed discussion on Baizhang's life and teaching, see Zenshushi kenkyit, 2:327— 
95. The Vietnamese Buddhist tradition claims to have adopted Baizhang's 
monastic disciplines. For a discussion of Baizhang monastic discipline, see 
ibid.; a brief discussion in English can be found in Heinrich Dumoulin, A 
History of Zen Buddhism, trans. Paul Peachy (Boston: Beacon Press, 1963). 

14. Phap mon i ^ f 6 ] [Ch: fa men} or Dharma-paryaya in Sanskrit. For a brief 
but comprehensive discussion of the term paryaya, see Gadjin M. Nagao, 
Madhyamika and Yogacara, trans. Leslie S. Kawamura (Albany: State University 
of New York Press, 1991), pp. 132-133. The term paryaya means synonym, 
method, etc. For instance, there is a section in the Madhyantavibhaga called 
Siinyataparyaya where all the synonyms of sunyata (Emptiness) are enumerated 
and explained. See Gadjin M. Nagao, ed., Madhyantavibhaga-Bhasya (Tokyo: 
Suzuki Research Foundation, 1964), pp. 23-24. Dharma-paryaya is rendered 
into Chinese as fa men (or phap mon in Vietnamese) and has the meaning of 
discourse or teaching. See, for instance, Edward Conze, Vajracchedika Prajna-
paramita (Roma: Is. M. E. O., 1974), p. 32; Conze, Materials for a Dictionary of 
the Prajnaparamita Literature (Tokyo: Suzuki Research Foundation, 1973), p. 
210. 

15. See Chuandeng lu, T 51.250al7: "A monk asked Zen Master Baizhang, 
'What is the sudden enlightenment method of the Great Vehicle?' Baizhang 
said, 'You people should first calm down all karmic conditions, cease all affairs, 
both wholesome and unwholesome, both mundane and supramundane. As 
regards all phenomena, don't keep track of them, don't think of them with 
attachment, let go of your bodies and minds, let them be free. Let your minds 
be like wood and stone, do not conceptually construct anything. Let the mind 
have no activity. When the mind-ground is empty, the sun of wisdom sponta-
neously appears. It is like the sun coming out when there are no clouds.'" 

16. Yangshan Huiji was a disciple of Guishan Lingyou (771—853). They 
were the founders of the Guiyang Zen school. For a complete biography of 
Yangshan, see Chuandeng lu, 11:282a28-283c26. For a short discussion of the 
Guiyang school, see Dumoulin, A History of Zen Buddhism, pp. 107—108. 

17. Thien duyetoi thien duyet thuc^^i^l [Ch: chanyueshi ] means having 
the joy of meditation as food. An advanced meditation practitioner does not 
eat coarse food but only uses the joy of Dharma or joy of meditation to nourish 
his body and mind. See, for instance, the Lotus Sutra, "Chapter on Receipt of 
Prophecy by Five Hundred Disciples" (Paficabhiksusatavyakaranaparivarta): 
tena khalu punarbhiksava samayena tasmin buddhaksetre tesam sattvanam dvavaharau 
bhavisyatah/ katamau dvau? yaduta dharmaprltyaharo dhyanaprltyaharasca/ (And 
at that time, Bhiksus, the living beings of that Buddha-realm, shall feed on 
two kinds of food, namely, the joy of Dharma-joy and the joy of meditation)." 
See P. L. Vaidya, ed., Saddharmapundarikasutra. Buddhist Sanskrit Texts, no. 
6 (Darbhanga: The Mithila Institute, I960), p. 129- For an English transla-
tion from the Chinese version, see Hurvitz, trans., Scripture of the Lotus Blossom, 
p. 159. 

18. Dien btch [ I j i t [Ch: mianbi ] comes from the legend of Bodhidharma, 
the alleged founder of Zen Buddhism in China. According to the Zen tradition, 
Bodhidharma came to China during the time of Liang Wudi (502—550) to 
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teach Buddhism. When he found out that nobody could understand his teach-
ing, Bodhidharma went to dwell at Shaolin Temple on Mount Songshan. He 
sat silently all day facing the wall, so people called him "Wall-Facing 
Brâhmana." For Bodhidharma's biography, see Chuandeng lu, T 51.217alO-
220b33- For a discussion on the practice of "wall contemplation," see McRae, 
The Northern School, pp. 112—15. In Vietnam the Vô Ngôn Thông school was 
also called the Quân Bich (Wall Contemplation) school. 

19- Nanyue Huairang (677—744), whose family name was Du, was a native 
of Jinzhou. According to the Chuandeng lu, he became a monk at the age of 
fifteen and studied the Ytnaya diligently. Later he came to study with Huineng 
(638—713), the Sixth Patriarch, and served him unstintingly for fifteen years. 
In the second year of the Xiantian era he moved his abode to Panruo Temple 
at Hengyue. He died on the eleventh day of the eighth month of the third 
year of the Tianbao era. For a complete biography of Huairang, see Chuandeng 
lu, T 51.240c7—24la26. For a brief discussion on his life, lineage, and teach-
ing, see Zenshûshi kenkyû, 1:382—87. 

20. Compare to an instruction by Nanyue Huairang: "All phenomena are 
born from mind. Mind is noncreated and phenomena have nowhere to abide. 
If you realize the mind ground, your actions are unobstructed. Unless you 
meet someone with superior faculties, you should be careful with what you 
say." Chuandeng lu, 5:24lal3—15. 

21. A stupa is a tower-like shrine built to house scriptures or sacred objects. 
For a study of the origin, development, and meaning of a stupa in Buddhism, 
see Lama Anagarika Govinda, Psycho-cosmic Symbolism of the Buddhist Stupa 
(Emeryville: Dharma Publishing, 1976). See also Giuseppe Tucci, Stupa: Art, 
Architectonics and Symbolism, trans. Uma Marina Vesci (New Delhi: Aditya 
Prakashan, 1988). For a study of stupas in Vietnam, see Nguyen Vân To, "Le 
stoupa (Thâp) en pays annamite," BSEMT 14, (July-Sept. 1934): 466-67. 

22. The original text reads as follows: thdi dudng bâo lich nhi niên binh 
ngo chtnh nguyêt thâp nhi nhât nhi thâp bât niên hUu chi khai hUu dinh sàu 
nhi tbte ta niên Bf j t M n i m ^ M S 
~J~3i -"hES The meaning of the first thirteen characters is clear: "The 
time was the twelfth day of the first month of the second year, btnh ngo, of the 
Baoli era." The confusion lies in the last fourteen characters, which mean 
"twenty-eight years. Again until the year dinh sàu of the Khai Hifu era (1337), 
twenty-four years. " See, inter alia, Emile Gaspardone, "Bibliographie annamite," 
p. 174. Lê Manh That suggests some solution to this. However, I found his 
arguments unconvincing. See LMT, p. 169, nn. 14 and 15. 

23. Actually, according to the Vietnamese tradition, Vô Ngôn Thông was 
the founder of the second Zen sect of Vietnam; the first one was founded by 
Vinïtaruci, who arrived in Vietnam two centuries before Vô Ngôn Thông. 
(Vinïtaruci arrived in Vietnam in 580, whereas Vô Ngôn Thông arrived in 
820.) This remark by the compiler and the fact that the lineage of the Vô 
Ngôn Thông school was recorded before that of the Vinïtaruci school only shows 
that the compiler himself might be an adherent of the Vô Ngôn Thông school. 
For a general history of the development of these two schools, see, for instance, 
Nguyên Lang, Viêt Nam Phât Giâo Sû Luân, 1:111—86; "Le Bouddhisme," pp. 
243-44, 235-36; Durand, "Introduction du Bouddhisme au Viet-Nam," pp. 
797-800; Mai ThoTruyen, "Le Bouddhisme au Viet-Nam," pp. 801-10; Mât 
Thé, Viêt Nam Phât Giâo Sà Luân, pp. 75-106; Nguyên Tài ThU et al., Lich Sû 
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Phat Giao Viet Nam, pp. 93 -121 . Note that these discussions are all tradi-
tional and historically uncritical. 

24. Mount Phat Tich at Tien Du Prefecture is also called Mount Tien Du. 
Legend has it that once when a woodcutter named Vtfdng Chat went to the 
mountain to collect firewood, he happened to see two old men playing chess 
under a pine tree. Vtfdng Chat laid down his axe and stood there watching. 
The game finished, he looked again but did not see anybody around, and the 
handle of his axe was burned. Therefore, the name of the mountain was changed 
into Mount Lan Kha (Burnt Handle Mountain). See also Dai Nam Nhat Thong 
Chi (28:29—30), "Bac Ninh Province, section on Mountains and River"; An 
Nam Chi LtirJc, 1:22. 

25. Tri tung Iff [Ch: chi song\\ usually tristands for trichu [reciting the 
mantras} and tung for tung kinh [chanting the sutras]. 

26. See Saddharmapundartka-Sutra, chapter "Skillful Means," in Hurvitz, 
Scripture of the Lotus Blossom, pp. 22—Al. 

27. That the Buddha only appears entering nirvana after accomplishing his 
salvific works is a very significant point in Mahayana Buddhist Buddhology. 
According to this, the historical Buddha that living beings see is only one of 
countless manifestations or Emanation Bodies (nirmanakaya) of Buddhahood 
or Buddha in his true essence, i.e., his Truth Body (Dharmakaya). Buddha in 
his Truth Body is ever-present and is constantly carrying out his salvific activ-
ities. The act of entering nirvana is only a manifestation on the part of the 
Emanation Body. This is because from the Mahayana point of view, Buddha as 
Truth Body has attained enlightenment since time immemorial. In other words, 
Buddha in his essence (i.e., Truth Body) is t ruth or enlightenment itself. Acts 
of attaining enlightenment or entering nirvana are only salvific manifestations 
on the part of the Emanation Bodies. See, for instance, Nishio, Buddhabhumi-
Sutra, part 1, pp. 6—7. For isllabhadra's commentary, see ibid., pp. 74—76; for 
Bandhuprabha's commentary, see Buddhabhumi-§astra, T 26.307b24—308al. 

28. See Chuandeng lu, T 51 .205b26-28: "When the Buddha was about to 
enter nirvana, he told his disciple Mahakasyapa, 'I entrust to you the pure Dharma 
eye, the wondrous mind of nirvana, the uncharacterizable true reality, the 
subtle true Dharma. You should preserve it well."' 

29. On Bodhidharma, see. Chuandeng lu, T 51 .217al0-220b33. For a discus-
sion on the legend of Bodhidharma and his teaching, see, for instance, Zen-
shushi kenkyu, 1:2—36; Sekiguchi Shindai, Daruma daishi no kenkyu [A Study 
on Bodhidharma] (reprinted. Tokyo: Shunjusha, 1969); Heinrich Dumoulin, 
"Bodhidharma und die Anfange des Ch'an-Buddhismus," MN 7 (1951): 67— 
83; McRae, The Northern School, pp. 15—19; Bernard Faure, "Bodhidharma as 
Textual and Religious Paradigm," History of Religion 25, 3 (1986): 187-98. 

30. For a discussion of historical issues concerning the Sixth Patriarch and 
the Platform Sutra, see Philip B. Yampolsky, The Platform Sutra of the Sixth 
Patriarch (New York: Columbia University Press, 1967), esp. pp. 58—88. For 
the biography of the Fifth Patriarch (601—674), see Chuandeng lu, 3:222c26— 
223b5; McRae, The Northern School, pp. 35-36 . 

31. Hongren's instruction to Huineng: "Formerly, when the Great Master 
Bodhidharma first came to this country, people did not believe him yet. There-
fore, he passed along this robe as a sign of faith, and generation after generation 
received it from one another. The principle is to transmit directly from mind 
to mind, enabling people to attain enlightenment and understand themselves. 
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Since the days of old, Buddhas transmitted true reality to each other, and 
enlightened teachers intimately handed the original mind to each other. Now, 
the robe has become an object of contention; therefore, let it stop with you 
and don't transmit it." See Platform Sutra, T 48.394a28. This is also recorded 
with some slight differences in Chuandeng /a, 7" 51.223a20. Our text obviously 
took it from the Chuandeng lu. 

32. This line is taken from a verse traditionally thought to be uttered by 
Bodhidharma at the moment he transmitted the mind-seal to Huike. The 
entire verse reads: "I originally came to China, to transmit the teaching and 
save deluded beings. One flower opens into five petals, and the fruit ripens of 
itself." See Chuandeng lu, T 51.219cl7—18. See also Yampolsky, The Platform 
Sutra, p. 176. The third line, "one flower opens into five petals," is traditionally 
interpreted as Bodhidharma's prophetic statement about the later division of 
Zen into five schools: Linji, Caodong, Yunmen, Fayan, and Guiyang. For a 
brief discussion on these five schools, see Dumoulin, A History of Zen Buddhism 
pp. 106-22. 

33. According to the Chuandeng lu, in his final instruction to Huike, Bodhi-
dharma also said: "In hidden accord with the Secret Realization, thousands 
and thousands have an affinity with it. When you promulgate the Dharma, 
don't take lightly those who are not yet enlightened." See Chuandeng lu, T 
51.219cl5. 

34. See Venerable Baozhi's "Fourteen Periods of Chanting" in Chuandeng 
lu, T 51.450cl3—14: "The ignorant are bound by it, while for the wise ones 
all contrivances are empty. The Literalist Disciples in contact with defilement 
got bogged down, whereas the Bodhisattva has perfectly clear eyes." See also 
Biyan lu, T 48.182a5. 

35. According to Tran Van Giap, it is the Dinh Thien Temple, which was 
another name for Phap Van Temple. It is, however, not the same with the Phap 
Van Temple, which was situated at Van Giap Village, Thiidng Phuc Prefecture, 
Ha Dong Province. Before the Tran dynasty (1225—1400), it was called Thien 
Dinh Temple. See "Le Bouddhisme," pp. 244 and 236, n. 3- Le Manh That 
suggests that "Djnh Thien" might have been a scribal error for the correct 
form "Thfen Dinh," which denotes Thfen Dinh Temple at Khifdng Tif Village, 
Sieu Loai District, now Thuan Thanh, Ha Bac. That might be correct, since it 
is written in the Dai Nam Nhat Thong Chi(28:73), "Bac Ninh Province, section 
on Temples and Monasteries": "The Dien ling Temple at Khucfng Tif Village, 
Sieu Loai District houses four statues of Phap Van, Phap Vu, Phap Loi, and Phap 
Dien which have some supernatural traces about them. During the Tran dynasty 
Mac Dinh Chi built a temple with a hundred compartments, a nine-story stupa, 
a nine-span bridge; the old foundations still remain. According to the Phap 
Van Phat Truyen [Story of the Buddha of Phap Van], when Si Nhiep was Prefect 
stationed in Luy Lau, there lived a monk named Khau Da La on the mountain 
to the west of the city. Once Khau Da La violated A Man, the daughter of Tu 
Dinh. A Man became pregnant and subsequently gave birth to a girl. Khau Da 
La hid the girl in a large tree trunk deep in the mountain. Later, the tree was 
uprooted by a storm and drifted on the river to Luy Lau. People were struck 
by the event, pulled it out of the water, carved it into four Buddha statues, 
and built a temple called Thfen Djnh, now Dien Ling Temple, to house those 
statues for worship. Afterward, prayers for rain got responses each time. There-
fore, they named the statues Phap Van, Phap Vu, Phap Loi, and Phap Dien 
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[which mean Dharma Cloud, Dharma Rain, Dharma Thunder, and Dharma 
Lightning}. According to the Dai Nam Nha't Thong Chi(27:75), there were 
also four temples bearing the names Phap Van, Phap Vu, Phap Loi, and Phap 
Dien situated in the vicinity of the two villages of Van Giap and Gia Phuc of 
Thtfdng Phuc District. It is also written in the Thap Di Ky [Ten Posthumous 
Records] of Ly Te Xuyen: 'People at Co Chau used to gather together annually 
at Thien Dinh Temple to celebrate the Buddha's birthday. Under Emperor 
Tran Nghe Tong the temple was given a title honor. The Le Chronicle recorded 
that in the sixth year of the Thai Hoa era (1448), Le Nhan Tong sent Grand 
Commandant Le to Co Chau to bring the Phap Van statue to Bao Thien Temple 
in the capital to pray for rain." 

36. Belongs to a district in the province of Bac Ninh. Sieu Loai Village was 
formerly called Tho Loi Village. Its name was changed into Sieu Loai in the 
first year of the Long Childng Bao Ttf era of the Tran dynasty (1266) following 
the birth of Prince Kfen Dufc whose mother hailed from this village. See "Le 
Bouddhisme," p. 244, n. 2. 

37. Nothing is known about this monk. According to the Viet Sit LUOc, 
2:10b3, Dong Lam Temple was built in the second year of the Long Thuy Thai 
Binh era (1055), but it does not tell us the exact location except that it was on 
Mount Dong CCiiu. According to this biography it must have been in Dien Lanh. 

38. Nhap that A ^ [Ch: rushi } is a practice in Zen Buddhism: an advanced 
student, after contemplating on the essence of Zen for a long time, enters into 
the teacher's room to enquire about truth. 

39. A tang ky kiep H ' f o ' ^ i S j or asamkhyeyakalpa in Sanskrit. This meta-
phorically means that Buddhahood can only be attained after a long period of 
accumulating both merit (punya) and wisdom (jnana). On this concept of 
three asamkhyeyakalpa, see inter alia, Randy Kloetzli, Buddhist Cosmology (Delhi: 
Motilal Banarsidass, 1983), p. 87; Louis de La Vallee Poussin, L'Abhidharmakosa 
de Vasubandhu, chap. 3, p. 209; Etienne Lamotte, Enseignement, p. 296, n. 37. 

40. Tvtc tam titc PhatW\\ •Yj'^&j [Ch: jixinjifo], one of the fundamental teach-
ings of Zen, made famous by Mazu Daoyi. For a brief interpretation of Mazu's 
teaching including this principle, see Yanagida Seizan, Zen sh 'tso, pp. 121—30. 

41. See, for instance, Lankavatara-Sutra, T l6 .498c l7-19 : "During the 
time between the night I attained perfect enlightenment until the night I 
entered into Nirvana, I did not speak a word. Nor had I spoken or am cur-
rently speaking. Nonspeaking is the Buddha's way of speaking." See also Daisetz 
Teitaro Suzuki, The Larikavatara Sutra (London: Routledge and Kegan Paul, 
1932), pp. 123-24. 

42. Zen Master Dazhu Huihai said: "Those who search texts to gain enlight-
enment become more bogged down. Those who search for Buddhahood through 
austerities are all deluded. Those who seek Buddhahood apart from mind are 
outsiders. Those who think that mind is Buddha are deluded demons." See 
Chuandeng lu, T 51 .248al-3 . 

43. Our text is somewhat corrupted here. The two characters sit van on 
7a6 are obviously superfluous. See Dai Nam, 4a3. 

44. A Zen practitioner asked Zen Master Dazhu Huihai: '"The mind itself 
is Buddha,' which mind is Buddha?" The Master said: "Please point out to me 
anything you suspect is not Buddha." The man had no reply. The Master con-
tinued: "If you reach enlightenment, all phenomena [are Buddha]. If you do 
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not awaken, you're forever at odds with everything." See Chuandeng lu, 
6 :247a22-24 ._ 

45. Huatou means a meditation saying. For a brief discussion of this 
concept, see, for instance, Robert E. Buswell, Jr., The Korean Approach to Zen 
(Honolulu: University of Hawai'i Press, 1983), pp. 68—69. 

46. According to the Tay Ho Chi, section on "Ancient Vestiges": "The Khai 
Quoc Temple was located on the banks of Nhi Ha River to the north of the 
West Lake [Tay Ho], now Yen Phu Landing Stage. It had the name Khai Quoc 
because formerly King Nam De (r. 544-548) of the Former Ly dynasty ( 5 4 4 -
602) had it built on the old foundation of An Tri Temple under the Hong 
Bang dynasty. Afterward it was repaired by Nguyen Van Phong of TCf Liem, an 
eminent monk under the N g o dynasty. Under the two dynasties Dinh and Le, 
National Preceptor N g o Khuong Viet used to be the abbot there. The temple 
was also repaired under the [Later] Ly dynasty." The section on "Temples and 
Monasteries" in the Tay Ho Chi again recorded: "The Khai Quoc Temple was 
built by King Nam De of the Former Le dynasty based on the old foundation 
of the An Tri Temple. The temple was located on the Yen Phu Landing Stage 
on the northern banks of the river outside the dam to the north of the pond. 
When the Ly moved their capital there, they had the temple repaired. Eminent 
monks such as Ly Thao Difdng, N g o Thong Bien, Vien Hoc, and Tjnh Khong 
each had once made his abode there. The emperors of the Tran dynasty used to 
visit it." See LMT, p. 175, n. 1. 

47. Formerly Hoa Lu was the capital of Vietnam. It was Ly Thai To who 
decided in 1010 to move the capital to Dai La and then renamed it Thang 
Long. Viet Sit LUdc, 2: 2b8—10 commented on this particular event as follows: 
"The Emperor [Ly Thai To] once found the Hoa Lu Citadel too confined for 
space and transferred his capital to the Dai La Citadel. During the transfer, 
while the royal galley was moored at the foot of the citadel, a yellow dragon 
appeared aboard it, hence the citadel was renamed Thang Long (which means 
"Rising Dragon"). See also Toan ThU, 2:207. See LyThaiTo's "Thien Do Chieu" 
[Edict Announcing the Moving of the Capital], in ThO Van Ly Tran, 1 :229-31. 

48. According to the Kien Van Tieu Luc, 6:65: "During the Ly and Tran 
dynasties VTnh Khang Prefecture was established in TCf Liem District." As regards 
Til Liem District, it is written in the Dai Nam Nhat Thong Chi (27:12—13): 
"Hanoi Province," "Til Liem District, its width from the east to the west mea-
sured eleven miles, from north to south measured fourteen miles. It is located 
a mile east of Vinh Thuan Prefecture, ten miles to the west of Dan Phung 
District, five miles from Thanh Tri District, ThUdngTin Province, nine miles 
to the north of the bank of Nhi Ha River across the border of Dong Ngan 
Prefecture, Bac Ninh Province, and An Lang Prefecture, Sdn Tay Province. 
Under the Han it became part of the Luy Lau District, which was changed 
into Giao Chi [Jiaozhi] District under the Sui. In the fourth year of the Wude 
era of the Tang dynasty (621) it was separated and added to TCf Liem Prefecture. 
( . . . ) It was so named because the Til and the Liem Rivers were in that district." 

49. "Someone asked Zen Master Qiru: 'When birth and death come, how 
can we avoid it?' The Master answered: 'Let them come.' The man continued: 
'What does it mean by being taken away by birth and death?' The Master 
replied: 'Ah ha ha.' See Chuandeng lu, 21:372cl2—13. "Someone asked Dasui 
Fazhou: 'What do we do when birth and death come?' Fazhou answered: 'When 
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tea is served, drink it; when rice is served, eat i t . ' " Ibid., 2 8 6 a 2 2 - 2 3 ; also 
3 5 8 c l 6 - 1 7 . 

50. Actually, Chan Ltfu was his personal name. See Toan ThU, "Ban Ky," 
1:181. 

51. According to the Thai Binh Hoan Vu Ky, Thudng Lac District was later 
changed into An Thuan District and was located at the area southeast of Chau 
Ai. A c c o r d i n g to D a o D u y A n h in his Dat Nude Viet Nam Qua Cac Ddi ( T h e 
Country of Vietnam Through Generations), Thiidng Lac District belongs to 
the present-day Tinh Gia District, Thanh Hoa Province. See Thd Van Ly Tran, 
1:208, n.2. 

52. This seems to be very common in Vietnamese Buddhism. It shows that 
during these centuries both Confucianism and Buddhism flourished in Viet-
nam. It also implies that for a Vietnamese intellectual or spiritual person at 
that time, Confucianism represented the mundane or ordinary way, whereas 
Buddhism represented the supramundane or extraordinary way. 

53- True phan ^ i f f [Ch: zhu fen ] in the or ig inal ( T h i e n Uyen, 8 a 9 ; Dai 
Nam, 5aA). True is an abbrevia t ion for Thien True ^ t i [Ch: tianzhu } , which 
means India. 

54. Dinh Tien Hoang, whose personal name was Bo Linh, was the founder of 
the Dinh dynasty (968—980). Bo Linh hailed from Hoa Lil and was of humble 
origin. H e was the first Vietnamese king who used his own reign style instead 
of using the current Chinese one. Bo Linh was also the first king to enlist the 
help of the Buddhist monks. 

55. The Viet Sit LUc/c, 1 :17a9, recorded: " H e [Bo Linh] instituted the court 
hierarchy and ranks for monks." Eminent monks such as N g o Chan Ltfu, Trtfdng 
Ma N i , and Dang Huyen Q u a n g all held official positions in the Dinh court. 
See Toan ThU, "BanKy, " 1:181. See also "Le Bouddhisme," p. 257 and n. 1 on 
the s ame p a g e ; Lich Chieu Hien ChUctng Loai Chi, p . 7 . T h e Toan ThU, 1 : 1 8 1 , 
also recorded that "In the second year of the Thai Binh era ranks for administra-
tive and military officers, monks, and Daoist masters were first initiated," and 
"General Supervisor of Monks (Tang Thong) N g o Chan Lulu was bestowed the 
sobriquet Great Master Khuong Viet ." Thus, Khuong Viet might have been 
made Tang Thong in 971 . On the origin of this rank in Chinese Buddhism, 
the Dasong seng shilue records: "When the Yao Q i n established its administra-
tive system in Guanzhong, they set up the rank "Monk Leader" (Tang Chinh) 
to be the head of Buddhism. When the Wei took over the north, they changed 
it into General Supervisor of Monks to supervise the monks. Although a new 
name was created, the position was the same as before." See Dasong seng shilue, 
T 5 4 . 2 4 3 a l 9 - b l 2 . For a gloss on the ranks of monk officials in medieval 
Vietnam, see An Nam ChiLUOc, 14:135-

56. Le Dai Hanh, whose personal name was Hoan, was the founder of the 
Former Le dynasty (980—1009). Hoan hailed from Triidng Chau and was made 
the Commander of the Ten Armies by Dinh Tien Hoang in 971. When the 
latter was murdered by Do Thich in 979 , Ve Vifdng, the Crown Prince, was 
still an infant. Hoan took up the regency and proclaimed himself viceroy. In 
980 , the Song sent Hou Renbao to fight Vietnam. In face of this danger, the 
court officials made Hoan K i n g lead the country to resist the Song. See Viet Sit 
LUdc, I : 1 8 b 3 - 2 1 a 4 ; Toan ThU, "BanKy , " 1:188. 

57. Mount Ve Linh is located at K i m Hoa District, Bac Ha Prefecture. 
K i m Hoa was later changed into K i m Anh. Nowadays there is a K i m Anh 
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District in Vinh Phu Province. According to the Th</ Van Ly Tran, 1:474, n. 1, 
Binh Lo County is probably the present day Phu L6. Mount Ve Linh was consid-
ered to be a sacred site in Vietnamese popular religion, since it was believed to 
be the place where Phu Dong Thien Vudng [the Celestial King of Phu Dong}, 
the legendary Vietnamese hero, left behind his armor to go back to Heaven 
after defeating the Yin armies. See Chan Hing-ho, Viet Nam Han Van Tieu 
Thuyet, 2.2:39, 214. 

58. According to the Thd Van Ly Tran, 1:474, n. 1, Binh L6 Prefecture is 
probably the present day Phu L6 area. See also LMT, pp. 178—79, n. 6. 

59- Regarding the event of Khuong Viet's dream, the Viet Dien records: 
"According to the Thien Uyen, under Emperor Le Dai Hanh, the Great Master 
Khuong Viet, whose family name was Ngo, used to visit Mount Ve Linh in 
Binh Lo District to enjoy its beautiful landscapes and had a mind to build a 
temple there. One night he saw in a dream a spirit clad in golden armor 
holding in his left hand a golden lance and in his right hand a jeweled stupa, 
with a retinue of over ten beings all fearsome looking. The spirit came before 
him and said, 'I am the great celestial King Vaisravana. My attendants are all 
yaksas. By order of the Lord of Heaven, I come to this country to protect its 
people. I have a karmic affinity with you, so I have come to discuss this task 
with you.' Khuong Viet woke up frightened and heard roarings in the moun-
tain. He felt very apprehensive. The next morning, he went into the mountain 
and found a giant tree with a dense foliage and crowned with five-colored 
clouds. Khuong Viet had some workmen fell it and carve it into the image of 
what he had seen in his dream. He also had a temple erected." See Chan Hing-
ho, Viet Nam Han Van Tieu Thuyet 1.1:115, 222; 2.2:39, 214. The Dai Nam 
Nhat Thong Chi(21:63—64) "Hanoi Province, section on Temples and Shrines," 
records a slightly different version of Khuong Viet's dream in the record of 
the Shrine of Soc Thien Vtfdng: "The Shrine of Soc Thien Vudng was situated at 
Ninh Tao Village, TCf Liem Prefecture. His title was the Celestial King of 
Vaisravana. Around the Thien Phuc era (980—988) during the reign of Le Dai 
Hanh, Great Master Khuong Viet saw him in a dream, so Khuong Viet had a 
statue of him cast and a temple erected on Mount Ve Linh to worship him. 
When the Song army invaded our country, King Le Dai Hanh sent an envoy to 
the temple to earnestly pray for victory. When the two armies were about to 
engage in battle, an immortal suddenly emerged from the waves, his hair 
disheveled and his eyes wide open. The Song troops were terrified and fled. 
Witnessing such a supernatural omen, the king had more shrines erected to 
worship him." Until the Ly dynasty, to facilitate the ceremonies, a shrine was 
erected at Minh Tao Village near the West Lake. The Ly kings also bestowed 
on him the title "Supreme Deity." Successive dynasties continued to confer 
him with titles. Some said he was Phu Dong Thien Vtfdng [The Celestial King 
of Phu Dong}. 

60. The Viet Dien also recorded this story, claiming to have quoted from 
the Thien Uyen. However, there are some slight differences. See my discussion 
on this issue in Chapter Three. 

61. Regarding this event the Viet Sic LvtOc, l :19a8-9, recorded: "In the 
spring, the third month of the first year of the Thien Phuc era (981), Hou 
Renbao's army arrived at Ngan Sdn, Chen Qinzuo's at Tay Ket, Liu Cheng's at 
the Bach Dang River. The king himself took the command of the armies to 
oppose the Song. He had stakes planted across the river. The Song troops 
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withdrew to Ninh River and held it. The king feigned surrender to trick 
Renbao. The Song troops were defeated. Renbao was captured and killed. At 
the news of the defeat, Qinzuo withdrew." See also Toan ThU, "BanKy," 1 :188. 

6 2 . T h e or ig inal text ( T h i e n Uyen 9 a l ; Dai Nam, 5 b 6 ) has Nguyen Giac. 
This is further evidence that the Thien Uyen must have been composed during 
the Tran dynasty since the family name Ly is changed into Nguyen. 

63. For the biography of Do Thuan (or Phap Thuan or Do Phap Thuan), see 
4 9 a 3 - 4 9 b 4 . This sentence seems to be out of place here. 

64. Giang lenh ' / I T ? [Ch: jiangling], which means "River Officer." 
65. Concerning this event, the Toan ThU, "Ban Ky," 1:191—92, recorded: 

"[In the eighth year, dinh hcii, of the Thien Phuc era (987)} , the Song again 
sent Li J u e for investiture. The emperor had Dharma Master Thuan disguise 
himself as a boatman to greet him. Li J u e was very fond of literature. At that 
moment, there happened to be a pair of wild geese swimming in the river. Li 
J u e playfully hummed: 

Geese, geese, a pair of wild geese, 
Looking upward toward the sky. 

Phap Thuan, still holding on to the oar, continued the rhyme, chanting: 

White feathers spread over blue water, 
Red oars cutting through green waves. 

Li J u e was quite impressed. When he arrived at the embassy he composed 
a poem dedicated to Phap Thuan, which read: 

I 'm fortunate to live in a righteous era to help with royal affairs, 
I've been by myself twice as an envoy to Jiaozhou. 
Twice saying farewell to the east my heart's yearning, 
I 'm still looking toward Nam Viet ten thousand miles away. 
My horse steps on thick clouds, crossing stone waves, 
My chariot leaves behind green mountain and my sails set. 
Beyond the sky there is another sky which we must reflect 

back on, 
When the waves are quiet the autumn moon is seen 

in the brooks. 

Phap Thuan submitted the poem to the K i n g Le Dai Hanh, who sent for 
Khuong Viet to take a look at it. Khuong Viet said: 'This shows that he 
honors Your Majesty no different than his own lord.' The king was pleased 
with that idea and rewarded Li J u e munificently. When Li J u e came to bid 
farewell, the king by royal edict had Khuong Viet write him a farewell verse: 

Embroidered sails extended in the auspicious sunshine and 
the fair wind, 

The spirit immortal returns to the sovereign's home. 
Thousands of miles across the blue waves, 
The road home to the ninth heaven is long. 
How sad human feelings are as we face the cup of parting, 
Fondly we try to hold you back, illustrious Sir, 
We hope you will exercise your profound intent on behalf 

of this southern land, 
Report clearly to our sovereign. 
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Li Jue bowed and left." See also Viet Sic Tieu An, pp. 96—97. The Toan ThU 

also recorded this farewell verse without giving a title. According to the com-
pilers of the Thd Van Ly Tran, "Vtfdng Lang Qui" might have been the name of 
a style of song and not necessarily the title of the verse. See Thd Van Ly Tran, 

1:209, n. 1. 
66. Both the Thien JJyen (9a7) and the Dai Nam (6a2) have phan luyen tinh 

tinh lang P ^ M M ® - The correct form should be phan luyen sic tinh lang f|§ 
f S i f e i O P . See ThO Van Ly Tran 1:209. 

67. The compilers of Thd Van Ly Tran (1:208) give us the date 933-1011 
for Khuong Viet, probably following the Thien Uyen and the Dai Nam. Thus 
Khuong Viet must have been seventy-nine years old when he died rather than 
fifty-two according to our text. The dates 933—1011 seem to make better 
sense. Our text says that Khuong Viet was already in his forties during the 
reign of Dinh Tien Hoang (968—979), and he died in 1011. There is an inter-
val of thirty-two years between the last year of Dinh Tien Hoang's reign (979) 
and the year when Khuong Viet died (1011). If Khuong Viet was already in 
his forties by 979, he could not have been fifty-two when he died in 1011. Le 
Manh That also argues that according to this biography, Khuong Viet was 
made General Supervisor of Monks when he was forty. Yet we learn from both 
Viet Sic LUcfc ( l : 1 7 a l 0 ) and Toan ThU ("Ban Ky" 1:181) that not until the 
second year of the Thai Binh era (971) was the determination of ranks completed 
for administrative and military officers as well as monks and Taoist masters. 
Therefore, the appointment of Khuong Viet to the the position of General 
Supervisor could not take place prior to 971. So, Khuong Viet must have been 
born in 930. Now, if Khuong Viet passed away in the second year of the 
Thuan Thien era of the Ly dynasty (1011), he must have been eighty-two years 
old. Both Thien Uyen and Dai Nam recorded that Khuong Viet passed away at 
the age of fifty-two. That suggests that there is some scribal error here. Besides, 
if Khuong Viet died in 1011 at the age of fifty-two, he must have been born 
in 959- He could not have been Van Phong's disciple, since Van Phong died 
in 956 when Khuong Viet was not yet born. We learned that Khuong Viet 
came to study with Van Phong when he was already a young man. 

68. Ly Thai To (974-1028) was the founder of the Ly dynasty. His personal 
name is Cong Uan. According to Toan ThU, Uan hailed from Co Phap Village, 
TCi Sdn District, Bac Ninh Province (nowadays Tien Sdn District, Ha Bac Prov-
ince). Nothing is known about his family except the fact that his mother's 
maiden name was Pham and he was adopted by the monk Ly Khanh Van, the 
abbot of Co Phap Temple. Afterward he studied with the monk Van Hanh and 
took office in the Le court to the rank of Commandant of the Palace Guards. 
When Le Ngoa Trieu (r. 1006-1009) died, the court officials supported Uan's 
bid for the throne. Tran Van Giap seems to follow this information. See LUcic 

Truyen Cac Tac Gia Viet Nam, 1:138—39- However, according to the Toan 

ThU, when Ly Cong Uan ascended the throne, he made his father Lord of Hien 
Khanh, his uncle Lord of Vu Dao, his older brother Lord of Vu Uy, and his 
younger brother Lord of Dutc Thanh. This shows that Uan did know his father, 
siblings, and relatives. Tran Quoc Vtfdng, in his translation of the Viet Sic LUdc 

(p. 64, n. 2), points out that according to a Chinese source, Ly Cong Uan was 
originally from Fujian, China. Tran Quoc Vtfdng is of the opinion that Uan 
himself might have fabricated the legend to hide his Chinese origin in order 
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to win the people's support. Ly Khanh Van was probably the real name of Van 
Hanh, since there was curiously no mention of him after Ly Cong Uan ascended 
the throne. 

69. This is an expression borrowed from the Yijing. The dragon symbolizes 
the creative forces. "Hidden dragon" means that the creative force is still hidden 
beneath the earth and thus has no effect. It also means a great man who is still 
unrecognized. See, for instance, Wilhelm/Baynes, The I Chirig or Book of Changes 
(Princeton: Princeton University Press, 1950), p. 7; Thomas Cleary, The Taoist 
I Ching (Boston: Shambala, 1987). 

70. Nam dien l ^ ] ® [Ch: nan mian\ (facing the south) means to become 
king, because the king sits facing the south. See, for instance, Burton Watson, 
section on Han Fei Tzu, p. 90 in Basic Writings of Mo Tzu, Hsun Tzu and Han 
Fei Tzu (New York: Columbia University Press, 1964). According to the records 
of both the Viet Sil LUtic (2:1 a5-6) and the Toan Tbil (2:207), it seems to be 
Van Hanh, and not Da Bao, who made this remark about Ly Thai To. However, 
the Viet Dien ULinh Tapd 'iA record some relationship between Ly Thai To and 
Da Bao. See Chan Hing-ho, Viet Nam Han Van Tieu Thuyet, 2.2:35-36, 205— 
6; see also n. 72 below. 

71. Mandate of Heaven (thien menh ^ ^ or tianming in Chinese) is 
borrowed from the Zhongyong [Doctrine of the Mean], one of the Confucian 
Classics. This concept originated in the early Zhou period. H. G. Creel gives a 
very clear explanation: "The fundamental theory of the Chinese state and gov-
ernmental authority in China is that of the Decree of Heaven. . . . The essence 
of the theory is simple. It holds that rulers are appointed by Heaven, that is, 
the supreme deity, for the purpose of ruling the world so as to bring about the 
welfare of men. The ruler may legitimately rule only so long as he does so in 
the interest of his subjects. The moment he ceases to bring about the welfare 
of the people, it is the right and duty of another to revolt and displace him, 
taking over the appointment of Heaven and administering the government 
for the public good." See H. G. Creel, The Birth of China (New York: F. Ungar, 
1937), p. 367. For more recent and detailed discussion on the Mandate of 
Heaven by the same author, see H. G. Creel, Origins of Statecraft in China, vol. 
1, The Western Chou Empire (Chicago: University of Chicago Press, 1970), pp. 
81—100. See also A. C. Graham, Disputers of the Tao (La Salle: Open Court, 
1989), pp. 108 and 134. 

72. Regarding Da Bao's visit to Kien Sd Temple and his relationship with 
Ly Cong Uan, the Viet Dien recorded: "The Bao CUc Truyen recorded: He is 
said by tradition to be the incarnation of the local god of the Kien Sd Temple. 
Once Zen Master Chi Thanh of Kien Sd Temple at Phu Dong Village erected a 
temple to worship the local god on the right side of the temple and serve as a 
clean and quiet place for the praying to Buddha. As time goes on, things lose 
their origins, and the monks have not the faintest idea of them. The native 
population who believe in ghosts and devils will burn incense and pray and 
bow. The temple is called Dam Ttf (Wicked Temple). When it was in need of 
repair, Zen Master Da Bao had a mind to pull it down for its bad name. One 
day at the foot of the old tree beside the temple the following verse was seen: 

Who preserves the Buddha's Law? 
Let him hear the words in Jetavana. 
Had I not arranged things well, 
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I would have been removed to somewhere else. 
The Diamond Sutra is not to be carried along, 
The mystic sign is not to be divulged. 
To realize emptiness there are only a few, 
Practicing Buddhism becomes a punishment. 

"Shortly afterward, the god again manifested himself in the following eight-
line verse: 

The Buddha's Law consists of great compassion, 
Its august light fills universes of galaxies. 
All gods are transformed by it, 
The three realms are suffused with it. 
Our teacher gives his order, 
How dare the spirits not obey? 
I daily make a vow to receive the command, 
To protect the Jetavana come what may. 

"Amazed, the Master set up an expiatory altar with vegetarian food as an 
offering. 

"Emperor Ly Thai To, while still a hidden dragon [i.e., before he ascended 
the throne], knew that Master Da Bao was a lofty-minded man. H e made 
himself a benefactor of the convent. After ascending the throne, he visited the 
temple. The Master greeted him and, when they passed by the side of the 
temple, asked in a loud voice: 'Buddhist, you're greeting the new Son of Heaven, 
aren't you?' 'I am,' a voice was heard, and on the bark of the tree appeared the 
following poem: 

The emperor's virtues are as immense as heaven and earth, 
His authority and prestige awe the eight regions into obedience. 
In the underworld I benefit from his favor, 
My deep gratitude rises up in the sky. 

"The emperor read it and took the hint. He on the spot conferred on the 
god the title of " X u n g Thien Than Vtfc/ng" (Heaven Storming God King) , and 
the poem vanished by itself. Amazed, the emperor had majestic-looking statues 
carved of the god together with eight attendants, and had them crimsoned 
and gilded. On the inaugural day, the following four-line poem was seen at 
the foot of the old tree: 

A bowl of the water of merit, 
According to the circumstances transforms the world. 
The torch is beaming with radiance, 
Dark comes, the sun ascends the mountain. 

"Da Bao reported the poem to the emperor. The latter did not grasp its 
meaning. After eight reigns the Ly ceded the throne to the Tran. The words 
bat (bowl) and bat )\ (eight) are pronounced the same. Emperor Ly Hue 
Tong's name was San ( ® ) , a word formed by the character nhat{ 0 ) (sun) with 
the character sdn [_L| (mountain) under it, hinting that the sun ascends the 
mountain. What a wonderful oracle!" See " X u n g Thien Dung Liet Chieu ting 
Uy Tin Dai Vtfdng," in Viet Nam Han Van Tieu Thuye't, 2 . 2 : 3 5 - 3 6 , 2 0 5 - 2 0 6 . 
Three versions of the same story are also recorded in the Linh Nam Cbich Quai 
with some slight differences. See ibid., 1.1:126—27; 183—84; 225—26. However, 
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according to this book the story was taken from the Co Chau Phap Ky and Ky 
Ditc Ky. Yet according to the Toan ThU, 4, 35a4-bl , in Ngo Sy Lien's comment 
on the decline of the Ly dynasty, the monk in the story happened to be Van 
Hanh and not Da Bao. Ngo Sy Lien wrote: "According to tradition, Emperor Ly 
Thai To, after ascending the throne, returned with his retinue to Co Phap to 
visit the temple at Phu Dong Village. There was a spirit who wrote a poem on 
the temple's pillar: 

A bowl of the water of merit, 
According to the circumstances transforms the world. 
The torch is beaming with its radiance, 
Dark comes, the sun ascends the mountain. 

