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CHAPTER FORTY-EIGHT (Dai yonjihassho %w-+\%)

RooTt Casg' [481]
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The Forty-eighth Ancestor, Chan Master Tiantong Jue,* servb@or along
time as Wukong’s® acolyte. One day, Wukong asked, ’Ihﬁsg\'ﬁiays, what is
your viewpoint like?”* The Master [Zongjue] said, “I wéuld have to say,

I too am ‘such’” Wukong said, “You are not thcr,& -t; say something

1 Root Case (C. benze A81; J. honsoku). The passage gb%n under this heading is pre-
sented as a block of Chinese text, but it is not a g\Otation of any known Chinese
source. A few colloquial expressions found in i C§§B‘ | noted below) are stock phrases
that come from Chinese Chan texts, but mangpothers do not occur anywhere in that
literature. The passage as a whole does ead like proper Chinese written by an
educated native speaker: its syntax is @and in places, ungrammatical. Further ev-
idence that this Root Case may hav &tn composed in Japan is the fact the Kenkon'in
manuscript of the Denkoroku glv@@xt in good colloquial classical Japanese. However,
there is no way of knowin , or by whom, the original Japanese (if indeed that
is what it is) of the Kenkoh'in manuscript was rendered into the quasi-Chinese now
found in the Shimuc thlon of the Denkéroku.
2 Chan Master Tla@%ngjuc C Tiantong Jue Chanshi X Z#£42F; J. Tendo Kaku
Zenji). Tianto A&ng]ue R ZF I (J. Tendo Sokaku; 1091-1162).
3 Wukong ' ‘%‘ J. Goka). Thls is the posthumous honorary title of Zhenxie Qingliao
HERE z? hinketsu Seiryo; 1088-1151), the Forty-seventh Ancestor in the S6td
Line cording to the Denkéroku.
4 “’@%sc days, what is your viewpoint like?” (C. ru jinri jianchu rube 7% B R &4 47T
% nji kinjitsu no kenjo ikan F, YL B DR K42 47T). This is an open-ended inquiry that
\00 gins a number of question and answer exchanges in Chan literature. It appears, for
Q\’ example, in the Discourse Record of Chan Master Yuanwu Foguo:

) Yangshan asked a fellow student, “These days, what is your viewpoint like?” The
reply was, “Truly, there is not a single dharma that I could have any common
sense about.”

CEE#hRARMIES) LM R S8, BB R R T, #9, B&—FTH
. (T 1997.47.753b2-3).
5 “I would have to say, I too am ‘such”™ (C. wu you yao dao renmo HX B EE; ].
ware mata inmo nari to iwan to yosu & X EJETLD Li#E I3 AL & T). The Chinese text
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more!”" The Master [Zongjue] said, “Why ‘not yet’?” Wukong said, “I
am not saying that you have yet to speak,? only that you have yet to pene-
trate ‘the matter that is beyond”® The Master [Zongjue] said, “I am able
to speak of ‘the matter that is beyond” Wukong said, “What about ‘the
matter that is beyond’?” The Master [Zongjue] said, “Although I am able
to speak of ‘the matter that is beyond, I cannot raise it for you, Reverend.”
Wukong said, “Really, you are not yet able to speak” The Master said, “I
humbly beg you to say something, Reverend.” \Wukong said, “You speak
questioning me.” The Master [Zongjue] said, “What about ‘the matte
that is beyond’?” Wukong said, “I would have to say, I too am not suc&é’

here, which is evidently a back-construction based on a Japanese original. \as that
found in the Kenkon’in manuscript, is deficient on two counts: it falls&'ﬁ& accurately
convey the meaning of the original Japanese, and it fails to follow the worms of classical
Chinese syntax. Therefore, the English translation here follow -_Japanese original,
which appears later in this chapter: ware mata inmo nari n to yosu TXIEBE
72D L# I AL %7 The statement alludes to one attnbuug}5 to the Sixth Ancestor,
Huineng, in a famous kéan: “you too are like this; I ¢ on like this.” If the English
translation were to follow the Chinese of the Root , it would read: “T too would
have to say ‘such” O