"Master Van Hanh showed the emperor the poem. After reading it, Ly Thai 
To remarked, 'This is a supernatural event, it is beyond our comprehension.' 
The poem was handed down among the people without really knowing its 
meaning. Not until the Ly declined did people know that the poem was true. 
Hue Tong's name was San; it means that when the sun ascends the mountain, 
the shade disappears." 

The Viet Sit Tieu An, p. 165, also recorded the event of Ly Thai To coming 
across this poem without saying who presented it. 

73. The Dai Nam (7a2) has Ba Sdn instead of Tieu Sdn. However, in Vien 
Chieu's biography it is said that Vien Chieu came to study with Dinh Htfdng 
on Mount Ba Tieu. Thus, Ba Son, Tieu Sdn, and BaTieu Sdn must be identical. 
The Viet Sit LUOc, 2:1 b3, wrote: "Master Van Hanh told Ly Cong Uan, 'Recently, 
I heard of a strange oracle. I know the Le shall fall and the Ly shall rise. 
Nobody of Ly name can equal you in compassion and tolerance and win people's 
hearts as you do. I am over seventy now. What I most regret is that I will not 
be able to live long enough to witness a reign of prosperity and peace.' Afraid 
that such words might leak out, Uan told Van Hanh to go and seek refuge at Ba 
Sdn." The Toan ThU, "Ban Ky," 1:202, has "Tieu Sdn" instead of "Ba Sdn." The 
Viet Sit Tieu An (p. 104) also has Tieu Sdn. It is clear that "Tieu Sdn" under the 
Le dynasty is "Ba Sdn" under the Ly and Tran dynasties. 

The Dai Nam Nhat Thong Chi (28:30—31) "Bac Ninh Province" wrote: 
"Mount Tieu Sdn is located eleven miles southwest of Yen Phong District. On 
it were the temples of Thien Tam and Tnicfng Lieu. Once, Ly Thai To's mother 
visited Tieu Sdn Temple, had intercourse with a god, and gave birth to him. 
The oracle of the kapok tree promulgated by Van Hanh, the National Preceptor 
of the Ly dynasty, has its origin here." 

74. According to the Viet Sit LUdc, 2:2bl0, in 1010 Ly Thai To changed Co 
Phap into Thien Dtic Prefecture. See also Toan ThU, "Ban Ky," 2:208. 

75. Chu Minh Hamlet is located in Thien Dutc Prefecture. See Thd Van Ly 
Tran, 1:237, n. l . 

76. Both the Thien Uyen (10a9) and the Dai Nam (7a4) have quoc bao hoa 
S t S f O , which should be emended to quoc sU bao hoa S S f i J S i D . See Thd 
Van Ly Tran, 1:237. 

77. Zen Master Baizhang Huaihai instructed: "Therefore, the patriarch said, 
'Even when I have understood, it is no different from when I did not under-
stand."' See Chuandeng lu, T 51.264b25. See also the "Judun song" by Vener-
able Long'ya: "After you have awakened you're like an ignorant man. Mindless, 
you're calm in spirit when faced with victory or defeat. Since the old days the 
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ancient worthies call themselves the poor religious men. How many of those 
are there in our school?" Ibid. , 453al— 2. 

78 . According to both Viet Sit LUdc, 2 :9a2 , and Toan ThU, " B a n K y , " 2 :236 , 
the year earth dan was the second year of the Sung Hufng Dai Bao era and not 
the third. LyThai T o n g (1000—1054), whose personal name was Phat Ma, was 
the eldest son of Ly Thai To. LyThai Tong reigned for twenty-seven years (1028— 
1054) . H e was well versed in history and literature. A devout Buddhist , he 
often got together with learned monks at Thien Phuc Temple to discuss Bud-
dhist philosophy. A m o n g his literary works are the Hinh ThU [Penal Code], a 
three-volume book on law. See "Les chapitres," pp. 47 and 99 ; "Bibl iographie 
annamite ," p. 43 ; LUdc Truyen Cac Tac Gia Viet Nam, pp. 139—40; Viet Sit 
LU<?c, 2:4b2—9b6. 

79- See Zen Master Tong'an Cha's "Ten Talks on the Arcane": "The wondrous 
essence originally has no abode, the supernatural power has no source." Chuan-
deng lu, T 51 .4 5 5 b9—10. Zen Master Shouren instructed his students: "All 
phenomena are originally without abode, the round bright moon reflects on 
the mind's pond. " Ibid. , 4 l 2 a 2 1 . 

80 . Mount Thien Phuc is the same as Mount Tien D u or Mount Lan K h a or 
Mount Phat Tich which is located in now Tien D u Prefecture, Ha Bac Province. 
See n. 24 above. 

81 . According to Le ManhThat, Til Sdn here must also be Mount Tien D u , 
because according to Thien Lao's biography, he never left Til Sdn after planting 
his staff there, and it is said that "Thien Lao is of Trung Minh Temple on 
Mount Thien Phuc in Tien D u Prefecture." See LMT, p. 187 , n. 3. According 
to the compilers of the Thd Van Ly Tran, Mount Tii Sdn is probably in Til Sdn 
Prefecture, Vu Ninh Province, Bac Giang Lo, which is the present-day Ha Bac. 
See Thd Van Ly Tran, 1 :239 , n. 1. 

82. Dazhu Huihai said: "The green bamboos are all the Truth Body, the 
yellow flowers are all wisdom." See Chuandenglu, T 51 .247cl5—16. The terms 
nhat ( 0 ) and nguyet (/=]) can also mean days and months. 

83- According to this, Thien Lao must have died during the reign of Ly 
Thai Tong . However, in Quang Tri's biography (18a9—10) we read: "In the 
first year of the Childng Thanh Gia Khanh (1059) , he left the conventional 
world and went to study with Thien Lao on Mount Tien D u . " From this it is 
clear that Thien Lao could not have died during the reign of Ly Thai Tong , 
because the Chiidng Thanh Gia Khanh was the reign era of Ly Thanh Tong , 
whereas LyThai Tong died in 1054. 

84 . According to Le Manh That, since Phuc Diidng includes Long Dam, it 
must include the present Thanh Tri District as well as some others, among 
them probably Thufdng Phuc. The name Phuc Diidng was still in use up to the 
Tran dynasty. H u e Trung Thtfdng Si's teacher was Tieu Dieu, who hailed from 
Phuc Diidng. See LMT, p. 188, n. 2. 

85 . The Dai Nam Nhat Thong Cht (27 :10) , Ha Noi Province, section "Kien 
Tri Dien Cach," wrote: "Formerly, Thanh Tri District was Long Dam Chau and 
belonged to Giao Chau Prefecture." According to the compilers of the Thd 
Van Ly Tran, Long Dam Prefecture belonged to ThUdng Phuc Province during 
the Tran dynasty ( 1 2 2 5 - 1 4 0 0 ) . It was changed into Thanh Tri Prefecture dur-
ing the Le. Nowadays it is a suburb of Hanoi. See Thd Van Ly Tran, 1 :257. 

86 . Ly Linh Cam, whose maiden name was Mai, was the mother of Ly Thanh 
Tong . She was made empress dowager in 1054 . The Viet Sit LUdc, 2, l l a l , 
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wrote: "In the tenth month he (LyThâi l o n g ) changed his reign's style, taking 
the sixth year of Sùng Htfng Dai Bào (1054) as the first year of the Long Thuy 
Thai Bînh. He made his mother Mai empress dowager of Linh Cam." See also 
Toân ThU, "Ban Ky," 2:238. 

87. Sütra of Perfect Enlightenment or Dafangguangyuanjie xiuduoluo liaoyijing, 
translated by Buddhaträta. See T 17, no. 842. 

88-IM1Ä—SS means the three methods of contemplation according to the 
Sütra of Perfect Enlightenment. They are (1) contemplation through calming 
(samatha), (2) contemplation through concentration (samapatti), and (3) con-
templation through meditation (dhyäna). The first method is to generate quiet 
wisdom by pacifying all conceptualizations about body and mind. The second 
is to realize that all phenomena are illusory in order to attain the pure practice 
of seeing things as illusory and to generate compassion. The third is not to be 
attached to either purity or illusion in order to transcend all kinds of conceptual 
obstacles. See T 17.917cl4-918a4. 

89- In the Mahäyäna Buddhist tradition, ManjusrT is the Bodhisattva of 
Wisdom. For studies on ManjusrT, see, inter alia, Bhattacharyya Benoytosh, 
"Manjughosa," in J ha Commemoration Volume (Poona: Oriental Book Agency, 
1937), pp. 59-68; Etienne Lamotte, "ManjusrT," T'oungPaoA8 (I960): 1-96; 
Marie-Thérèse de Mailman, Étude iconographique sur Manjusrï (Paris: École 
Française d'Extrême-Orient, 1964); Alex Wayman, trans., Chanting the Names 
of Manjusrï (London: Shambala, 1985). The An Nam Chi Nguyen (p. 209) also 
commented on this event as follows: "Zen Master Viên Chieu was a monk of 
Thanh Darn Prefecture. He was intelligent, studious, and loved to study the 
Zen school. One night in a dream he saw Bodhisattva ManjusrT cut open his 
stomach with a knife and wash out his guts. Then ManjusrT gave him some 
medicine. Since then what Viên Chieu practiced in his mind seemed preordained 
to mesh [with Reality]. Subsequently, his school flourished greatly." 

90. Concerning this anecdote, see An Nam Chi Nguyen, 3:209. See also 
Appendix III. 

91. See Mahäprajnäpäramitä-sästra, T 25.400c28-29-
92. Trùng dUcIng JÜ [Ch: zhongyang] is the ninth day of the ninth month 

of the lunar calendar. It is also called trùng cüu. 
93- According to the An Nam Chi Lüde, 15:147, this passage came from 

the Tham Do Hiên Quyët [Revelations of the Decisive Secret for Students]: 
"The Zen Master Mai Viên Chieu composed the Tham Dô Hiên Quyët, which 
contains sections as follows: 'One day Viên Chieu was sitting in front of his 
house when a monk came and asked, 'What is the meaning of Buddha and 
Sage?' Viên Chieu said, 'At the autumn festival the chrysanthemums are bloom-
ing under the hedge; in the pure air of spring orioles are singing in the 
branches.' His book contains mostly sayings like this." Based on this remark 
by Lê Trac, all the dialogues in this biography might come from the Tham Dô 
Hiên Quyët, or be the entire work itself. 

94. The Dai Nam (8b3) has buy en cd thi nhitdc nhu hâ S^TH^^DM-
The character nhUdc ¡üi is superfluous there. 

95. Thiëu That '}/ | j | [Ch: Shaoshi] in the original text. Shaoshi is the name 
of the mountain on which Bodhidharma had his abode, so the term is indica-
tive of him. 

96. Ma Kiêt ¡¡¡¡ÈMj [Ch: Majie\ is the Chinese rendition of Magadha, the 
name of the city where, according to tradition, the Buddha was born. 
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97. According to tradition Bodhidharma spent nine years contemplating 
the wall on Mount Shaoshi. Buddha 6akyamuni spent twenty days in full 
absorbtion in Magadha. See Venerable Linji Jingtuo's "Verses on Shallow and 
Deep Entry into the Path": 

Bodhidharma and Sakyamuni, 
Successively rise to extol [the Dharma]. 
Now I'm asking you, my students, 
Who will take charge in the future? 

See Chuandeng lu, T 51.454a21. 
98. Yue -¡§5 means a big mountain and is also a short form for wuyue, denoting 

the five great mountains of China. Huai, one of the great rivers of China, 
originates in Hanan, running through Anwei and Jiangsu. 

99- Based on the two lines of poetry by Emperor Taizong of Tang: "Only in 
a storm do we know which plants are strong; only when we're hard-pressed 
we know which ministers are loyal." See Quan Tangshi, 101:2a9—10. 

100. Bach nien M [bat niari] in the original text, which means a hundred 
years. A human being's lifespan is thought to last at most a hundred years. 
Hence, the expression "a hundred years" means man's lifespan; "after a hundred 
years" thus means after one dies. 

101. See Chuandeng lu, T 51 .247c l5 - l6 ; 23:391a25-27. 
102. A monk asked Zen Master Mingzhao: "The whole treasury is round and 

bright, what is its essence?" Mingzhao answered: "You exerted yourself coming 
from afar." The monk continued: "Isn't that the whole treasury round and 
bright?" Mingzhao said: "Have a cup of tea." See Chuandeng lu, 20:367cl 3-15. 

103- A monk asked Zen Master Chang: "What is it like when one refuses 
to dicuss?" Chang answered: "Then what does he come here for?" The monk 
continued: "Even if he comes, he doesn't discuss." Chang said: "Then what is 
the use of coming here in vain?" See Chuandeng lu, 20 :363bl5-17. 

104. Dong A was where the old man made a rendezvous with Zhang Liang 
after thirteen years. Zhang Liang was a subject of Han. After Qin Shihuang 
unified China, Zhang sought revenge for his country but was not able to come 
up with any effective plan. One day he met a man on a bridge. The man 
dropped his shoe and told Zhang to get it for him. Offended, Zhang still did 
as he was told. After that the old man gave Zhang a plan and told him to meet 
him at Gu Cheng thirteen years later. Gu Cheng was at Dong A District. This 
anecdote is recorded in the Shiji [Records of the Historian], quoted in LMT, 
p. 190, n. 12. 

105. Yexuan (or Da Hien in Vietnamese) was the name of a Zen Master of 
whom we know nothing. In his ThUdng SiHanh Trang [Religious Activities 
of the Eminent One], printed in ThvtcMg SiNgU Luc [Recorded Sayings of the 
Eminent One] (40a4—5), Emperor Tran Nhan Tong wrote that while he was 
mourning for his mother, he requested Hue Trung to explain to him the sayings 
of Xuedou and Yexuan. Xuedou was the Chinese Zen Master Chongxian (980— 
1052). As for Yexuan, we still do not know who he was. He probably was a 
Vietnamese Zen Master who lived before Vien Chieu. 

106. J in Gu [Golden Valley] was where Shi Song, the richest man during 
the Qin dynasty, built an extremely lavish and luxurious palace. Subsequently, 
his beloved concubine, Liuzhu, committed suicide. It is now in the northwest 
of Luoyang District, Honan Province. See Thd Van Ly Tran, 1:291. 
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107. Thi lau r f?® [Ch: shi lou], brief form for hdi tbi than lau [Ch: hat shi 
shen lou], the Chinese rendition of the Sanskrit gandharvanagara, which means 
the city of the Gandharvas, or an imaginary city in the sky. In Hindu and Bud-
dhist mythology, the Gandharvas are the celestial musicians or heavenly singers. 

108. For this particular anecdote, see Hurvitz, trans., Scripture of the Lotus 
Blossom, pp. 200-201. See also Venerable Danxia's "Song to the Jewel Verse: 
The Dragon Girl on Mount Lingshan personally offers her Jewel to the Bud-
dha, this poor monk follows suit." See Chuandeng lu, T 51.463b25. 

109. Vien Chieu's metaphor of the mirror should remind us of the use of the 
mirror in the Buddhabhumi-Sutra to explain an aspect of Buddha's wisdom 
that is called the Mirror-Like Wisdom (adarsajnana). According to this sutra, 
the Buddha's wisdom is likened to a mirror since, among other things, it has 
the function of reflecting all objects faithfully without being influenced by 
the objects themselves. See Kyoo Nishio, The Buddhabhumi-Sutra and the 
Buddhabhumi-Vyakhyana of Silabhadra, part 1 (Tokyo: Kokusho kankokai, 
1982), pp. 8—12. *Bandhuprabha glosses in his Buddhabhumi-Sastra: "Like a 
round mirror of the world, the Mirror-Like Wisdom of the Tathagata is with-
out discrimination: They both can make all images appear without any dis-
crimination. This is why [the Buddha's Wisdom) is called the Mirror-Like 
Wisdom." See T 26.310al6—17. See also Alex Wayman, "The Mirror-Like 
Knowledge in Mahayana Buddhist Literature," Asiatische Studien&tudes Asia-
tiques 25 (1961): 3 5 3-63 ; "The Mirror as a Pan-Buddhist Metaphor-Simile," 
History of Religions 13 (1974): 251-69. 

110. The metaphor of the raft came from a statement of the Buddha in the 
Vajracchedikaprajnaparamita-Sutra: "Subhuti, if the Bodhisattvas, the great 
beings, generate a perception of a dharma or a non-dharma, there would be in 
them an attachment to a self, to a being, to a soul, to a person. Why so? 
Because, Subhuti, the Bodhisattvas, the great beings, should not be attached 
to either a dharma or a nondharma. Therefore, this saying has been taught by 
the Buddha with a hidden intention. By those who know that the teaching on 
dharma is likened to a raft, even dharmas should be renounced, how much 
more so nondharmas." (sacet Subhute tesam bodhisattvanam mahasattvanam dharma-
samjna pravarteta, sa eva tesam atma-graho bhavet, sattva-grahofiva-grahah pudgala-
graho bhavet. saced adharma-samjna pravarteta, sa eva tesam atma-graho bhavet, 
sattva-graho jiva-grahah pudgala-graha iti. tat kasya hetoh? na khalu punah Subhute 
bodhisattvena mahasattvena dharma udgrahitavyo na-adharmah. tasmad iyarn 
Tathagatena sandhaya vag bhasita: kolopamam dharma-paryayam ajanadbhir dharma 
eva prahatavyah prag eva-adharma-iti). Sanskrit text from Conze, Vajracchedika 
Prajiiaparamita, pp. 31-32. Diamond Sutra, T 8 .749bl0 . Zen Master Yongjia 
Xuanjue wrote in his "Ten Ways of Contemplating the Mind": "Yet if one wants 
to cross the ocean one has to get on a raft, without a raft how can one cross the 
ocean?" See Chuandeng lu, T 51 .242a l8-19 . 

111. Compare to the verse transmitting the Dharma traditionally attrib-
uted to Manorhita, the so-called twenty-second Zen patriarch in India: 

The mind transforms following all phenomena, 
The transformation is really profound. 
One must follow the stream to realize true nature, 
Then one is free from both joy and sorrow. 

See Chuandeng lu, 2:2l4a24—25. Also: A monk asked Venerable Dalang, 
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"If one were already the river god , why is he swept away by the water?" Dalang 
said, "One must follow the stream to attain the wondrous truth, if one cl ings 
to the shore one becomes deluded." See ibid., 3 9 6 a l 8 - 1 9 -

112. J i n g k e was a swordsman who was sent by the Prince of Yan to assassi-
nate the emperor o f Q i n . SeeZhanguoce, 31:5blO—11. See LMT, p . 191 , n. 19-

113- J i n g G u o of Q i wanted to build the J i e Citadel. There were many who 
wanted to talk him out of it. G u o told the guard not to let them in. A man 
from Q i asked for permission to come in to say just three words and was 
will ing to die after that. The permission being granted by G u o , the guest 
came in shouting three words: "b ig ocean fish," then turned and ran away. 
G u o was flabbergasted and had the man brought back. H e then explained 
what those three words mean. G u o gave up his idea of bui lding the citadel. 
See Zhanguo ce, 8:1b—2a quoted in LMT, pp. 1 9 1 - 9 2 , n. 21 . 

114 . "There were two men of Chu who competed at drawing a snake as an 
excuse to drink. See " Q i Wen" in Zhangguo ce, 9:2b—3a quoted in LMT, p . 
192 , n. 22 . 

115 . Zen Master Q i n g l i n said: "A snake has died on the road. I advise you 
not to deal with it ." See Congronglu, 7 "48 .264a26-c6 ; Chuandenglu, T 5 1 . 3 6 2 a l 5— 
16. 

116. X u Zhen, whose personal name was Zun, was governor of X i n g y a n g 
during the Northen Wei dynasty. Tradition has it that he practiced Daoi sm 
and flew up to the sky. T h e Zhaosong conferred on him the title "Shengong 
miaoqi zhenjun," hence the name X u Zhenjun. See Weishu, 4 6 : 2 b 8 ; see also 
Taiping Guangji, "Shen X i a n " 14. See Thd Van Ly Tran, 1 :292 . 

117. Here "the ocean store" denotes the Buddhist teachings in the scriptures 
while Caoxi symbolizes the Zen school. Foguo came to ask for instruction 
from Zhenjue Sheng. Sheng cut his hand to draw blood and said: "This is a 
drop from Caoxi . " See Chuandeng lu, T 51 .450b l6—17; 634a5 . 

118. "It's not different from now," an expression in Zen literature that 
means that after one has attained enlightenment, it is no different from when 
one has not attained it. 

Suppose your mind is clear since beginningless t ime, 
Through innumerable lives it's not different from now. 

See Chuandeng lu, T 5 1 . 5 0 b l 6 - 1 7 ; 3 9 5 b 8 - 9 . 
119- Zen Master Ming jue ascended the pulpit . A monk asked: "It is clear 

in the mind's eye and yet not characterizable. It is bright in forms yet one 
can't discriminate it by truth. If it is in the mind's eye, why can't one see i t? " 
See Mingjue Yulu {Sayings of Mingjue] , T 4 7 . 6 7 0 a 4 . 

120. See Zen Master's Tong'an Cha's "Ten Talks of the Arcane": 

Even inside the citadel of nirvana it's still perilous, 
Unexpectedly we meet one another in the streets. 
Provisionally wearing dirty clothes and is called 

being a Buddha , 
W h a t are you called if you wear royal clothes? 
At midnight the wooden man puts on his shoes 

and leaves, 
Early in the morning the stone girl wears her hat 

and returns. 
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Since time immemorial the moon is reflected 
in the blue pond, 

It is only after searching again and again 
that one understands. 

See Chuandeng lu, T 51 .455c5-8 . 
121. The DaiNam (10a2) has mac HI; it should be emended to han 'JH. See 

Tha Van Ly Tran, 1:289, n. 4. 
122. This is based on an anecdote from chapter "Wu Du" [The Five Vermin] 

in Hanfei zi: Once there was a farmer in the Song country who happened to see 
a rabbit accidentally bumping into a tree and die. The farmer took the rabbit 
home, cooked it, and ate it. The next day, he went to the field, forsaking his 
work, to sit at the foot of a tree and wait for another rabbit. Not only couldn't 
he catch any more rabbits, but he became a laughingstock for the entire Song 
country. See Watson, trans., Basic Writings of Mo Tzu, Hsun Tzu, and Han Fei 
Tzu, p. 67. See also Thd Van Ly Tran, 1:29-

123. This metaphor comes from chapter 8, "Receipt of Prophecy by Five 
Hundred Disciples," of the Lotus Sutra. See, for instance, Hurvitz, Scripture of 
the Lotus Blossom, pp. 157—67. 

124. This is based on an anecdote from the Zhuangzi, chapter "Daozhi" 
[Robber Zhi]: Weisheng had a tryst with a girl under a bridge. She did not 
show up. The river ebbed. Weisheng held on to the bridge-post and was drowned. 
English translation can be found in A. C. Graham, Chuang-Tzu: The Inner 
Chapters (London: Unwin Paperbacks, 1986), p. 238. 

125. "Spring birth, summer growth, autumn harvest, and winter store: 
this is the great principle of heaven and earth." This saying is taken from the 
preface to the Shiji [Recorded History] by the author himself. 

126. Zu Long is a nickname of Qin Shihuang, who became interested in 
the art of longevity and sent the Daoist master Xu Fu leading one thousand 
children to the eastern sea to search for paradise in 217 B.C.E. He never found 
paradise, and seven years later Qin Shihuang died. Xu Fu and the children 
never returned. See Shiji, 6:1 l a l 1 and 21a8, quoted in LMT, p. 193, n. 32. 

127. Someone asked Zen Master Huiqing: "What is it like when the ancient 
Buddha hasn't yet appeared in the world?" Huiqing answered: "An egg-fruit 
plant that bears frui t every thousand years." See Chuandeng lu,T 51.297cl8—19-

128. See Zen Master Fayan Wenyi's "Wenyi's Verses": 

The mani jewel does not rely on the colors, 
Within the colors there is no jewel. 
The mani jewels and the many colors, 
Are neither together nor apart. 

See Ibid. 4 5 4 b l 9 . 
129. Ho tang j^ffa [Ch: hu seng ]. Hu means Indian or barbarian, seng means 

monk. In Zen literature, this term refers to Bodhidharma. See, for instance, 
Biyan lu, T 4 8 . 1 8 3 b l 8 - 1 9 -

130. This is based on an anecdote in the Hanfei zi: "Bian Hua of the Chu 
country obtained a natural jewel and submitted it to King Li. The king 
instructed the jeweler to examine it. The jeweler reported that it was only a 
stone. So King Li had one of Bian Hua's feet cut off, thinking that he was 
trying to deceive him. Afterward, Bian Hua again submitted it to King Wu, 
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who succeeded King Li, and again had the other foot cut off for the same 
reason. Bian Hua went to the foot of the Chu Mountains and wept for three 
days and nights. Hearing this, the king sent someone to question him. Bian 
Hua replied that he did not weep because his feet were amputated. He wept 
because a precious jewel was thought to be a mere stone and a man of integrity 
was called a deceiver. Finally, the king ordered the jeweler to cut and polish 
the matrix, and after he had done so, they really found a precious jewel." See 
Watson, Basic Writings of Mo Tzu, Hsun Tzu, and Han Fei Tzu, p. 80. 

131. Shishuang Qingzhu came to Daowu for instruction, asking: "What is 
the enlightenment that is obvious to the eye?" Daowu called out to a novice. 
He answered: "Yes?" Daowu said; "Put more water into the jug." See Chuandeng 
lu, T 51.320cl 1. A monk asked Venerable Quanzhou of Mount Shuilong: "What 
is the enlightenment that is obvious to the eye?" Quanzhou chased him with 
his stick. The monk went out." Ibid., 373b22—23; Mingjueyulu, T Al.676al6. 

132. See, inter alia, Yongjia Xuanjue's Zhengdao ge [Song of Enlightenment]: 
"Pulverizing this body it is not enough to repay [the benevolence of the Buddha]. 
When you completely comprehend a single phrase you transcend thousands of 
millions of phrases." Zhengdao ge, T 4 8 . 3 l 6 c 2 1 . Also Chuandeng lu,T 51.304b20— 
21: A monk asked Zen Master Shoushan Shengnian: '"When you completely 
comprehend a single phrase you transcend thousands of millions [of phrases].' 
What is this single phrase?" Shoushan said: "Tell it to people everywhere." 

133. The Dai Nam ( l l a l ) has khuQc; it should be emended to ngUdng. See 
also Thd Van Ly Tran 1:271. 

134. This means that only the teaching of "One Vehicle" is real. The rest, 
i.e., the teachings of Two or Three Vehicles, are not. See, for instance, chapter 
on "Skillful Means" in the Lotus Sutra; Hurvitz, Scripture of the Lotus Blossom, 
p. 30. 

135. Both the Thien Uyen ( I4b5) and the Dai Nam ( l l a 5 ) have gian fal, 
obviously a mistake for van fnj. 

136. "What is the meaning of the Patriarch [Bodhidharma] coming from 
the west?" is one of the most fundamental Zen koan. The question is similar 
to "what is the meaning of Zen?" See, for instance, Chuandeng lu, T 51.246a25— 
26: "A monk asked Mazu, 'What is the meaning of Bodhidharma coming 
from the west?' Mazu said, 'What is the meaning of the present moment?'" 
See also ibid., 423b24-26 ; 3 9 6 b l - 2 . 

137. This is borrowed from a phrase in the Lunyu: "xao ngon lenh sac, tien 
hi nhan" [Ch: qiaoyan lingse xian xi ren ] (Those with clever 
speech and enticing appearance hardly have the mind of comiseration). See 
chapter "Xue Er" in Lunyu, 1, lb8 and 17, 6b7. 

138. See Yongjia Xuanjue's "Song of Enlightenment": 

Mind is the base, phenomena are objects, 
They are like stains on the surface of a mirror. 
It is only when the stains are wiped out, that its brightness 

appears, 
When mind and phenomena are both forgotten, 

inherent nature is real. 

See "Zhengdaoge," T 48.396b22. 
139- A man asked Zen Master Mingjue: "What is the nature of the Buddhas' 
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original vow?" Mingjue answered: "The cold color of a thousand mountains." 
The man continues: "Is there a cause for the transcendent path?" Mingjue said: 
"The raindrops fall on the cliffside flowers." SeeXuchuandenglu, T 51.476a8-9. 

140. The Liishi chunqiu, "chapter Benwei" wrote: "Bo Ya played his lute, 
Zizhi listened. When Bo Ya thought about Mount Tai while playing, Zuzhi 
would say: 'How good your playing is, it is as lofty as Mount Tai.' A little 
while later, Bo Ya was thinking about a drifting stream, Zuzhi would say: 
'You're playing really well, it is as overwhelming as a flowing stream.' When 
Zuzhi died, Bo Ya destroyed his lute, cut the strings and never played music 
again, thinking that there was no one in this life who could really appreciate 
his playing." See Liishi chunqiu, 14, 4a7 - l4 , quoted in LMT, p. 194, n. 35. 

141. According to the Dai Nam, Vien Chieu's dialogues with his students 
end here. Thus, compared with the Thien Uyen, more than 360 words are 
missing. 

142. See Yuanjue jing [Sutra of Complete Enlightenment], T 17.920bl9— 
c3: "Son of a good family, the wise one who realizes the true Dharma should 
be free from the four kinds of illness. What are these four kinds of illness? The 
first kind is the illness of contrivance: Some wish to attain complete enlight-
enment, thinking that 'I have performed various practices regarding the mind.' 
But since complete enlightenment is not attained through contrived practice, 
this is called illness. The second kind is the illness of passivity: Some wish to 
attain complete enlightenment thinking that, 'We do not cut off sarhsara, nor 
strive for nirvana. Nirvana and sarhsara are beyond the concepts of origination 
and annihilation. Let everything follow its true nature.' But since complete 
enlightenment does not come about through chance, this is called illness. The 
third kind is the illness of cessation: Some wish to attain complete enlighten-
ment thinking that, 'I have pacified forever all thoughts in my mind and have 
realized that all things are equally peaceful.' But since complete enlighten-
ment is not identical with cessation, this is called illness. The fourth kind is 
the illness of annihilation: Some wish to attain complete enlightenment, think-
ing that 'Now I have annihilated all afflictions, my body and mind are ulti-
mately nonexistent, much less are the sense-faculties, the sense objects and 
the illusory objects which are eternally nonexistent. But since complete enlight-
enment is not of the nature of nonexistence, this is called illness. When one is 
free from these four kinds of illness, one realizes peace. To contemplate this 
way is called right contemplation. Otherwise, it is called wrong contemplation." 

143. See Lotus Sutra, "Chapter on Skillful Means," T 9.5clO—14: "Regarding 
the true, precious, and hard to understand objects that the Buddha has real-
ized, only Buddhas can exhaust their true characteristics, namely, their true 
characteristics, their true nature, their true essence, their true powers, their 
true functions, their true causes, their true conditions, their true fruitions, 
their true retributions, and their ultimate beginning and ending." See also, 
Hurvitz, Scripture of the Lotus Blossom, pp. 22—23. The Sanskrit is somewhat 
different: tathagata eva sariputra tathagatasya dharman desayet, yan dharmansta-
thagato janati / sarvadharmanapi sariputra tathagata eva desdyati / sarvadharmanapi 
tathagata eva janati, ye ca te dharmah, yatha ca te dharmah, yadrsasca te dharmah, 
yallaksanasca te dharmah, yatsvabhavasca te dharmah, ye ca yatha ca yadrsasca 
yallaksanasca yatsvabhavasca te dharma iti / tesu dharmesu tathagata eva pratykso'-
paroksah II See Saddharmapundarikasutram (Vaidya ed., p. 21). 
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144. Zen Master says: "The black beans hang at the tree top; the wind 
blows without making a tune." See Chuandeng lu, T 51.358c25—26. 

145. See Xuanjue's "Song of Enlightenment": 

[Do not] abandon the false mind and be attached to the truth, 
The mind of abandonment and attachment becomes error. 

See Chuandeng lu, 30:460c5-6. 
146. A monk asked Zen Master Jianshan Cheng of Hongzhou,"How do 

the patriarchs of our {Zen} school explain the entire teaching of the Buddha to 
the present time?" Cheng said, "There are already people who enquired about 
that issue." The monk continued, "How do you, Teacher, explain it to people?" 
Cheng said, "How sad that the amaranth plant in the front yard, every year 
sprouts leaves but grows no flowers." See Chuandeng lu, T 51.384al—4. 

147. See Mahaprajnaparamita-sastra, T 25.61 b6—8; Chuandeng lu, T 
51.457b23-24; 395c29-396al . 

148. A monk asked Nanquan Puyuan, "The patriarchs transmit it to each 
other. What should they transmit?" Nanquan said, "One two three four five." 
See Chuandeng lu, T 51.259a8-9-

149. Zen Master Nanyang Huizhong says: "When you're hungry you eat, 
when you're cold you put on clothes." See Chuandeng lu, 28:439a22—23-

150. A monk asked Zen Master Xingchong, "What is the general meaning 
of the Buddha's teaching?" Xingchong said, "Crush it in a mortar." The monk 
continued, "I beg you to illustrate the one path of Caoxi." Xingchong said, 
"Aren't you wronging Caoxi?" See Chuandeng lu, T 51.383cl—3. 

151. This anecdote is taken from the Lushi chunqiu. For a similar anecdote, 
see The Sutra of a Hundred Examples, T 4 .545c6l9: "Once there was a man who 
crossed the ocean on a boat and happened to drop a silver nail in the water. He 
thought, 'Now I will draw a picture of the water and memorize it. I'll just 
leave it here and get it later.' After a two-month trip he arrived at the Lion 
Country where he saw a river. The man dived into the water to look for the 
nail that he lost. When people asked what he was doing, the man answered, 'I 
lost a nail, now I'm looking for it.' They asked, 'Where did you lose it?' The 
man said, 'I lost it when I crossed the ocean.' They then asked him when he 
lost it. The man said, 'Two months ago.' They asked, 'You lost it two months 
ago, why look for it here?' The man said, 'When I lost it, I drew a picture of 
the water and memorized it. The water that I drew a picture of is not different 
from this. Therefore, I'm looking for it here.' People said, 'Although the water 
is not different, you were there when you lost it. Now you're looking for it 
here, how can you find it?' At that time everyone burst out laughing." See 
also Chuandeng lu, T 51.454bl5. 

15 2. Le Qui Don's Nghe Van Cfr? [Description of Arts and Literature] recorded: 
"DUdc SU Thap Nhi Nguyen Van [The Twelve Vows of the Medicine King], 1 
book, composed by Zen Master Vien Chieu of Long Dam." Phan Huy Chu's Van 
Tich CM [Descriptive Bibliography] only recorded the title without mention-
ing the author. This was probably an essay on the twelve vows of Bhaisajyaraja. 
See Les Chapitres, pp. 95 and 139; "Bibliographic annamite," p. 138. 

153. Ly Nhan Tong (1066—1128), whose personal name was Can Dtic, was 
the son of Ly Thanh Tong. Nhan Tong reigned for fifty-six years (1072— 
1127). See LUdc Truyen Cac Tac Gia Viet Nam, 1:145. 
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154. Le Manh That suggests that this might have been the envoy of 1087 
headed by Gentleman Le Chung as chief envoy and Do Anh Boi as deputy 
envoy, because Zhezong ascended the throne in 1086, and not until 1090, the 
year Vien Chieu passed away, did Vietnam send another diplomatic envoy to 
China. Therefore, if the envoy of 1090 brought the Essays on the Twelve Vows of 
the Medicine King to China and the book was acclaimed by Chinese eminent 
monks, Vien Chieu did not survive the event to receive praise from Ly Nhan 
Tong. See LMT, p. 196, n. 53- _ 

155. The two words sU van |=iifj JX in the text (also Dai Nam, 16a 1) after the 
phrase thien thuyet kinh pbdp ^ g f t i S i i seem to be out of place here. 

156. A word denoting the day seems to be missing from our text, since it 
only has "Quang HUu luc nien canh ngo ciiu nguyet nhat." The Thd Van Ly 
Tran, 1 :266 gave the date of Vien Chieu's death as the twenty-sixth day of the 
twelfth month of the sixth year of the Quang Hiiu era [i.e., January 1 8 , 1 0 9 1 } . 
Tran Van Giap also gave the same date; see LUdc Truyen Cac Tac Gia Viet 
Nam, p. 141. 

157. Sanskrit: mahabhuta, which means the four gross elements of reality, 
namely, earth, water, fire and space. See Nakamura Hajime et al., Bukkyo jiten 
(Tokyo: Iwanami shoten, 1992), p. 3611. 

158. Here ( I6a6) there is one character sac too many. The character tvldng 
should be added instead. 
159- Thien Uyen lists another work entitled Essays on the Twelve Vows of the 

Medicine King. See Thd Van Ly Tran, 1:266. These works are indefinitely lost, 
except a part of the Revelations of the Decisive Secret for Students part of which is 
probably included in this present biography. Note that we read in the biography 
of Minh Tarn and Bao Giam that "Vien Chieu left behind many songs and 
poems lauding their lofty aspirations. These have been gathered together in 
Vien Chieu's collected works and need not be recorded here." This seems to 
suggest that there' was another work by Vien Chieu, probably his collected 
literary works. 

160. Mount Long Doi, also called Mount Doi, is located at Dpi Sdn Village, 
Ly Nhan District, Ly Nhan Province, Dai La, which is the present-day Dpi 
Sdn Village, Duy Tien Prefecture, Ha Nam Province. See The! Van Ly Tran, 
1:253, n. 2. 

161. Lotrucchi thu^^^^g [Ch: lu zhu zhishu) in the original text (Thien 
Uyen, I 6 a l 1; Dai Nam, 1 lblO). Lo(Ch: Lu) means the country of Lu and true 
(Ch: zhu) stands for thien true (Ch: tianzhu) which means India. Confucius was 
a native of Lu and the Buddha was from India, hence lo true chi thu means 
Confucian and Buddhist books. 

162. In Mahayana Buddhism ultimate truth or ultimate reality (paramartha-
satya) is synonymous with the absolute identity (parinispanna-svabhava), the 
Realm of Ultimate Reality (dharmadhatu), True Reality (dharmata), Thusness 
(tathata), the true nature of mind-only (cittadharmata), Emptiness (sunyata), 
Truth Body (dharmakaya), etc., the many various terms that are used to denote 
the true reality as opposed to phenomenal reality in Mahayana Buddhism. See, 
for instance, Buddhabhumi-Sutra, Mahayanasutralamkdra, pp. 22-2A\Madhyanta-
vibhagabhdsya, pp. 23—24; Madhyantavibhagatika, pp. 49—51. 

163. Note the tendency toward austerity among the Vietnamese eminent 
monks. See Appendix III. 



N o t e s to Pages 1 2 4 - 1 2 6 385 

164. Both the Thien Uyen ( I 6 b l 0 ) and the Dai Nam (12a8) have Liidng 
Vân N h â m , but both the Viêt Sà LUçfc and the Toàn ThU have Liidng N h â m 
Van. According to the Viêt Sù LUcic and the Toàn ThU, Liidng N h â m Van was 
made Grand Preceptor in 1028 by Ly Thai Tông . N h â m held positions of 
Viên Ngoai Lang a n d NgUSà Dai Phu u n d e r Ly T h a i T o . See Toàn ThU, " B a n 
K y , " 2 : 2 1 8 ; Viêt Sù LUcic, 2 : 5 a 3 . O n t h e t w o r a n k s of Viên Ngoai Lang a n d 
NgU Sù Dai Phu in V i e t n a m e s e h i s to ry , see Lich Trieu Hiêh ChUcing Loai Chi, 
13:67 and 71. 

165. Compare to a verse by Huis i (514—577); sztChuandeng lu, 27:43 l b 5 - 9 -
166. The Dai Nam Nhat Thong Chi (28:103) "Bac Ninh Province, section 

on Buddhist Monks" records a brief biographical note about these two Zen 
masters: "Both these two Zen masters hailed from Dông Ngan District . They 
erected a lecture hall to explain Buddhis t scriptures [to the people]. Subse-
quently, they entered into the fire [of samâdhi] to immolate themselves. The 
relics were transformed into seven kinds of precious jewels. Emperor Ly Thai 
Tông ordered them to be kept in Trtfdng Thanh Temple. See also An Nam Chi 
Nguyen, 3:211; Appendix III. 

167. These works are indefinitely lost. See n. 159 for a brief discussion on 
Viên Chieu's works. See also LUcic Truyên Câc Tâc Già Viêt Nam, 1:141—42. 

168. See Hurvitz , Scripture of the Lotus Blossom, pp. 293—302. 
169. Sdphâttâm nhân^J]^_i\j-)\ [Ch: chufaxinren } literally means "those 

who just generate their mind [of enl ightenment] ." The generation of the mind 
of en l ightenment (bodhicittotpâda) is the first and most essential step in a 
Mahâyàna practitioner's path toward the at tainment of Buddhahood. A detailed 
discussion on the mind of enl ightenment and its association with other qualities 
of a bodhisattva is found in Edward Conze, The Large Sutra on Perfect Wisdom 
(Berkeley: University of California Press, 1975), pp. 45—55; Mahâyânasûtrâ-
lamkâra, pp. 13—19; Bodhisattvabhûmi, pp. 5—14; Bodhicaryâvatâra, pp. 1—21; 
Kâsyapaparivartattkâ, p. 37. Cecil Bendali and Louis de La Vallée Poussin have 
provided a useful outline of this concept in English in "Bodhisattva-Bhumi: 
Sommaire et Notes," Le Muséon, n.s. 6 (1905): 4 5 - 5 2 . For an interesting inter-
pretation of this concept, see Robert A. F. Thurman, The Holy Teaching ofVimala-
klrti (University Park: Pennsylvania State University Press, 1976), p. 113, n. 60. 

170. O r the degenerate age of the Dharma ( mo fa). O n this concept in Chinese 
Buddhism, see, for instance, Alfred Bloom, Shinran Gospel of Pure Grace (Tucson: 
University of Arizona Press, 1965), pp. 12—13. 

171. On the topic of self-immolation in Buddhism, see Yun-hua Jan, "Bud-
dhist Self-immolation in Medieval China," History of Religion 4, 2 (1965): 
2 4 3 - 5 8 . In this article Jan mentioned in passing the issue of self-immolation 
in modern Vietnamese Buddhism. See also Walpola Rahula, "Self-Cremation 
in Mahâyàna Buddhism," in Zen and the Taming of the Bull: Towards the Definition 
of Buddhist Thought (London: Gordon Fraser, 1978), pp. 1 1 1 - 1 4 . 

172. Huaguang sanmei lj§7*6 Bfc in Chinese or tejeprabhâsamâdhi in San-
skrit. In a Vinaya text of the Mûla-Sarvàstivâdin, it is related that the Buddha 
entered into the samâdhi of firelight and emit ted successively fire and water 
from various parts of his body to convert the women in the palace. See Noel 
Péri, "Les femmes de Sâkya-Muni," BEFE0 18, 2 (1918): 6. See also Fo benxing 
jijing, 40: "At that t ime the Tathàgata also entered into the samâdhi of fire-
l ight, and his body emit ted a great fire." 
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173. The seven kinds of jewel are described somewhat differently in different 
sutras. See, for instance, Hurvitz, Scripture of the Lotus Blossom, p. 125; Buddha-
bhumisutra-^astra, T 26.393al 3—16. See also Xinru Liu, Ancient India and 
Ancient China. Trade and Religious Exchanges AD 1-600 (Delhi: Oxford Uni-
versity Press, 1988), pp. 92-102. 

174. The Toan Thtt, "Ban Ky," 2:224, recorded: [In the fourth month of 
the seventh year of the Thien Thanh era (1034)} the reign's style was changed 
into the first year of the Thong Thuy era. At that time, two monks, Nghiem 
Bao Tinh and Pham Minh Tam, immolated themselves and were transformed 
into the seven kinds of jewel. The emperor issued an edict to have the remains 
kept in Triidng Thanh Temple for worship. The emperor thought it was a 
good omen, and so he changed the reign's style into Thong Thuy [Thoroughly 
Auspicious). 

175. The CUOngMuc Chinh Bien, 13, 34b4-5, wrote: "Mount Khong Lo 
was in Thach That District, Quoc Oai Prefecture, Sdn Tay Province. On it was 
Lac Lam Temple. Formerly, this mountain was the site of Zen Master Khong 
Lo's transformation, hence the name." See LMT, p. 199, n. 1. The Dai Nam 
Nbat Thong Chi (29:44-45), "Sdn Tay Province, section on Mountains and 
Rivers," however, corrects the above note from the CUdng Muc Chinh Bien as 
follows: "According to the inscriptions on the stele at Lac Lam Temple on 
Mount Phung Hoang, An Sdn District, this temple was erected by the Chinese 
under the Ly dynasty [of Vietnam}. There was no mention of Khong Lo's death 
there, nor was he worshipped inside the temple. The An Nam Chi LUdc said 
that this mountain is at Thach That District. Thach That was formerly called 
An Xuyen, and the mountain was named Sdn Lo after the district. Here Sdn is 
changed to Khong. That might have been the origin of the name [Khong Lo}." 

176. Phildng ngoai khe ^ J ^ f - ^ [fang wai qi in Chinese}. The term fang 
wai is derived from Zhuangzi, chapter "Dazongshi," and means beyond the 
conventional world. It is subsequently used to designate Buddhist monks or 
Daoist masters. See Victor Mair, trans., Wandering on the Way: Early Taoist Tales 
and Parables of Chuang Tzu (New York: Bantam Books, 1994), pp. 51—65. 

177. Nothing is known of Minh Hue. According to both the Thien Uyen 
(1 la8) and the Dai Nam (8a2), the seventh generation of the Vo Ngon Thong 
School consists of seven persons. Yet only six—if Ly Thai Tong's is also counted— 
biographies are counted. Minh Hue might have been the seventh person of 
this generation. 

178. Hanshan and Shide were two Zen companions of the Tang dynasty. 
S eeChuandenglu, T51.433c6-^434al8. Hanshan himself was a renowned poet. 

179. Both the Thien Uyen (18b2) and the Dai Nam ( H a l ) have Liem, but 
it is obviously a scribal error. All other sources have Kham. Nothing is 
known about when he was born or when he died. We only know that he was 
minister of public works under Ly Nhan Tong (1072-1127). His poetry shows 
Buddhist influence. See LUdc truyen Cac Tac Gia Viet Nam, 1:149; Thd Van Ly 
Tran, 1:335. In the biography of Chan Khong (66a9) is also recorded a poem 
written in 1100 commemorating him; its author is said to be the minister of 
public works, Doan Van Kham. The two poems by Doan Van Liem in this 
biography were also recorded by Le Qui Don in his Kie'n Van Tieu Luc, 4: 
13a6—b6 and their author was said to be the minister of public works, Doan 
Van Kham." 
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180. The Thien £/yew(18b3) and other texts [ T h d Van Ly Tran, 1 :335} have 
tru tfch { £ ! ! § [planting his staff}. The Dai Nam ( H a l ) has quai tich Jif-fU 
[hanging his staff). 

181. Luc tran / \ H literally means "the six kinds of impurity" and stands 
for the six sense objects: form, sound, smell, taste, touch, and mental objects. 

182. Fo Tu Teng (died 349) , one of the most interesting personalities of 
early Chinese Buddhism, was a Central Asian monk who arrived in North 
China around 3 1 0 and impressed the Chinese ruler with his magical powers. 
Fo Tu Teng's biography can be found in Mingseng zhuan, Gaoseng zhuan\ Yishu-
chuan, and Jinshu. For a complete account of his life, see Tsukamoto, A History 
of Early Chinese Buddhism, 1 : 2 5 1 - 6 9 . For a briefer account, see Chen , Buddhism 
in China, pp. 79—80; Zurcher, The Buddhist Conquest of China, pp. 181—83. For 
a complete study of his life and works, see Arthur F. Wright, "Fo-t'u-teng: A 
Biography," HJAS 11 (1948) : 321—71; reprinted in Studies in Chinese Buddhism, 
pp. 3 4 - 6 8 . KumarajTva (350—413) was a native of Kuccha who came to Chang-
an in 401 and translated many important Buddhist texts into Chinese, includ-
ing those of the Madhyamaka school. Through his translations KumarajTva 
was responsible for the establishment of the Sanlun school in China. See Ch'en, 
Buddhism in China, pp. 8 1 - 8 3 ; Zurcher, The Buddhist Conquest of China, p. 
226 ; Gaoseng zhuan, T 50.330a—333a. 

183. According to the KiSi Van Tieu Luc, 4 : 2 9 5 , this poem was dedicated 
to Zen Master Khong Lo Quang Tri. 

184. Both the Thien Uyen ( 18b6) and the Dai Nam ( I 4 a 3 ) have man 
According to the Thd Van Ly Tran, 1 :337, n. 1, most other texts have loan 

185. See Chuandeng lu for Bodhidharma's shoe. Thd Van Ly Tran, 1 :337 , n. 
2. Three years after Bodhidharma passed away, Song Yun, heading a diplomatic 
envoy to the eastern country, met Bodhidharma on Mount Congling, carrying 
one shoe on his shoulder. When he was back in China, Song Yun reported the 
event to King Xiaozang of the Northern Wei (528—530), who had Bodhi-
dharma's grave opened. Only one shoe was found in his coffin. Thenceforth, 
the expression "chich lytdy qui" [returning to the west with a single shoe"} or 
"di ly" [leaving behind a shoe} is used to denote the death of a Zen Master. See 
Chuandeng lu, 3 : 2 2 0 b 5 - 1 0 . 

186. Quang Tri's biography ends here. However, in the text, 18bl0— 19a6, 
(Dai Nam, I4a6— 14b3) there follows a short paragraph about Ly Thai Tong 
that reads: "Emperor Ly Thai Tong often came to Thien Lao of Mount Thien 
Phuc for instructions of Zen teachings. As soon as the needle and the hammer* 
came down, his brain immediately became clear. Whenever he was free from 
his duties, the emperor was engrossed in the joy of meditation. Therefore, he 
loved to compare his understanding with the Zen adepts from all over the 
country. The emperor once said,f 'I contemplate on the mind-source of the 
Buddhas and patriarchs, together with the sages of old; even they themselves 
are not free from reproach, much less the students of today. Now, I wish to 
present my own understanding to you, sirs. Each of you please give me a 

* Cham chily [Ch: zhen zhui } is an expression denoting severe training in Zen 
Buddhism. See Biyan lu, T 48.139a5. 

t The text has: Detien vi vie't, tramduy Phat to . . . ; perhaps it should be emended 
to Devi viet, tien tram duy Phat to. .. . 
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verse, so that I can observe the way you apply your mind. ' They all bowed and 
obeyed the order. Whi l e they were still th inking, the emperor had already 
finished his verse, which reads: 

Prajnâ is really without a source, 
It teaches the emptiness of both persons and phenomena.* 
The Buddhas of the past, present, and future, 
Are identical in the Dharma nature, f 

They all admired his intelligence. 
187. O n the term quoc sU [National Preceptor}, see, for instance, Paul 

Pelliot, "Les Kouo-che ou 'maîtres du royaume' dans le Bouddhisme chinois," 
TP (1911): 9 7 1 - 9 7 6 . 

188. Now belonging to Hôa Dûc Prefecture, Hà Dông Province. See n. 48 
of Van Phong's biography. 

189. The Dai Nam Nhâ't Thong Chi (29:17-18) , "Sdn Tây Province," re-
corded: "Dan Phiidng Prefecture is located thirty-five miles east of the town. 
Its width from the east to the west measures twenty miles; from the north to 
the south twenty-five miles. From its district town to the east of Tù Liêm 
Prefecture of Hà Nôi is a distance of twelve miles, its western side is eight 
miles from the Hâ t River across from the territory of An Sdn Prefecture. Its 
southern side is thirteen miles from Tù Liêm, Hà Nôi. Its northern side is twelve 
miles from Phuc T h o Prefecture, Quâng Oai Province. It was a remote land 
under the Han and was changed into Dan Phiidng before the Tran dynasty." It 
is now Dan Phuidng Prefecture, Hà Tây Province. 

190. These are the three trainings (trisiksà) that a Buddhist practitioner 
must master in order to attain enl ightenment. For a discussion on these by an 
Indian authoritative master, see Alex Wayman, "Asanga's Treatise on the Three 
Instructions of Buddhism," in George Elder, ed., Buddhist Insight. Essays by 
Alex Wayman (Delhi: Motilal Banarsidass, 1984), pp. 353 -66 . 

191. Both the Thien Uyen (19a l0) and the Dai Nam ( l 4 b 5 - 6 ) have thâng 
kinh quoc tu B ^ f • Lê Manh That suggests that the word "Khai" (PU) 
might have been omitted from the text, since it probably denotes Khai Quoc 
Temple of the Capital of Thâng Long. Khai Quoc Temple used to house many 
eminent monks of the Dinh and Lê dynasties. See LMT, p. 203, n. 4. On this 
temple, see n. 46 to Van Phong's biography. 

* These are the two fundamental categories of Mahâyâna Buddhist ontology. These 
two kinds of emptiness are antidote to the substantial view of the reality of persons 
(pudgala) and phenomena (dharma). The realization of these two kinds of emptiness 
leads one to liberation (moksa) and omniscience (sarvajnâ). For a most insightful expo-
sition of this topic, see, for instance, Sylvain Levi, éd., Vijnaptimatratâsiddhi: Deux 
traités de Vasubandhu: Vimsatikâ et Trimsikâ (Paris: Honoré Champion, 1911), p. 15. 

t It is curious that this passage on Ly Thai Tông is found here. It does not seem to 
be a biography of Ly Thai Tông as a patriarch of the school due to its length and 
structure. However, the Luoc Dân Thien Phâi Do [Simplified Diagram of the Zen 
School] found in the beginning of the {Huê Trung} ThitOng Si Ngù Luc [Recorded 
Sayings of the Eminent Huê Trung], 5b6-7a6, tells us that Ly Thai Tông received the 
Dharma from Zen Master Thien Nguyêt. Our text said that "the emperor often came 
to Thien Lâo of Mount Thiên Phuc for instructions on Zen." Thien Lao's real name must 
be Thien Nguyêt. It was changed to avoid the name taboo. 
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192. Both the Tbien Uyên (\9s-i l )and the Dai Nam(\4b6-J) have "Empress 
Dowager Phù Thânh Câm Linh Nhân." Yet, according to the Viêt Sù LUdc 
and Toàn TbU, it should be changed into "Phù Thânh Linh Nhân." Linh Nhân, 
whose family name was Lê, was Emperor Ly Nhân Tông's mother. She was a 
native of Tho Loi Village, became a concubine of Ly Thânh Tông in 1063, and 
was named Lady Y Lan. In 1073, after ascending the throne for one year, 
Nhân Tông had Empress Dowager Dufo'ng killed and made his mother Empress 
Dowager Linh Nhân. She died in 1117 and was given the posthumous title 
Empress Dowager Phù Thânh Linh Nhân. Linh Nhân was a devout Buddhist 
and had contributed considerably to the propagation of Buddhism during her 
time. See Hoàng Xuân Hàn, Hô Xuân Hvtàng Thiên Tinh Sui [Hô Xuàn Huông: 
A Love Story} (Hanoi: Nhâ Hoc, 1995), pp. 57-174; ThO Van Ly Tràn, 1:352; 
LUç/c Truyên Câc Tâc Gia Viêt Nam, p. 145. 

193. Yang Xuanzhi asked Bodhidharma: "What is the meaning of 'patr i-
archs'?" Bodhidharma answered: "The patriarchs are those who illuminate the 
source of the Buddha-Mind and whose understanding and conduct are in 
accord." Chuandeng lu, T 51.220a5. 

194. The word "buddha" derives from the root budh, which means to wake, 
wake up, be awake, etc. See Monier Monier-Williams, A Sanskrit-English Dic-
tionary (Oxford: Oxford University Press, 1899), p. 733, col. 2. note that the 
term "buddha" [awakened or enlightened one] was used by many religions 
during the Buddha's time. 

195. See "Mouzi Lihoulun" in Hongmingji, T 52.1c25-26: "Therefore he 
was born in India, which is the center of heaven and earth, and dwells in 
harmony." 

196. For the age at which Sâkyamuni left home to search for enlightenment, 
see Etienne Lamotte, Le Traité de la Grande Vertu de Sagesse de Nâgârjuna, (Louvain: 
Université de Louvain, 1981), 1:208, n. 1. 

197. According to the Zen tradition, this is the first transmission of the 
mind outside the scriptures. Wang Anshi asked the monk Huiquan about the 
origin of this anecdote. Huiquan said he did not find it recorded in the 
Tripitaka. Wang said he chanced upon it in the Da Fantianwang wen fo jueyi 
jing. According to Wang, the story reads as follows: "Brahma came to Mount 
Lingshan, brought yellow bala flowers as offerings, and offered his body as a 
chair, requesting the Buddha to preach the Dharma for the good of sentient 
beings. The Lord ascended the pulpit and raised a flower. None among the 
millions of celestial and worldly beings who were present could understand 
the message. Only Mahâkàsyapa cracked a smile. The Lord said, 'I have the 
true eye treasure of the True Dharma, the wondrous mind of nirvana, the 
uncharacterizable true reality, now I transmit it to Mahàkâsyapa.' Wang also 
remarked that this scripture discusses mostly royal affairs. Therefore, it was 
stored in royal palace and thus not many people know of it." See Rentian 
yanmu, T 48.325b3-13. 

198. Kâsyapa Mâtanga was one of the first Indian Buddhist missionaries 
and translators who came to China. See Gaoseng zhuan, T 50.1:322cl3—323a23. 
Zurcher, The Buddhist Conquest of China, pp. 28 and 30. 

199- "Liu Han" in the original text. The Han dynasty is called thus because 
it was founded by Liu Bang. There are two Han dynasties: the Former Han 
[206 B.c.E.—8 c.E.} and the Later Han [25-219 c.E.]. 
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200. The Liang dynasty [502-557] , the Wei dynasty [534-556] , 
201. I.e., Zhiyi (538-597) . Since Zhiyi made his abode on Mount Tiantai, 

he was called Great Master Tiantai. He was the founder of the Tiantai school 
based on the Lotus Sutra. The Tiantai school was famed for its particular method 
of practicing samatha and vipasyanâ. For a biography of Zhiyi, see Xu gaoseng 
zhuan, 17:564al8—568al5. For studies on Zhiyi and his teachings, see, inter 
alia, Leon Hurvitz, "Chih-i (538-597) : An Introduction to the Life and Ideas 
of a Chinese Buddhist Monk," Mélanges chinoises et bouddhiques, 12 (1960-62) ; 
Neal Donner and Daniel B. Stevenson, The Great Calming and Contemplation: 
A Study and Annotated Translation of the first Chapter ofChih-l's Mo-ho Chih-
Kuan (Honolulu: University of Hawai'i Press, 1993); Paul L. Swanson, Foun-
dations ofT'ien-T'ai Philosophy: The Flowering of the Two Truths Theory in Chinese 
Buddhism (Berkeley: Asian Humanit ies Press, 1989). 

202. For Zen followers the term "scriptural teachings" denotes all the other 
schools of Buddhism. It is odd that Thông Bien particularly identifies the 
"scriptural teachings" with Tiantai. 

203. I.e., Huineng (638—713), also called Caoxi because he lived in Nanhua 
Temple near Caoxi. See Chuandeng lu, T 51.235blO—237al2 and Song Gaoseng 
zhuan, T 50.754cl—755clO. For a thorough study of historical issues concern-
ing Huineng, see Yampolsky, The Platform Sutra of the Sixth Patriarch. 

204. Mou Bo or Mouzi, author of the Lihuolun, probably the first treatise 
written by a Buddhist convert in defense of Buddhism. The date of Mou Bo 
and his work is highly controversial. See Hongmingji, T 52.1a26—7a22; Chu 
sanzangji ji, T 55 .82c29-83a l ; Fozu tongji, T 49.35:332a27—b5; Fozu lidai 
tongzai,T 4 9 . 5 1 0 b l 7 - 5 l 4 a 9 ; Shishi jiigulue T 4 7 . 7 6 9 a l 2 - c 6 . For a detailed 
discussion on this subject as well as a summary of other scholars' opinions 
regarding it, see Zurcher, The Buddhist Conquest of China, pp. 13—15. For studies 
concerning Mou Bo's works, see, for instance, P. Pelliot, "Meou-tseu ou les 
doutes levés,"TP 19 (1920):255—433; Matsumoto Bunzaburô, "Mushi riwaku 
ron no chosaku nendai kô," in Bukkyô shi zakko (Osaka: Sôgensha, 1944); 
Fukui Kôjun, "Mushi no kenkyu," in Dokyo no kiso teki kenkyû (Tokyo: Risôsha, 
1952). 

205. Kang Senghui, a Sogdian monk born in Jiaozhou, was one of the most 
important Buddhist figures in Wu. For a detailed discussion on Kang Senghui's 
life and activities, see Zurcher, The Buddhist Conquest of China, pp. 51—55; for 
his biography, see Gaoseng zhuan, T 50.326a; 2 3 5 a l 3 - 2 3 6 b l 3 ; Chu sanzangji 
ji, T 55 .96a29-97a l7 . 

206 . For the biography of Tanqian ( 5 4 2 - 6 0 7 ) , see Gaoseng zhuan, T 
50.571bl2—574b6; for a summary of his biography in English, see Whalen 
Lai, "T'an-ch'ien and the Early C h a n Tradition: Translation and Analysis of 
the Essay 'Wang-shih-fei-lun'," in Early Ch'an in China and Tibet, ed. Whalen 
Lai and Lewis Lancaster (Berkeley: Asian Humanit ies Press, 1983), pp. 65— 
87. Obviously, this is Dharma Master Tanqian of the Sui dynasty and not the 
Capital Tanqian of the Qi (Gaoseng zhuan, T 50.4l3al8—26) as Trân Vân Giâp 
has erroneously identified him in "Le Bouddhisme," p. 210. Tanqian had a 
very close relationship with Sui Gaozu. 

207 . Obscure passage (Thien TJyên, 2 0 b l ; Dai Nam, 15b6). The five 
characters chiphâp dâ hâu vân ¿ ¿ S l È / n should be emended to chiphâp 
su vân ÉfijÎT?). Tfân Vân Giâp ["Le Bouddisme," p. 208] interprets the 
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character hau as "the Queen," i.e., Sui Gaozu's wife; this is wrong, since in his 
reply Tanqian said, "You are the compassionate father {tit phu of all the 
world," and he was obviously responding to Sui Gaozu. See Thien Uyen, 21a3; 
Dai Nam, I6a7. 

208. The original text has dieu ngu\d®, which is one of the ten epithets 
of the Buddha. The ten epithets of the Buddha have been discussed by Kotatsu 
Fujita, Tamakt Comm.. Vol., pp. 81—98. 

209. Giang dong tE [Ch: jiangdong ] in the original text. 
210. Luy Lau was the capital of Giao Chau (Jiaozhou). 
211. Both the Thien Uyen (20bl0) and the Dai Nam (I6a3) have khau ni 

danh FTFK . The editor(s) of the Dai Nam added a smaller character ty J§;, 
which seems to have been a correction added to it later to make the phrase 
read ty khau ni danh. This does not seem to be the case with the Thien Uyen. Le 
Manh That suggests that khau ni danh must be a scribal error for Khau Da La 
F f ^ p . who, according to the Co Chau Phap Van Phat Ban Hanh NgU Luc, 
together with Mo Luo Qi Yu were two monks who came to the Luy Lau 
Citadel, administrative territory of Shi Xie (Si Nhiep) around the end of Han 
Lingdi's reign (168—189). They were invited by a layman named Tu Djnh to 
stay. Mo Luo Qi Yu declined and went on with his journey. Khau Da La 
remained and later on transmitted his teaching to A Man, and with this the 
provenance of the four sages Phap Van, Phap Vu, Phap Loi, and Phap Dien 
[Dharma Cloud, Dharma Rain, Dharma Thunder, and Dharma Lightning). 
The Dao Giao Nguyen LUu, upper volume, 9b6—9, in the section "Indian Monks 
Under King Hung" considered Khau Da La one of those monks who had met 
Tu Dinh and transmitted his teaching to A Man. See LMT, p. 206, n. 17. In 
three different versions of the same story recorded in the Linh Nam Chich 
Quai, the monk was referred to as Xa Le or Ca Xa Le and not Khau Da La. See 
Viet Nam Han Van Tieu Thuyet, 2.1:69, 162, 234. Note, however, that "xa le" 
simply means "master," and "Ca Xa Le" might be another reading for "Khau 
Da La." Concerning Tu Dinh, the Co Chau Tvt Phap Pha Luc recorded as fol-
lows: "At the time when King Si [Nhiep] governed Giao Chau, a man from 
Cambodia [Cao Man in Vietnamese] named Tu Dinh came to settle down at 
Man Xa Village, Sieu Loai District. He was a simple man who preserved his 
good nature, but his behavior was beyond all conventional rules. He took 'Man' 
as his family name." See "Le Bouddhisme," p. 219, n. 1. 

212. The Gaoseng zhuan, T 50.388al6—c5, mentioned a Qi Yu, who had 
traveled through Jiaozhou and Guangzhou amidst supernatural events and 
arrived at Luoyang around the end of the Jin Huidi's reign (305—306). The Co 
Chau Phap Van Phat Ban Hanh Ngit Luc [Recorded Sayings of the Phap Van 
Buddha at Co Chau] also recorded a Qi Yu [Ky Viic], who arrived in Luy Lau 
at the same time with Khau Da La toward the end of the Han Lingdi era 
(168—189). Note a difference of almost a hundred years between the dates 
given by the two texts. Le Manh That, distrusting the accuracy in terms of 
dates given by the Co Chau Phap Van Phat Ban Hanh NgQ Luc, is of the opinion 
that the Qi Yu mentioned in these two texts was one and the same person who 
arrived in Luy Lau simultaneously with Khau Da La around 290—300. See 
LMT, p. 206, n. 18. 

213- Zhi Jiang Liang or Zhi Jiang Liang Zhe (c. third century). Not much 
is known about this man except that he was an Indo-scythian who translated 
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the Fabua sanmeijing in Jiaozhou. According to Zurcher, Zhi Jiang Liang might 
have been the same as Zhi Liang Lou Zhi, who translated the Shi'er youjing in 
Guangzhou. See Zurcher, The Buddhist Conquest of China, p. 71. 

214. Both the Thien Uyen (20bl l - 2 1 a l ) and the Dai Nam ( l6a4-5) have 
kim htlu hitu pháp dac hien thtídng pháp sí tí ty ni da lUu chi, which should be 
emended to kim htlu büu pháp hien thtídng si dac pháp tí ty ni da Itíu chi 

For Pháp Hfén's biography, see 
this translation. 

215. We do not find such conversation in Tanqian's biography in the Gaoseng 
zhuan. 

216. Quan Deyu (757—818) was prime minister under Tang Xianzong. 
Quan was also a Buddhist and wrote extensively on the temples and lives of 
the monks of his time. However, according to Tran Van Giáp, this "preface" 
could not be identified. Giáp reported that he had searched through Quan 
Deyu's literary works entitled Quan Wengung shi, published in the Qinding 
quantangwen, but could not find this "preface." See "Le Bouddhisme," p. 211. 

217. For a biography of Zhangjing Yun (?—818), see Chuandeng lu, T 
51.252bl9—c23; Wudeng huiyuan, upper vol., pp. 153—54. Yun seemed to be 
a minor figure in the Chinese Zen tradition. We do not know why Thong 
Bien especially mentioned him in this connection. 

218. On the relations of the Wu-Yue Kingdom with Buddhism, see Albert 
A. Dalia, "The 'Political Career of the Buddhist Historian Tsan-ning," in David 
W. Chappell, ed., Buddhist and Taoist Practice in Medieval Chinese Society. Buddhist 
andTaoistStudiesII (Honolulu: University ofHawai'i Press, 1987), pp. 155—66. 

219- Lam Hue Sinh (?—1063) or the National Preceptor Hue Sinh of the 
thirteenth generation of the Vinltaruci school. According to our text, this 
generation consists of six persons, but the biographies of only three of them 
are recorded, namely, those of Lam Hue Sinh, Khtfdng Thien Nham, and 
Nguyen Bon Tich. See also Liidc truyen Các Tác Gia Viét Nam, 1:140. 

220. According to our text (65al-66b3), VUdng Chán Khóng (P-1100) 
was one of the three Masters belonging to the sixteenth generation of the 
Vinltaruci school. The other two are Trí Nhán and Dao Lám. See also Lvtdc 
truyen Các Tác Gia Viét Nam, 1:143. 

221. Mai Vién Chieu (998—1091) belonged to the seventh generation of the 
Vó Ngón Thóng school. See also Ltídc truyen Các Tác Gia Viét Nam, 1:141. 

222. Nhan Quáng Trí also belonged to the seventh generation of the Vó 
Ngón Thóng school. 

223. The phrase "the successor of Kang Senghui" figures only in the Dai 
Nam (I6b3) in smaller characters as a marginal note obviously by the compilers 
of the Dai Nam. The Thien Uyén does not have it. See Thien Uyén, 21al0. 
Nothing is known about this Lói Ha Trach. According to Thóng Bien, the 
scriptural teachings began with Mou Bo and Kang Senghui. It is not known 
whether Lói Ha Trach studied directly with Kang Senghui or whether Thóng 
Bien only referred to him as someone who carried on the scriptural school 
represented by Kang Senghui. The Linh Nam Chkh Quái says that when they 
first became monks Khóng Lo and Giác Hái came to dwell at the temple of 
Há Trach. See Chan Hing-ho, Viét Nam Hán Van Tieu Thuyet, 2.1:173—74. 

The biography of Giác Hái (who belonged to the tenth generation of the 
Vó Ngón Thóng school) in our text also tells us that at first Khóng Ló (who 
belonged to the ninth generation of the same school) and Giác Hái served 
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Master Ha Trach. So there might have been a Zen Master named Ha Trach 
belonging to either the seventh or eighth generation of the Vo Ngon Thong 
school under whom both Giac Hai and Khong Lo studied. However, according 
to our text the seventh generation of the Vo Ngon Thong school consists of 
seven persons. Yet it only recorded the biographies of six persons, namely, Mai 
Vien Chieu, Dam Cufu Chi, Nghiem Bao Tinh, Pham Minh Tam, Nhan Quang 
Tri, and probably Ly Thai Tong. Besides, none of the patriarchs who belonged 
to generations either before or after the seventh has the name Loi Ha Trach. 
According to the Thten Uyen, Ha Trach was the name of a Zen Master who 
lived at Moc Ngtfu Temple at Do Bo District. See Thd Van Ly Tran, 1:443, n. 
2. However, we do not know whether Loi Ha Trach was the same as this Ha 
Trach. 

224. The Toan Thu, "Ban Ky," 1:181, records, "[In the second year of the 
Thai Binh era (971)] the court hierarchy and ranks for monks and Daoist 
masters were installed ( . . . ) National Preceptor Ngo Chan Ltfu was made 
Khuong Viet Thai Sii, Triidng Ma Ni Religious Monk Scribe, Dang Huyen 
Quang Sung Chinh Uy Nghi." Thus, the "Tang Luc" was a rank for Buddhist 
monks and was installed since the reign of Dinh Tien Hoang. The monk 
TrUdng Ma Ni was the first to hold this office. In China, this rank began with 
Duanfu under Wenzong of Tang (827—840). We can glean some of the signif-
icance of this rank through the following words of Wuzong: "Since there was 
Buddhism until now, what evidence there is about its ups and downs, let the 
monk scribes of the two institutions together with the monks versed in the 
three disciplines write down and submit it to me." See Dasong seng shiliie, T 
54.243a26—28. Thus, it seems that a monk scribe's responsibility beside keep-
ing documents, also holds the function of a Buddhist historian. 

225. The bestowing of a purple robe to a monk began in China with Wu 
Zetian (684—774). In 690, monk Falang found in Dayunjing a passage justifying 
the enthronement of Wu Zetian, who was made prefect and given a purple 
robe by the latter. See Dasong seng shiliie, T 54.248c3-249a29. 

226. According to the Dasong seng shiliie, T 54.244b29—cl 5, the rank National 
Preceptor started with monk Fachang under the Northern Qi (550—577). The 
rank is defined as follows: "In terms of teachings, he must be well versed in 
the three baskets, and master the five sciences. The entire country takes refuge 
in him. This explains the title [of National Preceptor}." The five sciences are 
philosophy, grammar, logic, medicine, and technology. 

227. This is obviously a paraphrase of the famous passage from the Hrdaya-
Prajnaparamita-Sutra [Heart Sutra]: riipam sunyata sunyataiva rupam, riipan na 
prthak sunyata siinyataya na prthag rupam, yad rupam. sa sunyata ya sunyata yad 
riipam. For an extensive study of the statement "form is emptiness, emptiness 
is form" in the Heart Sutra, see Donald S. Lopez, Jr., The Heart Sutra Explained 
(Albany: State University of New York Press, 1988), pp. 57-93; Geshe Kelsang 
Gyatso, Heart of Wisdom (London: Tharpa Publications, 1986), pp. 26-76 . 

228. For the expression "rain of Dharma," see, for instance, Mahayanasutra-
lamkara 9-6: Buddhahood is said to be all phenomena, and alternatively to be 
removed from all phenomena. Because it produces the jewel of Dharma so 
great and vast, it resembles the mine of Dharma-jewels. Because it is the cause 
producing the accumulation of virtues for living beings, it becomes a cloud 
showering on them a rain of Dharma, vast, well disposed, and inexhaustible. 
(buddhatvam sarvadharmah samuditamatha va sarvadharmavyapetam, prodbhute-



394 Notes to Pages 130-132 

dharmaratnapratatasumahato dharmaratnâkarâbham! bhutânâm suklasasyaprasava-
sumahato hetuto meghabhûtam, dânâddharmâmbuvarsapratatasuvihitasyâksayasya 
prajâsuH). See Sylvain Levi, Asariga. Mahâyâna-Sûtrâlamkâra. Exposé de la doctrine 
du grand véhicule selon le système Yogâcâra Tome I. Texte (Paris: Librairie Honoré 
Champion, 1907), p. 34. 

229- Both the Thiên Uyê'n (21b5) and the Dai Nam (I6b9) have Long 
Chudng Bào Tu, but it should be corrected to Thiên Chtfdng Bào Tu. See 
Toàn ThU, "Bàn Ky," 3:277; Viêt SûLuçfc, 3:2a5. 

230. Cûu Liên was the name of a prefecture. According to the Viêt Sù LU de, 
3, 20b7 "in the fourth month of the eighth year of the Kien Gia era (1218), 
the king visited Cûu Liên Châu to watch fishing." It was also the site where 
Tran Tu Khânh stationed his troops in the spring of 1215 to fight Nguyên 
Non. 

231. Hoàng Xuân Hân reported in Ly Tbudng Kiêt that according to the 
TU Tri Thông Giâm TrUdng Biên, the original name of Mân Giâc's father was 
Ly Hoài To, who led an envoy to the Song court in 1073 to report the death of 
Ly Thânh Tông. Because of the name taboo under the Tfân, the last name Ly 
was changed into Nguyên. See Thci Van Ly Tran, 1:298, n. 1. 

232. Teacherless wisdom is a term used to denote the Buddha's wisdom or 
omniscience. "Chapter on Parable" in the Lotus Sutra talks about "Omniscience, 
Buddha's wisdom, natural wisdom and teacherless wisdom." See Hurvitz, Scrip-
ture of the Lotus Blossom, p. 63-

233. According to the Viêt Sù LUtìc, 2:12b6—7, in the eighth month of the 
seventh year of the Chudng Thânh Gia Khânh era (1065), Ly Nhân Tông 
visited the Cûu Lan Provincial Palace and named it Cành Hung. 

234. Chi nhân ^P À [Ch: zhiren ] in the original text. The term obviously 
denotes a Bodhisattva according to Màn Giâc's teaching. 

235. According to Lê Manh Thât, Màn Giâc might not have died in 1096, 
because Màn Giâc had a disciple named Bon Tinh, who belonged to the ninth 
generation of the Vô Ngôn Thông school, and Bon Tinh died in 1176 at the 
age of seventy-seven. Bon Tinh, thus, must have been born in 1110 and could 
not have met Màn Giâc to become his disciple. See LMT, p. 210, n. 6. 

236. The Dai Nam Nhat Thong Chi (27:30), "Hà Nói Province," wrote: 
"Mount Ninh Sdn was nineteen miles to the north of the district town Chudng 
Dûc, opposite the Hât River. Under the Lê a provincial palace was built there 
as a recreation place." According to the Dai Nam Nhat Thong CM(27:l6—17), 
Chudng Dûc District was contiguous to Thanh Oai District in the east, to My 
Ludng District Sdn Tây Province to the west, Hoài An District to the south, 
and Yèn Sdn District Sdn Tây Province to the north. Chudng Dûc is thus now 
Chudng My District, Hà Dông Province. 

237. ÛngThiên Prefecture, also called Nam Kinh, was a prefecture belonging 
to the capital Thàng Long. See Thd VânLy Tran, 1:264, n. 1. See LMT, p. 210, 
n. 2. 

238. The name Kim Bài appeared twice in our text. Than Nghi's biography 
said: "Zen Master Than Nghi of Thang Quang Temple Village, Kim Bài . . . " 
(39b8). Kim Bài thus must be a geographical unit larger than a village. Yet in 
this biography Kim Bài is said to be a village. Lê Manh Thât suggests that 
there might have been a Kim Bài Village pertaining to Kim Bài Prefecture or 
Kim Bài Province. See LMT, p. 211, n. 3. 
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2 3 9 . See A. Waley, The Analects of Confucius (London, 1949) , p. 128. 
2 4 0 . A monk asked Zen Master Zhaozhou: "Does a dog have Buddha-

nature?" Zhou said: " N o ! " See Wumenguan, T A8.1:292c21. 
2 4 1 . A monk asked Zen Master Weikuan: "What is the Tao?" The Master 

said: "The great mountain is beautiful . " The monk continued: " I asked you 
about the Tao, why are you talking about the beautiful mounta in? " Weikuan 
said: "You only know about the beautiful mountain, how can you attain the 
Tao?" T h e monk asked: "Does a dog have Buddha-nature?" Weikuan said: 
"Yes!" The monk asked: " D o you have it, Teacher?" Weikuan said: "I don't . " 
The monk said: "All sentient beings have Buddha-nature, why don't you alone 
have i t? " Weikuan said: " I 'm not all sentient beings . " T h e monk asked: "If 
you're not all sentient beings, are you a Buddha then?" Weikuan said: " I 'm 
not B u d d h a either." See Chuandeng lu, T 51 .255a l6—22. 

2 4 2 . Bo J u y i used to come and asked Zen Master Weikuan: " W h a t do you 
use, sir, to preach the Dharma?" Weikuan said: "Supreme enlightenment cloth-
ing one's body is the precept, speaking from one's body is the law, acting 
through one's body is meditation. Its application is threefold but the goal is 
one. It is like the rivers of Yangzi, H u a n g , Hua i , and Han; each has its name 
according to its site. T h e names are various, yet the nature of water is nondual. 
Since the precept is the law, and the law is meditation, how could any dis-
crimination arise between them?" See Chuandeng lu, 7:255a25—29-

2 4 3 . At the end of Dao Hue's biography we read: " H i s disciple Q u a c h 
T a n g T h o n g prepared offerings and brought his body back to his native district 
to cremate it . " Based on this passage, Le Manh That suggests that Nhi i N g u y e t 
mus t be a district under the Ly. It might have been a brief name for Nhi l 
N g u y e t G iang Lo that the An Nam Chi Luge, 1 :19 , has mentioned. Its territory 
probably includes the villages at the trifurcation at present-day Nhtf N g u y e t 
Village, including the Yen Phong Prefecture. See LMT, 2 1 2 , n. 3. 

244 . Which is now Chan H o Village, Yen Phong Prefecture, Bac N i n h 
Province. 

2 4 5 . I.e., T h o n g Bien, whose last name was N g o and who was well versed 
in the Lotus Sutra. 

246 . According to tradition the Buddha , after leaving home to search for 
enlightenment, spent six years in the snow mountain (or the forest) practicing 
austerities. See, for instance, Guoqu xianzai yinguo jing {Sutra on the Past and 
Present Cause and Effect] T 3 . 6 2 2 b 4 - 6 . This seems to have a very significant 
meaning in Vietnamese Buddhi sm. 

2 4 7 . We read in the Toan Thit, "Ban K y , " 4 : 2 9 3 : "In the spring, the tenth 
month [of the twelfth year of the Dai Djnh era (1151)] , Princess Thuy Minh 
passed away." Thus , in 1151 Princess Thuy Minh, Ly Anh Tong ' s grandmother 
and Ly Than Tong ' s daughter, was already dead. So what is recorded here 
might be an error. 

2 4 8 . Ly Anh T o n g (1136—1175), whose personal name was Thien To, was 
the second son of Ly Than T o n g . Anh T o n g was particularly interested in 
geography. Dur ing his reign, he traveled to all the islands and areas in the 
Nor th and the South and had maps drawn and records made about the land-
scapes of those areas. H e had composed a work on geography entitled Nam 
Bac Phien Gidi Dia Do, which is now lost. See LUdc Truyen Cac Tac Gia Viet 
Nam, 1: 147; Viet Sii Luac, 3 : 2 b 4 - 8 b l . 
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249. The Dai Nam Nhät Thong Chi(27:73), "Hä Nöi Province," wrote: "Bäo 
Thien Temple was located at Thien Thi Village, Tho Xiio'ng Prefecture, formerly 
called Bäo Thien, erected by Ly Thanh Tong. The emperor also had the Dai 
Thang Tü Thien Stupa erected, which stood about a few dozen yards high, 
consisting of twelve stories. Thanh Tong also had 12,000 pounds of copper 
taken from the royal store to build the bell." The Viet Sit Litdc and the Toän 
ThU recorded that in 1056 Ly Thanh Tong had the Süng Khänh Bäo Thien 
built, and the following year he had the Dai Thäng Tü Thien Stupa erected. 

250. According to both the Viet Sü Lüde, 3:7b9, and the Toän ThU, "Ban 
Ky," 4:299, the tenth year of the Chinh Long Bäo Üng era was the year of 
nhäm thin and not ät hdi. Le Manh Thät pointed out that none of the years 
during the Chinh Long Bäo Üng era (1163—1172) was the year of at hdi. See 
LMT, p. 214, n. 8. 

251. Dieu the ¿l^W- [Ch: miaoti] in the original; obviously means the 
Dharmakäya. 

252. Note a mispunctuation in the Dai Nam (19al0) here: a period is placed 
at the end of the words Thäng Long, which reads: tong xä Idi an tri thäng long 
s s l ^ i Ü ^ M ^ S i [brought his remains to be kept in Thäng Long}. How-
ever, the punctuation should be before the words Thäng Long, since they are 
the site where Van Tue Temple was located. This temple was the abode of Zen 
Master Bien Tai, only a paragraph of whose biography was recorded following 
Dao Hue's biography. It reads as follows [24al l -24b l } : Zen Master Bien Tai 
of Van Tue Temple* in the capital of Thäng Long was a native of Guangzhou 
who came to our country during the reign of Ly Thänh Töng.f He received 
the Dharma from National Preceptor Thong Bien and, obeying the royal edict, 
edited the Chieu Doi Luc [Collated Biographies].:): 

253. According to the Dai Nam Nhät Thong Chi(29:17), "Sein Tay Province, 
Kien Tri Dien Cäch section," My Lüöng District formerly was Quäng Oai 
District. According to Thd Vän Ly Tran, 1:482, it is My Läng üEifl, and not 
My Lifdng ^ which nowadays belongs to Höa Binh Province. 

254. Here it is only said that Bäo Giäm was a native ofTrung Thuy Village, 
yet in Quäng Nghiem's biography we read that his temple, Tinh Quä, was in 
Trung Thuy, Triiöng Canh (36all) . Regarding Tniöng Canh, we read in the 

* The Viet Sit Lüde, 2:3a6, wrote: "In the same year (i.e., 1011), in the precincts 
of the city were built the Thai Thanh Palace, the Van Tue temple . . . ." The Tay Ho 
Chi, section on "Temples," wrote: "Van Nien Temple was located to the west of Tay Ho 
(West Lake) in the territory of Quän La Village, formerly called Van Tue, subsequently 
changed to Van Nien. In the fifth year, giäp dan, of the Thuan Thien era (1014), the 
General Supervisor of Monks of the Right Office petitioned to establish an altar there 
to ordain monks. The emperor granted permission. During that period, eminent monks 
such as Läm Hue Sinh, Ly Thäo Dtföng, successively became its abbot. Afterward, 
there was an extraordinary monk from Guangzhou who made his abode there. He also 
edited the Collated Biographies, which is still in circulation. This temple still exists 
today." 

f The text has Hieu Thänh Tong. Hieu ^ should be emended as Ly^. 
| The Chieu Doi Luc [Collated Biographies) was also mentioned in Than Nghi's 

biography (40a9) as Chieu Doi Ban, whereas here it is called Chieu Doi Luc. This text 
is lost, and the Tay Ho Cht, a work written after 1851, was the only book that men-
tioned this work. 
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Kieh Van Tieu Luc, 6:65, that "the Ly and Tran dynasties established the Trtfdng 
Canh District at Dan Phung." The same book (6:63) also tells us that Trung 
Thuy Village belongs to Dan Phung District. 

255. These are the principal scriptures of Confucianism. The Book of Odes 
recorded some of the most ancient folk poems and songs of China. Tradition 
has it that Confucius edited it. The Book of Documents is a book of history. The 
Book of Rites recorded the rites and rules of behavior of ancient China. The 
Book of Changes is, among other things, a book of divination. 

256. On this rank, see An Nam ChiLuac, 14:133. 
257. See Dongshan Liangjie's "Baojing Sanmei Ge" [Song of the Precious 

Mirror of Concentration}: 
The archer Yi relies on the strength of his skills, 
Hits the target within a hundred feet everytime. 
But what makes the tip the arrow hit [the mark}, 
Does not have anything to do with the strength of his skills. 