1“You are not there yet; say something more!”, é weizai geng dao RAE L&, J. mizai,
sarani ie RAE, £ITiE Z). This is a line ears earlier in the Denkéroku, in the
dialogue between Qingyuan Xingsi # é}?ﬁ‘z (J. Seigen Gyoshi; -740) and Shitou
Xiqian & 3847 3& (J. Sekits Kisen; 70 0) that constitutes the Root Case of Chap-
ter 35. It also appears in Case #41 Congrong Hermitage Record, which is entitled
“Luopu About to Die” (C. L \%nzhong - H B #; . Rakubo rinjii). > “You are not
there yet; say somethmg more!
2 “Iam not saying that yp@have yet to speak” (C. ru budao dao weilai R E A J.
nanji, iikitaru koto imadn shi to iwazu . MR BT L ATZL L1#EDT). The English
translation follow@dﬁapanese transcription given in the Shimuché edition of the
Denkoroku. A ﬁggfal translation of the garbled quasi- Chmese Root Case given here
would read; £¥ou do not say that speaking has yet to come.”
3 “the n’@}ct?er that is beyond” (C. xiangshang shi €1_L%; J. kojoji or kajo no koto %1 £
(D$ is is an expression that appears frequently throughout Chan literature, but
¢ms to derive originally from the discourse records of Dongshan Liangjie L

/& 1'11 (J. Tézan Ryékai; 807-869) and Caoshan Benji &L &4 (J. Sozan Honjaku;
~
Q

40-890). The Discourse Record of Chan Master Ltang]te of Mount Dong in Ruizhou
contains an exchange between Dongshan and a monk on “the matter beyond buddha,
and that dialogue was raised as a kdan and commented on by Yunmen Wenyan %P9 sC

{E (J. Unmon Bun’en; 864-949). > “the matter that is beyond””
4 “I would have to say, I too am not ‘such™ (C. wu you yao dao bu renmo &X & 1
RS, ]. ware mata fu inmo nari to iwan to yosu FXREBEIZD LT AL ET). This
statement echoes Zongjue’s response to Wukong’s initial question, “I would have to
say, I too am ‘such}” but it adds the word “not” (C. bu &; J. fu).
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The Master [Zongjue] heard this and awakened. Wukong then sealed and

verified him.

Prvotar CIRCUMSTANCES [#4])

fEIIRIE, AKBEZDOHFEEED, 2R S, H5B5T, ANELH
ERIEDX BB, ZHTHL . ik B LR AT, <. FLEBEAED O
LBIBALET, madl ki, RITEN, 0"
The Master’s personal name was Zongjue. He served as Wukong’s acci%g}g\
for a long time, inquiring day and night, and inquiring in every direé,t n.
Nevertheless, there was still a part of him that was not in Vain.lwlkong
questioned him, saying, “These days, what is your viewpoin e?” The
Master [Zongjue] said, “I would have to say, I too am ‘s\u}él’i.”z Wukong
said, “You are not there yet; say something more!” .
ASY
&
INVESTIGATION [%&%,%13@

NG
FICAERIED L 55, KIELEABD . RPBERICABT LEETE
%Q\m@@ﬁ%%%@%:a%ﬁ5€¢%a%é%§ﬁbf%¢:a&
Lo FTOREDH DB AL B5n, #ICB L, WmITHRATELERE, 2D