See Rentian yanmu, T48.321b5. See also Huainanzi, 20, 3b4—6. 
258. The Buddhabhumisutra uses the metaphor of space to describe the ten 

characteristics of the Dharmadhatu [the Realm of Ultimate Reality] or the 
ground of the Tathagata's wisdom. The original Sanskrit of this siitra is lost. 
The Tibetan text is found in Nishio Kyoo, The Buddhabhumi-sutra, pp. 4—8. 
Chinese text in Buddhabhumi-sutra, T I6.721a4—bl 1. For Silabhadra's com-
mentary, see Nishio, part 2, pp. 213—28; for Bandhuprabha's commentary, see 
Buddhabhumusutra-s'astra, T 26.304b25—306al8. 

259- There is definitely some confusion regarding the name Khong Lo. 
The biography of a man by the name of Khong Lo has been recorded in many 
books. See, for instance, Linh Nam Chich Quai (Viet Nam Han Van Tieu Thuyet, 
2.1:173-74); An Nam Cht'Luc/c, 15:147. According to the Thd Van Ly Tran, 
1:384, n. 4), the biography of a certain Khong Lo is also recorded in the Thinb 
Thanh VUctng Khong Lo Thien SU Dai Khoa. This book is unfortunately not 
available to me at the present time. 

260. The Dai Nam Nhat Thong Chi, "Nam Dinh Province, section on Temples 
and Shrines," records: "Than Quang Temple, formerly Nghiem Quang, is 
located at Dung Nhue Village, Giao Thuy District. A big temple, which used 
to be the abode of Dtfdng Khong Lo, it is now considered to be miraculous. 
Whenever there is calamity or drought people would come to the temple and 
pray, and every time their prayer is answered." 

261. According to our text, Giac Hai belonged to the tenth generation of 
the Vo Ngon Thong school. His biography is recorded in many literary sources. 

262. Ha Trach Temple might be the temple of Loi Ha Trach, a Zen Master, 
who, according to Thong Bien, was the same generation as Mai Vien Chieu 
and Nhan Quang Tri. See n. 223 to Thong Bien's biography. Ngo Thi Si 
remarked in Viet Sit Tieu An (p. 143): "The Ly dynasty supported Buddhism. 
Since Van Hanh became famous, people took after him. Then there were Dtfdng 
Khong Lo and Nguyen Giac Hai, both natives of Hai Thanh, who served Ha 
Trach as their teacher. . . ." 

263- The An Nam Chi Nguyen, 3:211, recorded as follows about Khong Lo: 
"Zen Master Khong Lo was a monk from Giao Thuy Prefecture. He could fly 
in the air and walk on water, tame tigers and subdue dragons. [His supernatural 
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powers} were magnificent and mutifarious. No one was able to fathom them." 
Note that the An Nam Chi Nguyen does not agree with the Thien Uyen and the 
Dai Nam as regards where Khong Lo came from. The An Nam Chi Nguyen 
said nothing about Khong Lo's relationship with Giac Hai but recorded that 
Giac Hai also hailed from Giao Thuy. The An Nam Chi Nguyen was composed 
later, when geographic names might have been changed. The fact that it re-
corded that Khong Lo and Giac Hai came from the same place simply confirms 
that these two masters were actually religious companions, since according to 
the Thien Uyen, Khong Lo and Giac Hai came from the same place [i.e., Hai 
Thanh}. Note that the LTnh Nam Chich Quai recorded in another story about 
Minh Khong that formerly Minh Khong lived at a temple named Khong Lo 
at Giao Thuy Village. See Chan Hing-ho, Viet Nam Hart Van Tieu Thuyet, 
2.1:80. 

264. The King of Emptiness means the Buddha, because he has realized 
the emptiness of all phenomena. See Chuandeng lu, T 51.303b5. 

265. Zen Master Zongxin told his teacher Daowu: "Since I've been here I 
haven't been given instruction about the essence of the mind." Daowu said: 
"Ever since you've been here there hasn't been a moment that I didn't give 
you instruction about the essence of the mind." Zongxin said: "When did you 
instruct me?" Daowu said: "You brought the tea, I took it. When you greeted 
me, I bowed my head. When have I not instructed you about the essence of 
the mind?" See Chuandeng lu, l 4 : 3 1 3 b l 9 - 2 2 . See also Shenhui's remark in his 
biography in ibid., 324b6. 

266. One night Zen Master Yaoshan was walking on the mountain chanting 
a sutra. It was a cloudless night and the moon was clear. Yaoshan burst out 
laughing, and his laughter traveled ninety miles until it reached the east of 
Liyang. On that occasion Governor Li Ao composed a poem dedicated to him: 

He has found a remote site that brings rustic joys, 
The entire year he greeted no one, bade farewell to no one. 
At times he would climb to the solitary mountaintops, 
And utter a laughter under the moon and the floating clouds. 

See Chuandeng lu, l4 :312b22. 
According to the Dai Nam, Khong Lo's personal name was recorded as Chi 

Thanh or Minh Khong, his family name was Nguyen, and Khong Lo was 
apparently his Dharma name. In the LTnh Nam Chich Quai there are two biog-
raphies: one of Khong Lo and one of Nguyen Minh Khong. According to this 
book, Khong Lo's family name was Diidng and he was a native of Hai Thanh 
District. This Khong Lo was a religious companion of Giac Hai, also of Hai 
Thanh, and both served Master Ha Trach in their early days as monks. The 
other biography is of Zen Master Minh Khong. According to this, Minh 
Khong's personal name was Nguyen Chi Thanh. He was a native of Dai Hoang 
Dam Xa District, Trifdng An, and was a disciple of TO Dao Hanh. It was this 
Nguyen Minh Khong who cured Ly Than Tong's illness. It is quite clear that 
according to Link Nam Chich Quai, Diidng Khong Lo and Nguyen Minh 
Khong were two different persons: Minh Khong was a disciple of Tuf Dao 
Hanh, Khong Lo was a companion of Giac Hai. Some earlier authors, such as 
Ho Nguyen Truing and Phan Huy Chu, were of the opinion that there was only 
one Khong Lo (Thrj Van Ly Trari). It is difficult to say whether there was only 
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one Khóng Ló since not only are different family names given but also different 
dates regarding his death. The Thien Uyén recorded that he died in 1119; the 
Toan ThU, 1141, whereas in the present biography we have 1151. See Chan 
Hing-ho, Viet Nam Hán Van Tieu Thuyet, 2 .1 :80-81 ; 9 2 - 9 4 ; 172-74 ; 2 2 9 -
3 3 . 1 am of the opinion that Difdng Khóng Lo and Nguyén Minh Khóng are 
two different persons, and that it was the compiler(s) of the Thien Uyén who 
inadvertently mixed two biographies into one and took Minh Khóng and 
Khóng Ló to be one and the same person. Note that the Viet Dien also recorded 
that Dao Hanh, Minh Khóng and Giác Hái were religious companions. See 
Chan Hing-ho, Viet Nam Hán Van Tiéu Thuyet, 2.2:221—25. 

See Appendix II for complete translations of Khóng Ló's biography from 
the Dai Nam and the Linh Nam. 

267. The text has Kiét Tri but should definitely be amended to Kiét Dac. 
According to Lé Manh Thát, Mount Chi Linh is identical with Mount Phung 
Hoáng, Kiét Dac. This is based on the description of Mount Phung Hoáng in 
the Lich Trieu Hien ChUdng Loai Chi and the descr ip t ion o f M o u n t Ch i L i n h , 
K i é t Dac , in Bac Thanh Dia DU Chi and Dai Nam Nhat Thong Chi. K i é t Dac 
Village is now Chi Linh District, Hái Dudng Province. See LMT, p. 220, n. 1. 
See also Thd Van Ly Tran, 1:506, n. 1. 

268. Now Phü Dién Village, Hoai Dúc District, Ha Dóng Province. 
269. On Nguy Quó'c Bao, see Toan Thtí, "Ban Ky," 1:263, 265, 269, 271, 

273. 
270. Lé River [Li in Chinese} is in Yunnan (China). It is also called Jinsha 

River. According to the Hanfeizi, chapter "Daoyan," there was gold in the Li 
River in Jingnan. The government put a ban on panning gold from it. Those 
who violated it would be killed and their bodies exposed in the marketplace. 
Yet people continued stealing gold, knowing that they would not be appre-
hended. Hanfeizi remarked: "Even with the severe punishment of being killed 
and one's corpse being exposed, if we cannot catch those who do it, the stealing 
will not cease." See LMT, p. 221, n. 6. 

271. According to this, Bon Tinh died in 1176 at the age of seventy-six. 
Thus, he must have been born in 1100. If that is the case, Bón Tinh could not 
have "received the essence [of Zen] from Master Man Giác of Giáo Nguyén 
Temple" as the text has it, since Man Giác died in 1096 at the age of 
forty-five. Either the year of Man Giác's death or the lifespan of Bon Tinh is 
incorrect. 

272. Now Phü Cam Village, Yén Phong District, Bac Ninh Province. 
273. NhUdc quan ü ^ [Ch: ruó guarí}: in ancient China when a young 

man reached the age of twenty, a "hat" (quan) ritual was organized for him to 
mark his maturity. Subsequently, the expression ruo guan was used to denote a 
young man around twenty years old. 

274. I.e., the Renwang panruo boluomi jing, trans. Kumarajlva, 2 vols., T 
8.245. This probably was the text in circulation during the Ly dynasty. There 
is an earlier translation by Amoghavajra in 765 bearing the same title and also 
in two volumes. See also T 8.246. 

275. This probably refers to a dialogue between the two Zen masters Shitou 
and Yinfeng recorded in the Chuandeng lu,T 51 .259bl 1: "One day while Shi-
tou was cutting grass, Yinfeng stood by one side, his arms folded. Shitou 
threw the sickle down in front of him cutting a blade of grass. Yinfeng said, 
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'Venerable sir, you can only cut this one, not that one.' Shitou picked up his 
sickle. Yinfeng took it and made a gesture as if he were cutting grass. Shitou 
said, 'You can only cut that one, not this one.'" 

276. According to the Vimalakirtinirdésa-sûtra, when all the Bodhisattvas 
had given their explanations on the principle of nonduality, Manjusrï asked 
Vimalakïrti to elucidate on the subject. Vimalakïrti just kept silence, saying 
nothing at all. Manjusrï then praised Vimalakïrti for giving the profoundest 
explanantion of nonduality. See Etienne Lamotte, L'enseignement de Vimalakïrti 
(Louvain: Université de Louvain, 1962), p. 317; Thurman, The Holy Teaching 
of Vimalakïrti, p. 77. 

277. I.e., the doctrinal school as opposed to the Zen School. 
278. One day Zen Master Yangshan Huiji was talking to a monk when 

another monk who stood next to them said, "Talking is Manjusrï, keeping 
silent is Vimalakïrti." Huiji said, "Neither talking nor keeping silent, isn't 
that you?" The monk had no answer. Huiji said, "Why haven't you shown 
your supernatural power?" The monk said, "I'm not declining to show my 
supernatural power. I'm only afraid that you will include me among the adher-
ents of the verbal teaching." Huiji said, "Considering where you're coming 
from, you're not the eye of the transmission outside the teaching yet." See 
Chuandeng lu, T 51.283b29-c3. 

279. Hi di |if [Ch: xi yi} are terms borrowed from the Daodejing. See 
Ellen M. Chen, The Tao Te Ching (New York: Paragon House, 1989), p. 88. 

280. Yangyan see Lankâvatâra-sûtra, T I6.491a7-10. 
281. The Dai Nam (23b3) has sac tUdng fe^S [form and characteristic} 

instead of sac than [the form body}. 
282. Self-immolation, such as burning one's finger, is a form of offering to 

the Buddha or showing one's seriousness in taking a particular vow. This prac-
tice is still observed in Vietnamese Buddhism. 

283. On the three contemplations according to the Sutra of Perfect Enlight-
enment, see n. 88. 

284. According to the Viêt S it Luçfc, 3, the fifth year of the Thiên Tu Già 
Thuy era (1190) was the year canh tuât and not canh than, which was the 
fifteenth year of the Thiên Tu Gia Thuy (1200). It is possible that the word 
thâp [ten] might have been inadvertently omitted before the word ngû 5 
[five]. 

285. See Great Master Xiangyan Jideng's verse: 
The chick pecks from inside while the mother pecks 

from outside, 
The mother and the chick are both forgotten, 
Responding to the conditions properly. 
They rise in harmony, 
One leg in the wondrous cloud. 

See Chuandeng lu, T 51 .452bl6-18. See also Biyan lu, T 48.156a21-24: 
"A monk asked Jingqing, 'I spit, will you please peck, Teacher.' Jingqing 
said, 'Can you be alive again?' The monk said, 'If I can't, I would be derided 
by people.' Jingqing said, 'There goes another scarecrow.'" 

286. Hóa -f t [Ch: hua ] in the original text, literally meaning "to transform," 
an honorific term for "die." 
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287 . Phuc Chau [Fuzhou] was a prefecture since the Tang dynasty. Formerly 
called Minzhou, nowadays it belongs to Fujian Province, China. See Thd Van 
Ly Tran, 1 :477 , n. 1; "Le Bouddhi sme , " p. 249 . 

2 8 8 . Dharma-Eye (dharma-caksu) is one among the "Five Eyes," namely, the 
Physical-Eye (mamsa-caksus), Divine-Eye (divya-caksus), Wisdom-Eye (prajna-
caksus), Dharma-Eye (dharma-caksus), and Buddha-Eye (buddha-caksus). When 
a practitioner attains the Dharma-eye, he enters the Dharma (truth). See Ha j ime 
Nakamura , Bukkyo jiten, p . 266r. 

289 . One day Zen Master J ia shan Shanhui was coming up to the teaching 
hall when Daowu came with his staff. A monk asked: " W h a t is the Truth 
Body? " J i a shan said: "The Truth Body is without form." The monk continued: 
"What is the Dharma-eye?" J iashan said: "The dharma-eye is stainless." H e 
again said: "There is no Dharma in front of the eye. There is only consciousness 
in front of the eye. T h e Dharma is not within range of ear and eye." Daowu 
laughed. J iashan became confused and asked him: " W h a t are you laughing 
about? " Daowu said: "Venerable sir, you're the type who has left the world to 
become a monk yet hasn't met a teacher. You should g o to Zhezhong, Hua t ing 
Village, to study with the Venerable Chuanzi . " J iashan said: "Can I still g o see 
h im?" Daowu said: "That teacher, above there's no s ingle tile to cover his 
head, below there's not enough ground for him to stick an awl into." See Chuan-
deng lu, T 5 1 . 3 2 3 c 2 5 - 3 2 4 a 7 . 

290 . A monk asked Zen Master J iashan Shanhui: "Since the old days the 
intentions of the patriarchs and the teachings have been established, why are 
you, Venerable Sir, teaching nonbeing? ' J i a shan said: "I haven't been eating 
rice for three years, there is no puppet in front of my eyes." See Chuandeng lu, 
3 2 4 a 2 0 - 2 1 . 

2 9 1 . Compare with a verse by Zen Master J iashan Shanhui: 

One who is clear in mind does not attain enl ightenment, 
Only the deluded ones attain enlightenment. 
I 'm just a guy who lies at leisure with my legs stretched out, 
I 'm concerned neither with true nor false. 

2 9 2 . Both the Thien Uyen ( 2 8 b l 0 ) and the Dai Nam (25a5) have khoa B f , 
which should be emended to khoa S^f. See also Thd Van Ly Tran, 1 :478 . 

293 . See Chuandeng lu, T 5 1 . 2 8 7 b l 7 ; 3 8 4 b 2 8 ; 3 9 7 a 8 - 9 . 
294 . " A young novice after serving Zen Master J iashan Shanhui for many 

years left him to g o search for other Zen adepts all over the country without 
achieving any spiritual attainment. The novice then heard that people were 
flocking to Shanhui to study Zen. H e himself returned to Shanhui and asked, 
'Teacher, you have something so special, why didn't you tell m e before?' Shanhui 
said, 'You cooked the rice, I blew on the fire; you begged for a lms, I carried 
the bowl. When did I ever let you down?' T h e novice became enl ightened." 
See Chuandeng lu, 1 5 : 3 2 4 b 2 - 7 . 

295 . Compare with the passage in J iashan Shanhui's biography: "On the 
seventh day of the eleventh month of the first year, xinchou, of the Zhonghua 
era of the Tang (881) , the Master invited his patrons over and said, 'I have 
been discussing the Dharma with the monks for many years. Each of you 
should yourself grasp the profound intention of the Buddha's teaching. My 
illusory body has reached its t ime, I 'm go ing to leave this world. You should 
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take care of yourselves just as in the days when I was still with you. Don't be 
like the ordinary people and start grieving.' His instructions finished, at mid-
night, he silently passed away." See Chuandeng lu, 15:324b22—26. 

296. The it hour or hour of the rat is midnight. 
297. Jiashan Shanhui's biography is found in thzChuandenglu, T 5 1 . 3 2 3 c 2 0 -

324b28 . 
298 . I.e., the Hue Nhat Liet To YeuNghta [Record of Essential Sayings of the 

Patriarchs by Master Hue Nhat], This work is mentioned twice in our text, 
once here and another time in Nguyen Hoe's biography (36a9). Based on this 
we can say that some of the dialogues in our text are taken from this work. In 
these two biographies, although most of the encounter dialogues are similar 
to those that take place in Shanhui's and Huisi's biographies in the Chuandeng 
lu, the compiler of our text did not correct them because "thay have been 
recorded in the Essential Sayings of Master Hue Nhat." We know nothing 
about who Hue Nhat was and when he lived, although we might have a 
rough idea about the content of his book. 

299- According to the Viet Sit Luge, 2:1 la8 , "[in] the sixth year, ky hcji, of 
the Long Thuy Thai Binh era (1059) • . • the Sung Nghiem Bao DCfc Temple 
was built in Vu Ninh Province." Thus, its complete name was Sung Nghiem 
Bao Dtfc. 

300. The Dai Nam Nhat Thong Chi(28:33-34) "Bac Ninh Province" wrote: 
"Mount Trau Sdn, also called Mount Vu Ninh, is located twelve miles east of 
Que Dtfdng District-Town." The book also tells us that Mount Vu Ninh was 
also the site where the Vietnamese legendary hero Phu Dong Thien Viidng 
defeated the Yin army. According to the An Nam Chi Nguyen, Mount Vu 
Ninh is at Vu Ninh Chau. See also "Le Bouddhisme," p. 249 , Tbd Van Ly 
Tran, 1 :512, n. 1. 

301. According to Tran Van Giap Dong Tac was a village situated in Hoan 
Long District, Ha Dong Province. See "Le Bouddhisme," p. 249, n. 3. 

302. On the Avatamsaka-Sutra see T 10, no 279-
303. Also called Puxian pusa xingyuan zan, T 1 0 . 8 8 0 a l - 8 8 2 c l 7 . This is 

the same as the Toe Tat Man Pho Hien Hanh Nguyen Da La Ni but was later 
made a separate work. 

304. The Viet Sic LU<Jc, 3:1 la6—8, wrote: "In the spring [of the tenth year, 
at ti, of the Trinh Phu era (1185)} Lord Kien Ninh, Long ich, led twelve 
thousand troops to fight the tribal Lao of the Linh settlement in revenge for 
the La Bieu's defeat. On his arrival at the Do Gia Hamlet, Long ich sent 
emissaries to reassure and win over the rebels." Lord Kien Ninh is thus the 
title of Ly Long ich, son of Emperor Ly Anh Tong. The Toan ThU, "Ban Ky," 
4 :304 , also recorded the same event, yet has "Kien Khudng Vutdng" instead of 
"Kien Ninh VUdng." On Kien Ninh Viidng, see The) Van Ly Tran, 1 :512. 

305. The Viet Sit Lilac, 3:7b2—3, records as follows about Princess Thien 
Cufc: "[In] the fifth year, dinh hdi, of the Chinh Long Bao Cng era (1167). . . . 
Princess Thien Cue was married to the Marquis of Hoai Trung, Chief of Lang 
Chau." Among the events of the fifth year of the Tri Binh LJng Long era (1209), 
the same text ( 3 : 1 9 b 4 - 7 ) wrote: "The emperor sent Pham Du to Hong Lo to 
train troops for an eventual fight against the Thuan Liiu. When the Hong Lo 
men came to take him at the appointed time, Du was making love to Princess 
Thien Cifc and had forgotten all about the appointment and missed it. He 
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then took a galley and sailed to the Co Chau landing stage, went ashore and 
walked to the A Cao Village at Ma Lang where he was seized by NguySn Nau 
and Nguyen Nai, natives of Bac Giang, and handed over to Prince Sam who 
killed him." And again among the events of the first year of the Kien Gia era 
(1211) we read (3:22a7—8): "In the sixth month, one night To Trung Ttf 
went to Gia Lam Mansion to make love to Princess Thien Cue and was killed 
by her husband Viidng Thifdng, an orderly officer." See also Tbd Van Ly Tran, 
1:512. 

306. The Dai Nam Nhat Thong Chi (29:115) "Sdn Tay Province," section 
on "Temples and Shrines" mentioned a temple named Ho Nham under the 
Mac. This might have been the temple built by Dai Xa under the Ly. 

307. According to the Toan ThU, "Ban Ky," 4:296, D6 Anh Vu died in the 
autumn, the eighth month of the nineteenth year of the Dai Dinh era (1158). 
If the Toan ThU is correct, Do Anh Vu would not have been alive during the 
Thien Cam Chi Bao era (1174-1175). 

308. Solitary Buddhas are sages who attain enlightenment through contem-
plating the doctrine of dependent origination. See Nakamura Hajime, Bukkyo 
jit en, 76r-771. 

309- The original text (29b8) has thuyet which means to speak or preach. 
However, it is obvious in this context that "contemplate" would make better 
sense. 

310. Emperor Wu of Liang, a.k.a. Xiaoyan, was the one who overthrew the 
Qi in South China and founded the Liang dynasty in 502. In 549 Houjing 
rebeled and forced him to die at Dacheng. Liang Wudi was usually considered 
one of the most devout Buddhists among the Chinese sovereigns. 

311. Zen Master Baozhi (419?—515) interpreted some auguries for Liang 
Wudi. For his biography, see Chuandeng lu, T 51.429cl8-430a23. 

312. This dialogue is very similar to the one between Emperor Wu of 
Liang and Baozhi in the Chuandeng lu, T 51.430a6—11: "One day, Emperor 
Wu of Liang asked Baozhi, 'I have many afflictions, what is the method to 
deal with them?' Baozhi said, 'By means of the twelve [links of dependent 
origination].'" 

313. The four serpents symbolize the four elements. See Mahaparinirvana-
Sutra, T 12.23:501c24-27. 

314. Here the box symbolizes the body. 
315. See Zen Master Cuiyan's "Dialogue about Meritorious Accomplish-

ments": 
The mud ox drinks up the moon in a clear pond, 
The stone horse under heavy whip doesn't turn his head. 

See Rentian yanmu, T 48.3l6b5—6. 
316. Probably because of Do Anh Vu's pressure. See also n. 307 above. 
317. According to CUdng Muc Toan Bien 3:15al—4: "Vu Binh originally 

belonged to Phong Khe Vi, established around the beginning of the Ngo, com-
prising seven districts. Under the Sui its status as a county was abolished and 
it was changed into Long Binh District. Under the Tang it was again changed 
into Vu Binh District, and subsequently Dang Chau. Under the Dinh and the 
Le it became Thai Binh Prefecture. The Tran changed it into Khoai Lo. . . . It is 
now the territory of HUng Yen Province." 
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318. In Mahayana Buddhism the cultivation of merit and wisdom ( p u n y a -
jnana-sambhara) is fundamental in the attainment of perfect enlightenment or 
Buddhahood. See, for instance, E. Obermiller, "The Doctrine of Prajna-paramita 
as Exposed in the Abhisamayalamkara of Maitreya," Acta Orientalia 11 (1932): 
33—34; Chr. Lindtner, Nagarjuniana: Studies in the Writings and Philosophy of 
Nagarjuna (Copenhagen: Akademisk Forlag, 1982), pp. 249-77 . 

319- Buddhanusmrti-samadhi is a method of concentration by putting one's 
thoughts on Buddha. In early Buddhist scriptures this practice is fourfold: 
(1) meditations on the virtues of Buddha, (2) hearing the name of Buddha, 
(3) repetition of the name of Buddha, and (4) meditation on the figure of Buddha. 
In the context of Vietnamese Buddhism, this might have been meditation 
upon Amitabha Buddha. See, for instance, Guan wuliangshou jing, T 12.340c— 
346b, and *Mahavaipulyamahasamnipatabodhisattvabuddhanusmrtisamadhi, T 
13.855b-859c. 

320. This means he corrects the other commentaries. 
321. Both the Thien Uyeh( 3 0 b l 0 ) and the Dai Nam (27z4) have tii thi thai 

to huytien huy batwg W J e ^ S M f ^ F i / f i which at first sight seem corrupted. 
The three characters thai to buy [avoid using the personal name of Thai To] 
were inserted in the place of the character thtia ff|, which is the personal name 
of Thai To of the Tran dynasty. 

322. Le Manh That (LMT , pp. 231—32, n. 1) pointed out that in the docu-
ments of the Ly and Tran dynasties that are still extant nowadays, we find 
either Cat Ldi or Ldi Hi but never Cat Ldi Hi. As regards the name Cat Ldi, 
the Viet Sit LUdc, 3:24a2, wrote: "In the second month [of the second year, 
nham than, of the Kien Gia era (1212)] in an attack against Ngo Thtfdng Vu 
and Vu Cao of Cat Ldi, Nguyen Ttf was hit by an arrow and withdrew to the 
Tay Dtfdng Alley." Ldi Hi was designated as a vil lage according to the inscrip-
tion on a stele established in the fifth year of the Tri Binh Long LJng (1210) 
under Emperor Ly Cao Tong at Bao An Temple in Thap Mieu Village, Yen 
Lang District, Vlnh Phu Province. 

323. The Thd Van Ly Tran, 1:208, n. 2 reports that according to the Thai 
Binh Hoan Vu Ky, Thiidng Lac Prefecture, which later was changed to An 
Thuan, was located to the southeast of Ai Province. According to Dao Duy 
Anh in his Dat Nitdc Viet Nam Qua Cac Ddi [The Country Vietnam Through 
the Ages], it is the present-day Tinh Gia Prefecture, Thanh Hoa Province. 

324. CUdng Muc Toan Bien, 4 , 12a4—6, wrote: "O Dien belongs to Giao 
Chi. Formerly, in the fourth year of the reign of Wudi of Tang (621), the three 
districts of O Dien, TO Liem, and Vu Lap which pertained to Giao Chi were 
established. The old history said that O Dien was Ha Mo Village at TO Liem." 
The old history that CUdng Muc referred to is the Toan ThU. Kien Van Tieu 
Luc, 6:64, also tells us the same. See LMT, p. 232, n. 2. 

325. See Thd Van Ly Tran, 1:517. 
326. Ldi dudng ¡ f l J J t [Ch: liyang\ in the original. See Nakamura Hajime 

et al., Bukkyo jiten, p. 7741. 
327. This remark is borrowed from a dialogue between Daoyi and Wuye. 

See Chuandeng lu, T.257a8—9: "When Daoyi first met Wuye, seeing his lofty 
stature, his voice liked the sounds of a bell. Daoyi said, 'This is an imposing 
temple without a Buddha.'" See also ibid., I68al0—14: "After leaving his 
teacher to come to study with Baizhang, Zen Master Shenzan returned to his 
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former teacher, who asked him, 'After you left me, did you achieve anything 
in particular?' Shenzan answered, 'I have achieved absolutely nothing.' His 
teacher had him serve as an attendant. One day he asked Shenzan to bathe 
him. Shenzan rubbed his back saying, 'A beautiful temple, yet the Buddha in 
it is not sacred.'" 

328. See Chuandeng lu, T 51.293a22-23. 
329. The main idea of this verse is based on the "Leaving Behind Defile-

ments" section in the Avatarhsakasutra, T 10.185a23-bl. "A Bodhisattva, as 
regards his own possessions, knows when they are sufficient. He is 
compassionate and forgiving toward others and does not want to violate or 
harm them. If something belongs to others, he generates the thought that it 
belongs to others, and thus he does not entertain the thought of thief regard-
ing it. He would not take even a blade of grass or a leaf if it were not given to 
him, much less things that are of use to others. . . . A Bodhisattva should be 
content with his own wife and should not have desire for others' wives. A 
Bodhisattva should not even generate defiled thoughts toward others' wives, 
the females under others' protection. . . . " Dharmika Subhuti remarks, "he 
who abstains from the wives of others will obtain the wives he desires; and he 
who stays away from his own wives, when the place and time are not right, 
will be reborn as a man." See Strong, The Experience of Buddhism, p. 31. 

330. It should be Ly Cao Tong instead of Ly Anh Tong, because Thien Ttf 
Gia Thuy was the reign's style of Ly Cao Tong (1186—1201). 

331. Both the Linh Nam and Viet Dien contain several different versions of 
the story of Soc Thien Vtfdng. See Chan Hing-ho, Viet Nam Han Van Tieu 
Thuyet, 2.1:115, 222; 2.2:39, 214-15. 

332. Bei (boi); see Hanyu dacidian (Shanghai, 989), 10:44r. 
333. This is an expression borrowed from the Zhuangzi. See Mair, Wander-

ing on the Way, p. 10. 
334. Someone asked Zen Master Shanhui of Jiashan about the Jiashan land-

scape. He said: 
The monkeys carry their little ones back to the green 

mountain ridges, 
The birds carry flowers in their backs and drop them in front 

of the blue cliffs. 

See Chuandeng lu, T 51.324b20-21; 4:230a6-7. 
335. Light and dust, Daodejing, chap. 4. See Chen, Tao Te Ching, p. 60. 
336. Tu nhien § [Ch: zi ran], or spontaneity, is a crucial concept in 

Taoism. See, for instance, Graham, Chuang-tzu, pp. 6-8 . 
337. Both the Thien Uyen(55&5) and the Dai Nam (29a6) have dao thai PffiJ 

tfc [Ch: taotai }, which should be emended to dao da pSj/p1 [Ch: taoye]. 
338. Iron girl (or more frequently stone girl) and wooden boy are meta-

phors used in Zen literature to illustrate the wondrous function of Zen. Zen 
Master Tong'an Cha said in his "Ten Discourses on the Arcane": "At mid-
night, the wooden boy puts on his shoes and goes away; at dawn, the stone 
girl returns wearing her hat." See Chuandeng lu,T 51.45 5c6—7. See also "Gusu 
shizhi tongzhen wenda": "Though the wooden boy doesn't speak, the stone 
girl turns her head to look." Rentianyanmu, T48.305c5-6; "Baojing sanmei": 
"The wooden man sings, the stone girl dances." ibid., 321b6—7. 
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339. According to Le ManhThat, among the many mountains of the two 
provinces of Nghe An and Ha Tinh recorded in the Dai Nam Nhat Thong Chi, 
none has the name Bi Linh. Its name might have been changed. See LMT, p. 
233, n. 1. 

340. Trtfdng An Prefecture located in what is now the prefectures of Yen 
Khanh, Gia Khanh, Gia Vien, and Yen Mo in Ninh Binh Province. See LMT, p. 
233, n. 2. 

341. Lang ScJn was probably what is at present Lap Thach District, Sdn Tay 
Province. See LMT, p. 234, n. 4. 

342. We read in the biography of Vien Thong, who belonged to the eighteenth 
generation of the Vinltaruci school: "His [Vien Thong's] father Diic served during 
the reign of Ly Nhan Tong (1072-1127) and held offices as high as Secretary 
for the Academy of Monk on the Left and Right, and had the sobriquet Zen 
Master Bao Giac" (68b7-8). Could this Bao Giac of Vien Minh Temple be Vien 
Thong's father? However, Vien Thong died in 1151 at the age of seventy-two; 
it is highly unlikely that Bao Giac was still alive after 1151. Yet this biography 
tells us that this Bao Giac died in 1173. See ThO Van Ly Tran, 1:484. 

343. See Chuandeng lu, T 51.262c5; 8 : 2 6 3 a l 2 - 1 3 . 
344. The event of Tinh Gi6i praying for rain was also recorded in the "Story 

of the Two Ladies Tnlng" in Viet Dien. According to this, the event took place 
under LyAnhTong: "During a drought Emperor LyAnhTong sent Zen Master 
Tinh Gi6i to pray for rain and rain fell, fresh if not chilly. Beaming with joy, 
the emperor proceeded to the temple and, in a sudden daydream, saw two 
beautiful young ladies dressed in green and pink, red hatted and girdled, 
mounting on iron horses and rambling past following the rain. He inquired 
in surprise and was told, 'We are the two sisters Truing, we have come down to 
make rain by order of the King of Heaven.' When he woke up, he was deeply 
moved and decreed that the temple was to be restored, and sacrifices prepared. 
Then he attended himself to the ceremony, and afterwards ordered that the 
statues be transferred to the commemorative temple of Vu Stf erected west of 
the main palace. Afterwards, they again appeared in the emperor's dream and 
asked him to build them a temple at Co Lai Village. The emperor granted 
their request and conferred on them the title of Ladies Linh Trinh." See Chan 
H i n g - h o , Viet Nam Han Van Tieu Thuye't, 2 . 2 : 1 2 4 — 2 5 . 

According to Tinh Gidi's biography, the praying for rain took place in the 
second year of the Trinh Phu era (1177). However, neither the Viet Sii LUOc 
nor the Toan ThU recorded any drought during that year. For a description of 
the ritual of praying for rain in popular Chinese Buddhism, see, for instance, 
Lewis Hodous, Buddhism and Buddhists in China (New York: Macmillan, 1924), 
pp. 24-28 . 

345. Note that the character hitu iu (34a3) should be emended to hvtu ^ f . 
346. The Viet Sit Lade, 3 :9b9-10, wrote: "In the fifth month [of the fourth 

year, ky hoi, of the Trinh Phu era (1179)] the Chan Giao Temple was extended 
and repaired. The emperor decreed it to be the pilgrimage site on Emperor 
Anh Tong's anniversary day." According to the Tay Ho Chi, "Chan Giao Temple 
was on Phuc Tiidng Peak of Mount Van Bao in the Dai La Citadel. The temple 
was built in the autumn of the fifteenth year of the Thuan Thien era (1024) as 
the site for the emperor to come and attend the chanting of siitras. Of the 
temple, one section remains nowadays, even the old sign is lost. Therefore, 
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few know about its origin. The temple is traditionally called TUdng Sdn 
Temple." Also, according to the Tây Ho Chi, Mount Vân Bào is in now Vînh 
Thuan Canton. On this mountain there still exist the remains of the founda-
tions of temples and shrines built during the three dynasties of Ly, Tran, and 
Lê. See LMT, p. 237, n. 9-

347. See Chuandeng lu, 394al7-18. 
348. On the concept of tathâgatagarbha in Mahâyâna Buddhism, see, for 

instance, David Seyfort Ruegg, La théorie du tathâgatagarbha et du gotra (Paris: 
École Française d'Extrême-Orient, 1969); Takasaki Jikidô, Nyoraizô shisô I 
(Tokyo: Hôzôkan, 1988). 

349. On Zu Zhi and Bo Ya, see Thtì Vân Ly Tran, 1:536. 
350. See ibid. 
351. According to Lê Manh That, the Quoc SÙ here is probably the Dai Viet 

SÙ Ky [Recorded History of Dai Viêt], composed by Tran Chu Pho and Lê Vân 
Htfu. See LMT, p. 237, n. 11. This stele has not been found. 

352. See Thd Van Ly Tran, 1:443, n. 1. For a complete biography of Giâc 
Hai from other sources, see appendix II. The Dai Nam Nhai Thong Chi(37'.54— 
55), "Ninh Binh Province, section on Temples and Shrines," in its record on 
the Nguyên Giâc Hài Shrine, wrote: "The Nguyên Giâc Hài Shrine is located at 
Yèn Vê Village, Yèn Khânh District. His Holiness' family name was Nguyên, 
his personal name Quóc Y, his sobriquet Giâc Hai. He hailed from Giao Thuy, 
Hâi Nam, now Nam Dinh, and was born around the period of Ly Thâi Tông's 
reign. As a young man he took up fishing, his father's trade. Afterward, he 
followed his mother to Yèn Vê, befriended Nguyên Minh Không, and went to 
India to search for the Dharma. After attaining it, he returned to Giao Thuy 
and became the abbot of Nghiêm Quang Temple." 

353- See also appendix II for the story of Không Lô and Giâc Hâi in the Ltnh 
Nam Chich Quai. 

354. The same verse is also recorded in the Kien Van Tiêu Luc, 4:294. 
355. Different from The/ Van Ly Tran, 1:443. Someone asked Zen Master 

Douzi Datong: "Your Venerable, what scene did you have living here?" Datong 
said: "A little girl's tuft of hair, which has become white." See Chuandeng lu, T 
51.319cl3. 

356. The Thien Uyên (3 5a 11 ) has lieu giâc j=t [Ch: liaojue}, while the Dai 
Nam (31b2) has liêu dung j^j [Ch: liaoyortg]. The Thd Vân Ly Tran, 1:443, 
suggests hât giâc ^ jR [Ch: bujue], which seems to make the best sense. 

357. Longmen is in Sichuan, China. Legend has it that there was a big 
pond called Wumen. In the seventh month the water rose and carp every-
where gathered there, vying to jump over that gate. Those who succeeded 
were transformed into dragons, whereas those who failed would be marked on 
the forehead and sent back to where they came from. We also find this meta-
phor in the biography of Zen Master Lingjiu Ren: Venerable Mingrui asked 
Zen Master Lingjiu Ren: "What does it mean by 'quickly attain the Truth 
Body'?" Ren said: "Once you get to the Dragon Gate, look beyond the clouds. 
Don't be a fish that is marked on the forehead in the Yellow River." See 
Chuandeng lu, T 51.278bl8-19-

358. The Thien Uyen (35b2) has Ung tri ky M^ïïM [Ch: ying zhi qt]\ the 
Dai Nam (31b4) has ky Ung ky J|fj [Ch: qi ying qi ]. The correct reading 
should be tri ky^W^ [Ch: zhi qi}. 



4 0 8 Note s to Pages 1 5 3 - 1 5 4 

359. Both the Thien Uyen (35b3) and the DaiNam (31b4) have mactu J | 
^M [Ch: moxii]. Here I follow the Link Nam Chich Quai, which reads mac 
tUdng J ! ^ [Ch: moxiang]. See VietNam Han Van Tieu Thuyei, 2 . 1 : 1 7 4 , 2 3 3 . 

360. The An Nam Chi Nguyen, 3 :210, wrote: "Zen Master Nguyen Hoc was 
a monk originally from Chau Vu Ninh. He devoted himself to practicing Zen 
and looked like a withered tree. He forgot both things and self. Birds and 
beasts lingered around him and became tame like domestic animals. Sui Gaozu 
had a stupa erected to dedicate to him." This is obviously taken from Phap 
Hien's biography. See the Dao Giao Nguyen LUu ( I 6 b l ) for an exactly similar 
passage. However, in the same book ( I 6 a l 2 ) right before it was a passage on 
Nguyen Hoc, which reads: "Zen Master Nguyen Hoc was a monk originally 
from Chau Vu Ninh who devoted himself to purification practices. Whenever 
he entered samadhi, he would get up only after a few days. Subsequently, he 
died sitting in the Lotus position." Thus, what is written about Nguyen Hoc 
in the An Nam Chi Nguyen was mistakenly taken from Phap Hfen's biography. 
Since both of them came from Chau Vu Ninh, the compiler might have omitted 
a few lines when copying. The DaiNam Nhat Thong Chi{28:102), "Bac Ninh 
Province, section on Buddhist Monks," records a biographical note about 
Nguyen Hoc, according to which he hailed from Vu Giang District. 

361. Brahmacarya in this context means pure moral conduct. See Nakamura 
Haj ime et al., Bukkyo jiten, 747r. 

362. According to both the Viet Sit LU&c, 3:8al—8, and the Toan ThU, "Ban 
Ky," 4:209—300, the Thien Cam Chi Bao era consisted of only two years, 1174 
and 1175. Thus it should be corrected to either Thien Cam Chi Bao first or 
second year. 

363. This is based on Huisi's verse instructing his students, which reads: 

The Dharma is essentially not far away, 
The ocean of True Nature is not immense. 
Try to find it within yourself, 
Do not seek for it from others. 
Even if you find it from them, 
It wouldn't be the true Dharma. 

See Chuandeng lu, T 5 1 . 4 3 1 b 2 - 4 . 
364. Compare to the following verse by Huisi : 

When the mind-source is suddenly realized, the precious 
treasure is opened, 

The mystery hidden and manifest shows all phenomena. 
Walking alone, sitting alone, one is majestic, 
The emanation bodies that appear are countless. 
Although they fill the entire universe, 
When you look you don't see the characteristic of even a 

speck of dust. 
How laughable that phenomena are of innumerable forms, 
The true reality is like a jewel radiating bright light. 
Always explaining the inconceivable, 
There is no word which can describe it appropriately. 

See ibid., 431b5-9-
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365. See ibid., 431al4—c8, for Huisi's biography. 
366. This Tri Thien was definitely the same as Minh Tri. It is said in Minh 

Tri's biography (26b3) that he was formerly called Thien Tri. Thien Tri might 
have been a scribal error for Tri Thien or the other way around. Here it is 
recorded that Tri Thien was teaching at Phuc Thanh Temple, Dien Lanh. In his 
biography, Minh Tri [i.e., Thien Tri] is said to be a monk of Phuc Thanh Temple, 
Dien Lanh. Besides, Quang Nghiem belonged to the eleventh generation of the 
Vo Ngon Thong school, while Minh Tri belonged to the tenth generation. 

367. Sayings of Xuedou or Sayings of Mingjue in 6 books, T 47. 669al2— 
71 lc22, by Zen Master Chongxian (980—1052) ofMount Xuedou, Mingzhou. 
He was given the posthumous name Mingjue by the Song emperor. 

368. See Biyan lu, T 48.198a: Daoyu and Jianyuan went to a funeral. Jian-
yuan tapped on the coffin and said: "Life or death?" Daoyu said: "Life doesn't 
talk, death doesn't talk." Jianyuan asked: "Why not?" Daoyu said: "Not talking 
means not talking." See also Chuandeng lu, T 51.32lbl—4. 

369. See Vajracchedika-Prajnaparamita-sutra, T 8:750b29-
370. Dazhu Huihai asked a monk who lectured on the Diamond Sutra: "Who 

speaks this siltra ?" The monk said: "Are you kidding? Isn't it the Buddha 
who speaks it?" Huihai said: "It is said in the sutra that if you say that the 
Tathagata preaches the Dharma, you are slandering the Buddha, and do not 
understand the meaning of my words." See Chuandeng lu, T 51.247a2—5. 

371. Kien Sd stands for Vo Ngon Thong because according to tradition the 
latter made his abode at Kien Sd Temple when he first arrived in Vietnam. Au 
means Dao Hue because his family name was Au. 

372. See Zen Master Tong'an Cha's "Ten Talks on the Arcane": "A man 
should have sky-high aspirations, do not follow the footsteps of the Tathagata." 
Chuandeng lu, T 51 .455bl6-17 . 

373. According to the Dai Nam Nbat Thong Chi{28:72), "Bac Ninh Province, 
section on Temples and Shrines," Luc To Temple was identical with Tracing 
Lieu Temple. The Sic Ky recorded that Master Van Hanh was the abbot of that 
temple. When he died Emperor Ly Thai To himself came to pay homage and 
had an altar erected to pray for his salvation. He also assigned men as temple 
attendants to look after worship services the whole year." According to this, 
we have on the one hand Trildng Lieu Temple at Tieu Sdn, Yen Phong District; 
on the other hand, it is said in this biography that Luc To Temple was at Dich 
Bang Village, Thien Dufc Prefecture, now Dinh Bang Village, TO Sdn Prefecture. 
Thus, Luc To Temple and Trtfdng Lieu Temple could not be identical. 

374. According to Le Manh That, the Phu Ninh Village in Thtfdng Chieu's 
biography is the same as the present-day Phu Ninh Village in TCi Sdn Prefecture, 
Ha Bac Province, which is located south of Dinh Bang Village and north of 
Phu Dong Village. See LMT, p. 241, n. 2. 

375. The Viet SiiLUOc, 3:3b6, wrote: "In the summer, the fourth month [of 
the fourth year, qui heH, of the Dai Dinh era (1143)} • • . the Quang Tu Palace 
was built as the empress dowager's residence." 

376. According to Le Manh That, it is now Dong Mac Quarter in the capital 
of Ha Noi. 

377. Note that in Mahayana Buddhist literature, the term "mind" some-
times is used in the sense of the conceptualizing mind which, to be specific, is 
consciousness (vijnana) or the impure aspect of mind. "Mind" sometimes is 
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used to denote the pure mind, or the inherent Buddha wisdom or Buddha 
nature or, in this context, the Tathagatagarbha. Mind in this connection means 
consciousness and not Tathagatagarbha. 

378. For an interesting investigation of the early Chinese Buddhists' under-
standing of the "Buddha body" theory, see Zurcher, The Buddhist Conquest of 
China, pp. 223—29. 

379. The statement that "all phenomena are originally of nirvana" is part 
of the fundamental ontology enunciated in the Prajnaparamita literature that 
"all phenomena are without intrinsic nature, nonoriginated, nonannihilated, 
originally calm, and essentially quiescent" (nihsvabhavah sarvadharma anutpan-
nah sarvadharma aniruddha adisantah prakrtiparinirvrtah). This doctrine was 
subsequently embraced by all the schools of Mahayana Buddhism, especially 
the Yogacara. See, for instance, the Samdhinirmocanasutra, p. 193. The same 
formula can be found in the Ratnameghasutra, quoted in Madhyamakavrtti, 
p. 225, 1.9, and Subhasitasamgraha, Le Museon, 1903, p. 394, 1.13: adisanta 
hy anutpannah prakrtyaiva ca nirvrtah dharmas te vivrta natha dharmacakra-
pravartane!/. See also Mahayanasutralamkara, 11, 51, reconstructed from the 
Tibetan by Sylvain Levi in his translation, p. 122: nihsvabhavataya siddha uttarot-
taranisrayat! anutpannanirudhhadisantaprakrtinirvrtahll. 

380. Avatamsakasutra, T 10.275bl7-276a6. 
381. This work is mentioned twice in the Thien IJyen, once in Ma Has 

biography and one in Dao Hue's biography. According to the "Nghe Van Chi" 
[Description of Arts and Literature} in Le Qui Don's Dai Viet Thong Sit [General 
History of Dai Viet], it was composed by Thtfdng Chieu. The "Van Tich Chi" 
[Chapter on Descriptive Bibliography] in the Lich Trieu Hien Chit dug Loai 
Obi informs us that the Diagram had a preface written by LildngThe Vinh. See 
Les Chapitres, pp. 96 and 140; "Bibliographie annamite," p. 139- This work is 
not extant nowadays. According to the records of Le Qui Don and Phan Huy 
Chu, ThiicJng Chieu also composed another work entitled Thich Dao Khoa Giao 
[Instructions on Buddhism]. The Thien Uyen did not mention this work. 

382. The text has thong sU «¿sijUlqijjjglib [layman Thong Sil], but he was 
otherwise known as Thong Thien, who was identical with Thong Thien men-
tioned in TOc Lii's biography. 

383. Thinh tch jpf ^fr [Ch: qingyi ] is one among eighteen ways to ask for 
instruction. See "Eighteen Ways of Inquiry by Fenyang" in Rentian yanmu, T 
48.307c3-308a25. 

384. Xuanzang (604—664), one of the premier figures in Chinese Buddhism, 
translated many significant Indian Buddhist texts into Chinese and was respon-
sible for the propagation of Yogacara philosophy in China. For his biography, 
see T 50.2053. I have not been able to trace this saying. 

385. Ngoai Trai was mentioned twice in the Viet Sil LUtic: "On the day of 
mau ngo [in the sixth year, binh ti, of the Kien Gia era (1216)] the emperor 
went to Ngoai Trai and sent an emissary to Tuf Khanh asking for troops to 
repress Nhue" (Viet Sic LUcjc, 3:29b7). And: "In the winter, the twelfth month 
[of the fourteenth year, giap than, of the Kien Gia era (1224)], Mount Phat 
Tich at Ngoai Trai cracked open crevices thirty yards long" (ibid., 3:32b3—4). 

386. According to the Zen tradition, Bodhidharma died on Mount Xionger 
[Bear Ear], See Chuandeng lu, T 51.220b4-5. 

387. According to the Zen tradition, Bodhidharma passed away on the 
fifth day of the tenth month of the ninteenth year of the Taihua era under 
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Hsiaomingdi of the Later Wei and was interred on the twenty-eighth day of 
the twelfth month of the same year on Mount Xionger. A stupa was erected in 
Tinglin Temple [to house his remains]. Three years after that, Song Yun of 
Wei, on his way back from a diplomatic trip to India, saw Bodhidharma walking 
leisurely on Mount Congling, his hand carrying one of his shoes. Song Yun 
asked where he was going. Bodhidharma said he was going back to India. 
Later, Song Yun reported the event to Zhuangdi, who gave an order to open 
Bodhidharma's coffin. All they saw was an empty coffin with a single shoe in 
it. See Cbuandeng lu, T 51.220a-b. 

388. See ibid., 303a28-29; 368a21-23. 
389. These works are not extant. 
390. Thudng Chieu said there must be a good reason for Thong Bien not to 

record the two Zen schools of Dai Dien and Bat Nha. However, in his reply to 
Empress Dowager Phu Thanh Cam Linh Nhan's inquiry about the Zen schools 
in Vietnam, Thong Bien did not even mention these two names. Le Manh 
That's suggestion that Nguyen Dai Dien here must be the same as Dai Dien in 
TO Dao Hanh's biography is totally baseless. Nguyen Bat Nha was Zen Master 
Bat Nha of TO Quang Phuc Thanh Temple at Djch Viidng Village, Thiidng 
Canh. Tradition has it that he was a disciple of Zen Master Thao Dtfdng. See 
Appendix I. 

391. My translation is based on Le Manh That's suggestion that the words 
Do Ban here mean the Nam long TU Phap Do and the Chieu Doi Ban. 

392. Na Ngan, see Toan Thu, 1:347, n. 53. Nothing else is known about 
An Khong. 

393. Phap [Ch: fa qi] literally means "vessel of the Dharma." The 
term is used to indicate someone who is capable of receiving and transmitting 
the Dharma. 

394. The five sins consist of the unwholesome acts whose retribution is 
Avici hell. These five sins are: (1) patricide, (2) matricide, (3) murdering an 
arhat, (4) shedding blood from the body of a Buddha, and (5) causing division 
among the monk congregation. The seven obscurations are the kind of sins 
that obstruct one from receiving Bodhisattva's precepts. These seven sins are: 
(1) shedding blood from the body of a Buddha, (2) patricide, (3) matricide, 
(4) murdering an elder monk, (5) murdering one's teacher, (6) harming monks 
who are capable of turning the Wheel of Dharma, and (7) murdering a sage. 
See Fanwangjing, T 24.1 OObc 1; see also Ajatasatrukaukrtyavinodana, T 15, no. 
626. 

395. According to the Bac Thanh Dia DU Chi, Mount Yen TO was at Nam 
Mau Village, Dong Trieu. It was also called Mount TOdng Sdn. See LMT, p. 
247, n. 1. 

396. The three teachings in this connection mean the three religions: Bud-
dhism, Confucianism, and Taoism. 

397. This seems based on a metaphor in the "Chapter on Belief and Under-
standing" in the Lotus Sutra. See Hurvitz, Scripture of the Lotus Blossom, pp. 8 4 -
100. 

398. The Viet Sie LUdc, 3 :10al l , wrote: "In the winter [of the fifth year, 
canh ti, of the Trinh Phu era (1180)], Princess Hoa Dildng was married to Ha 
Phu, chief of Vi Long Province." Princess Hoa Diidng is thus the daughter of 
Emperor Ly Anh Tong. 

399- Ktnh hanh f S f T [Ch: jingxing ] is a kind of walking meditation that 
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has its roots in Indian Buddhist practice. In traditional Vietnamese Buddhism, 
however, the practice of kinh hänh is associated with the worship of Amitäbha 
Buddha. It can be described briefly as follows: (1) During the summer retreat, 
after lunchtime, the monks would circumambulate three times in the main 
hall while doing the recitation of Buddha's name, usually Amitäbha Buddha's 
name. (2) The practice is a little different in some ancient temples: in the 
morning or evening, after the sütra-chanting, usually the Sürangama-Sütra 
and Heart Sütra, the monks circumambulate the Buddha statute in the patriarch 
hall three times. This kind of practice seems to have some root in the ritual of 
circumambulation (pradaksina) of the stupa in Indian Buddhism. See, for in-
stance, Luis O. Gomez, "Buddhism in India," in Joseph M. Kitagawa and 
Mark D. Cummings, eds., Buddhism and Asian History (New York: Macmillan, 
1989), p. 63. 

400. Venerable Budai, a Zen Master of the Tang who died in 916, used to 
carry a cloth bag at the top of his walking staff. See Chuandeng lu, 27:434al9-

401. Ly Hue Tong, whose personal name was Hao Sam, was the third son of 
Ly Cao Tong. Ly Hue Tong was the last emperor of the Ly dynasty (1009— 
1225). A devout Buddhist but not a very capable sovereign, he lived most of 
his life in sorrow. In 1224 he abdicated in favor of his daughter Princess Chieu 
Thanh to become a monk at Chan Giäo Temple. Later, Hue Tong was forced to 
commit suicide by Tran Thti Dp, a talented but ambitious man who was at 
that time regent and in charge of the government. Chieu Thanh was married 
to Trän Canh, Thti Do's nephew. In 1225 Chieu Thanh abdicated in favor of 
Trän Cänh, who became the founder of the Tran dynasty (1225—1400). See Viet 
SÜ Lüde, 3:20b5—3 3a l . The Viet Sit LUdc was composed during the Tran dynasty 
so it did not record Trän Thu Do's plot to overthrow the Ly dynasty and to get 
rid of Ly Hue Tong, even though the latter had abdicated and at that time was 
a monk at Chan Giäo Temple. See Toän ThU, "Ban Ky," 4:311—17. 

402. X u You was a hermit during the reign of King Yao. Yao offered him 
the country, but X u You declined. The compilers of the Thö Vän Ly Tran (1:554) 
suggest that the word di fe l in the first line should be emended to t u $ \ . 

403. The Tu Ngu Tap might have been composed by N g u Öng, a disciple of 
Xiaoyao (Tieu Dieu). 

404. It is said in Tüc Lü's biography ( 4 0 b 6 ^ i l a 6 ) that "a virtuous student 
called Layman Üng Thuän was his successor." Here we have Üng Vtfdng instead 
of Üng Thuän. Either vUdng is a scribal error for thuän or it might be an 
honorific title. 

405. Chieu Läng denotes the reign of Emperor Tran Thäi Tong (122 5—1257). 
His shrine was posthumously called Chieu Läng. See Toän ThU, "Ban Ky," 
5 :321-40 . 

406. Of these monks, we have only some information about Tieu Dieu. 
According to the "Ltfdc Dän Thien Phäi Do" [Simplified Diagram of the Zen 
Schools] in ThUdng SiNgü Luc, 7b, Tieu Dieu (Xiaoyao) was a student of Üng 
Thuän (Yingshun) and teacher of Hue Trung. Besides Tieu Dieu, the "Diagram" 
also named Quöc Nha't, Dao Sü, Que Thäm, and Chan Giäm as other students of 
Üng Thuän. Among the students of Tieu Dieu were also Thach Dau, Vj Hai, 
Dao Tiem, Than Tan, Lai Toän, Thach Läu, Thon Täng, Thu Nhän, N g u Öng, 
and Vö Sd. 

It is also said in the ThUdng Si Ngü Luc, 3 8 a 8 - b l : "As a young boy, Hue 
Trung had respect for Buddhism and came to study with Zen Master Tieu 
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Dieu at Phtfdc Dtfdng. He got the gist of the teaching and unflaggingly served 
Tieu Dieu as his teacher." In his preface written in 1763 to the ThUcing Si NgQ 
Luc, Hue Nguyen said: "The great patriarch Tieu Dieu, already enlightened 
when he first came to our country, entered the capital with a fishing rod without 
a hook." Thus, Tieu Dieu might not be of Vietnamese provenance. The preface 
also tells us that the ThUOng Si NgQ Luc was part of Tieu Dieu's work. 

407. The name Vinltaruci has been mentioned briefly in the following 
works in Chinese Buddhist literature: Lidai sanbao ji, T 49.102c3—9; Datang 
neidian lu, T 55.275al4—19; Xu gaoseng zhuan, T 50 .433b2-6; Kaiyuan shijiao 
lu, T 55 .547c8- l4 ; Zhenyuan xinding shijiao mulu, T 55.846a8—14. In Viet-
namese Buddhist literature, the Co Chau Phap Van Phat Ban Hanh NgQ Luc 
also mentions a certain Vinltaruci. See "Le Bouddhisme," p. 236. 

408. The CQc/ng Muc Cbinh Bien, 3, 32al—3, wrote: "Phap Van Temple 
was located at Van Giap Village, Thtfdng Phuc District, Ha Noi Province. Legend 
has it that one day during a great thunderstorm, a mangrove tree fell down. 
People in the village used it to carve statues and erect a temple to worship 
them. That is how the temple got its name." According to Le ManhThat, the 
CUdng Muc Chinb Bien was only following the Bac Thanh Dia DQ Chi, 3, 
according to which the temples of Phap Van, Phap Vu, Phap Loi, and Phap 
Dien were all at Van Giap Village, Thtfdng Phuc District. See LMT, p. 250, n. 
2; see also Dan Nam Nhat Thong Chi (27:75) "Hanoi Province, Section on 
Temples and Shrines." 

409. The Brahman caste is one among the four castes in the Hindu social 
order. The main duty of the Brahman is to study and teach the Veda. For this 
concept, see, inter alia, Klaus K. Klostermaier, A Survey of Hinduism (Albany: 
State University of New York Press, 1989), pp. 320-26 ; Madeleine Biardaeau, 
Hinduism: The Anthropology of A Civilization (Oxford: Oxford University Press, 
1989), pp. 58-65 . 

410. On this particular event, see Ch'en, Buddhism in China, pp. 186—94; 
Zenryu Tsukamoto, "Hokushu no haibutsu ni tsuite," Tohd gakuho 16 (1948): 
29—101; 18 (1950): 78—111; "Hokushu no haibutsu shukyo haiki seisaku no 
hokai," Bukkyo shigaku 1 (1949): 3—31; "Le Bouddhisme," p. 235. The Fozu 
lidai tongzai, T 49.557a, wrote: "On the seventeenth day of the fifth month of 
the third year, j'tawu, of the Jiande era (574), Zhou Wudi issued a decree to 
destroy Buddhism." 

411. According to the Zen tradition, Sengcan was the thirtieth patriarch 
reckoning from the Buddha, and the third patriarch in China. It is not known 
where he hailed from. He first came to inquire about Zen with the second 
patriarch as a layman. After receiving the Dharma, he lived in seclusion at 
Mount Wangong, Shuzhou. During the persecution of Buddhism by Zhou 
Wudi, he wandered around the area of Mount Sikong in Taihu District. For 
more than ten years no one knew of him. He subsequently transmitted the 
mind-seal to Daoxin. He died on the fifteenth day of the tenth month of the 
second year of the Daye era under Sui Yangdi (604—617). See Chuandeng lu, 
3 : 2 2 1 c l 4 - 2 2 2 b l . For a discussion on some historical issues surrounding Seng-
can, see McRae, The Northern School, p. 280, n. 80. 

412. Gayasirsasutra, see T 14, nos. 4 6 4 , 4 6 5 , 4 6 6 , 4 6 7 ; T1, no. 80. Accord-
ing to Chinese sources, the translator of this sutra is Dharmaprajna and not 
Vinltaruci. See Lidai fabao ji, T 49 .102b l7 -19 . 

413- * Mahay anavaipulyadhararfisutra, T 9, no. 275. 
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414. The Thien uyen (44b4) has thudngthe DaiNam (39a7) has 
It should be corrected as sU Êfjî. 

415. See Sengcan's Xinxinming [Inscription of the Mind of Faith}: 

It is as perfect as space, 
Without lack or surplus. 
It is due to our attachment or indifference, 
That it is not the same. 

See Chuandeng lu, T 51.457a21-22. 
416. Both the Thien uyên(45a6) and the DaiNam (39b8) have hà thdilâm 

bât kiê'n MBvf Jt,; should be emended to hà thdi lâm diên kiê'n jRjBvf Ëw 
MM,. See also Thd Vân Ly Trân, 1:243-44. 

417. The three characters tângphong vân I f t i izz* (conferred on him [the 
title]) after Ly Thai Tông's poem seem to be confusing, since they obviously do 
not go with the phrase phâp vân tu ty ni da lUu chi phâp tu [the Dharma 
lineage of Vinïtaruci of Phâp Vân Temple}, which introduces what is recorded 
next—i.e., the Vinïtaruci lineage. 

418. The CUOngMuc Toàn Biên, 2, lObl— 2 wrote: "Chu Diên Village was 
part of Giao Chi District. Under the Tang it was changed to Diên Châu, and 
Tam Dai Prefecture under the Lê. Nowadays it pertains to Vïnh Tifông Prefec-
ture, Sdn Tây Province." In Dao Lâm's biography (66b3) he was said to be a 
native of Cùu Cao, Chu Diên. According to the Dai Viêt Lich Trieu Dang Khoa 
Luc, 2, Cûu Cao was a village in Hat Gia Lâm. Thus, Phâp Hien's birthplace 
must be in Gia Lâm Village, Bac Ninh Province. 

419. Nothing is known about this monk. However, if what is recorded 
here is reliable, it only shows that before the alleged arrival of Vinïtaruci, 
there already existed some kind of a lineage at Phâp Vân Temple. 

420. See the dialogue between Daoxin and Hongren in the Chuandeng lu, T 
51.222blO—16: "One day when Daoxin was on his way to Huangmei Village 
he happened to meet a boy with extraordinary looks, different from other 
children. Daoxin asked, 'What is your family name?' The boy said, 'I do have 
a name, but it is not a common name.' Daoxin asked, 'What kind of name is 
it then?' The boy said, 'My family name is Buddha.' Daoxin asked, 'Don't you 
have a family name?' The boy said, 'It is emptiness.' Daoxin, knowing that 
the boy was a Dharma vessel, sent his attendant to his house to ask his parents' 
permission for him to become a monk. They knew that there was some previous 
karmic affinity, so they happily let the boy become Daoxin's disciple with the 
sobriquet Hongren." 

421. Note that the Vinïtaruci school is also traditionally referred to as 
"Nam Tông Thien" [the Southern school of Zen], while the Vô Ngôn Thông 
school is referred to as "Bich Quân Thien"[the Wall-Contemplation school]. 

422. According to Tanqian's biography in the Xu gaoseng zhuan, T 
50.573b25-cl4, Sui Gaozu (r. 581-604) sent out relics three times in all. 
The first time he gave them to thirty prefectures in the sixth month of 601, 
the second time to fifty-one other prefectures in the first month of 602. The 
third time, in the first month of the fourth year of the Renshu era (604), he 
ordered them to build more than one hundred stupas to receive relics. According 
to the Shelt ganyingji [Miraculous Effectiveness of Relics] in the Hongmingji, 
T 52 .2 l6b l0 , stupas were built at Thiên Chung Temple at Giao Châu to receive 
relics. 
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423. The Toan ThU, "Ban Ky," 5:326, recorded the event of TranThu Do 
burying the Ly royal family as follows: "In the winter [of 1232], when the Ly 
family went to pay respects to their ancestors at Thai Dtfdng, Hoa Lam, Thu 
Do, who had secretly had a deep hole dug under the house, ordered his men to 
pull the rope of the trap door to bury them alive, when they were all drunk." 
CUdng Muc Chinh Bien, 6:13a2, notes that "Hoa Lam was the name of a vil-
lage, Thai Dudng, of a hamlet; both pertain to Dong Ngan District, Bac Ninh 
Province." See LMT, p. 254, n. 1. 

424. The name Co Giao was mentioned in the biographies of Khanh Hy 
and Tinh Thien. Both times it was called "Co Giao Village, Long Bien." Accord-
ing to Le Manh That, Co Giao must be one of the villages located somewhere 
around Co Chau Village of present-day Thuan Thanh District. This is because 
Phap Van Temple was at Co Chau, Long Bien, and we have been able to locate 
Co Chau Village. See LMT, 1:254, n. 2. Some scholars identified Co Giao with 
Co Dien of Thanh Tri District, Ha Dong Province. See LUdc Truyen Cac Tac 
Gia Viet Nam, p. 190, and "Bibliographie Annamite," p. 215. See also Thd 
VanLy Tran, 1:458, n. 1. 

425. Nothing is known of this monk. According to Le Manh That, this Pho 
Quang Temple might be identical to the Pho Quang Temple at Nghia Tru 
Village, Van Giang District, which the Tarn To ThUc Luc (26a4) mentioned as 
the abode of Trung Chieu, the monk who presided over the casting of one 
thousand Buddha statues in 1322. See LMT, p. 254, n. 3. 

426. See Vajracchedika-Prajfiaparamita-sutra, 74b23. 
427. "Zen Master Daizhu Huihai asked a monk who was lecturing about 

the Diamond Siitra, 'Who speaks this sutra?' The monk said, 'Zen Master, are 
you kidding, don't you know that it's the Buddha who speaks that sutra.' 
Huihai said, '[It is said in the sutra that] if anyone says that the Tathagata still 
preaches the Dharma, he is slandering Buddha; such a person does not under-
stand the meaning of my words. If someone says that this sutra is not spoken 
by the Buddha, then that person is slandering the sutra' The monk had no 
answer." See Chuandeng lu, T 51.247a2—6. 

428. The Sheli ganyingji written by Wang Zhao around the end of 610, 
quoted in the Guang hongmingji, 1 7 : 2 l 6 b l 0 , has mentioned Thien Chung 
Temple as a site where stupas were built to house relics in that year. Dich Bang 
Village is Dinh Bang Village, Tif Sdn District, Ha Bac Province. 

429. Co Phap, see "Le Bouddhisme," p. 237, n. 4. The CUdng Muc Chinh 
Bien, 2:6b3—6, wrote: "Co Phap was the name of a prefecture, which was 
called Co Lam Prefecture in the Dinh dynasty and previously. Under the Le it 
was changed to Co Phap, under the Ly it was promoted to Thien Di2c Prefecture, 
and under the Tran it was changed to Dong Ngan Village. The Later Le kept it 
that way. It is now Dong Ngan Village, Bac Ninh Province. In this biography, 
it is said that Dinh Khong changed the name of his native village Dien Uan to 
Co Phap." See LMT, p. 255, n. 2. But if Dinh Khong had changed Dien Uan 
into Co Phap, why was it still called Dien Uan under Ly Cong Uan? 

Again, concerning the event of lightning that left marks on a kapok tree 
prophesying the ascendance of Ly Cong Uan, the Toan ThU, "Ban Ky," 1:202, 
wrote: "Formerly, the kapok tree at Dien Uan Village, Co Phap Province, was 
struck by lightning." The Viet Sil LUdc, 2: la9, wrote: "In his (Ly Cong Uan's) 
native village, a kapok tree was struck by lightning." It is obvious that Ly Cong 
Uan's native village was called Dien Uan Village during his time. In any case, 
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we know for sure that Co Phap and Dien Uan are identical. Regarding the temple 
of Co Phap Village, the CUdngMuc Chinb Bien, 2.7b2, wrote: "Co Phap Temple 
was at Dinh Bang Village, Dong Ngan District, Bac Ninh Province." See LMT, 
p. 255, n. 2. Thus, the Co Phap Village in Dinh Khong's biography was present-
day Dinh Bang Village, TiJ Son District, Ha Bac Province. 

430. Khau • [Ch: kou } also means a classifier for instruments. 
431. Both the Thien uyen (47bl0) and the Dai Nam (42al0) have ke cU 

loan nguyet hau Le ManhThat (LMT, p. 255, n. 3) is correct in 
pointing out that loan nguyet ^ j=] is an erroneous form of thit nguyet JH J=j. 
This reading is attested to by the fact that La Qui also said in his verse that "in 
the month of the rat, year of the rooster, hour of the rabbit, we're sure to see 
the sun come forth in purity" (49a2). We know that this prophetic verse was 
to refer to Ly Cong Uan's ascending the throne in the tenth month, which is 
the month of the rat, in the year of the rooster (ky dau), which is the second 
year of the Canh Thuy era (1009)-

432. On the recorded activities of Gao Pian in Vietnamese history, see Viet 
Sit Lade, 36-38; Toan ThU, "Ban Ky," 1:138-41. 

433. Both the Thien uyen (48a7) and the Dai Nam (42b8) have tntdng lao 
la qui an chart nhan M ^ H M ^ R J\., which is usually rendered as "the 
True Man La Qui An, the Elder." However, Le Manh That suggests a slightly 
different punctuation and emendation that leads to a reading of the line as "the 
Elder La Qui, a native of An Chan." That based his interpretation on the fact 
that the Bac Thanh Dia DU Chi did enumerate two villages named An Chan 
that pertained to Sdn Nam Ha Province. Of these two villages, one was in 
Dong Hoi Canton, Thanh Quan District, Tien Hung Prefecture; the other was 
in Dong Chan Canton, Quynh Coi District, Thai Binh Prefecture. That also 
suggests that An Chan might have been a scribal error for An Trinh, because 
we read in Djnh Hue's biography that An Trinh District belonged to Thien 
Dtic Prefecture (53a9), and La Qui's biography seems to suggest that he was a 
native of Co Phap. See LMT, p. 256, n. 2. I found That's position convincing 
for many reasons: The use of the term chan nhan [Ch: zhenren] (True Man) to 
refer to La Qui is somewhat curious in itself. Besides, "La Qui An" sounds like 
a full name, and not a sobriquet, with La as the family name. Yet we know 
that La Qui's family name was Dinh. Besides, Phuc Dfen in his Dao Giao Nguyen 
LUu (15a9) also has "La Qui." 

434. Gao Pian (?—887) began constructing that fortress around the elev-
enth month of the seventh year of the Jiantong era (866). This is the Dai La 
Citadel, located in the territory of what is now the capital of Hanoi. See Viet 
Sit LUdc, l:12b2, and Toan ThU, "Ban Ky," 5:l4b-15a. 

435. According to the Bac Thanh Dia DU Chi, the To Lich River is to the 
east of Hanoi. See LMT, p. 271, n. 9-

436. This was probably one and the same as the kapok tree at Dien Uan 
Village, which was struck by lightning and a prophetic message was left on 
its trunk predicting Ly Cong Uan's ascending the throne. See Viet Sit LUdc, 
2:1a—b, and Toan ThU, "Ban Ky," 1:202. See also note 480 to Van Hanh's 
biography below. 

437. The characters thap ~K bat J\, and tit - p put together become the 
character Ly 

438. The Dai Nam Nhat Thong Chi(29:47), "Sdn Tay Province, section on 
Mountains and Rivers," mentioned a mountain named Co Sdn located to the 
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north of Tarn Diidng Village, six miles from the district town. Phap Thuan's 
Temple might be on this mountain. 

439- Phu Tri must have been one of the three patriarchs belonging to the ninth 
generation of the Phap Van (i.e., Vinltaruci) school whose biographies are lost. 

440. Up to the time of the [Former] Le dynasty, Vietnam had enjoyed 
independence for some time. 

441. It is regrettable that all of Phap Thuan's literary works have been lost, 
except for a letter requesting the investiture of Dinh Tuyen which was sub-
mitted to the Song dynasty in 980 by Giang Ctf Hoang and Vtfdng Thieu To. 
This letter can be found in the Toan ThU, "Ban Ky," l:12a8—b2. For a com-
plete record of this event, see ibid., 1:180. 

442. Both the Thien Uyen (49a8) and the Dai Nam (43b8) have Nguyen Giac 
(Ruen Jue). We know that under the Tran, the family name Ly was forced to be 
changed to Nguyen. The Thien Uyen was composed during the Tran dynasty, 
hence the name Ly was changed into Nguyen. The CUdng Muc recorded Ly 
Giac's trip to Vietnam as follows: "In the second year, btnh tuat, of the Tianfu 
era (962), the Song court sent Ly Nhildc Chuyet (Li Ruozhuo) and Ly Giac (Li 
Jue) on a diplomatic trip bringing a decree investing the Annam King as Prince 
of Giao Chi." See also Toan ThU, "Ban Ky," 1:190; "Le Bouddhisme," p. 196. 

443. Tan lai [Ch: jin li ] means "river officer." 
444. Both the Thien Uyen (49al 1) and the Dai Nam (43bl0) have thien gia 

^ ^ [Ch: tianjia }; according to the Toan ThU, "Ban Ky," 1:191, it is thien 
nhai ^ i H [Ch: tianya }. 

445. The Toan ThU, "Ban Ky," 1:191-92, wrote: "[In the eighth year of the 
Thien Phuc era (987)] the Song again sent Li Jue to Sach Giang Temple. The 
emperor then asked Dharma Master [Do] Thuan disguised as a 'river officer' to 
greet Li Jue. Li Jue, who was well versed in literature, happened to notice two 
geese swimming in the river. He playfully hummed: 

Geese, geese, a pair of wild geese, 
Looking upward toward the sky. 

"The Dharma Master, still holding on to the oar, completed the poem, chanting: 

White feathers spread over blue water, 
Red oars cutting through green waves." 

This is nothing but an anecdote, though not an insignificant one. It expresses 
Vietnamese confidence and asserts its people's identity and dignity less than 
thirty years after gaining independence. These lines are obviously based on a 
poem entitled "Ode to the Goose" by Luo Binwang, composed when he was a 
little over ten years old. The poem reads as follows: 

Goose, goose, goose, 
Raising its head toward the sky singing. 
White feathers spread over blue water, 
Red feet cutting through green waves. 

See Quantangshi, 2, 79:864, quoted in Thd Van Ly Tran, 1:202, n. 2. 
446. Vovi iPKirS [Ch: wu wet], which means "no [contrived] activity" or "no 

action," is one of the central teachings in the Daodejing. See, for instance, 
chap. 2.3: "Therefore the sages manage affairs with no action, carry out teaching 
without speech"; 3.3: "Act by no-action. Then, nothing is not in order"; etc. 
English translation by Ellen M. Chen in The Tao Te Ching, pp. 54 and 58. 
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447. This work is not extant. 
448. According to Lê Manh That, Co Miê't is in Thanh Hà District, Hài 

Diidng Province, because this province was the territory of Hong Lô under the 
Ly and the Tran. See LMT, p. 259, n. 1. 

449- I.e., he was in charge of Buddhist ritual music. 
450. hôphâp f J S [Ch: hufa\ (Dharmapâlas or Dharma protector) means 

those who support the True Dharma of Buddha. Dharma protectors include 
all categories of sentient beings, from Heavenly Kings, nonhuman beings, 
and worldly monarchs to ordinary human beings. For a brief description of 
different forms of Dharmapâlas, see, for instance, Frédéric, Buddhism: Flammarion 
Iconographie Guides, pp. 234-40. 

451. Chanting is also considered external learning. See Shisonglu, T 
23-269c6-21. 

4 5 2 . Dông Lâm Viên m i g h t have been a contemporary of Phâp Thuân. 
453. The Thiên Uyên is corrupted here; the Dai Nam (44a9-10) has ngôn 

ha hoân nhiên thick hâu hâu W ~F ë l Î ê f it which should be emended 
to ngôn ha hoân nhiên hUu thich hâu WHFÎ*!^ÎffPÎlt-

454. Note that according to the description here Avaloki tes vara was already 
conceived of as being a female Bodhisattva. 

455. Also called Mount Long Trieu, located at present-day Trifông Yên Ha 
Village, Gia Viên District, Ninh Bînh Province. The Dai Nam Nhat Thong Chi 
(37:39), "Ninh Bînh Province, section on Mountains and Rivers," wrote: 
"Mount Long Triêu, another name Dai Viên, is ten miles from Gia Viên District. 
At the foot of the mountain were shrines worshipping the emperors of the 
Dinh and the Lê." 

456. There is probably some anachronism here. According to the Viêt SÙ 
LUçic, 1:2 la3, Lê Dai Hành died in the eleventh year, at ti, of the Ûng Thiên era 
(1005), and we learn from Ma Has biography that he did not move to Mount 
Dai Van until 1015. The entire episode thus must have happened under LyThâi 
To. Moreover, both the ViêtSùLUdc, 2:3a6, and the Toàn ThU, "Ban Ky," 2:209, 
tell us that the Van Tue Temple was erected by LyThâi To in 1011. Thus, the 
event of Ma Ha being held in custody must have happened after 1011. 

457. Âi Châu was what is now Thanh Hoa Province. See "Le Bouddhisme," 
p. 283, n. 3. 

458. The ViêtSÛLUçtc, 2:12al , mentioned a cavern named Sa Dâng: "[In] 
the third year, tân sàu, of the Chtfdng Thânh Gia Khânh era ( 1 0 6 1 ) . . . Sa 
Dâng Cavern revolted. The emperor led the campaign and won." Sa Dâng 
Cavern and Sa Dâng Province might be identical. 

459. This part of Ma Has biography remarkably resembles the activities of 
a certain Master Xiang in the Xu gaoseng zhuan\ "No one knows where Master 
Xiang hailed from. He came to Feifu Temple at Mount Qingcheng in Yizhou 
around the beginning of the Liang dynasty. He was happy [with the scene] 
and had a mind to spend the rest of his life there. 

"At that time people had a custom to go hiking in the mountain on the 
third day of the third month. Most of them brought along meat and wine to 
feast and have fun with each other. Xiang kept advising them to break the 
custom, but without any success. In the third month of the next year, people 
gathered together [on the mountain] as usual. After everyone took a seat, 
Xiang asked people to dig a hole about ten square feet nearby. 

"No one seemed to understand his intention. Xiang said, 'You benefactors 
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of the Dharma always feast with each other without ever inviting me. Today, 
I would like to join everyone in this party.' People vied with each other to 
offer him food and wine. Xiang consumed whatever they offered him. It was 
like filling a big valley. Those who knew him were amazed. 

"At the end of the day, Xiang said, 'I 'm dead drunk. Please help me to the 
hole lest I dirty the ground. ' When they arrived at the hole, Xiang opened his 
mouth wide and spat. The chicken that came from his mouth immediately 
[turned into live poultry that] could fly and crow; the beef spat out from his 
mouth [turned into cows and] ran off. Wine and food flowed from his mouth 
profusely, almost filling the hole. Fish, geese, and ducks swam to and fro in 
throngs. People were flabbergasted. They then vowed to renounce killing. Up 
to now they have completely given up feasting on the mountain. This is thanks 
to the virtue of Master Xiang. 

"When the Vice Prefectural Governor Luo Yan of Yizhou returned to court, 
Liang Zhi asked him, 'Is Xiang respected or despised at Yizhou?' [Which can 
also mean "Is the price of incense at Yizhou high or low?" Yan obviously 
understood this way]. Yan said, 'Very low.' [Which can also mean "despised," 
as Zhi understood it]. At first Yan did not think that Zhi was talking about a 
person. Zhi asked, 'If he is despised by people, why did he stay there that 
long?' Yan could not understand these words either. Afterward he related the 
dialogue to people who knew Xiang. Some said, 'He meant Master Xiang of 
Qingcheng, didn't he?' He then went to the mountain and related the whole 
story to Xiang. Xiang said, 'You came from afar, I know you're not telling lie.' 
That night he passed away. His disciples erected a tomb and were about to 
bury him. They were surpised that the coffin was so light. When they opened 
it, they only saw his walking staff." See T 50.657a21— blO. 

460. Ai and Hoan provinces were the sites where Phap Hien had stupas 
built to house Buddha's relics given by Sui Gaozu. 

461. There is a footnote at the end of Ma H a s biography that reads: nam 
tong do nam dUdng van tU nam ngo n^tt l- The Dai 
Nam (45alO) also has the same. It seems to be corrupted and should probably 
be emended to nam tong do van tU nam dU6ng ngo da, which means "the 
Diagram of (the Succession of} the Southern School said he was a Dharma heir of 
Nam DUdng. This is incorrect." 

462. I.e., La Qui, whose last name was Dinh. 
463. An auspicious sign of the Buddha. For a discussion of the thirty-two 

auspicious marks of Buddha, see Wayman, Liebenthal Festschrift, pp. 243—60. 
464. This seems to be an error. If Sung Pham died in 1087 at the age of 

eighty-four, he could never have met Le Dai Hanh, who died in 1005. It should 
be Ly Thai Tong instead of Le Dai Hanh. 

465. Layman Pang Yun paid a visit to Mazu and asked: "Who is the one 
who does not keep company with all phenomena?" Mazu said: "When you 
swallow all the water of the West River in one gulp, then I'll tell you." Pang 
Yun was awakened and composed a verse: 

People gather from all over, 
Each one of them studies the principle of spontaneity. 
This is the place to select Buddhas, 
I return home with mind empty having passed the test. 

See Biyan lu, T 48 .179c3-6. See also Chuandeng lu, T 51 .310b24-27. 
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466 . See Baozang lun, T 4 5 . l 4 6 a 7 - 1 5 . 
467 . I.e., precepts (slla), meditation (samadhi), and wisdom (pra jna ) . 
468 . Here the term bach luan Hf|| j i [Ch: bailun} should be taken as a 

common noun and means "hundreds of treatises." It is definitely misleading 
to take it as the title of a treatise—the Satasqstra, composed by Aryadeva—as 
did most scholars. See, inter alia, Nguyln Dang Thuc, Thien Cua Van Hanh 
[The Zen Teaching of Van Hanh] (Saigon: Kinh Thi , 1973), pp. 74 , 8 3 - 8 4 , 
97, etc; LMT, p. 262, n. 1. We have no records concerning Madhyamaka studies 
in Vietnam. Furthermore, too little exists of Van Hanh's writings for us to 
point out any specific Madhyamaka influence. 

469 . See Da zhidu lun, T 2 5 . 3 9 8 b 2 4 and 4 0 1 c 2 7 - 2 8 . 
470 . The Viet Sit LUdc, l : 1 9 a 8 - 1 0 , wrote: "In the spring, the third month 

[of the first year, tan ti, of the Tianfu era (981)] , Hou Renbao's army arrived at 
Ngan Sdn, Chen Qinzuo's at Tay Ket, Liu Cheng's at the Bach Dang River. The 
emperor [Le Dai Hanh] himself took command of the armies to oppose the 
Song. H e had stakes planted across the river. The Song troops withdrew to 
Ninh Giang and held it. The emperor feigned surrender to trick Renbao. The 
Song troops were defeated. Renbao was captured and killed. At the news of 
the defeat Qinzuo withdrew." 

471 . The Viet Sit LUdc, 1 :19b 1 - 3 , wrote: "[In] the second year, nham ngo, 
of the Tianfu era (982)], TCf Muc and others sent by the emperor on a mission 
to Champa were held as hostages. Infuriated by this, the emperor took per-
sonal command of the armies to fight the Champas, killed their K i n g Phe Mi 
Thue in the battle, made countless prisoners, together with some hundreds of 
palace s inging girls, and a huge booty of precious things, razed their city, 
demolished their ancestral shrines, and returned to the capital the same year." 

472 . This event cannot be found in any recorded historical documents. We 
do not know who Do Ngan was. 

473 . The character thd i . [earth] and the character moc 7fv [wood] make 
up the character do t i , which is the family name of Do Ngan. 

474 . The compilers of the Thd Van Ly Tran (1 :214) suggest that the charac-
ter ngan in the first line should be emended to can j ! ; , which seems to 
make better sense, since kim liz and can J ^ together become the character 
ngan, which is the first name of Do Ngan. 

475 . The character ngu 2£ on top of the character khau P becomes ngo 
Q-; the character thu f̂ C on top of the character tam becomes sau 

476 . See also Thd Van Ly Tran, 1 :215. 
477 . Both the Thien Uyen (52a7) and the Dai Nam (46b3) have chan iJt.. 

The Thd Van Ly Tran, 1 :215, suggests that it should be trite which is 
definitely better. 

478 . Le Ngoa Trfeu, whose personal name was Long DInh, was Le Dai Hanh's 
fifth son. H e usurped the throne from Crown Prince Le Trung Tong and be-
came a psychopathic tyrant who loved to torture people for fun. Due to his 
hemorrhoids, he held audience lying down. Thus, he was called "Ngoa Trfeu" 
[which means "The K i n g Who Held Audiences Lying Down"] . See Toan ThU, 
" B a n K y , " 1 : 1 9 8 - 2 0 1 . 

479 . The Viet SiZ LUdc, 2 : 2 b 5 - 7 , wrote: "Once a bitch at OngThien Temple 
of Co Phap Village gave birth to a white pup with black hair on his back figuring 
the two characters thien tit (Son of Heaven). N o w the emperor was born in the 
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year giap tuat{tudt is a zodiac sign for dog). See also Toan ThU, 2:207. Accord-
ing to the Viet St( Tieu An, p. 106, this happened at Thien Tam Temple. 

480. The Viet Sit Luac, 2 : l a9 -b3 , wrote: "In his (Ly Cong Uan's) native 
village, a kapok tree was struck by lightning, which left character-like traces 
reading as follows: 

Deep are the roots of the tree, 
Green is its bark. 
The tree, the rice plants and the sword fall, 
Eighteen seeds are formed. 
The sun appears in the east, 
The stars hide behind the west mountains. 
In about six or seven years' time, 
The country will have peace. 

"Monk Van Hanh told Uan, 'Recently, I heard of a strange omen. I know 
the Le shall fall and the Ly shall rise. Nobody of Ly name can equal you in 
compassion and tolerance, and win people's hearts as you do. I am over sev-
enty now. W h a t I will most regret is not to live long enough to witness a 
reign of prosperity and peace.'" See also Toan ThU, "Ban Ky," 1:202; Viet Sti 
Tieu An, pp. 103-104 . 