YoM B, AERUET HLBD HEN W BBTILERNL L. H

1 Nevertheless, there was still a Qof him that was not in vain (shikaredomo nao
itazura narazaru tokoro ari 7’3@ LHIFZATEDEEZPDD). The reading (yomi 3t
) of the Japanese given hér&in Roman letters follows the gloss (furigana #0118 %)
given in the Shimuchddition of the Denkoroku, and the English translation follows
suit. However, the corf¢sponding sentence in the Kenkon’in manuscript of the Den-
koroku reads: “I\i;g?}hclcss, there was still a part of him that was in vain” (shikaredomo
nao itazura nar oro ari RNEF AT IVETT V), meaning that Zongjue still had
not gained ening, despite his unstinting efforts. Given the overall thrust of the
argument, it would seem “was in vain” (itazura naru #7°)1) makes more sense than
“was floPIn vain” (itazura narazaru #7%5E 3). However, there is another possible
r @g of the Japanese found in the Shimuchd edition that would solve this problem
;{138 result in the English translation, “Nevertheless, there was still a part of him that
“Qvas unusual” (shikaredomo nao tadanarazaru tokoro ari RN EHHII#EST S0
Q'\, D). In this reading, the glyph 4% is pronounced tada 7272, and it has the meaning of
© “ordinary” or “usual.” In modern Japanese, the expression tadanaranu #755¥3 means
“unusual.”

2 “I would have to say, I too am ‘such’™ (ware mata inmo nari to iwan to yosu &IX1&
IR0 LiEld A L& T). This is the original Japanese phrase that was distorted when
it was rephrased in Chinese in the Root Case of this chapter. The statement alludes
to one attributed to the Sixth Ancestor, Huineng, in a famous kéan: “you too are like

this; I too am like this.”
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FEZISLEDEHELHET AT DT, BB, kBB L
ARHEIIT, AEHLDFICEBET L, RDOWILUAS, F{ANHL
DFZDEHE, HFAD LT 2BH0, ¥IcaL, FllkkZE
UFdL.

Truly, when [Zongjue] said here, “I am ‘such? there was a part of him that
was “not yet.” That is to say, although he understood the matter of “comes
in such a way,”! he did not know that there is one who “comes in not such
a way.”> Even so, the “entire substance is exposed,’® with no concealing;
so he thought, “What insufficiency could there be?” Thus he said, “Why©
‘not yet'?” Interpreting in this way, he attained something like the solitg
height of a “green mountain” when the “white clouds are completely dis-
persed,”® but he still did not know about the further existence moun-
tain even higher than that mountain. Thus, [Wukong] sai\d}‘{“l am not
saying that you have yet to speak, only that you have yet i"’ enetrate ‘the
matter that is beyond.” Although his [Zongjue’s] having inquired in this
way was itself entirely “the matter that is beyond, @Qstiﬂ had the short-
coming of not knowing about that [further] &Q@%’nce. Thus, [Wukong]
said, “Really, you are not yet able to speak.” OQQ’

BE—ERBLCERES UTEEICESE. ZICEb ZICED, —B%
LETEZHHOE. HICHS ROGROFHORZLHELE, fokD
BICRLFBTLRIZTE, ATRIERDT, HIZEHBICHITS, HITER
B, FICkAIZEORTE, HIRABRICEE, AFICHED T #HMLTH
ARG EDF, a8 EXFERED LEIRALET, £AD
1 “comes in such a way” (i n‘;gg kitary % /EIC 4R 5). This is an allusion to a famous
kéan in which Nanyue I‘{Qé‘jang # #1 R (] Nangaku Ejo; 677-744) tells the Sixth
Ancestor, Huineng, w@cfe he has just come from, and Huineng asks him, “What thing

- . . 5
1S 1t that comes 1n a way:

2 there is one G@ “comes in not such a way” (fu inmo ni kitaru mono aru TEEIC
4 . . . . . . .
# % 3 %) Fhis is simply a negation of the preceding saying, “comes in such a way”
(inmo nidefedru &EIC 4 %). The point seems to be that even a correct understanding
. . o . : ) .
of tla};@()rementloned kéan involving the Sixth Ancestor, Huineng, if one becomes
ac;%c ed to that understanding, is tantamount to a deluded view that must be rejected.
3entire substance is exposed” (C. quanti luxian 282 FEI; . zentai rogen). This ex-

%Q\, pression comes from a work by Caoshan Benji (J. Sozan Honjaku; 840-890) entitled
©

“Deep Meaning of the Five Positions” (C. wuwei zhijue BALE 3k; J. goi shiketsu). »
“entire substance is exposed”