481. When Ly Cong Uan ascended the throne he made his father Great 
Lord Hien Khanh. See Viet Sii Lade, 2:2al ; Toan ThU, 1:203. At the end of Van 
Hanh's biography there was a note about the event around the grave of Lord 
Hien Khanh as follows: [Thien Uyen Tap Anh, 53a4; Dai Nam, 47a8] "As re-
gards the event around the grave of Lord Hien Khanh, at night when the 
master (Van Hanh) was sitting in meditation, voices could be heard from the 
four sides of the grave. The voice from the east said: 

Khanh Van, Tifdng Nham, and Que Phildng, 
The entrails of the goat and the dragon site follow each other. 
Dong Liet three hundred positions, 
The six kinds of barbarians (two characters missing) facing 

the sky.* 

[Dai Nam Thien Uyen, 47b] The voice from the south said: 

The home protector is Phu Ninh in the south, 
Men and women from VInh The are numerous. 
Thien DCfc with its richness and nobility fill its city and houses. 
The emperor met a woman during a ritual at Bat Van . | 

* Khanh Van, Tuclng Nham, and Que Phildng are names of places still unknown to us. 
f Phu Ninh is the name of a village. It is said in Thtfdng Chieu's biography that 

he is native of Phu Ninh Village (37b7). Then in the biographies of La Qui and Thien 
Ong we are informed that Phu Ninh Village was at Thien DCfc Prefecture (48a7 and 
51a6). The last line of the verse has bat phildng . However, Le ManhThat ( L M T , 

p. 266, n. 17) suggests an emendation to bat van J\75• This is based on the fact that 
at Sieu Loai District, which is now Thuan Thanh District, there is a mountain called 
Bat Van. The Dai Nam Nhat Thong Chi{28:30), "Bac Ninh Province, section on Moun-
tains and Rivers," tells us that Mount Bat Van is located two miles southeast of Tien Du 
District. Tradition has it that Gao Bian of Tang erected the Bat Van shrine to cast a 
spell on it, hence the mountain is thus called. 
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The voice from the west said: 

Looking far to the west toward Mount Thiên Tru, 
Men and women of Cao Thé are at the head of the 

Thiidng Tûông Star. 
Thiên Dûc is rich and noble as Viên Thé, 
The emperor's lifespan is ninety-nine.* 

The voice from the north said: 

Phù Câm in the north facing Bach Ho, 
Men and women are happy and do not suffer. 
Thiên Dûc enjoys longevity and is everlastingly happy, 
Generation after generation the emperor searches for Luc To.f 

Van Hanh had people note down the words and mark the boundary of the 
grave. He then visited it and spoke a verse: 

In the east there is Vû Long Quarter, 
In the south there is Vu Long Wharf. 
In the west there is Hac Lâm Temple, 
In the north Trân Hài P o n d 4 

After a while he continued: 

Within three months, 
The Royal Bodyguard will ascend the throne. 
The country will be happy, 
The seal will carry the character "quoc" [country]. 
Ten vessels sink down to the water, 
Meeting a sage called Thiên Dûc.§ 

Subsequently, the emperor changed Co Phâp to Thiên D û c . * * Van Hanh's 
words turned out to be true. Other events that happened in the temples were 
recorded in National History. We do not record them here. 

4 8 2 . The Viêt Sù LUçtc, 2 : 2b3 , wrote that after ascending the throne Ly 
Công Uan conferred lordships (vUdng) on his father and brothers but did not 
mention any of his uncles. The Toân ThU, "Ban Ky," 1:204, however, informs 
us that an uncle of Uân was made Lord Vû Dao. 

* Thiên Trù is a technical term in geomancy. Thiên Trù is also another name of 
Mount Tiên D u (see LMT, p. 266 , n. 18). Cao The and Viën The'are probably names of 
places still unknown to us today. Thtfdng Tuông was the first star in the Van XUdng 
constellation, according to ancient Chinese astrology. 

t Phù Câm is the name of a village. Both Minh Tri and Nguyen Hoc are said to be 
natives of Phù Cam Vil lage (26b3 and 35b6). Bach Ho is either a name of a place or a 
geomancy term. As we know, Luc Tô was the name of the temple where Van Hanh lived 
and where Ly Công Uan got his education before he ascended the throne. See Dai Nam 
Nhdt Thong Chi, 2 8 : 7 2 ; Toàn ThU, "Ban Ky," 2 :207 . 

i This verse is to determine the site of Great Lord Hiën Khânh's grave. Yet we 
still are in the dark concerning the location of Vù Long, Hac Lâm, and Trân Hâi. 

§ Thâp khâu thûy thô khû (ten vessels sink down to the water). This refers to the 
event about Dinh Không's changing the name of his native vi l lage to Cô Phâp. 

* * It is recorded in the Viêt Sù LUtic, 2 : 2 b l 0 , that in the second year of the Thuân 
Thiên era (1010) Cô Phâp was changed to Thiên Dûc Prefecture. The ViêtSù TiêuÂn, p. 
107, also gives us the same information. 
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483- The character lèfH, which means "thorn," is pronounced the same as 
"Lè," the name of the Lè dynasty. 

484. Ly ^ means plum tree but also means the family name Ly. 
485. Our text records that Van Hanh passed away on the fifteenth day of 

the fifth month of the ninth year of the Üng Thièn era (1003). But according 
to the facts in his biography, Van Hanh could not have died before Ly Còng 
Uän ascended the throne in 1010. Therefore, some scholars—Trän Vän Giäp, 
for instance—have suggested the date of Van Hanh's death as the ninth year of 
the Thuàn Thièn era (1018) instead of the ninth year of the Üng Thièn era 
(1003). See "Le Bouddhisme," p. 239, and Lüde Truyèn Cäc TàcGia ViètNam, 
1:183- This is also incorrect, because according to both the Viet SÜLUdc, 2:4a7, 
and the Toän Thü, "Bän Ky," 2:215, Van Hanh died in the sixteenth year, at 
siiu, of the Thuàn Thièn era (1025). Thd Vän Ly Tran, 1:124, n. 4; Toän Thü, 
"Bän Ky," 2:215. 

486. The Vièt Sù Tièu An, l:83a7—bl, also recorded the same event to-
gether with the verse with some slight differences. 

487. The Kien Vän Tiè'u Luc, 4:294, and the Vièt Sù Tièu Àn, p. 104, also 
recorded this poem. The expression tam té'stands for the past, present, and 
future. It means that Van Hanh knew clearly about all the events of the past, 
present, and future. 

488. Phong Chàu belonged to the territory of present-day VJnh Phü Prov-
ince. See Thd Vän Ly Tran, 1:198, n. 5. 

489- See Appendix II for a complete translation of Dao Hanh's biography 
from the Viet Dien. 

490. On Mount Phàt Tich, see "Le Bouddhisme," p. 239, n. 4. See also 
Toän ThU, "Bän Ky," 3:257; Dai Nam Nhä't Thong Chi(29:42-43), "Sdn Tay 
Province, section on Mountains and Rivers." Mount PhàtTich (or Sài Sdn) was 
considered to be one among twenty-one famous mountains in Vietnam and a 
sacred site of Vietnamese Buddhism and popular religion. The Kien Vän Tièu 
Luc, 6:6 5, wrote: "Mount Sài Sdn, Yèn Sdn District, was called Mount Bcj Dà 
Lac under the Ly and Mount Tièn Tich under the Tran. On the mountain there 
were temples and caverns of the immortals everywhere. . . . At the foot of the 
mountain was located Thièn Phüc Temple. In front of the temple was a big 
pond, and at its back a bell tower cast by Zen Master Tù Dao Hanh." 

491. An Làng Village is also called Lang Village. It is not known to which 
prefecture it belonged under the Ly. Under the Tran it belonged to Tù Lièm 
Prefecture, Dóng Do District, Dai La Citadel Province, nowadays Tù Lièm 
Prefecture, a suburb of Hanoi. See Thd Vän Ly Tran, 1:343, n. 1. 

492. Note that here only his father's name and his residence are mentioned, 
but not his mother's name and his birthplace. The Dai Nam Nhat Thong Chi 
(29:113), "SdnTay Province, section on Temples and Shrines," in its record of 
Zen Master Tù Dao Hanh of Mount Sài Sdn, Yèn Sdn District, wrote: "Within 
the shrine, on the left was the statue of Tù Dao Hanh, on the right was Ly Than 
Tòng, and in the middle was the Buddha. One tradition said that Dao Hanh 
was a native of Dòng But Village, Yèn Sdn District, his father was Tù Vinh, 
and his mother Tàng Thj Loan. Legend has it that the old foundation of the Tù 
residence can still be found at Dong But. In front of the temple are seventy 
acres of field belonging to the Tùs, now become the temple-field of that village." 

493- The Viet SÜ Lüde, 2 : l6al0 , wrote: "In the spring, the second month 
[of the seventh year, tan mùi, of the Quäng Htfu era (1091)] Kien Quart LèToàn 
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Nghîa presented a five-hued tortoise." The Toàn ThU, "Bân Ky," 3:252, recorded 
the same without mentioning Lê Toàn Nghîa's rank. We have absolutely no 
information about Vi Ât. 

494. The Marquis of Diên Thành ( ? - l 117) was the son of Ly Thânh Tông 
and the brother of Ly Nhân Tông. He must have been a very fierce man. The 
Viêt Sù LU de, 2:20a3, recorded an event involving him that happened in the 
fourth year, giâptbân, of the Long Phù Nguyên Hoâ era (1104): "In the autumn, 
the ninth month, on the first day, the Marquis of Diên Thành hit the Marquis 
of Trung Nghîa with his blade in the Thiên An Chamber." The Marquis of 
Trung Nghîa was also a son of Ly Thânh Tông and probably Diên Thành's brother. 
The Thiên An Chamber was a place where the emperor held audience, yet 
Diên Thành did not refrain from hitting Trung Nghîa. 

495. Lê Manh That identified him with Nguyên Dai Diên who was mentioned 
in Than Nghi's biography as representing another Zen school under the Ly. 
See LMT, p. 270, n. 8. The Dai Nam Nhat Thong CM (29:126), "Sdn Tây 
Province, section on Buddhist Monks," mentioned a monk named Nguyên 
Dao Hanh and said: "The Master, a native of Tiên Phong, was a descendant of 
Zen Master Thai Diên, who during his lifetime befriended Nguyên Minh Không 
and Tù Dao Hanh to study and practice the Dharma. Afterward, he was trans-
formed at Chiêu Nhân Village. The villagers erected a shrine to worship him." 
Lê Manh That was of the opinion that this Thai Diên was the same man as Dai 
Diên because it is written in the Viêt Sû TiêuÂn, 1: 108b9: "DaoHanh's father, 
Tù Vinh, was killed by Thai Diên through magic." 

496. According to Trân Vân Giâp, this country was in the subprefecture of 
Yongchang, Yunnan Province. The inhabitants of this country had the habit 
of adorning their teeth with gold. See "Le Bouddhisme," p. 239, n. 3; P. 
Pelliot, "Deux itinéraires de la Chine en Inde," BEFEO, 4, 243. The An Nam 
Chi LUdc, 1:19, said that "The Dà Giang Lô was adjacent to Kim Xi." It is 
probable that Tù Dao Hanh went just beyond the border of Vietnam. 

497. See Qishi yinbenjtng, T 1.6:394c. 
498. The text has daophâp j||££ [Ch: daofa], which seems to mean "Bud-

dha Dharma." However, we know from the context of the story as well as from 
the Viêt Diên and the Lïnh Nam that Dao Hanh was intent upon learning 
magic to revenge his father's death. Only after he had accomplished this did 
he devote himself to studying the Dharma. 

499. This Thai Bînh Prefecture might have been the same as Thai Bïnh 
Prefecture, the site of Khai Thiên Temple, of which Ma Ha was the abbot. Yet 
according to Lê Manh That (LMT, p. 272, n. 14), we cannot find any village in 
Hung Yên that has a temple worshipping Dao Hanh. HUng Yên is the territory 
belonging to what used to be Thai Bînh Prefecture. According to the Dai Nam 
Nhat Thong Chi(29' 126), however, Dao Hanh was worshipped in a few villages 
in Nam Chân District, Nam Djnh Province, such as the villages of Chân Nguyên, 
Vân Chàng, and Kinh Lung. The Dai Nam Nhat Thong Chi also glosses that "as 
a young man Dao Hanh liked to travel. He went to Chân Nguyên Village, built 
the Dai Bi [Great Compassion] Temple, and dwelt there. Subsequently, the 
people of the village honored him as patriarch." Thai Bînh Prefecture thus 
might have belonged to Nam Dinh Province. 

500. Both the Thiên Uyê'n (54b6) and the Dai Nam (49a5) have chidich fg 
[Ch: zhidi}. The Viêt Diên has chigiâo f jf [Ch: zhijiao]. See Chan Hing-
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ho, Viet Nam Han Van Tieu Thuyet, 2.2:223.1 have decided to follow the Viet 
Dien. 

501. The Viet Dien and the LinhNam have slightly different readings. See 
Chan Hing-ho, Viet Nam Han Van Tieu Thuyet, 2.2:224; 2.1:77—78. See also 
Thd Van Ly Tran, 1:346, n. 3. 

502. A Vinaya Master named Yuan came to Zen Master Daizhu Huihai 
and asked: "Teacher, do you make any effort in practicing the Dharma?" Huihai 
answered: "Yes, I do." Yuan continued: "What is your effort?" Huihai said: 
"When I'm hungry I eat, when I'm tired I go to sleep." See Chuandeng lu, T 
51.247cl-3; 382c28, 283cl . 

503. Both the Thien Uyen (55al) and the Dai Nam (49al0) mistakenly 
have da PS for xd The Viet Dien {Viet Nam Han Van Tieu Thuyet, 2.2:223) 
and the An Nam Chi Nguyen (3:209) have cam 

504. For a similar record on Dao Hanh, see An Nam Chi Nguyen, 3:209; 
Appendix III. 

505. The story of Dao Hanh's reincarnation in the Viet Dien dots not mention 
Giac Hoang but only remarks that at that time Ly Nhan Tong had no heir and 
all prayers were to no avail. When the Marquis of Sung Hfen discussed this 
matter with Dao Hanh, "Dao Hanh took a vow to reincarnate [in the royal 
family] in return for a favor the marquis had granted him before." See Chan 
Hing-ho, Viet Nam Han Van Tieu Thuyet, 2.2:223; see also Dai Nam Nhat 
Thong Chi(29:53-54). 

506. See Marquis of Sung Hfen was Ly Nhan Tong's younger brother. 
507. Both the Thien Uyen (56a3) and the Dai Nam (50al0) seem to be 

corrupted here. I follow a version of the Linh Nam (Viet Nam Han Van Tieu 
Thuyet, 2.1:79), which seems to be better. 

508. The Viet Sit LUtfc, 2:21a4-b5: "In the second month {of the third year 
of the Hoi TUdng Dai Khanh era (1112)}, the people of Thanh Hoa reported 
that there was in the coastal land a strange child of three who understood 
everything said to him. He claimed to be the emperor's own child and said 
Giac Hoang was his name. He knew in advance everything the emperor was 
about to do. The emperor sent an emissary to ask him questions, and his 
answers all proved correct. The emperor then had Giac Hoang moved to Bao 
Thien Temple, and finding him miraculous he grew all the more infatuated 
with him. As he had no heir by then, he had a mind to make the child crown 
prince, but the court officials advised him not to, so he desisted. The emperor 
then organized a vegetarian feast in the prohibited palace with the design to 
invoke Giac Hoang to be reincarnated as his own son. 

"A monk named TCf Lo, alias Dao Hanh, who lived on Mount Phat Tich 
heard about it and was concerned. He then sent his sister TO Thi to the cer-
emony, secretly handed her some charmed pearls of his, and enjoined her to 
hang them under the roof of the temple without anyone being the wiser. TO 
Thi did as he said. Giac Hoang suddenly grew feverish and said that iron nets 
were being spread over the country, and he could not find access into the 
palace for reincarnation. The emperor ordered a thorough search and the pearls 
were discovered. He then had TO Lo arrested and bound in the Hung Thanh 
Corridor awaiting a death penalty. Catching sight of the Marquis of Sung 
Hfen, who was on his way to the audience, Lo appealed to him, saying, 'Please 
help me. Should I escape death, I shall reincarnate as your son to pay my debt 
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of gratitude.' The marquis agreed. At the audience, he pleaded Lô's cause with 
the emperor, telling him, 'If Giâc Hoàng does have miraculous powers as he 
claims, and yet Lô can lay him under his spell, it is proof that Lô is better than 
Giâc Hoàng. Why not opt for Tù Lô's reincarnation!' So the emperor decided 
to pardon Lô." The Toàn ThU did not record this event. 

509. The ViêtSûLUdc, 2:22a5 wrote: "In the sixth month [of the seventh 
year, btnh than, of the Hôi Ttfông Dai Khânh era (1116)], Master Dao Hanh 
reincarnated (Than Tông was born)." 

510. On the Trayâtrimsa Heaven, see, for instance, Louis de La Vallée Poussin, 
Abhidharmakosa-Bhâsyam, trans. Leo M. Pruden (Berkeley: Asian Humanities 
Press, 1988), 2:463-69; Kloetzli, Buddhist Cosmology, pp. 29-39; "Buddhist 
Cosmology," in Eliade et al., eds., The Encyclopedia of Religion, 4:113—19. 

511. Both the Thien Uyen (56a9) and the Dai Nam (50b5) have chân thân 
LfJJi' [Ch: zhenshen\, which means "true body." 

512. The Toàn ThU, "Ban Ky," 3:257-58, wrote: "The Master's body was 
burned by the Ming around the Yongle era of the Ming [1403—1414}. The 
villagers made a statue of him and worshipped as before. The statue still exists." 
The An Nam ChiLUQc, 15:147-48, said: "His body still exists today." The An 
Nam Chi Nguyen, 3:209, wrote: "Now his true form still exists." See also "Le 
Bouddhisme," p. 239, n. 4; Dai Nam Nhât Thong Chi, 19:112. 

513. Our text is corrupted here. I follow the Toàn ThU, "BànKy," 3:259-
514. It means that the Marquis of Sùng Hien's son Diïdng Hoân, who later 

became emperor Thân Tông was two years old in 1117. 
515. According to the Toàn ThU, "Ban Ky," 3:268, Thân Tông died at the 

age of twenty-three. 
516. Both the Thien Uyên (56b3) and the Dai Nam (51a2) have cùu thâp 

nhât niênj~l*l [Ch: jiushiyi nian\, which is obviously a mistake. I follow 
the Toàn ThU, "Bin Ky," 3:268, and correct it to thâp nhât niên [Ch: shiyi 
nian], 

517. The Viêt Sù Tiêu Ân (p. 134) said that Tù Dao Hanh was a monk of 
Mount Thach That. Yet, in Dao Hanh's biography, it is said that he lived at 
Thiên Phuc Temple, Mount Phât Tich. Could it be possible that Mount Phât 
Tich under the Ly became Mount Thach That in the time of Ngô Thî SI, the 
author of the ViêtSù TiêuÂn. However, according to the ViêtSÛLUdc, 3:31b4, 
Mount Phât Tich was at Ngoai Trai, whereas in Tri Bât's biography it was said 
to be at Tân Trai. Since Ngoai Trai and Tân Trai are not identical, Mount Phât 
Tich and Mount Thach That cannot be the same. On Mount Thach That see Thd 
Vàn Ly Tran, 1:350, n. 4. 

518. Both the Thien Uyên (52b5) and the Dai Nam (51a4) have Doanh Lâu. 
It should be corrected as Luy Lâu. See ""Le Bouddhisme," p. 209, n. 2; Thd 
Van Ly Tran, 1:3 50, n. 1. According to Lê Manh That, Luy Lâu was part of now 
the territory of the villages of Khtfdng TU and Dai TU, Thuân Thanh District, 
Hà Bac Province. See LMT, p. 278, n. 2. 

519- The text has Nguyên ThUdng Kiêt. It should be emended to Ly ThUông 
Kiêt (1019-1105). See Ly ThUdng Kiêt, p. 149. 

520. See LMT, p. 278, n. 4. 
521. According to Lê Manh That, Tây Ket must be the name of a village 

located on the bank of the Hong River, Dông Anh District, HUng Yên Province, 
which is now Khoâi Châu District, Hài Hiing Province. See LMT, p. 279, n. 1. 
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522. Now Van Giang District, Hiing Yen Province. Under the Nguyen Van 
Giang District pertained to Bac Ninh Province. The Dai Nam Nhat Thong Chi 
(28:14), "Bac Ninh Province, section KienTri Dien Cach," wrote: "Before the 
Tran dynasty Van Giang District was called Te Giang." Thd Van Ly Tran, 1:316, 
n. 1. 

523. Phap Bao of Quang Tinh Temple could be the same as Phap Bao of 
Phuc Dien Tii Thanh Temple, who had the sobriquet Great Master Hai Chieu 
and was the author of the inscription discovered on a stele at Linh Xufng Temple 
composed in 1126. This Phap Bao was also the author of another inscription 
for the Sung Nghiem Dien Thanh Temple composed in 1118, which Le Qui 
Don had found and recorded in his Kien Van Tieu Luc, 4:240. Unfortunately, 
he did not record the entire essay. See also LMT, p. 280, n. 3. 

524. According to both the Viet Sit Lttdc, 2:19bl and 20a5, and the Todn 
Thu, 3:255, the first year of the Long Phu era was the year tan ty and not at 
dau, which was the fifth year of the Long Phu era. Thus, Thuan Chan might 
have died in the fifth year of the Long Phu era (1105). 

525. The Bac Thanh Dia DU Chi Luc (3:12) mentioned a village called 
Dong Phu Liet pertaining to Nam Phu Liet Canton, Thanh Tri District, Sdn 
Nam Thtfdng Province. Thus, Dong Phu Liet Village was located in the present 
Thanh Tri District, Ha Dong Province. See LMT, p. 280, n. 1. See also Thd Van 
Ly Tran, 1:257, n. 1; "Le Bouddhisme," p. 240, n. 2. 

526. Hac Lam Temple might be the same as the Hac Lam Shrine mentioned 
in Van Hanh's verse, noting the boundary of Lord Hien Khanh in the former's 
biography. 

527. This idea is borrowed from Chuangzi, chapter "Lieh Yu K'ou": Some-
one sent gifts to Chuang Tzu with an invitation to office. Chuang Tzu replied 
to the messenger in these words: "Have you ever seen a sacrificial ox? They 
deck him out in embroidery and trimmings, gorge him on grass and beanstalks. 
But when at last they lead him off to the great ancestral temple, then, although 
he might wish he could become a lonely calf once more, is it possible?" See 
Burton Watson, The Complete Works of Chuang Tzu (New York: Columbia 
University Press, 1968), pp. 360-62. 

528. On this rank in Chinese Buddhism, see Dasong seng shiliie, lower volume, 
250a4—10. 

529. I.e., Lord Phung Can, a title Ly Thai Tong conferred on his son, Ly Nhat 
Trung, in 1035. See Viet Sit LUdc, 2:6a8, and Todn ThU, "Ban Ky," 2:225. 

530. Probably Lord Vu Uy. In 1009, after ascending the throne, Ly Cong 
Uan made his brother Lord Vu Uy. See Viet Sit LUrJc, 2:2b3 and Todn ThU, 
1:204. However, there was also a Marquis of Vu Uy, son of Ly Thai Tong and 
brother of Lord Phung Can. The Viet Sit LUdc, 2:8a4, recorded that in 1048 
the Marquis of Vu Uy was sent together with Grand Commandant Quach 
Thinh ich to fight the rebel Nung Tri Cao. As regards the title Crown Prince, 
historical records said that except for the eldest son, other sons of the Ly em-
perors were granted the title of marquis. Yet according to the Linh Ngoai Dai 
Dap (see LMT, p. 281, n. 9), all the sons of the Ly emperors were made crown 
princes. These princes might be all sons of Ly Thai Tong. 

531. Might be the same as Vtfcfng Hanh, who was made Advance Guards 
Right Commander by Ly Thanh Tong in 1054 when he first ascended the 
throne. See Viet Sit LUdc, 2:10a5. 
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532. See Viet Sit Lade, 2:5a3-5; Toan ThU, "Ban Ky," 2:219. 
533. Concerning the relationship between Lam Hue Sinh and Ly Thanh 

Tong, the Bao CUc Truyen recorded as follows: "Formerly, during his expedition 
against Champa, when he reached the estuary of Hoan Hai, Emperor Ly Thanh 
Tong was surprised by a violent storm. The royal galley was dangerously shaken 
by the billowy waters, which much frightened the emperor. 

"In a somewhat drowsy state, he suddenly glimpsed a girl about twenty 
with a cherry-like face, willow-colored brows, eyes shining like stars, wearing 
a flowery smile, a white gown, green trousers and girdle, who glided towards 
him and said, 'I am the spirit of the land of Nam and have been residing at 
Thuy Van Village for a very long time, waiting to make my appearance in due 
time. Now that Your Majesty is coming, my lifelong vow is fulfilled. I beg 
Your Majesty to be diligent in this expedition and the victory will be yours. 
Though a frail and weak girl, I nonetheless pledge myself tacitly to assist you 
as far as lies within my meager power. On the day of triumph, I will be here to 
pay you my respect.' Upon that she vanished. 

"The emperor woke up in a fright, but quite delighted. He summoned his 
entourage and told them the dream. The General Superintendent of Monks 
Lam Hue Sinh said, 'The spirit said she was embodied in a tree at Thuy Van 
Village. Now let's search among the trees. We may get some clue.' The emperor 
agreed. He had the beaches searched and a tree was indeed found with a top 
shaped like a human head and traces of paint as seen in his dream. The emperor 
named her Lady Hau Tho and had an altar set up right in the royal galley. The 
wind and waves subsided by themselves, and trees stopped shaking. When he 
reached Champa and joined battle, the emperor had the feeling of being assisted 
by an obscure force, and the victory was his. On the triumphal day, the royal 
galley moored at the same place. The emperor decreed the erection of the 
temple. Yet, a storm arose all the same. Lam Hue Sinh told him, 'Let me first 
consult the oracle. The building can wait until our return to the capital.' The 
response came at once. The storm subsided. On his return to the capital, the 
emperor searched for a propitious site, and the temple was erected in An Lang 
Village and became famous for its oracle. Profaners and blasphemers would 
instantly meet with afflictions." See Chan Hing-ho, Viet Nam Han Van Tieu 
Thuyet, 2.2:33, 201. 

However, Ly Thanh Tong undertook only one expedition against the Champa 
in 1069. According to his biography, Hue Sinh died in 1063. How could he have 
accompanied Ly Thanh Tong in that expedition? It is possible that Ly Thanh 
Tong here might be an error for Ly Thai Tong. The latter himself led an expe-
dition against Champa in 1044, and Hue Sinh might have accompanied him. 

534. According to the Viet Sit LUclc, (2:12a5), the fifth year of the Childng 
Thanh Gia Khanh was the year qui mao and not giap thin, which was the sixth 
year of the ChUdng Thanh Gia Khanh (1064). 

535. Zen Master Wuzhu spoke with ManjusrT on Mount Wutai. Wuzhu 
enquired about the activities of the monks there and their number. ManjusrT 
answered: "Before three and three, after three and three." See Biyanlu, 
4:173b29-174a7. 

536. Sudhana was on a journey to study theDharma. ManjusrT advised him 
to go to the south to study with fifty-three kalyanamitras. See Avatamsaka-
Sutra, 62-80. 
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5 3 7 . See Chuandeng lu, T 5 1 . 2 9 7 a 2 5 - 2 7 . 
5 3 8 . T h e Viet Sit Luac, 2 :1 l a l , wrote: " In the twelf th m o n t h [o f the fourth 

year, ctinh dau, of the L o n g Thuy Thai Binh ( 1 0 5 7 ) ] were the two temples of 
Thien Phuc and Thien T h o bui l t . G o l d was drawn out to cast two s tatues o f 
Sakra for display there . " See also Toan ThU, "Ban Ky," 3 : 2 4 2 . 

539- T h e Viet Sit LUcic, 2 :1 l a 8 , wrote: " In the spr ing , the third m o n t h [o f 
the s ixth year, kyhdi, of the L o n g Thuy Thai Binh era ( 1 0 5 9 ) } , the Sung Nghiem 
B a o DCic T e m p l e was bui l t in Vu N i n h Province . " T h u s , the Dieu Nghiem B a o 
DtJc in Hue Sinh's b iography was the s a m e as the Sung Nghiem B a o Dufc. T h e 
latter was usually called in its short fo rm B a o Dutc Temple . It was also the 
abode of Zen Master Dai X a (29a7) . 

5 4 0 . B o t h the "Nghe Van Chi" and the "Van Tich Chi" recorded: "Phap Su 
Trai Nghi, one vo lume , c o m p o s e d by M o n k Hue Sinh, a native of D o n g Phu 
Liet, T h a n h Tri Di s t r i c t . " These works are definitely lost. T h e other work , the 
ChU Dao Trang Khanh Tan Van, was not ment ioned . See "Les Chapi t re s , " p p . 
9 7 and 1 4 0 ; " B i b l i o g r a p h i e annami te , " p . 1 3 8 . 

541 . Tri Q u a T e m p l e was located at now Phildng Q u a n Vi l l age on the r ight 
bank of Dau River across f rom Van Q u a n Vi l lage . It was where Phap Dien, one 
a m o n g the four D h a r m a Protectors , was worshipped . See LMT, p . 2 8 3 , n. 1. 

5 4 2 . phan boi phan means Sanskr i t ; boi is the shortened form of boi 
nac B U M , a transl iteration o f the Sanskr i t patha, which means to recite and 
chant. Original ly the expression phan boi meant to chant stotra ( songs of praise) 
in Sanskrit ; nowadays it even includes songs , prayers, and so forth in Chinese . 
It also means B u d d h i s t ritual mus ic . See N a k a m u r a H a j i m e et al., Bukkyo 
jiten, p . 753r . T h e same expression is also found in Khong Lo's b iography in 
the Linh Nam. In this context it s imply means to chant the sutras and dharants. 
See Chan H i n g - h o , Viet Nam Han Van Tieu Thuyet, 2 . 1 : 2 3 2 . 

543 . N o examinat ion was recorded d u r i n g the Hoi Phong era (1092—1099) . 
However, it is said in Vien Thong ' s b iography that in the s ixth year of the Hoi 
Phong era ( 1 0 9 7 ) he passed the examinat ion on the Three Teachings and was 
appointed to the off ice o f Dai Van (68b9—10). T h u s , Thien N h a m and Vien 
Thong m i g h t have passed the s ame examinat ion . 

5 4 4 . Th i s Thanh D a o T e m p l e m i g h t be the present-day Thanh D a o T e m p l e 
at Dong Coc Vi l lage , Thuan Thanh Dis t r ic t , Bac N i n h Province. T h i s is where 
Phap Vu, one of the four D h a r m a Protectors , is worshipped. Since Phap Dien, 
another a m o n g the Four Protectors , was worshipped at Tri Q u a Temple , Thien 
N h a m ' s abode, it is reasonable that Thfen N h a m had some affinity with temples 
where one of the Four Protectors was worshipped. However, at Van Giap Vil lage, 
Thi idng Phuc Dis tr ic t , Ha D o n g Province, there is also a t emple named Thanh 
D a o where Phap Vu was worshipped. Yet Le Manh That was of the opinion that 
the Thanh D a o T e m p l e where Phap Y was the abbot was the Thanh D a o T e m p l e 
at Dong Coc Vil lage. See LMT, p . 2 8 3 , n. 4 . 

545 . T h e Viet Sit Litdc, 3 . 1 7 b 8 , wrote: " In the s ixth m o n t h [of the third 
year, canh tuat, o f the Dai Thuan era ( 1 1 3 0 ) ] there was a drought . T h e emperor 
(Ly ThanTong) ritually prayed for rain and his prayer was instantly answered . " 
Yet according to the Toan ThU, there was a d r o u g h t every year d u r i n g the 
per iod 1128—1132. Therefore, the Viet Sic Tieu An (p. 144) , in d i scus s ing the 
tactic against d r o u g h t under Ly Than Tong, remarked that " d u r i n g those ten 
years there was no year wi thout a d r o u g h t . " 
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546. In the Dai Nam Nhat Thong CM(28:102), "BacNinh Province, section 
on Buddhist Monks," there is a biographical note on Thien Nham: "Zen Master 
Thien Nham hailed from Sieu Loai District. Strictly following the Buddhist 
precepts, he only ate fruit and drank stream water. People called him 'Living 
Buddha.'" See also An Nam Chi Nguyen, 3:210; Appendix III. 

547. Present-day Yen Khanh District, Ninh Binh Province. So far nothing 
is known about Quoc Thanh Temple. See LMT, p. 284, n. 1. 

548. The Dai Nam Nkai Thrng Chi(57:55), "Ninh Binh Province, section 
on Temples and Shrines," records as follows about the Nguyin Minh Khong 
Shrine: "[It was] located at Gia Vien District. Formerly, Minh Khong was 
worshipped by the inhabitants of both districts of Dam Xa and Diem Giang. 
A native of Dam Xa District, his family name was Nguyen and his personal 
name Chi Thanh. According to External History, Minh Khong traveled around 
to study the Buddhist Path and subsequently received the mind-seal from Tut 
Dao Hanh [who gave him] the sobriquet Zen Master Minh Khong. He became 
the abbot of Quoc Thanh Temple. During the Hoi Tudng Dai Khanh era 
under Ly Nhan Tong's reign (1110—1119), when Dao Hanh was about to pass 
away, he told Minh Khong, "In my next life I will be reborn as a king, but it 
is hard for me to escape sickness. You should save me." After that Ly Than 
Tong suffered a strange disease and was transformed into a tiger. Meanwhile 
children were heard singing, "To cure the Ly King, send for Nguyen Minh 
Khong." The king summoned Nguyen Minh Khong to court. The Master 
first lectured to the king on the law of causality, and the latter got some 
spiritual awakening. Nguyen Minh Khong then had a hundred can of oil 
boiled and washed the king with it. Cured of his sickness, the king made 
Minh Khong National Preceptor and the recepient of duties from a hundred 
households as a reward. In the second year of the Dai Djnh era, during Ly Anh 
Tong's reign (1141), Minh Khong passed away at the age of seventy-six. People 
in the village erected a shrine to worship him. There was a stone lamp of one 
tbtfdchigh in front of the shrine. Legend had it that it was built by the abbot 
Zen master in order to chant his sutras. The shrine was miraculous. Nowadays 
Minh Khong's statues are worshipped in all temples at Giao Thuy and Pho 
Lai. 

549. The Toan Thu, "Ban Ky," 3:279, records: "The king was seriously ill; 
all medicines were to no avail. The monk Minh Khong cured him. The king 
made him national preceptor and the recepient of duties from hundreds of 
households. Legend had it that when TCf Dao Hanh was about to leave his 
mundane body, while feeling indisposed he gave medicine and a mantra to his 
disciple, Minh Khong, saying, 'Twenty years from now, when you hear that 
the king suffers from a strange disease, come and cure him.' It was this event." 
See also Appendix II for the story of Nguyln Minh Khong from the Linh 
Nam. 

550. According to the Toan Thu, "Ban Ky," 4:286, the second year of the 
Dai Djnh era was tan dau and not tan situ. 

551. Binh Lac belonged to what is now the districts of Van Giang and My 
Hao, Hung Yen Province. There is a canal named NghTa Tru running through 
these two districts. The name Binh Lac came into existence in 621 when Ly 
Uyen established Long Chau, which consisted of the three districts of Long 
Bien, Vu Ninh, and Binh Lac. 
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According to Le Manh That, Nghia Tru Village was the same as the Nghia 
Trang Village, Sai Trang Canton, Dufdng Hao District, Hai Diidng Province, 
mentioned in Bac Thanh Dia DU Chi Luc 2, and which is now My Hao Dis-
trict, Hung Yen Province. See LMT, p. 286, n. 1. The Viet Sit LUdc, 3:29a4, 
referred to it as a hamlet: "[In] the fifth year, at hcii, of the Kien Gia era 
( 1 2 1 5 ) . . . Chu Djnh, a native of Nghia Tru, put his hamlet at [Nguyen} 
Non's disposal." 

552. This is the same as Bien Tai, who was a disciple of Thong Bien and 
editor of the Chieu Doi Luc (Collated Biographies). 

553- Dazhu Huihai said: "When you have realized [mind], all phenomena 
are sufficient [evidence of enlightenment]; when you are not yet enlightened, 
you are perpetually confused and at odds." See Chuandeng lu, T 51.247a24. 

554. Furong Lingxun asked: "How to take care of it?" Xun said: "When 
there's an optical illusion in your eyes, you see illusory flowers falling in con-
fusion." See ibid., 280c26. 

555. See ibid., 282b26-27 . 
556. See Jingcen's verse: 

Although a man who stops at the top of a hundred foot pole, 
Has gained access [to the Dharma], it is still not true 

[realization]. 
At the top of the hundred foot pole take another step, 
The Truth Body manifests throughout the universe. 

See ibid., 274b6-8 . 
557. Both the Thien Uyen(62a3) and the Dai Nam (5 5a.7) have thien chUdng 

bdo trung tu, which should be amended to thien chUdng bdo tu trung. 
558. See Vimalakirtinirdesa, fasc. middle, 546b25— c l 8 ; Avatamsaka, 

80:440c21—22. See also Chuandeng lu, 7:256b9—18: "Governor of Jiangzhou 
Li Bo asked Guizun, 'If the sutra said that Mount Sumeru contains a mustard 
seed, then I have no doubt about that; but when it says that a mustard seed 
contains Mount Sumeru, isn't that silly?' Guizun said, 'I heard that you've 
read ten thousand books, haven't you?' Li Bo said, 'Yes.' Guizun said, 'From 
your head to your toe, you're about the size of a palm tree, where do you have 
space to hang ten thousand books?' Li Bo only nodded. On another occasion 
Li Bo asked, 'What does the tripitaka [Threefold Buddhist Canon] really teach?' 
Guizun raised his fist, asking, 'Do you understand?' Li Bo said, 'No, I don't.' 
Guizun said, 'Holding high office as you do, you can't even understand a fist?' 
Li Bo said, 'Teacher, please instruct me.' Guizun said, 'If you meet the right 
person on the road, give it to him. If not, leave it alone.'" See also Thd Van Ly 
Tran, 1:459, n. 2. 

559. Hoang Xuan Han wrote: "The Thien Uyen recorded that Khanh Hy 
passed away on the twenty-seventh day of the first month of the third year, 
nham tuat, of the Dai Dinh era (1142), at the age of seventy-six. Reckoning on 
that, he must have been born in 1067 and thus was only ten years old when 
Dao Dung came to Thang Long. How could he be Dao Dung's teacher then? 
The Toan ThU also recorded the fact that the hau (Marquis) of Khanh Hy died. 
The Toan ThU mi^ht have mistaken the word tang (monk) for hau. The editor 
of the Thien Uyen, published during the Vinh Thinh era, also stated that 
"According to Sic Ky [Recorded History], Monk Khanh Hy passed away in 
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1135. If we follow this information, Khành Hy was only seventeen years old 
then. I believe that the Thièn Uyèn recorded incorrectly the date of Khành 
Hy's death and his age when he died. He died probably at the age of ninety-
six. The character cùu (nine) and the character that (seven) are easily mixed 
up. If Khành Hy died at the age of ninety-six, then when Dao Dung came to 
study with him, Khành Hy was thirty-seven. That is more reasonable." See 
Hoàng Xuàn Hàn, Ly ThUtìng Kièt(Saigon: Van Hanh University Press, 1966), 
p. 474. 

560. See Les Chapitres, pp. 60 and 112. 
561. This work is definitely lost. 
562. Both Lè Qui Don's "Nghè Van Chi" and Phan Huy Chu's "Van Tich 

Chi" mentioned Ngd Dao Thi Tap in one volume, composed by Master Khành 
Hy, a native of Co Giao, Long Bièn. See "Les Chapitres," pp. 60 and 1 \2\Thd 
Van Ly Tran, 1:458, n.2; "Bibliographie annamite," p. 86. 

563. The Dai Nam Nha't Thong Chi(28:102), "Bac Ninh Province, section 
on Buddhist Monks," notes: "Zen Master Giói Khòng was a true Buddhist 
monk who attained enlightenment. Subsequently he passed away sitting up-
right." See also An Nam Chi Nguyen, 3, 210; Appendix III. 

564. Mount Chan Ma has never been mentioned in any historical or geo-
graphical records. The Kien Van Tièu Luc, 4:70, mentioned a mountain named 
Dan Ma. Lè Manh That suspected that Mount Chàn Ma was identical to Mount 
Dàn Ma, since from Dàn Ma to Ljch Sdn is not too far away. Lich Sdn was the 
mountain on which Giói Khòng subsequently erected a temple and moved 
his abode there. See LMT, p. 289, n. 2. 

565. According to Kien Van Tièu Luc, 6:70, Mount Ljch Sdn was located at 
Yèn Lich Village, Sdn Diidng Disctrict. See also Dai Nam Nha't Thong Chi 
(29:48), "Sdn Tày Province, section on Mountains and Rivers." 

566. Nam Sàch was located in the present-day Hai Htfng Province. See 
Thó Vàn Ly Tran, 1:446, n . l . 

567. Thanh Chua Cave was the same as Kinh Chua Cave at Kinh Chua 
Village, Giàp Sdn District, Hai Difdng Province, under the Nguyen, which 
is the present-day Mount Thach M6n, Diidng Nham Village, Kinh Món Dis-
trict, Hai Hufng Province. Nowadays the cave there is still called Thành Chua 
Cave. See LMT, p. 289, n. 4. 

568. Both the Thièn Uyen (62b8) and the Dai Nam (56al) have Dai Thuàn, 
which seems to agree with the Vièt Sù LUtìc, whereas the Toàn ThU and all 
other historical documents have Thièn Thuàn, the reign's style of Ly Than 
Tòng (1228—1132). It is impossible to have "the eighth year of the Dai Thuàn 
era." Moreover, during the Dai Thuàn era, neither the Vièt Sù LUtìc nor the 
Toàn ThU recorded any great plague. 

569. éakyamuni is the Buddha of the present, and Maitreya is the Buddha 
of the future. 

570. Bàn tinh Ify Jjl [Ch: banxing]: the starlight in the tray. In the old days 
people used to place a tray in the yard to watch lunar and solar eclipse. The 
idea is that life and death are as illusory as the starlight in the tray, one should 
not be attached to them as absolute principle. 

571. Lè Kiém was the grandson of Governor of Phong Chàu Lè Thuàn Tòng 
and Princess Kim Thành, and the brother of Zen Master Tri Nhàn. According 
to Tri Nhàn's biography, Lè Kiem was the governor of Phong Chàu. 
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572. According to the stele at Hifdng Nghiem Temple discovered by Hoang 
Xuan Han and quoted in his Ly ThUdng Kiet, pp. 453—61, Phap Dung's name 
should have been Dao Dung. However, all extant documents referred to him 
as Phap Dung. This is because of a name taboo under the Tran, avoiding Tran 
Hung Dao's personal name. Our text was a work of the Tran dynasty; there-
fore, Dao Dung was changed into Phap Dung. 

573. Hifdng Nghiem Temple still exists today at Phu Ly Village, Dong 
Scfn District, Thanh Hoa Province. It was here that a stele, erected in the fifth 
year, giap thin, of the Thien Phu Due Vu (1124), recorded the stories about 
the temple and Dao Dung. According to Hoang Xuan Han, Mount Ma Ni 
was originally called Can Ni. After 1299 it was changed to Ma Ni due to a 
name taboo. See Ly ThUdng Kiet, p. 456; see also Thcj Van Ly Tran, 1:116. 

574. Which is now Phu Ly Village, Dong Sdn District, Thanh Hoa Province, 
because Hifdng Nghiem Temple is still found there. Moreover, to the west of 
this village are the two villages of Vien Quang and Hc> Dam; the territory of 
Vien Dam hamlet was mentioned in the stele at Hifdng Nghiem as one of the 
parties in a land dispute with Boi Ly Hamlet. See LMT, p. 291, n. 3. 

575. According to the stele at Hifdng Nghiem Temple, Le Lifdng was the 
first man to erect this temple at Boi Ly Hamlet in the Later Tang era (923— 
937). Le Lifdng came from a prestigious family at Ciiu Chan District, Ai Prov-
ince, and held some public office. He was also a devout Buddhist. When Dinh 
Tien Hoang ascended the throne, Le Lifdng was enfeoffed. According to the 
stele he also built the temples of Trinh Nghiem and Minh Nghiem, which 
have not been located yet. See LMT, p. 291, n. 4. 

576. According to the Hifdng Nghiem Temple stele, Emperor Ly Thai 
Tong had visited the temple once. Hoang Xuan Han based himself on the 
Viet Sit LUdc, and the Toan ThU suggested that Ly Thai Tong visited the temple 
in 1031 • He also had the temple, which was already in bad shape then, repaired, 
and assigned the Elder Dao Quang as the abbot and Zen teacher. See Ly ThUdng 
Kiet, p. 456. Thus, Dao Dung (i.e., Phap Dung's father), according to the 
stele, was the Elder Dao Quang, probably another sobriquet of Huyen Ngung, 
alias Tang Phan. 

577. The Hifdng Nghiem Temple stele said: "In the year btnh thin {1016), 
he left his native village to search for [spiritual} companions. Setting sail to 
the sea, he subsequently arrived at Thang Long. There he met a monk with 
the sobriquet Cao Tang and became his student out of admiration for him." 
See Ly ThUdng Kiet, p. 457. 

578. The Hifdng Nghiem Temple stele said: "Dao Dung asked, 'What is 
essential in the Dharma?' Cao Tang said, 'The Dharma is essentially without 
rules, how should I instruct you now?' Dao Dung emptied through and gained 
enlightenment." See Ly ThUdng Kiet, p. 457. 

579. The Hifdng Nghiem Temple stele said: "The Master traveled up the 
Lo (Nhi Ha) River and went to Mount Thufu Dai. He was pleased with the 
beautiful landscape and stopped traveling. (He then had the facade planned, 
assembled stones to build the foundation, and erected a temple, which he 
called Khai Giac Temple.) Ibid., p. 458. 

580. Hoang Xuan Han remarked: "The Thien Uyen recorded: 'Subsequently, 
he returned to his native village, built a temple, and stayed there through his 
old age. He passed away on the fifth day of the second month of the first year, 
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giap ngo, of the Thien Cam Chi Bao era (1174)." There is probably some error 
in this record, since Phap Dung arrived in Thang Long as early as 1076, and 
if he was still alive by 1174, he must have been at least 120 years old. Ibid., 
p. 460. 

According to Hoang Xuan Han's report on the Hudng Nghiem Temple 
stele, there are problems concerning the date of Phap Dung. The stele tells us 
that in 1076 Phap Dung arrived at Thang Long and met Khanh Hy and in 
1077 he returned to his native village and requested his cousin Liiu Khanh 
Dam to repair the Htfdng Nghiem Temple. In the same year Phap Dung was 
summoned by Ly Nhan Tong to the capital of Thang Long to establish Bud-
dhism in the court. In 1122 Phap Dung returned to his native village and had 
Htfdng Nghiem Temple repaired again. Then he composed the inscription on 
the stele in 1124. At that time he was already around seventy years old. It is 
highly unlikely that he could have lived until 1174. 

581. Both the Thien Uyen (63b7) and the Dai Nam (56b9) have "Tri Thien 
Sil" (Zen Master Tri). However, the Dai Nam Nhat Thong Chi(29:126), "Sdn 
Tay Province, section on Monks," recorded a Zen Master named Tri Nhan and 
described him as follows: "A native of An Lang who devoted himself to prac-
ticing Buddhism. One day he saw a tiger chasing a deer; he said, 'All sentient 
beings cherish their lives. You should not harm each other.' The tiger bowed 
its head and went away. In the vicinity of the mountain there was a barbarian 
tribe whose people would band together to raid. The Master guided and taught 
them. Many were moved by his teaching and returned to virtuous lives." Phuc 
Dien, in his Dao Giao Nguyen LUu (upper vol., I6a7—8), also refers to him as 
Tri Nhan and recorded the same story. 

The similarities in terms of geography and events in the descriptions of the 
Zen Master Tri Nhan of the Dai Nam Nhat Thong Chi and the Dao Giao Nguyen 
LUu lead us to believe that he must be one and the same as Zen Master Tri of 
our text. The Dai Nam Nhat Thong Chi and the Dao Giao Nguyen LUu might 
have relied on the An Nam Chi Nguyen for source material because the section 
about Tri Nhan found in the An Nam Chi Nguyen, 3:210, is identical to that in 
the Dai Nam Nhat Thong Chi. Thus, it is only reasonable to correct Tri to Tri 
Nhan. 

582. According to the Dai Nam Nhat Thong Chi (29:20-21), "Sdn Tay 
Province, section Kien Tri Dien Cach," An Lang was a district that existed 
since the Dinh and Ly dynasty. It is now An Lang District, VTnh Phuc Province. 

583. Phong Chau includes the territory of the prefectures of Lam Thao 
(Phu Tho), Vlnh Tudng, the districts of Bach Hac (Vinh Yen) and ScJn Vi 
(Phu Tho). See "Le Bouddhisme," p. 241, n.3. 

584. Le Long Dinh, the fourth son of Emperor Le Dai Hanh, was conferred 
the title of Ngtf Man Vtfdng (Lord of Ngtf Man) in 991. See Toan ThU, "Ban 
Ky," 1:193. The Viet Sit LUdc, 1:20a, wrote: "In the second year, tan mao, of 
the Hung Thong era (991), the emperor conferred upon his younger brother's 
son the title of Lord of NgU Man and Commander of Phong Chau." 

585. The Toan Thu, "Ban Ky," 2:226, wrote: "In the third month [of the 
third year of the Thong Thuy era (1036)], the emperor gave Princess Kim 
Thanh in marriage to Le Thuan Tong, Chief of Phong Chau." The Viet Sic 
LUac, 2:6b2, had "Princess Khanh Thanh" instead of Kim Thanh. Le Thuan 
Tong was son of Le Long Dinh and grandson of Le Dai Hanh. On Princess 
Kim Thanh, daughter of Ly Thai Tong, see Toan ThU, "Ban Ky," 2:213. 
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586. The Toan ThU, "Ban Ky," 7, 40b8, wrote: "In the second year of the 
Long Khanh era, a National Scholar examination was organized." Yet accord-
ing to Tri Nhan's biography, this examination already existed during the reign 
of Ly Anh Tong. For a gloss on the rank of cung hau thu gia [National Archi-
vist], see An Nam CbtLUc/c, 14:133. 

587. See Vajraccbedika-prajnaparamita-sutra, 752b27—28. 
588. Our text (64a3)has nhUaingu ngG%U$£li.mli [Ch: rulaiwuyu}, whereas 

the Dai Nam (57a5) has nhtl lai luc ngU [Ch: rulai liuyu\, which is more correct. 
589. See appendix III, section on "Immortals and Buddhist Monks in An 

Nam Chi Nguyen." 
590. To Hien Thanh (?—1179) was a court minister during the reign of Ly 

Cao Tong. Nothing is known about Ngo Hoa Nghla except that he was Grand 
Guardian during the reign of Ly Anh Tong. 

591. Both the Thien Uyen (64b6) and the Dai Nam (57b7) have doai j^, 
which should be emended to duyet 

592. Hi di chi ly ^ ^ / ¿ . S I in the original. Hi di [xi yi in Chinese] are 
terms borrowed from the Daodejing. See a definition of the expression hi di as 
follows: "What is looked at but not seen is named the extremely dim {yi). 
What is listened to but not heard is named the extremly faint (hsi)." See Chen, 
The Tao Te Ching, p. 88. 

593. Mount Pho Lai was located at Pho Lai Village, Que Dtfdng District. It 
was a high rocky mountain overlooking the Luc Dau River. The landscape 
here is spacious. On the mountain was Chuc Thanh Temple, where Zen Mas-
ter practiced the Dharma and cultivated his nature. See Dai Nam Nhat Thong 
Cht(28:32), "Bac Ninh Province, section on Mountains and Rivers." It is now 
Mount Pho Lai, QueDtfdng District, Ha Bac Province. 

594. Minh tang B^ffa [Ch: mingseng] in the original text. 
595. The Viet Sut LUdc, 2:10b3-4, wrote: "[In] the second year, atmui, of 

the Long Thuy Thai Binh era (1055). . . the temples of Dong Lam and Tinh 
Lif were built on Mount Dong Cuiu." According to the Dai Nam Nhat Thong 
Chi(28:34), "Bac Ninh Province, section on Mountains and Rivers," Mount 
Thien Thai, located five miles northwest of Gia Binh District, was also called 
Mount Dong C\jfu. Note that in the first year of the Minh Mang era Gia Dinh 
District was changed into Gia Binh District. As for the monk Thao Nhat, 
nothing is known about him. 

596. This metaphor originally came from the Samyutta-Nikaya, sutta 16: 
"In the great ocean, there was a blind turtle whose lifetime lasted innumerable 
kalpas. The turtle would raise its head once every one hundred years. In the 
meantime, there was a floating piece of wood that had only one hole, drifting 
with the waves, now to the east, now to the west, according to the wind. For 
a turtle that would raise its head once every hundred years to meet with the 
hole of that piece of wood, this is difficult indeed." See also Mahaparinirvana-
Sutra, 2: "Being born human is difficult. Being born at the right time [when 
the Dharma still flourishes] is also difficult. It is like for a blind turtle in the 
great ocean to chance upon the hole in a piece of drifting wood." Here the 
metaphor is used to describe the extraordinariness of Chan Khong's insight. 

597. I.e., Than Dao Nguyen, son of Than Thieu Thai and Princess Binh 
Ducing. This is because not only was Nguyen a contemporary of Ly Thtfdng 
Kiet, but his wife, Princess Thien Thanh was also a follower of Chan Khong. 
According to the Viet Sit LUdc, 2:1 la7—8 and 15a2, Nguyen was chosen by Ly 
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Thanh Tong as royal son-in-law in 1059 and was officially married to Princess 
Thien Thanh in 1066. Note that on p. I l a 8 Nguyen was referred to as Than 
Canh Nguyen, whereas on p. 15a2 he was called Than Dao Nguyen. 

598. "Saha-world" in the original text. See n. 2 above. 
599- Zen Master Dongshan Liangjie, seeing his reflection in the water while 

crossing a bridge, attained enlightenment. He then composed a verse: 
Don't look for it elsewhere, 
It is always beside me. 
Now I'm coming by myself, 
Yet I'm face to face with it everywhere. 
Now it is me, 
Now I am not it. 
One should understand it this way, 
Then one is agreeable with Thusness. 

See Chuandeng lu, T 51.321cl9-24. 
600. See Abhidharmakosa for this. In Zen literature the image of the aeon of 

fire has been used in many koans. See, for instance, Biyanlu, T 51.l69al7—18, 
case 29: "When the aeon of fire is rampant, the universe is burned away, what 
is destroyed. What is not destroyed?" See also Chuandeng lu, T 51.286a 16 -
17: A monk asked Zen Master Dasui Fazhen: "When the aeon of fire is rampant, 
I don't know whether this one is destroyed or not?" Fazhen said: "It is destroyed." 

601. The empress dowager here is Linh Nhan (?—1117), Ly Nhan Tong's 
mother. 

602. Both the Thien Uyen (66a6) and the Dai Nam (59a5) have Mau Nhan. 
It should be emended as Dieu Nhan, whose biography is on pp. 66b9—67b3-

603- Both the Thien Uyen (66bl) and the Dai Nam (59alO) have ta . 
According to the Thd Van Ly Tran, 1:338, n.4, all other extant versions have 
cilu U . Note that in the Dai Nam there is a correction at the margin into cUu. 

604. The Kien Van Tieu Luc, 4:297, also recorded this poem with some 
different readings. 

605. The name Long Phuc was mentioned twice in our text, another time 
in Y Sdn's biography. See Thien Uyen, p. 70b l . 

606. Former name of Vlnh Tudng Prefecture, Sdn Tay Province. See "Le 
Bouddhisme," p. 242, n . l . 

607. The text has khong tong ^ [Ch: kong zong], which means the Empti-
ness school. The term kong zong is usually used to denote Buddhism. See, for 
instance, Zongjinglu, T 48.6l6a6—6l7a4. 

608. It is said in Tinh Thien's biography that "after Dao Lam died, Tinh 
Thien traveled to all the Zen centers, searching for spiritual companions." 
Thien Uyen, p. 68a7—8. Tinh Thien died in 1193. At least Dao Lam must 
have died a few years before that. Yet, his biography has it that he died in 
1203, i.e., ten years after Tinh Thien died. In addition, the reign's style Thien 
Gia Bao Hiiu is only found in the Toan ThU, 4:307-308, whereas in the Viet 
Sit LUdc it is recorded as Thien Til Bao Hiiu. 

609. I.e., Lord Phung Can, title of Ly Nhat Trung conferred upon him by 
his father Emperor Ly Thai Tong in 1035. See Viet SiZ LUdc, 2:6a8. Due to a 
name taboo under the Tran, Can was changed to Yet. See, for instance, Toan 
Thu, "Ban Ky," 6:30a2—3: "The Can Gate, formerly called Can, later was changed 
to Yet due to a name taboo." On Phung Yet, see Thd Van Ly Tran, 1:339. 
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610. Chin Dâng Province belonged to the area ofTam Nông, Htfng Hoa, 
nowadays Vînh Phû Province. See Thd Vân Ly Tran, 1:339, n.2; "Le Boud-
dhisme," p. 242, n. 2. 

611. The Bodhisattva precepts in Vietnamese Buddhism are fundamentally 
based on the Fanwangjing (T 24, no. 1484). Both monks and laymen can take 
the Bodhisattava precepts. Those who take these precepts can make a vow to 
embrace the five precepts first and then ten more afterward. A monk who 
takes the Bodhisattva precepts needs to have the approval of ten teachers. 
After the ceremony, a monk usually burns certain part of his body or, more 
commonly, some incense on his head, as an offering to the Buddhas. The 
difference between a monk and a layman who take the Boddhisattva precepts 
is that a monk has to strictly keep the vow of celibacy whereas a layman does 
not. 

612. This shows that in the time of Dieu Nhân, the community of nuns 
was already well established. It is not reasonable to suggest as some still do 
that Dieu Nhân was the first nun in Vietnam. Note that the An Nam Chi 
Nguyên, 3:212, records a brief biographical note about a nun called Great 
Master (Thâi Su ) Tù Quân. See Appendix III. 

613. See Vimalaklrtinirdesa-sûtra, T l4.544b21; Robert A. F. Thurman, 
The Holy Teaching ofVimalaklrti (University Park and London: The Pennsylvania 
State University Press, 1976), p. 43. 

614. The original Sanskrit of this verse is ye mâm rupena câdraksur ye mam 
ghosena cânvayuh mithyâ-prahâna-prasrtâ na mâm draksyanti te janah/L See Conze, 
Vajracchedikâ Prajfiâpâramitâ, p. 56. This verse has been quoted by many other 
Buddhist scriptures and philosophical treatises. See, for instance, Yogâcâra-Bhûmi, 
(Tibetan) D. 4035, tshi. 248a7; Yogâcâra-Bhûmi, (Chinese) T 30.382b24-25; 
Prasannapadâ (Louis de La Vallée Poussin, ed.) Bibliotheca Buddhica, 4:448; 
Anguttara Nikâya, 2, 65:71. The first half of this verse is identical with Thera-
gâthâ 469: ye mâm rupena pâmimsu ye ca ghosena anvagûl chanda-râga vasupetâ na 
mam janenti te jana/L 

615. See Vô Ngôn Thông's instruction to Câm Thành, Thiên Uyên, 6a6— 
11. 

616. Both the Thiên Uyên (67b2) and the Dai Nam (60a9) have tru fiÉ, 
which should be emended to dô This verse is very similar to a verse found 
in Tran Thâi Tông Hoàng Dê'Ngti Chê'Khoâ HU Luc [Instructions on Empti-
ness Composed by Emperor Tran Thâi Tông], lower book, 33bl—4, and is 
said to be a verse instructing disciples by Tran Thâi Tông: 

Birth, old age, illness, and death, 
Are an eternal truth. 
If you wish to attain liberation, 
By trying to untie your bonds you add to your entanglement. 
It's only when you are deluded that you search for Buddha, 
It's only when you are confused that you look for Zen. 
The Zen adept seeks nothing, 
He just closes his mouth and forgets the words. 

It is likely that Tran Thâi Tông had borrowed the verse from Dieu Nhân. 
This is not surprising since the concept nhât hoi niêm xuat nhât hoi tân — [U 
^ fdtj —" OH i f [each time you bring it to mind, each time it becomes new} was 
widespread under the Tran. When Trân Nhân Tông was asked why should 
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one keep repeating the koans of the previous generations, he said: "Each time 
you bring it to mind, each time it becomes new." See Thanh Dang Luc [Re-
corded on the Transmission of the Sacred Lamp], 4bl— 2. 

617. The Toan Thu, "Ban Ky," 3:257, wrote: "In the summer, the sixth 
month [of the fourth year of the Hoi TtfcJng Dai Khanh era (111 3)1, the wife 
of the Provincial Governor of Chan Dang Province, a Princess of the Ly, died. 
The Lady's personal name was Ngoc Kieu, and she was the eldest daughter of 
Lord Phung Can. She was brought up in the royal palace by Ly Thanh Tong 
and subsequently was given in marriage to Provincial Governor Le of Chan 
Dang Province. When Le died, she vowed to stay a widow and later left home 
to become a nun. She died at the age of seventy-two. Than Tong bestowed on 
her the title of Nun Master." 

618. Which is now Nhil Nguyet Village, Yen Phong District, Bac Ninh 
Province. On Nhuf Nguyet, see The! Van Ly Tran, 1:448, n. l . 

619- Noidien p9 A [Ch: net diari] means Buddhist literature. Dao-an wrote 
in his "Erjiao lun" in Guang hongmingji, T 52.136c—11—16: "The teaching 
that investigates the form is called external, that which examines the spirit is 
called internal. . . . Buddhist teaching is the internal teaching whereas Con-
fucian teaching is called external." 

620. On the six perfections, see, for instance, Har Dayal, The Bodhisattva 
Doctrine, pp. 168—71. 

621. These consist of vowing to save all sentient beings, innumerable as 
they are; vowing to cut off all afflictions, endless as they might be; vowing to 
master all the teachings, immeasurable as they are; and vowing to realize the 
unexcelled Buddhadharma. See Nakamura, Bukkyo jiten, 345r—3461. 

622. According to theJiu tangshi, Nam Dinh was a district first established 
in 621 and belonged to Tong Chau together with two other districts, namely, 
Tong Binh and Hoang Giao. The following year Tong Binh District was divided 
into two, namely, the districts of Giao Chi and Hoai Dtfc. In 627 the three 
districts of Giao Chi, Hoai Dtfc, and Hoang Giao were united to become Tong 
Binh District, together with Nam Dinh District, which was adjoined to Giao 
Chau. See LMT, p. 298, n. 1. 

The Bac Thanh Dia Dti Chi(3:9) listed a few villages and cantons bearing 
the name Co Hien. See also LMT, p. 298, n. 1. Tran Van Giap wrote in his 
LUdc Truyen Cac Tac Gia Viet Nam, 1:190 that in the present time there are 
two villages named Co Hfen, one in Thufdng Tin Prefecture and one in Phu 
Xuyen District, both pertaining to Ha Dong Province. On Co Hien, see Thd 
Van Ly Tran, 1:460, n. 1. 

623. Even though the Van Mie'u (Cultural Temple), where Confucius, the 
Duke of Zhou, and the seventy-two Confucian sages were worshipped, was 
built in 1070 under Ly Thanh Tong's reign; only in 1075 were school and 
examination systems first established in Vietnam. In the second month of this 
year, Ly Nhan Tong for the first time by royal decree ordered the organizing 
of the first examination for the Capital Scholar Degree in the Three Teachings. 
Le Van Thjnh, a Confucian scholar, was the first one to pass this examination. 
See Toan ThU, "Ban Ky," 3:245 and 248. 

624. Both the Thien t/yen (69a3-4) and the Dai Nam (,61b9) have dai khanh 
tarn nien i \ . ^ ^ [the third year of the Dai Khanh era]. This might be an 
error, because according to the Toan Thu, "Ban Ky," 3:266, "on the dinh ty 
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day, in the autumn, the seventh month [of the first year of the Thien Phü 
Khänh Tho era (1127)}, the Trüng Hi/ng Dien Tho Was inaugurated. 

625. A character bat ^ seems to be missing here in the original text. 
SeeThien Uyen, 69al0; Dai Nam, 62a5. 

626. This is based on the Kun diagram in the Yijing: "When a subject 
kills his sovereign, a son kills his father, this is not a random event happening 
in a morning or an afternoon, but must be the outbreak of a longtime cause." 
See Wilhelm/Baynes, The I Ching, p. 393. 

627. Both the Thien Uyen (69b3) and the Dai Nam (62a7) have quän don vi 
hung vong which obviously should be emended to quän bat 
näng don vi hung vong ^^f-fb© J^PI t -

628. This expression comes from the Book of Poetry. See Hanyu dacidian, 4:276r. 
629. The Tay Dutdng Shrine here might be the same as the Ladies Tning 

Shrine that Ly Anh Tong erected outside Tay Düdng Bridge as the Viet Sii 
Luc/c, 3:7b9, has recorded. See LMT, p. 300, n. 7. 

630. Both the Thien Uyen ( 6 9 b l l ) and the Dai Nam (62b4) have Thien 
Childng Gia Thuy which is wrong. 

631. The empress dowager here was Lady Cam Thanh, whose family name 
was Le, mother of Ly Anh Töng. Neither the Viet Sti Lüde nor the Toän ThU 
say much about this event. 

632. Luän fm in both the Thien Uyen (70a4) and the Dai Nam (62b8), 
which should be emended as ban PjS. 

633. Le Qui Don's "Nghe Van Chi" recorded: "ChU Phat Itch Duyen SU 
[Selected Stories of Buddha's Past Lives], 30 books, composed by Master Bao 
Giäc, following Ly Nhän Tong's order." See "Les Chapitres," pp. 60—61 and 
95; "Bibliographie annamite," p. 139. However, the ChU Phät Tich Duyen SU 
was a work of Vien Thong and not Bao Giäc, who was Vien Thong's father. 
We have no idea what led Le Qui Don to this error. Phan Huy Chu did not 
mention this work in his "Vän Tich Chi." 

634. The "Nghe Vän Chi" recorded: "Tang Giä Tap Luc [Miscellaneous 
Records of the Sangha}, 50 books, composed by Master Bio Giäc." The "Vän 
Tich Chi" also mentioned this work but did not say who was the author. See 
"Les Chapitres," pp. 61, 90, and 131; "Bibliographie annamite," p. 139. 

635. Both the "Nghe Vän Chi" and the "Vän Tich Chi" recorded: "Vien 
Thong Tap [Collected Works of Vien Thong], 2 vols., composed by Bäo Giäc, 
a native of Co Hien." It is obvious that Vien Thong Tap collected the works of 
Vien Thong and not Bäo Giäc's. See "Les Chapitres," pp. 60 and 112; "Biblio-
graphie annamite," p. 86. 

636. The Dai Nam Nhat Thong Chi 28:1020, "Bac Ninh Province, section 
on Buddhist Monks," wrote: "Zen Master Y Sdn, a native of Gia Läm, when a 
young man was well versed in the classics and history, and especially Buddhist 
literature. He harbored great aspirations to benefit people. When he was about 
to die, plants, flowers, birds, and beasts were all moved." And a note: "[His 
biography] is recorded in detail in An Nam ChiNguyen. The Master's date has 
not been investigated." 

It is true that Dai Nam Nhat Thong Chi based itself on An Nam Chi Nguyen, 
3, 210. The latter itself said that it collected facts about Y Sdn from the old 
C/»(Records) and government reports as well as from popular legends. Yet An 
Nam Chi LUdc, for instance, did not record anything about Y Sdn. 
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637. This might be the same as An Lang Village, the birthplace of Til Dao 
Hanh's mother. This is now Lang Village, located in the southern suburb of 
the capital of Hanoi. Nowadays, at this village there is Chieu Thien Temple, 
where Tii Dao Hanh and Ly Than Tong are worshipped. Dai Nam Nhat Thong 
Chi, "Hanoi Province, section on Temples and Shrines," also mentions this 
temple, which is called An Lang Temple in Bac Thanh Dia DU Chi Luc, 1:22. 
Yet no record has ever mentioned a Nam Mo Temple at An Lang. 

638. See Avatamsaka-Sutra, T 10.274c29-275al7. 
639- See Shitou's "Centongqi" in Rentian yanmu, 5-327al9. 
640. According to both the VietSiiLudc, 3.24b9, and the Toan Thu, "Ban 

Ky," 4:313, the third year of the Kien Gia era (1213) was the year quidau and 
not binh tt, which was the sixth year of the Kien Gia era. 

641. In both the Thien Uyen and the Dai Nam, the section on the Thao 
Dtfdng lineage is an integral part of the text. However, since it only consists of 
a list of names of the monks belonging to the lineage rather than biographies, 
it seems to be a later interpolation to the text. 

642. The legend about Thao DUdng in the Vietnamese Zen tradition is 
quite remarkable. The An Nam Chi LUdc, 15:7, wrote: "Thao DUdng followed 
his teacher to live in Champa. King Thanh Tong of the Ly dynasty, in an 
expedition against Champa, captured him and gave him to a monk scribe as a 
servant. One day, the monk scribe was composing his Sayings when he had to 
go outside. Thao DUdng secretly corrected the text. The monk was surprised 
about his servant and reported it to Ly Thanh Tong. The latter subsequently 
made Thao Dildng National Preceptor." The An Nam Chi Nguyen, 3:209, wrote: 
"Zen Master Thao DUdng was a very virtuous man who was well versed in 
Buddhist literature. Emperor Ly [Thanh Tong] treated him as a teacher. Later 
Thao DUdng died sitting upright." According to Viet Sic LUdc, 2.13b3—I4a6, 
during his reign Ly Thanh Tong made only one expedition against Champa 
in the first year of the Than Vu era (1069). Note that both the Thien Uyen 
(71 b 1) and the Dai Nam (64a4) do not give us any information about Thao 
Dildng except the fact that he transmitted the lineage of the Xuedou Mingjue 
school. 

If the story about Thao Dutdng is accurate, he was captured during that 
year and was made National Preceptor probably in 1070 or 1071 at the latest, 
since early in 1072 Ly Thanh Tong fell seriously ill and subsequently died. 
We have no idea who the monk scribe might be. It could have been Hue Sinh, 
since according to the Viet Dien he was already General Superintendent of 
Monks by then, and he accompanied Ly Thanh Tong on an expedition against 
Champa. The Dao Giao Nguyen LUu, upper vol., 15bl0, recorded the same as 
An Nam Chi Nguyen. The Tay Ho Chi, section on the temples of Khai Quoc 
and Van Nien, said that Thao DUdng's family name was Ly and was abbot of 
both of these temples. See LMT, p. 303, n. 1. See also "Le Bouddhisme," p. 
254, n. 1. 

643. Xuedou Mingjue or Chongxian (980—1052), a student of Zhimen 
Guangzuo of the Yunmen school. For his biography, see Chuandeng lu, T 
51.475a9-476a25. 

644. Ly Thanh Tong (1023-1072), whose personal name was Nhat Ton, 
was the third son of Ly Thai Tong. According to this source, Thanh Tong was 
a patriarch in the line of Thao DUdng. During his reign, Thanh Tong had many 
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temples built and stupas erected, among which were the famous Sùng Khânh 
Bâo Thiên Temple and the Dai Thang T a Thiên Stupa. Yet Thânh Tông also 
ardently promoted Confucian studies. It was under his reign that for the first 
time the "Cultural Temple" ( Van Mieu) was built and statues of Confucius 
and other Confucian sages were made to be worshipped there. Thânh Tông 
also institutionalized some of the court etiquette more or less modeled after 
Confucianism. See Toàn ThU, "Ban Ky," 3:241—46. 

645. It is not known whether this Bât Nhâ is the same as Nguyên Bât 
Nhà, the founder of a Zen school of which we know nothing, but which must 
have flourished at least before Thông Bien. 

646. This might be the same as the Phuc Thânh Temple erected in the sixth 
year of the Dai Dinh era (1145), as recorded in the Toàn ThU, "Ban Ky," 4:289. 

647. Now Dan Phung district, Hà Dông Province. 
648. Nothing is known about this person. This source seems to suggest that 

N g ô Xâ was the teacher of Không Lô and Giâc Hài. However, nothing is men-
tioned about N g ô Xâ in the biographies of Không Lô and Giâc Hài. It is said 
in the Giâc Hâi's biography that the two of them first studied with Hà Trach. 

649. Không Lô and Giâc Hài were recorded above as belonging to the Vô 
Ngôn Thông school. It is mentioned here that their main biographies are 
based on the Diagram of the Southern School in the section of the Kien Sd lin-
eage. Unfortunately, this book is lost otherwise the information therein might 
shed some light on the historical facts about Không Lô and Giâc Hài. 

650. The text has "Dinh Sd" but obviously should be emended to "Kien Sd." 
651. Could be identical with DôAnh Vìi (?—1159), who was Grand Com-

mandant under Ly Nhân Tông. See Viêt Sù LUtìc, 3:3a4. 
652. Might be an error for Hoàng Minh. 
653. The Viêt Sù LUçic, 3:24a6, recorded that while escaping from the capi-

tal in the event of 1211, Ly H u e Tông and the empress dowager took refuge 
"at the residence of High Official Dô Thtfàng on their way to Lang Châu. " We 
know that the ranks of "High Official" [dai liêu ban] and "Grand Tutor" [thai 
phó] are identical, since in 1159 Ly Anh Tông issued a decree that dai liêu 
ban should be referred to as thai phó. See Viêt Sù LUçic, 3:6b3. 

654. We know that Kien Sd means the lineage of Vô Ngôn Thông. How-
ever, there is no mention of Dò Thilòng in this lineage in our text. 

655. Phuc Dfên records in his Dao Giâo Nguyên LUu, under the section 
"Xuedou Lineage," that "Great Master Thào Difcfng of Khai Quoc Temple in 
the Capital of Thâng Long represented the first generation of Xuedou's dis-
ciples here [in Vietnam], Bât Nhà was the second generation. Hoàng Minh 
was the third generation. The fourth generation consisted of four patriarchs 
whose names have been lost. The fifth generation was Chân Huyen. The sixth 
generation was Hài Tinh." See Dao Giâo Nguyên LUu, 15b5—6. 

Appendix I 

1. For brief but useful remarks on this text, see Tran Vân Giâp, Tim Hieu 
Kho Sâch Hân Nom, 2:217—18. The original texts used in this study are the 
Thien Uyên, microfilm A. 1276 from the Social Sciences Library in Hanoi and 
the Dai Nam, microfilm A. 2767. #279 from the École Française d'Extrême-
Orient. 

2. See EmileGaspardone, "Bibliographieannamite,"BEFEO 34(1935): 140. 
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3. See Trän Van Giâp, "Le Bouddhisme en Annam des origines au XIII' 
sciècle," BEFEO 32 (1932): 191-286; "Les chapitres bibliographiques de Lê 
Qui Dôn et de Phan Huy Chu," Bulletin de la Société des Études Indochinoises, ns, 
3 (1938): 90; Gaspardone, "Bibliographie annamite", pp. 1 4 0 ^ 3 . 

4. See "Les chapitres," p. 90. 
5. See ibid. 
6. The Thien Uyên (the Lê edition) contains two fascicles, the first recording 

the Vô Ngôn Thông lineage and the second, the Vinïtaruci lineage. The Dai 
Nam (the Nguyên edition), on the other hand, is counted as one volume within 
a larger project of Phûc Dien. 

7. See Emile Gaspardone, Ngan-nan tche yuan et son auteur (Hanoi: École 
Française d'Extrême-Orient, 1932). See Appendix III for a complete transla-
tion of these short biographies. These twenty Zen masters are Thâo Düöng, 
Tinh Giöi, Tarn Mach, Dao Hanh, Viên Chieu, NghTa Ton, Tri Nhàn, Giöi Châu, 
Y Sdn, Giöi Không, Thien Nham, Nguyên Hoc, Bäo Tinh, Minh Tâm, Không Lô, 
Giâc Hài, Ma Ni, Thuân Nhâ't, Vô Châu, and Tù Quân Huê Thông. Seven among 
these (namely, Tarn Mach, Nghîa Ton, Giôi Châu, Ma Ni, Thuân Nhâ't, Vô Châu, 
and Tù Quân Huê Thông) are not included in the Thien Uyên . 

8. See Lê Manh That, Thiên Uyên TâpAnh (referred to as LMT) (Saigon: Van 
Hanh Buddhist Studies Institute, 1976), p. 7. 

9. See Ngan-nan tche-yuan, 3: 208. 
10. Nguyên Van Chât hailed from Vü Di Village, Bach Hac District. He 

passed the National Scholar Examination in 1448 at the age of twenty-seven 
and subsequently held several important posts at the Lê court. See "Biblio-
graphie annamite," p. 127. 

11. This is a record on historical and legendary national heroes of Vietnam. 
The work is believed to have been composed by Ly Tê' Xuyên around 1329-
For a useful textual and historical analysis of this work, see Tïm Hiêu Kho Sâch 
Hân Nom, 1:180—86. See also "Bibliographie annamite," pp. 126—28; Ungar, 
"From Myth to History," pp. 179—80; Taylor, "Authority and Legitimacy," 
pp. 156-69; "Notes on the Viêt Diên U Linh Tap, " The Birth of Vietnam, appen-
dix O, esp. pp. 352—59. All editions of the original texts in classical Chinese 
can be found in Chan Hing-ho, ed., Viêt Nam Hân Van Tiêu Thuyê't, série II, 
vol. 2. The Thiên Uyên is mentioned in the story of Sôc Thiên VUdng. See ibid., 
p. 39, 214. On Ly Te Xuyên, see Tran Vän Giâp et al., LUdc Truyên Câc Tâc 
Gia Viêt Nam, 1:179-

12. See the story of Sôc Thiên Vifdng in Viêt Diên U Linh Tue Tâp in Chan 
Hing-ho, Viêt Nam Hân Vän Tiêu Thuyê't, 2:39. 

13- See Thien Uyên, 2b2-3a2. 
14. Phûc Dien is the sobriquet of An Thien, Buddhist author, editor, trans-

lator, and activist of the Nguyên dynasty. See Tïm Hiêu Kho Sâch Hân Nom, 
2:218—19. Phûc Dien's most significant work is the Dao Giâo Nguyên LUu 
[Sources of the Three Religions}. See Tïm Hiêu Kho Sâch Hân Nom, 2:10. 
Nguyên Lang takes An Thien and Phuc Dien as two different persons and 
provides two different biographical notes without telling us his sources. See 
Nguyên Lang, Viêt Nam Phât Giâo Sü Luân, 2:252—53; 255—56. 

The KeDäng Litdc Luc records the following about Phûc Dien: "Venerable 
Mât Nhân Phûc Dien, the sixth generation at Liên Tön Temple in Hâ Nôi, 
hailed from Bach Sam, Sdn Minh, Hà Nôi. His lay family name was Vû. He 
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left home to become a monk at the age of twelve. At first he came to Thinh 
Liêt Dai Bi Temple to study with Master Viên Quang Hài Tiem. After three 
years Master Viên Quang passed away. Phuc Dien then came to Nam Dif Phûc 
Xuân Temple to pay homage to Venerable Tù Phong and asked to be in-
structed in the Ten Dharmas. He was given the Dharma name Tjch Tjch. 
After Tù Phong's death, at the age of twenty, he came to study with Master 
Tù Quang Tich Giàng of Phâp Vân Temple at Phu Ninh Village, Bac Ninh 
Province. He received full ordination and spent six years studying and prac-
ticing Buddhism. When Tù Quang passed away, Phûc Dien had his body 
cremated and the Hàm Long stupa erected in the temple [to house the relics}. 
In the twenty-sixth year, canh ty, of the Minh Mênh era,* the people of Bc> Sdn 
Village, Bac Ninh Province, invited him to build Bô Sdn Temple. In the third 
year, qui moo, of the Thiêu Tri era (1843) he also erected Thiên Ûng Phuc 
Temple at Gia Thuy, Phuc Nhi Temple in Sdn Tây Province, and Hoàng Vân 
Temple at Nhuê Thôn Village. 

"He also reprinted Buddhist texts such as the Huayan Sutra in eighty vol-
umes, re-collected scriptures for daily chanting; one collection of diagrams, 
re-collected Zen sutras and incantations, one volume each; Zen monastic rules 
for monks and nuns, one volume each; compiled Dai Nam Thiên Uyên Ke 
Dâng [Continuation of the (Transmission of the) Lamp in the Zen Community 
of Vietnam}, one volume; compiled Tam Giâo Quart Khuy: Nho Thich Dao [An 
Introduction to the Three Religions: Confucianism, Buddhism, and Taoism}, 
3 vols.; Tam Giâo Nguyen LUu [Sources of the Three Religions}, 3 vols. ( . . . ) ; 
reprinted the Thiên Uyên TâpAnh and the old text of the three-volume Phât Tô 
Kê'Dâng, ( . . . ) edited the Hufa lun [Treatise on the Protection of the Dharma} 
( . . . ) , the Chanlin baoxun [Precious Instructions in the Zen Forest} ( . . . ) . 
All the above texts are kept at Bc> Sdn Temple and Liên Ton Temple. . . . 

"At that time Phuc Dien was eighty years old. One day he asked his assem-
bly, 'What date is it now?' They said, 'It is the sixteenth day of the eleventh 
month, the rat hour.' Phuc Dien said, 'It is time for me to return to the Western 
[Paradise of Amitâbha}. He then recited a verse to transmit the Dharma, 'All 
doctrines reveal the entrance to enlightenment; based on enlightenment, perfec-
tion is developed. Outside the [Buddhist} Path there is no path; in Emptiness 
there is nonemptiness. At the present time I am transmitting the True Dharma, 
but I have practiced the true school since time immemorial. Because there is 
nothing to be attained, it is not to be found in words.' His verse finished, he 
passed away facing the west." 

15. See ViêtNam Phât Diên Tùng San [Collected Vietnamese Buddhist Texts} 
(Hanoi: École Française d'Extrême-Orient, 1943), 3:1a—4a. Nhtf Sdn's name 
is not mentioned by either Lê Qui Don or Phan Huy Chu in their descriptive 
bibliographies. Phuc Dien informs us that Nhtf Sdn was a monk of the [Later} 
Lê dynasty who composed the Kê'Dâng Luc in three volumes by basing him-
self on the Wudeng huiyuan [The Five Lamps Converging at the Source} of 
Chinese Zen. Phuc Dien apparently shows great respect for Nhu Sdn, since he 
complains that the Thiên Uyên and Thânh Dâng Luc were somewhat nebulous, 
whereas Nhu Sdn's Kê'Dâng Luc was systematic and cohesive and could help 

•This is obviously an error because Minh Mênh reigned for only twenty-one years 
(1820-1840). 
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provide context and perspective for Vietnamese Buddhist history. (This is some-
what odd, since Nhtf Sdn's work is principally a paraphrase of parts of the 
Wudeng huiyuan.) This, however, indicates that even up to the middle of the 
nineteenth century, Vietnamese Buddhist leaders were still struggling to 
"Zenify" Vietnamese Buddhism, a process initiated by the compiler(s) of the 
Thiên Uyên. The Wudeng huiyuan was composed by Puji of the Song. For a 
modern critical edition of the text, see Su Yuan, ed., Wudeng huiyuan, 3 vols. 
(Beijing: Zhonghua shuju, 1989). On the biographies of the three patriarchs 
of the Trân dynasty, see also Tran Tuân Khài, trans., Tarn Tô Hành Trang 
[Religious Activities of the Three Patriarchs] (Saigon: Office of the Secretary 
of State, Board on Cultural Affairs, 1971), pp. 5 - 3 8 . 

16. See Viêt Nam PhâtDiên Tung San, 8:1b—2a. 
17. See Nguyên Lang, Viêt Nam Phât Giâo Sù Luân, pp. 117—18; LMT, 

p. 15. 
18. It is strange that the current microfilm text of the Kê Dâng LUdc Luc 

kept in the library of the Hân-Nôm Institute is part of the Thiên Uyên and not 
of the Dai Nam. 

19- The Kê'Dâng LUç/c Luc is obviously an effort to write a complete history 
of the transmission of Zen in Vietnam from antiquity to the time of Phûc 
Dien. It proves to be an informative and thus valuable document for Vietnam-
ese Buddhist history. The book, however, is not very organized in both con-
tent and style. For instance, some sections are even written in Nom (the demotic 
script). 

20. See Dai Nam, 20a6-22a9 . 
21. Pages I4b9—15b8 in the Thien Uyên are missing in the Dai Nam. 
22. This seems to show that at the time of Phuc Dien at least two different 

editions of the Thien Uyên were in circulation. 
23- Giâp related that on the eve of his departure for Paris on a research 

mission for the Ecole Française d'Extrême-Orient in 1927, he chanced upon 
the Thien Uyên in the private library of a retired Vietnamese scholar who lived 
around Hài Phông. See Tran Vàn Giâp et al., LUtic Truyên Câc Tâc Gia Viêt 
Nam, 1 :193. It is hard to imagine what the scenario of the study of Vietnamese 
Buddhist history would have been like had Giâp not made this serendipitous 
discovery. 

24. See "Le Bouddhisme," pp. 195—96. We need to note that Giâp failed to 
point out that Tûc Lit, Thông Thien's disciple, and Ûng Vudng, Tûc Lui's dis-
ciple, must have died much later than 1228, although the Thiên Uyên does 
not record the dates of their death. 

25. See Thiên Uyên, 9al—2; Dai Nam, 5b6—7. There seems to be some tex-
tual confusion in this connection since the phrase "at this time the Dharma 
Master Dô Thuân was also well known" is obviously out of place here. Accord-
ing to the Toàn ThU, "Ban Ky," 1 : 1 9 1 - 9 2 , Lê Dai Hành asked Phâp Thuân, 
not Khuông Viêt, to receive Li Jue. 