4 “green mountain” when the “white clouds are completely dispersed” (byakuun sanji
tsukite, seizan G EH UE T, #1). The metaphor of “green mountains revealed” (C.
gingshan lu #\Li9; J. seizan ro) when the “white clouds are completely dispersed” is a
common one in Chan literature. It signifies the appearance of the real world when the
deluded thinking that obscures it dissipates. » “white clouds are completely dispersed.”
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HERLDEE, RDRICHERITT, KKDORIDERND, REDE
B ARARNZDE, BRIEADT, GBEXD LE 5 IR ERT
BDRIED, F2smDIFHRDDTHHEZ L,

That he [Zongjue] still gave out a single utterance, revolving his thoughts
and speaking like this, was also to “fall into the secondary and fall into the
tertiary.” Because [Zongjue was thinking that] “I have not even a speck of
attachment,” he said, “Although I am able to speak of ‘the matter that is

beyond; I cannot raise it for you, Reverend.” Not yet knowing his own self~°

he was still caught up in differentiation. Thus, Wukong said, “Really,
are not yet able to speak” At that time, already out of breath, his st éﬁfﬁ
now exhausted, he [Zongjue] inquired [of Wukong], saying, “Wl{a@ about
‘the matter that is beyond’?” Wukong said, “I would have to @N?I too am
not ‘such”” The previous words and these words' are furdier apart than
. . « » 1.
a discussion of “heaven and earth” can suggest, and ;% different than
the metaphor of “water and fire” can convey. What 1%lgjue thought was
that the “entire substance was manifest” [to hinﬂ‘,oout Wukong did not
agree. To say “I am ‘such’ is simply to shine lorie with clarity. When he
[Zongjue] was able to understand the negatin of that, he received [Wu-
kong’s] seal of verification. Q}%O

%bibm&bf%Aﬁ%?%t\&Q
Thereafter, [Zongjue] appcare@q the world. While preaching to benefit
people,” o

A
1 The previous%'ﬁ?ds and these words (senrai no do to tadaima no do to DL
RADiE &)%@he “previous words” are those spoken by Zongjue at the start of the
Root Casésro wit: “I would have to say, I too am ‘such”” The contrasting utterance by
Wuki teferred to here as “these words,” is: “I would have to say, I too am not ‘such”
G @\narically, the difference between these two sayings is simply that the latter uses
thelverb “is not” (C. bu &; J. fu) to negate the former. The claim made here, however,

s'that Zongjue’s words issued from delusion, while Wukongs are the voice of awaken-
Q'\, ing, which means that the distance between them is greater than that between “heaven

and earth” or “water and fire.”

2 While preaching to benefit people (inin setta suru ni % A3t359 1), The block

of quoted text that follows these words is a Japanese transcription (yomikudashi #c*

T L) of an identical Chinese passage that appears in the Collated Essentials of the Five

Flame Records under the heading “Chan Master Tiantong Zongjue of Mingzhou™:
(BIBEE ) KM, o fTRAE, 8, TFH KA, (CBETA, X80, no.
1565, p. 300,b10-11 // Z 2B:11, p. 273,d1-2 // R138, p. 546, b1-2).
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M 5. W TixdhANE, el +F473A, ATH LR
K e,

a monk asked, “What about the way?” The Master [Zongjue]
said, “When you are in the middle of a busy crossroad, do not use
your hand like a visor.”!

A

One time,?

b’.