26. See "Le Bouddhisme," p. 196. The year 962 should be corrected to 
982. See aslo Toàn ThU, "Ban Ky," 1:191. 

27. See "Le Bouddhisme," p. 196; Thien Uyên, 5a7—8; Dai Nam, 2a6 -7 . 
28. See Toàn ThU, "Ban Ky," 6 :407 ; 7 :420. 
29. See "Bibliographie annamite," pp. 1 4 2 - 4 3 . 
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30. See LMT, p. 41. 
31. For a general study of this Zen school, see Nguyén Hoàng Anh, "Le 

Bouddhisme Dhyäna True Läm," Vietnam Forum 5 (1985): 37-65. See also 
Nguyén Tài Thif et al., Lieh Sü Phat Giäo Vièt Nam [History of Vietnamese 
Buddhism} (Hanoi: Social Sciences Publishing House, 1988), pp. 246-66; 
Thich Thanh Tù, "Thièn True Läm qua van däp" [Trüc Lam Zen through 
Dialogue], in Thich Thanh Tù et al., Thièn Hoc Ddi Tran [Zen in the Tran 
Dynasty) (Institute of Vietnamese Buddhist Studies, 1992), pp. 84-89; "Thien 
True Läm qua vän thd Hän" [True Làm Zen through literature in Chinese}, 
pp. 90—96; "Vài nét däc thù cùa Thien Sii Phäp Loa" [A Brief Study on Zen 
Master Phäp Loa}, pp. 129—34; Minh Chi, "Vua Trän Nhän Tòng và dòng 
Thien True Läm Yèn Tù" [King Tran Nhän Tòng and the Trüc Läm Yèn Tù 
Zen Lineage], pp. 97—103; "Mot so vän de ve Phäp Loa, To thù hai cùa phäi 
Thien Trüc Läm" [A Few Problems on Phäp Loa, the Second Patriarch of the 
True Läm Zen School], pp. 145—51; "Thd Huyen Quang" [Huyen Quang's 
Poetry}, pp. 173-80; Thich Phtfóc Sdn, "True Läm Sd To" [The First Patri-
arch True Läm], pp. 104—16; "Nhj To Phäp Loa" [The Second Patriarch Phäp 
Loa], pp. 134^44; "Tarn To Huyen Quang" [The Third Patriarch Huyen 
Quang], pp. 167—72; Thich Minh Tue, "Nhüng dóng góp cho Phät Giäo 
Vièt Nam cùa Thien Su Phäp Loa (1284-1330)" [The Contributions to Viet-
namese Buddhism of Zen Master Phäp Loa (1284—1330)], pp. 152—60; "Thien 
Sii Huyen Quang, mot nhà thd lón" [Zen Master Huyen Quang, A Great 
Poet], pp. 181—88; Tran Lè Nghìa, "Tran nhän Tòng và dòng Thien Trüc 
Läm Yèn Tù" [Tran Nhän Tòng and the True Läm Yèn Tù Zen Lineage], pp. 
117—28; Nguyén Duy Hinh, "Tìm hiè'u y nghìa xà hói cùa phäi True Läm 
thòi Tran [The Social Significance of the Trüc Läm Zen School under the Tran 
D y n a s t y ] , in Bùi V ä n Cän , ed. , Tìm Hiéu Xä Hói Vièt Nam Thòi Ly Tran [ S tud-
ies on Vietnamese Society under the Ly and Tran Dynasties] (Hanoi: Social 
Sciences Publishing House, 1983), pp. 639—91. Note that none of these stud-
ies is from a critical standpoint. 

3 2 . See Vièt Nam Phat Dièn Tùng San, 8 : l a - 4 7 b . 
33. For his biography, see Thièn Uyèn, 39a2—39b7; Dai Nam 34bl0-35b3-
3 4 . See Trän V ä n G i ä p , Lüde Truyèn Càc Täc Già Vièt Nam 1: 1 6 6 . 
35. S e e L M T , p. 41. 
36. The Jingde chuandeng lu, 30 books, written by Daoyuan in 1004. He 

finished it in 1007, the fourth year of the Jingde era; therefore, it is called 
Jingde chuandeng lu. 

37. The Quö'c Sü is mentioned in the biographies of Tinh Giói ( Thièn Uyèn, 
34b7; Dai nam, 30b8), Van Hanh (Thièn Uyèn, 53a8; Dai Nam, 47b9), and 
Dao Hanh (Thièn Uyè'n, 56b2; Dai Nam, 50b8). 

38. LMT, pp. 48-49. Lè Vän Hùu (1230-1322) hailed from Phù Ly Vil-
lage, Dong Sdn District. He composed the Sü Ky by royal decree, finishing it 
in the spring of 1272. The Sü Ky was the first history of Vietnam, which 
recorded historical events from the time of Trièu Vü Dè' (207 B.C.E.) to Ly 
Chièu Hoàng (1224 C.E.). The work is not extant nowadays, except for a few 
fragments quoted by Ngó Sì Lièn in his Dai Vièt Sü Ky Toàn ThU. See Tim 
Hièu Kho Säch Hän Nöm, 1:38—39- See also "Les chapitres," p. 87; "Biblio-
graphie annamite," pp. 49-50; E. S. Ungar, "From Myth to History," p. 179; 
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LUdc Truyen Cac Tac Gia Viet Nam, 1:160. That the author of the Thien Uyen 
quoted Le Van Hiiu's Sit Ky shows that the Thien Uyen must have been com-
posed at least after 1272. 

39. See Thien Uyen, 6 2 a l l ; DaiNam, 55b3-
40. See LMT, pp. 48-49-
41. See LMT, p. 54. 

APPENDIX II 

1. See Ungar, "From Myth to History." 
2. Printed in the beginning of the "[Hue Trung} Thildng Si Ngfl Luc" 

(Recorded Sayings of the Eminent [Hue Trung}), in Viet Nam Phat Dien Tung 
San, 8 : la-47b. 

3. According to the Dai Nam, 19bl: "Zen Master Bien Tai of Van Tue 
Temple in the capital ofThang Long was a native of Guangzhou who came to 
our country during the reign of Ly Thanh Tong. He received the Dharma 
from National Preceptor Thong Bien and, obeying the royal edict, edited the 
Chieu Doi Luc." 

4. See Thien Uyen, 40a7-10; Dai Nam, 36a2-5. 
5. Le Qui Don stated that the Nam Tong Tu Phap Do was composed by 

Thiidng Chieu. However, in his "Descriptive Bibliographies," Phan Huy Chu 
made this note: "Nam Tong TU Phap Do, one book, composed by Monk Vien 
Chieu, prefaced by the scholar Dicing The Vinh." Tran Van Giap remarks that 
it was only a scribal error. See "Les chapitres," pp. 96 and 140; Tim Hieu Kho 
Sack Han Nom 1: 204. This seems to indicate that neither Le Qui Don nor 
Phan Huy Chu had these works at their disposal at the time. 

6. Thien Uyen, 3 8 b l O - l l , 40b2, 51a4, 53bl , 72al ; Dai Nam, 34b7-8, 
36a8, 45a—10, 48a-2; 64b5. 

7. Thien Uyen, 72al ; DaiNam, 64b4. 
8. His dialogue with Than Nghi gives us the impression that ThUdng Chieu 

showed him Thong Bien's Chieu Doi Luc alongside other works on the trans-
mission of Buddhist lineages. SeeThien Uyen, 40a9—bl; DaiNam, 56z4—7. 

9. Thien Uyen, 29a5-6, 36a9; DaiNam, 2 5 b l - 2 ; 32a9. 
10. Neither Le Qui Don nor Phan Huy Chu mentions Hue Nhat in their 

"descriptive bibliographies." 
11. Although the Liet To Ye'u NgQ is no longer extant, this is indicative of 

its reliance on the Chuandeng lit. 
12. It is somewhat puzzling that the compiler of the Thven Uyen points out 

only these two particular cases while totally ignoring many obvious borrowings 
from the Chuandeng lu. This at least seems to show that he only put together 
what was recorded in previous works, but did not himself compose the biog-
raphies. In fact, he did note that he found some similarities in the biographies 
of Tinh Khong and Nguyen Hoc with those of Jiashan and Huisi in the 
Chuandeng lu, but he only followed the Liet To Ye'u NgQ and did not dare to 
correct them. 

13. Thien Uyen, 28a4-10; DaiNam, 2 4 b l - 6 . 
14. T 31.323c25-324a7. For another similarity, see Thien Uyen, 2 8 b l l -

29a2; DaiNam, 25a7-8 and Chuandeng lu, T 51.324b2-7. 
15. Thien Uyen, 36a2—3; DaiNam, 52e3—4. 
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16. S e e T 51 .431b2-4 . 
17. Huê Trung (1230-1291) , popularly referred to as Huê Trung Thtfdng 

SI, the most eminent lay Zen adept in Vietnam. He was the teacher of Tran 
Nhân Tông. For his "Recorded Sayings" see Thùç/ng St Ngù Luc, ViêtNam Phât 
Diên Tùng San, 8 :1a—47b. 

18. In his "Afterword" to the ThUpng St Ngù Luc, Tran Khac Chung ( ? -
1330) reported that Tran Nhân Tông—while he was Retired Emperor—solic-
ited high court officials to write a preface to the Thùdng St Ngù Luc and had it 
printed. Chung also informed us that Tran Anh Tông (r. 1293—1313) instructed 
him to write an "Afterword." We know that Tran Nhân Tông died in 1308 
and Tran Anh Tông abdicated in 1313. See Thùçing St Ngù Luc, 47&4-6\LMT, 
p. 37. In any case, the change of the last name Nguyên into Ly in the Luac 
Dan Thiên Phâi Do is an indication that it was written in the Tran dynasty. 

19- Shenguang is the personal name of Huike, a direct disciple of Bodhi-
dharma and Second Patriarch of the Chinese Zen tradition. For his biography, 
see T 51 .220b34-22113 . 

20. Or Thfên Lâo (eleventh century), belonging to the sixth generation of 
the Vô Ngôn Thông lineage, whose biography can be found in Thien Uyên, 
1 0 b 8 - l l a 7 ; Dai Nam, 7 b 3 - 8 a l . 

21. Here the author of the LUdc Dan Thien Phâi Dô obviously agreed with 
the Thien Uyên as regards the relationship between these figures. However, he 
either did not know of or did not approve of Thông Biên's works. According 
to the Thien Uyên, both Thien Lào and Djnh Htfdng studied with Da Bào and 
belonged to the sixth generation of the Vô Ngôn Thông School. 

22. Thông Thien (died 1228) belonged to the thirteenth generation of the 
Vô Ngôn Thông lineage. For his biography, seeThiên Uyên, 39a2—39b7; Dai 
Nam, 34blO-35b3. 

23. See Nguyên Duy Hinh's article, "Three Legends and Early Buddhism in 
Vietnam." See note 77 for Chinese sources indicating the flourishing of Bud-
dhism in Jiaozhou (Vietnam) early in the seventh century. 

24. It is hard to imagine that this author lived in the Tran dynasty and yet 
did not know of, for instance, Khuông Viêt, whose story was mentioned in 
the Trân dynasty historical records. This might point to the fact that he did 
not accept Khuông Viêt as belonging to the Vô Ngôn Thông lineage—the 
existence of which he did not even know—as the author of the Thiên Uyên did 
thirty years later. 

25. Thien Uyen, 1 9 b 9 - 2 1 a l l ; Dai Nam, 15a4- l6b3 . 
2 6 . Kê'Dâng Lùçic Luc, 4 0 a 2 - 4 l b l 0 . 
27. Ibid., 2 a l 0 - 2 b 4 . 
28. Ibid., 2 b 8 - 4 b l . 
29. Phûc Dien makes mention of texts such as Bâo CUc Truyên, Thanh 

Dâng Luc, Cô Châu Luc, Thiên Uyên Tâp Anh, Cung Dieu Ngù Khoa, Ltnh Nam 
Chtch Quai, and Chu Tô Luc. 

30. This is obviously an abridged version of the "Story of Dông Tù andTiên 
Dung." The Ltnh Nam Chtch Quai records different versions of this story. See 
Chan H i n g - h o , éd . , Viêt Nam Hân Van Tiêu Thuyet Tùng San, série II , vol . 1: 
" N h a t D a Trach T r u y ê n , " in Ltnh Nam Chtch Quai Liêt Truyên ( 4 1 - 4 4 ) ; " C h ù 
D ô n g T i ï T r u y ê n , " in Lïnh Nam Chtch Quai Ngoai Truyên (149—52) ; "Nhâ' t 
Da Trach Truyên," in Thiên Nam Vân Luc (202—204). 
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31. On Hung Viidng, see Taylor, The Birth of Vietnam, pp. 306-11. 
32. KeDang LUcic Luc, lb7—2a4. 
33. For a complete biography of Hien Quang, see Part II of this study. 
34. KeDang LMc Luc, 19b3-8. 
35. Ibid., 19b5-20al0 . 

A P P E N D I X I I I 

1. According to the Mahavyutpatti, the six supernatural powers or the six 
abhijnas consist of (1) divyam caksuh (divine eyes), the knowledge of death and 
rebirth; (2) divyam srotram (divine hearing), the supernatural power to hear all 
kinds of human or divine sounds in the whole universe (this is also the power to 
hear the voices of all the Buddhas who teach in their Buddha-lands); (3) para-
citta-jnana (the knowledge of the thoughts of others), the power to discern the 
contents of the thoughts of others; (4) purva-nivas-anusmrti-jnanam (recollective 
knowledge of previous existences), the power to remember one's own previous 
lives and those of others including all actions that were done in those lives; 
(5) rddhi-vidhi-jfianam (the knowledge of all forms of miraculous powers), the 
power to perform various kinds of miracles; (6) asrava-ksaya-jnanam (the knowl-
edge of the destruction of impurities), the power to destroy all kinds of desires. 
In Buddhist philosophy asrava-ksaya-jnana is not only the sixth abhijnas, but 
also one of the ten balas (powers) and the four vaisaradyasm (ground of confi-
dence). For a detailed description of the six abhijnas, see Har Dayal, The Bodhi-
sattva Doctrine in Buddhist Sanskrit Literature, pp. 106—34. Note that in Buddhist 
philosophy, supernatural knowledge is a kind of cognitive power. The rela-
tionship between knowledge and powers is an interesting issue in Buddhist 
philosophy. 

2. Mxihakaruna-dharant (T 20, nos. 1060 and 1066) is one of the most 
chanted dkaranis in Vietnamese Buddhist ritual. 

3. According to this biography, the Four Great Vessels of Dai Nam are a 
huge statue of Amitabha Buddha at Quynh Lam Temple (Dong Trieu District, 
Hai Diidng Province), the Bao Thien stupa in the capital, a big bell in Pho 
Lai, and a caldron at Minh Dinh. These seem to be objects that really exist. 

4. Our text (21b2) has khong id tFLS^, which should be emended to khong 
lo ^rS^r. This is more evidence that Khong Lo's biography in our text draws 
heavily on the popular tale of Khong Lo [the Giant One}. See Chapter One of 
Part I of this study. 

5. Our text (21bl0) has thien ha which should be emended to thien 
according to the various versions of the Viet Dien and Linh Nam. 

6. Toon 77>^("Ban Ky" 4:286) records that Minh Khong died in the year 
tan dau, 1141. 

7. The Dai Nam records that Khong Lo was a native of Lai Tri, Chan Dinh 
Prefecture, Nam Dinh Province. I remarked earlier that the editor of this edition 
of our text inadvertently mixed the biographies of Khong Loand Minh Khong 
into one and made them one person. 

8. This is obviously a scribal error for Ha Trach. See note 10 below. 
9- "Emptiness of Emptiness" (sunyata- sunyata) is one of the sixteen, eighteen, 

or twenty modes of Emptiness. For a discussion of scriptural sources and philo-
sophical meaning, see, for instance, T. R. V. Murti, The Central Philosophy of 
Buddhism (London: George Allen & Unwin, 1955), pp. 351—56. 
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10. Ha Trach Temple here probably refers to the temple of a monk named 
Ha Trach. According to the Thien Uyen, both Khong Lo and Giac Hai dwelt 
at Ha Trach Temple. We do not know whether this Ha Trach was the same as 
Loi Ha Trach who, according to Thong Bien, carried on the scriptural school 
of Kang Senghui. Ha Trach might have been a real person and belonged to 
either the seventh or the eighth generation of the Vinltaruci lineage. Note 
that in Khong Lo's biography in the Dai Nam, there is no mention of his 
dwelling at Ha Trach Temple. This only shows that the editor of the Dai Nam 
inadvertently incorporated the story of Nguyen Minh Khong into Khong 
Lo's biography. 

11. All other versions have Vi At. 
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Hien Khänh, 176, 4 2 1 ^ 2 2 n . 481 
Hien Minh, 184 
Hien Quang, 49, 50, 161-163 
Hinduism: in India, 69, 71; in Viet-

nam, 19 
Hi Tü, 184 
Hoa Diidng, 162 
Hoa LU: capital moved to, 13; capital 

removed from, 18, 367n. 47 
Höang Kim Temple, 359n. 147 
Hoang Minh, 204 
Hoäng Viet Thi Tuyen (Collected Poems 

of Vietnam), 57 
Hoäng Xuän Hän, 217, 431^i32n. 

559 
Hoa Quang Temple, 182 
Ho dynasty (1400-1407), 57 
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Hoi Phong era (1092-1110), 69 
Hong Chung Van Bi Ki (Great Bell In-

scriptions), 67, 202 
Hongren, 40, 41, 4 l4n . 420 
Hongzhou Dongshan, 47 
Ho Nham Temple, 143, 403n. 306 
Hou Renbao, 175, 420n. 470 
Hua An Temple, 44, 106 
Huangbo Xiyun, 47 
buatiu (medication sayings), contem-

plation of, 34 
Huayan Sutra, 90, 92, 93 
Huayen Buddhism, 31 
Hue Diem, 336-337n. 17 
Hue Nghiem, 167 
Hue Nhat, 36, 66 
Hue Nhat Liet To Yeu Nghia (Essential 

Sayings of the Patriarchs Composed 
by Hue Nhat), 29, 143, 154, 219-
221 

Hue Sinh, 67, 83, 183-185 
Huihui (Hue Hue), 50 
Huike, 46, 347n. 44 
Huiming, 334-336n. 16 
Huineng (Coaqi), 27, 36, 51, 96, 129, 

130, 390n. 203 
Huiqing, 380n. 127 
Huiquan, 389n. 197 
Huisi, 34, 154, 402n. 298, 408nn. 

363, 364 
Huitang Zuxin, 51 
Huizhong (Hue Trung), 49, 50, 349n. 

79 
Hiidng Hai Temple, 197 
HUdng Nghiem, 192, 433n. 573 
Hu (foreign) people, 332n. 7 
Huyen Quang, 342n. 50 

imagined community, Vietnamese 
Zen Buddhism as, 8, 95-97, 99 

Indian Buddhism, in Vietnam, 19, 41 
instructional verses, 21 
interdependent origination, 90 

JiaDao, 334-336n. 16 
Jianshan Cheng, 383n. 146 
Jianyuan, 155, 409n. 368 
Jiaozhou (ancient Vietnam), develop-

ment of Buddhism in, 9, 10-13, 
14, 70 

Jiashan Shanhui, 33, 142, 4 0 1 ^ 0 2 n . 
295, 40Inn. 289, 290, 291, 294, 
402n. 297, 405n. 334 

Jingcen, 431n. 556 

Jingde chuandeng lu (Transmission of the 
Lamp Composed during the Jingde 
Era), 138; contents of, 27, 32; his-
torical nature of, 5 5; poetry in, 3 51 -
352n. 17; as source for Thien Uyen, 
7 ,26 , 2 7 , 2 9 , 3 2 - 3 5 , 3 6 , 4 1 , 4 4 , 
45 ,46 , 4 7 , 4 8 , 54, 56, 76, 95 ,99 , 
143,216-217 

Jing Ke (Jingke), 118, 379n. 112 
Jtu zaxiyou jing, 345 n. 16 
Junzhou Changguan, 47 

Kaiyuan shijtao lu, 39 
Kang Senghui, 11, 28, 129, 130, 

334n. 13, 390n. 205 
Kawamoto Kunye, 51, 52 
KeDang Luc See Thien Dien Thong 

Yeu KeDang Luc (Continuation of 
the Record of the Transmission of 
the Lamp) 

KeDang Lade Luc, 4 9 , 2 1 3 
Kendall, Paul Murray, 76 
Khai Giac Temple, 192 
Khai Quoc Temple, 33, 51, 58, 77, 

85, 110, 140, 204, 367n. 46, 
388n. 191 

Khai Thien Temple, 173 
Khanh Hy, 67, 188-190, 192 
Khanh Van, 339n. 28 
KhauDaLa, 70, 391n. 211 
Khoa HU Luc (Instructions on Empti-

ness), 359n. 148 
Khong Lo, 32, 33, 35, 52, 62, 87, 

136-137, 152, 204, 213, 233 -
237, 238-239, 241-243, 344n. 5, 
44In. 649 

Khotan, Hindu deities in, 72—73 
Khuong Viet Thai Su\ 35, 58-59, 69, 

71-75, 77, 111-113, 338n. 21, 
339n. 25, 353nn. 51, 52 

Khuy Xung (Citradeva), 336-337n. 
17 

Kien An Temple, 137 
Kien Diicfng Temple, 166, 167 
Kien Ninh Vifdng, 143, 402n. 304 
Kien Sd Temple, 44, 45, 47, 48, 105, 

106, 107, 113, 36ln . 6 
Kien Van Tieu Luc (Miscellaneous 

Records of Things Heard and Seen), 
334-336n. 16, 386n. 179 

Kieu Bong, 184 
Kieu Tri Huyen, 178 
Kim Sdn,216 
Kubera, 72 
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Kumarajlva, 65,127, 352n. 27, 357n. 
114, 387n. 182 

Lalitavistara Sutra, 357n. 117 
Lam Hue Sinh, 130, 177, 392n. 219 
Laozi, 124 
Lap Dutc, 48, 107 
La Qui (Dinh), 75, 78, 79-81, 169-

170, 174 ,4 l6n . 431 
Leading Monk (Tang Dao), 200 
Le Dai Hanh, 14, 15, 58, 72, 73, 77, 

7 8 , 8 1 , 8 6 , 111, 112, 170, 171, 
172, 174, 175, 368n. 56 

(Former) Le dynasty (980-1009), 9, 
13, 15, 58, 77 ,78 , 170 

(Later) Le dynasty (1428-1788), 57, 
70, 176, 352n. 33 

Lee, Peter, 76 
LeHoi, 85, 148 
LeKiem, 191,432n. 571 
LeLdi, 352n. 33 
Le LUdng, 192, 433n. 575 
LeManhThat, 210, 212, 216, 217 
Le Ngoa Trieu, 78, 175, 420n. 478 
Le Nhan Tong, 354n. 58 
Le Qui Don, 63, 209, 216, 334-336n. 

16, 34 ln . 41, 351n. 5, 386n. 179 
Le Thai Tong, 354n. 58 
Le Toan Nghia, 177 
LeTrac, 54, 210 
LeVan Huu, 337-338n. 20, 350n. 95 
It (principle), 46 
Liang Wudi (Xiaoyan), 46, 144, 

403nn. 308, 312 
Li Bo,431n. 558 
Lich Sdn, Mount, 190, 432n. 565 
Lidai sanbao ji, 38, 39, 334n. 11 
Liet To Yeu Ngtt (Essential Sayings of 

the Patriarchs), 32, 66, 217 
Li Gao, 351-352n. 17, 398-399n. 

266 
Lihuo lun, 334n. 13 
Li Jue, 58-59, 77, 112, 171, 370 -

371n. 65, 4 l7nn. 442 ,445 
lineages, 21, 29; as schools, 31, 9 6 -

97; in Thien Uyen, 33 
Lingjiu Ren, 407n. 357 
Linh Nam Chich Quai (Strange Stories 

from Linh Nam), 73-74 ,75 , 236 -
241, 249-251, 398-399n. 266; 
story of A Man (Man Ntfdng) in, 
70 ,332-334n. 10 

Linh Nam Chich Quai Liet Truyen 
(Various Strange Stories of Linh 
Nam), 74 

Linji (Lam Te) Zen school, 21, 49—51, 
97 ,229 -232 , 342n. 48 

literature, Vietnamese, 57-67 
Liu Fang, 166 
Loi HaTrach, 130, 392-393n. 223, 

397n. 262 
Long An Temple, 132 
Long Bien, capital moved to, 18 
Long Hoa Temple, 199 
Long Van Temple, 196 
Longyun Tai, 47 
Lotus Sutra, 69, 84, 92 , 126 , 130 , 133 , 

138, 185, 194, 195, 382n. 143 
Luc To Temple, 33, 156, 169, 174, 

176,409n. 373 
Luo Binwang, 4 l7n . 445 
LUtic Dan Thien Phai Do (Summarized 

Diagram of the Zen Schools), 29, 
36, 4 8 ^ 9 , 50, 221-225, 349n. 79 

LUOc Truyen Cac Tac Gia Viet Nam, 58 
LUdng Nham Van, 184 
LUdng Phap Temple, 158 
Ltfdng Van Nham, 124 
LOT Phap Hoa, 199 
Liishi chunqiu, 382n. 140, 383n. 151 
LUu VUcing Nhan, 199 
Luy Lau, 129 
Ly Anh Tong, 34, 85 ,134 , 141,143, 

147,148, 153, 193, 202, 204, 
395n. 248, 406n. 344 

Ly Cam, 35In. 6 
Ly Cao Tong, 52-53, 70-71, 150, 

156, 193, 205, 405n. 330 
Ly Cong Binh, 340n. 34 
Ly Cong Uan (Ly Thai To), 78, 79, 80, 

168, 339n. 28, 371-372n. 68, 
4 l 5 - 4 l 6 n . 429, 4 l6n . 4 3 1 , 4 2 1 -
422n .481 

Ly dynasty (1010-1225): history of, 7, 
9 , 1 3 , 1 5 - 2 0 , 4 9 , 5 0 , 5 3 , 5 5 , 6 3 , 
69, 70, 78, 176, 346n. 26; litera-
ture of, 57, 58; national culture of, 
15-16, 20, 58, 80, 99; temple-
building during, 14, 19 

Ly Hue Tong, 162, 350n. 9 3 , 4 l 2 n . 
401 

Ly Nhan Tong, 18, 63, 64, 66, 68, 82, 
84, 123, 131, 152, 174, 176, 179-
180, 181, 194, 200, 201, 383n. 
153 

Ly Te Xuyen, 48 
Ly Thai To, 1 8 , 7 7 , 7 8 , 113-114, 175, 

176, 339-340n. 33 , 340 -34 ln . 40, 
340n. 34, 34 ln . 41, 371-372n. 68 

Ly Thai Tong, 63-64, 68, 83, 84, 
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115, 124, 126, 165,184, 34ln. 41, 
342n. 52, 344n. 5, 387-388n. 186 

Ly Thanh Tong, 51-52, 5 3 , 6 3 , 7 1 , 
131, 184, 197, 204, 34ln. 43, 
440-44In . 644 

Ly Than Tong, 68, 69, 82-83 , 88, 89, 
1 5 2 , 1 8 1 , 1 8 6 , 1 8 7 , 1 8 9 , 191, 2 0 1 -
202, 340n. 34, 342n. 51,426n. 524 

Ly Thtfdng Kiet, 18, 84, 182, 195 
Ly Tien, 35 In. 6 

magic: by Vietnamese Buddhist monks, 
7, 13, 19, 86, 88, 357n. 114; in 
Vinltaruci Zen Buddhism, 43 

Ma Ha (Ma Ha Ma Da), 86-87 , 171-
173 

Mahakasyapa, 29, 108, 128 
Mahayana Buddhism, in Vietnam, 26, 

54, 5 8 , 6 1 , 6 2 , 6 3 , 7 1 , 9 1 , 3 3 9 -
340n. 33 

Mai Tho Truyen, 343n. 1 
Mai Vien Chieu, 128, 130, 392n. 221 
Mandate of Heaven, 114 
Man Giac, 61, 68, 81-82, 131-132, 

137 
Ma Ni, Mount, 192 
ManjusrI, 116, 128, 139, 376n. 89, 

400n. 276, 428n. 535 
Manjusrl-Sutra, 109 
Man Niicfng (A Man), 70, 332-334n. 

10, 354n. 59, 391n. 211 
Manorhita, 378-379n. I l l 
mantras, chanting of, 91, 93 
Mat Nghiem Nghiem Temple, 116 
Mat The, 343n. 1 
Mazu Daoyi, 44, 105-106, 108, 110, 

130, 36ln. 11, 381n. 136, 4 l9n. 
465 

Mazu lu (Recorded Sayings of Mazu), 
2 7 , 4 0 

meditation: in Vietnamese Buddhist 
practice, 91, 93, 94, 193; in Vinl-
taruci Zen Buddhism, 43; "without 
uttering a single word," 45^46, 
106. See also samadhi (meditative 
concentration) 

mianbi ("facing the wall"), 46, 106 
mind, definitions of, 409-41 On. 377 
Mind of Great Compassion Dharam, 93, 

178 
mind-seal (xinyin), 26, 38, 40, 103-

104 
Ming dynasty, 67 
Mingjue, 379n. 119, 381-382n. 139, 

409n. 367 

Mingyuan, 334-336n. 16 
Mingzhao, 377n. 102 
Minh Chau Temple, 80, 170 
Minh Hue, 65, 127, 386n. 177 
Minh Khong, 6 8 , 8 8 - 8 9 , 186-187, 

213, 249-251, 342n. 51, 344n. 5, 
398-399n. 266 

Minh Tam, 84, 92, 125-126 
Minh Tao Village, 73, 369n. 59 
Minh Tri, 92, 138-139, 409n. 366 
mirror metaphor, 118, 378n. 109 
Moksadeva (Giai Thoat Thien), 3 3 6 -

337n. 17 
Mo Luo Qi Yu (Ma La Ky Vtfc), 129, 

332n. 9, 391nn. 211, 212 
Mongol invasions, 20, 67 
Monk Academy, 69 
Monk Leader (Tang Chtnh), 353n. 50 
Monk Officer ( Tang Quan), 69 
monks: examinations for, 69, 177, 185, 

192, 200, 438n. 623; medieval 
Vietnamese ideal images of, 76-89; 
poetry by, 57-66; practices of, 91; 
ranks of, 69; supernatural (magical) 
powers of, 34, 70-71 , 77, 81, 86, 
93, 136, 152, 178 

Monk Scribe (Tang Luc), 69, 130 
moral purification, 93, 94, 153 
Moteng (Kasyapa Matanga), 129, 

389n. 198 
Mou Bo (Mouzi), 11, 28, 129, 334n. 

13, 390n. 204 
Mouzi, 11 
Mozi, 124 

Nagarjuna, 354-355n. 61 
Nam Dtfcfng, 168, 173 
Nam Khildng, 141 
Nam Mo Temple, 203 
NamSach, 191, 432n. 566 
Nam long Tu Phap Do (Diagram of the 

Succession of the Dharma of the 
Southern School), 29, 66, 158, 160, 
173, 177, 204, 217, 219, 4 l0n . 
3 8 1 , 4 4 l n . 649 

Nanquan Puyuan, 383n. 148 
Nansi, 49 
Nanyang Huizhong, 383n. 149 
NanyueHuairang, 51,106, 108,363n. 

19 
National Preceptors (Quoc SU), naming 

of, 68, 130, 393n. 226 
Nghe Van CM (Description of Arts and 

Literature), 209 
Nghia Hai, 69, 196 
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Nghiem Quang Temple, 136 
Ngo An, 61, 132-133 
Ngo Chan Ltfu, 75, 353nn. 51, 52 
Ngo Dao Ca Thi Tap (Collected Songs 

and Poems on Enlightenment), 67, 
189 

Ngo DinhDiem, 343n. 2, 352n. 30 
Ngo dynasty, 13 
Ngo Hoa Nghia, 193, 435n. 590 
Ngo ich, 204 
Ngo Quyen, 13 
Ngo Thong Thien, 199 
NgoXa, 204, 44In . 648 
Ngu Ong, 412n. 403 
NguySn Bat Nha, 52 ,160,41 In. 390, 

44In. 645 
Nguyln Dai Dien, 52, 160, 41 In. 390, 

424n. 495 
Nguyen Duy Hinh, 41 
Nguyen Hoc, 33, 34, 42, 93, 153-

154, 408n. 360 
Nguyen Lang, 24, 212 
Nguyen Quang Ldi, 173 
Nguyln ThOc, 205 
Nguyen Thudng, 350n. 95 
Nguyen Trai, 57 
Nguyen Tran Huan, 57 
Nguyen Van Chat, 210 
Nguyen Van Cif,' 196 
Nguy Quoc Bao, 137 
Nhan Quang Tri, 130, 392n. 222 
Nhat Thien, 49 
NhatTong, 164 
Nhu Sdn, 32, 36, 97, 211 
Ninh Tao, 73, 369n. 59 
nirmanakaya (Emanation Body), 90, 

154, 157, 364n. 27 
nirvana, 62, 91, 107 
nom poems, 57 
nonattachment, Zen spirit of, 63 
Northern Qi dynasty (550-577), 

353n. 44 
nuns, Vietnamese Buddhist, 437n. 612 

One Reality, 61, 90 

Pang Yun, 4 l9n . 465 
panjiao ("dividing the teachings") 

schemes, 26 
Pao-liang, 358n. 134 
Perfection of Wisdom Sutra, 69, 90, 185 
Pham Am, 204 
Pham Phung Ngif, 205 
PhamTOt, 150 

Phan HuyChu, 209, 216 
Phap Bao, 182, 427n. 523 
Phap Dang, 166-167, 415n. 425 
Phap Dien (Dharma Lightning) 

Temple, 70, 365-366n. 35 
Phap Dung, 189, 192, 196 
Phap Gi6i, 162 
Phap Hien, 38, 40 ,41 -42 , 43, 129, 

164,165-166 
Phap Ky, 199 
Phap Loi (Dharma Thunder) Temple, 

70 ,365-366n. 35 
Phap Nhan, 182 
Phap Su Trai Nghi (Ritual Forms for 

Dharma Services and Vegetarian 
Feasts), 67, 185 

Phap Thanh, 196 
Phap Thong, 183 
PhapThuan, 15,43, 67, 170-171, 

339n. 25 
Phap Van (Lady) Buddha, statue of, 

70 
Phap Van (Dharma Cloud) Temple, 

37, 38 ,41 ,42 ,43 ,70 ,81 ,164 , 
174, 181, 365-366n. 35 

Phap Vu (Dharma Rain) Temple, 70, 
365-366n. 35 

Phap Y, 185 
Phat Da Temple, 111 
PhiSinh, 177 
PhoMinh, 130 
PhoNinh, 127 
PhoQuang Temple, 166, 4 l5n . 425 
Phuc Dien, 21, 30, 36, 49, 50, 91, 97, 

211-213, 227-229 
Phuc Thanh Temple, 33, 138, 204 
Phu Dong Thien Vvldng (Celestial King 

of Phu Dong), 1 7 , 4 8 , 7 4 , 7 5 , 
338n. 21 

Phu Mon Retreat, 192 
Phung Dinh, 334-336n. 16 
Phung Giang Tildng, 155, 156 
Phung Yet Thien VUdng, 184 
Phiidng Co Temple, 156 
Phu Thanh Linh Nhan, 52, 63, 68, 81, 

82, 128, 131, 349n. 88, 389n. 192 
Phu Tri, 170, 4 l7n . 439 
Platform Sutra, 364n. 30 
poetry, Vietnamese, 57-66, 67, 98 
prajna, 63 
Prajnaparamita, 4 l0n . 379 
precepts, teaching of, 21 
Pure Land Buddhism, in Vietnam, 94, 

99 
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pure mind: Yogacara/Tathagatagarbha 
doctrine of, 90-91 , 151. See also 
Buddha-nature, realization of 

Qinglin, 379n. 115 
Qiru, 367-368n. 49 
Quach Tang Thong, 135 
Quach Than Nghi, 158 
Quan Ai Temple, 86, 171, 172 
Quan Bich ("Wall-Contemplation 

school"), in Vietnam, 46, 3 6 2 -
363n. 18, 4 l 4 n . 421 

Quan Deyu, 130, 392n. 216 
Quan Dinh Temple, 84, 126, 139, 140 
Quan Duyen, 42, 165-166 
Quang Bao Temple, 34, 153 
Quang Hung Temple, 177 
Quang Minh Temple, 124, 134, 147 
Quang Nghiem, 154—156 
Quang Phuc, 190 
Quang Tri, 64-65 , 126-127, 131, 133 
Quoc An Temple, 200 
Quoc Sit (National History), 151, 181, 

217 
Quang Thanh Temple, 86, 149, 150, 

151, 186, 198 
Quynh Lam Temple, 168 

raft metaphor, 118, 378n. 110 
rain, prayers for, 70-71 , 93, 150, 151, 

153, 179, 186 
rebirth, deliberate directing of, 88 
repentance, practice of, 91, 94, 144 
ritualism: in Vietnamese Buddhism, 

7, 19, 87; in Vinltaruci Zen Bud-
dhism, 42, 43 

robes: inheritance of teachers', 21, 
108; purple, 68-69 , 81, 82, 130, 
131,196, 202, 393n. 225 

sage kings, 83 
Sakra (Indra), 53, 71 
Sakyamuni Buddha: asceticism prac-

ticed by ("six years of training" of), 
40; lineage of transmission of en-
lightenment from, 27, 28, 29, 36, 
55 ,96 , 103, 128, 389n. 196 

samadhi (meditative concentration), 
3 3 , 3 4 , 8 3 , 8 4 , 8 5 , 9 3 , 9 4 , 108, 
134, 141, 145, 153, 184 

Samantabhadra Mantra, 93, 143 
Samdhinirmocana-Sutra, 90 
samara, 62 
Sanghavarma, 334-336n. 16 

Sanlun school (China), 352n. 27 
Satapatha Brahmana, 72 
*Satparamitasamgraha, 345n. 16 
Sayings ofXuedou (Sayings of Mingjue), 

155,409n. 367 
schools (zong), models of, 30—31, 9 6 -

97 
"scriptural school," of Vietnamese 

Buddhist tradition: absence of, 36; 
alleged founder of, 129, 334n. 13 

self-immolation, by Buddhist monks, 
84, 126, 143, 400n. 282 

Sengcan, 37-38, 39, 40, 4 1 , 1 2 9 , 1 6 4 , 
I 6 5 , 4 l 3 n . 411 

seven obscurations, 161, 41 In. 394 
Shanhui, 402n. 298 
Shaolin Temple, 46 
Shell ganyingji (Miraculous Effective-

ness of Relics), 348n. 57, 4 l 5 n . 428 
Shenhui, 3 5 On. 99 
Shen Quanqi, 334-336n. 16 
Shenxiu, 347n. 44 
Shenzan, 404-405n. 327 
Shide, 65, 127, 386n. 178 
Shi Faquan, 39 
Shishuang Qingzhu, 381n. 131 
Shishuang Xingkong, 47 
Shitou, 399-400n. 275 
Shi Xie (Si Nhiep), 10-11, 35In . 6 
Shoushan Shengnian, 381n. 132 
Shun, 83 
six perfections (paramitas), 199 
sociopolitical life, Vietnamese, 67—69 
Soc Thien VUdng, 73, 74, 75, 356n. 

74, 369n. 59, 405n. 331 
Soc Thien VUdng, 147 
Solitary Buddhas (Pratyekabuddha), 

143,403n. 308 
Song dynasty, 32, 55, 73 
Song Lam Temple, 173 
Song Yun, 159, 387n. 185, 4 1 0 -

41 In. 387 
Sous hen chi, 357n. 114 
space metaphor, 136, 397n. 258 
stelae, with Dinh-dynasty Buddhist 

inscriptions, 14 
stupa, 115, 363n. 21 
Sui Gaozu, 129, 166, 4 l4n . 422 
Sui Wendi, 12 
Sit Ky (Recorded History), 190, 217 
Sung Hien, Marquis of, 180, 181 
Sung Nghiep Temple, 167 
SungPham, 64, 81, 174, 179, 181-

182 
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Sùng Phuc Temple, 140 
supernatural powers, of monks, 34, 

70-71 
Sutra of a Hundred Examples, 383n. 

151 
Siitra of Complete Enlightenment. See 

Complete Enlightenment Sutra 
sutras: chanting of, 91-93, 193; copy-

ing of, 92 
Suvarnaprabhasa-Sutra, 11 
Suzuki, D. T., 343-344n. 4 

Tang dynasty, 12, 31, 55 
Tàng Già Tap Luc (Miscellaneous 

Records of the Sagha), 67, 202, 
439n. 634 

Tang Xuanzong, 34In. 43 
Tang Yongtong, 46 
Tanmi, 39 
Tanqian, 42, 129, 390n. 206 
Tanrun, 334-336n. 16 
Tantric Buddhism, in Vietnam, 14,19, 

93,339-340n. 33 
Tan Vièn Giac Kinh (Eulogy on the 

Complete Enlightenment Siitra), 66, 
98, 123 

Tan Vièn Giac Kinh (Eulogy on the 
Siitra of Complete Enlightenment), 
92 

Tày DUdng, 201, 439n. 629 
Taylor, Keith, 4, 14, 15-16, 17, 

354n. 57 
teacherless wisdom, 131, 394n. 232 
terminology, as culture-bound, 5—6 
Tham Do Hièn Quyet (Revelations of 

the Decisive Secret for Students), 62, 
67, 98, 123, 346n. 28, 376n. 93 

Thàng Long, capital moved to, 18, 51, 
110, 116, 339-340n. 33 

Thang Quang Temple, 159 
Thành Àn Temple, 155 
Thanh Bién, 41-42, 43, 92, 166-167 
Thành Chiéu, Marquis of, 181 
Thành Chua Cave, 191, 432n. 567 
Thành Dao Temple, 185, 429n. 544 
Thành Dàng Ngù Luc (Recorded Say-

ings of transmission of the Sacred 
Lamp), 211, 212, 213 

Thanh Giói, 139 
Thành HUng, Marquis of, 181 
Thành Khành, Marquis of, 181 
Thành Quàng, Marquis of, 181 
Thanh Ttfcfc Temple, 145 
ThanNghi, 52, 158, 159-160 
Thào Dtfóng (monk), 51-55, 204, 210 

Thào Duòng Zen school, 21, 22, 24, 
25; generations of successors in 
Thien Uyen, 25, 51-54, 204-205 

Thâp Nhi Bo Tât Hanh Tu Chûng Dao 
TrUdng (Enlightenment Realized by 
the Twelve Bodhisattva Practices), 
66-67, 98, 123 

"thaumaturges," 35, 52, 62 
thaumaturgy, 7, 42 
Theravâda Buddhism, in Vietnam, 

339-340n. 33 
Thiên Chung Temple, 42, 168, 4l5n. 

428 
Thiên Cue, 143, 402^03n . 305 
Thien Diên Thong Yê'u Kê'Dâng Luc 

(Continuation of the Record of the 
Transmission of the Lamp), 32, 
211-212, 213 

Thiên Hôi, 41, 109-110 
Thiên Huê, 184 
Thien Lào, 49, 68, 115, 126 
Thiên Nam Vân Luc (Cloud Records of 

Thiên Nam), 75, 241-243 
Thien Nguyêt, 49 
Thien Nham, 69, 71, 93, 185-186, 

354-355n. 61 
Thiên Ông, 79, 80, 170, 173-174, 

175, 177 
Thiên Phuc Temple, 33, 53, 177, 185 
Thiên Thành, 68, 196 
Thiên Tho Temple, 53 
Thiên Uyên TâpAnh (A Collection of 

Outstanding Figures of the Zen 
Community): as authoritative voice 
of Vietnamese Buddhist tradition, 
5—4, 9, 21-23, 24-25, 35; author-
ship of, 5, 21, 216; author's inten-
tion in, 5, 23; availability of, 4; as a 
chuandeng lu ("transmission of the 
lamp'V'lamp history") text, 3, 5, 7, 
9, 23, 25-30, 32, 36, 76, 89; com-
pilation of, 3, 5, 9, 21, 22-23, 35; 
contemporary Buddhist practice re-
flected in, 57; contents of, 3, 9, 25-
26, 76; critique of, 4-5, 22-23, 56; 
dating of, 9, 21, 35, 39, 213, 214-
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xing (practice), 46 
Xingchong, 383n. 150 
Xinxinming (Inscription of the Mind 

of Faith), 4 l4n. 415 
Xionger, Mount, 159, 4 l0n. 386 
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Zhuangzi, 83, 124 
Zongxin, 398n. 265 
Zu Long (Qin Shihuang), 119, 380n. 
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