X%
X

3
LR, HAICHRED BN TS @%ci%@xr%@

ZRNDEY, BRIETZATERSADDT, AITAD, EHR
ACOEEBITETHIN, ERB2H T AR I TATD.,
S DI, A A IR A A B8 TR BN
ZTRGZEDICHFD . &

at a convocation in the dharma hall, he [Zongjue] $aid: “Move on
foot prior to the kalpa;® recline your body outsidéithe world. Mar-
velous tallying cannot be reached using intglléct; true verification
cannot be transmitted using words. At this point, the empty qui-
et gathers the gi; the white clouds br€ak against the cold cliffs.*
Numinous light cleaves the darkngss; and the bright moon comes
looking like a ship in the night? At exactly such a time, how
should you actually tread?¢Ihe inclined and upright have never

1 “When you are in the middle of a b %rossroad, do not use your hand like a visor”
(C. shizi jietou xiu zhuo e T F B FAMWHT R, ]. jisji gaitd, shakugaku suru koto wo yameyo
+F A, BT T B T LX), In other words, pay attention to your immediate
surroundings; do not shiel/d }‘I/Oglr eyes with your hand and peer off into the distance.
2 One time (aru toki # E%),Q:he block of quoted text that follows these words is a Jap-
anese transcription (yc@S'Fkudaski AT L) of a nearly identical Chinese passage that
appears in the Co Essentials of the Five Flame Records under the heading “Chan
Master TiantongZongjue of Mingzhou”:
(BBBL) L%, HATEY, WIS, BB R TAES, RERTAEH,
ARBEHRA. AEQEEMET, BB, AR, EERFIERE
BB AR BTG B AL, HARAR 3E R %, (CBETA, X80, no. 1565, p. 300,
“B11-14// Z 2B:11, p. 273,d2-5 // R138, p. 546, b2-5).

white clouds break against the cold cliffs (hakuun kangan ni mukatte tae & F i

IZ#TEF\). What this trope suggests is that the “white clouds” of delusion are “cut
off” (tae BT\) by the “cold cliff” of awakening.
5 bright moon comes looking like a ship in the night (C. mingyue sui yechuan er lai ¥
AEERAETI AR ; ). meigetsu yasen ni shitagatte kitaru A A RAGICIETAS). The verb sui
[& (]. shitagau) in this context means to “resemble” or “look like.” The meaning here
is not that the bright moon “follows” or “accompanies” (shitagau [£) a ship in the
night. For the metaphor of the moon as a boat in Chan literature, > night ship.

(g%ﬁor to the kalpa (C. jiegian $187; J. kozen). Short for > “prior to the kalpa of emptiness.”
~
Q
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left their original positions.! Whether vertically or horizontally,
why cross over to speaking of [Chan] episodes?”

FICEBICEGEL FAKXTNELBIDT, A LOFZREMATACL, £
DI 75BN\ L. BECLHEMLHT L, FANGLEDOFICIET, £
T AILL, KIFRNK, 2@ LOFLEAD, AIENETDERD,

Truly, in quiescence, there are no boundaries. Even if your tongue convers-

b’.

<2

. . V>
es, you do not become separated. To be conscious of “the matter that is be-~O

yond, you must be like this. Moreover, to “speak of the mind and spea
the nature” is not at all “the matter that is beyond.” Some think thatayhen
“mountains are again mountains and rivers are [again] rivers,”? oxil{Pthis is

“the matter that is beyond.” Straight away, this is wrong. ‘60
FhLE L, &%“
Dongshan said,’ \4\"

Q
B LOFERBLTHICETFOESQIHOAL., BB
S TR B RN, LB, w%a%\ MEHATE,

O

1 “The inclined and uprlght have never left t orlgmal positions” (C. pmnzkeng
buzeng li benwei 1/ E TG & A4L; ]. hensh Q%tsute hon’i wo hanarezu M IiEE TA
{72 #:41°97). This expression is also fou@&n the Extensive Record of Chan Master
Hongzhi, where Hongzhi Zhengjue 7 FEA (J. Wanshi Shogaku; 1091-1157) uses
itin the course of commenting on §n (T2001.48.7c19-24). Because Hongzhi and
Zongjue were contemporancs, l:écfm in the same year, there is no way of knowing who
originated the saying. > ﬁx(/@qbﬂnons of'inclined and uprlght

2 “mountains are again movintains and rivers are rivers” (mata yama wa kore yama,
mizu wa kore mizu S Ayl R R b, 7KIEZAK). This is an allusion to a famous saying
attributed to Chan Mxster Qingyuan Weixin of Jizhou, in which he says that initially,
before he began t§'practice Chan, “mountains were mountains.” Then, after he gained
some under ing of Chan, “mountains were not mountains.” Finally, when he was
fully awakehed, “again, mountains were just mountains.” > “mountains are not moun-
tains,/, rivers are not rivers.” Some commentators hold, based on this line in the

D ’%woku, that ngyuan Weixin’s third and final level of understanding is equiva-

%} to attaining “the matter that is beyond”
\@

ongshan said (Tozan iwaku 181 <). The block of quoted text that follows these

words is a]apanesc transcription (yomikudashi 3t T L) of a nearly identical Chinese
passage that appears in the Discourse Record of Chan Master Wuben of Mount Dong
in Junzhou:

CHMEL B AR E ) TR E, BAha LE, AL FEES, B

M, ke fTREE, a, EFFMRATH, (T 1986A.47.510,a10-11).
This passage is also quoted and commented on by Dogen in the chapter of his Treasury
of the True Dharma Eye entitled “The Matter Beyond Buddha” (Butsu kéjoji #hé £
).
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“If you experience ‘the matter beyond buddha, only then will you
have the capacity to speak a little. A monk then asked, “What
do you mean by ‘speak’?” Dongshan said, “When I am speaking,
Acarya, you do not hear it

LB, EO—% FERMEL, BRICFFICEORDZ RIS T,
ﬁ%ﬁ%&cchfts @b,'
Also, Panshan said: “The one road beyond: even a thousand sages do not ;Oé’
transmit it”" Truly, this is not what is often said: “Trusting in the innatc;go

wander free and easy.” Q

‘ =
XAG, = ARERICH T %
Also, a monk inquired of Chan Master Wukong,? &.CXO
D
B, A EDFHEE, A HIE—EOMAED] #FEDOR

BB, @

1 “The one road beyond: even a thousand sages do not wransghit it” (C. xiangshang yilu,
giansheng buchuan @ £—3%. T % 4% ]. kojo no icki%@éuskéfuden w LD —#
F% 11%). A statement attributed to Panshan Bao'& L F 4% (J. Banzan Héshaku;
d.u.), a dharma heir of Mazu Daoyi %4218 — (J.,@go Daitsu; 709-788). This line is
also quoted and commented on by Dogen in,gé chapter of his Treasury of the True
Dharma Eye entitled “The Matter Beyond Byddha” (Butsu kajoji #11 L5 ). > “the one
road beyond: even a thousand sages do o transmit it.”

2 “Trusting in the innate, wander @%and easy” (C. renxing xiaoyao £V &; J.
sho ni makasete, shoyo su PEICAER T, 1189). This is a saying widely attributed in
Chan literature to Daowu Y&\& i @1EE% (J. Dogo Enchi; 769-835), a dharma
heir of Yaoshan Weiyan 145 (J. Yakusan Igen; 745-828) and dharma brother of
Yunyan Tansheng 2’5?%% (J. Ungan Donjo; 782-841). The latter was the teacher of
Dongshan Liangjie & %A (J. Tozan Ryokai; 807-869), founder of the Caodong
Lineage. The sa i&elf Daowu’s conflation of two phrases from the Inscription on
Faith in Min/d,cg) ork attributed to the Third Ancestor in China, Sengcan 1§ % (]J.
Sésan), an words “wander free and easy” come originally from the Daoist classic,
the sz/@?zi. > “trusting in the innate, wander free and easy.” Keizan explicitly rejects
the i @that the saying accurately encapsulates the “matter that is beyond”
3 iquired of Chan Master Wukong (Gokd Zenji ni toite 5= 4% FFIC M °C). The block
(\:)?text that follows these words is a Japanese transcription (yomikudashi %t T L) of a
Q\' nearly identical Chinese passage that appears in the Collated Essentials of the Five Flame
© Records under the heading “Chan Master Zhenxie Qingliao of Changlu [Monastery]
in Zhenzhou™:
(Amfa)B, a LFEHEL, B, YE—BA, LEFRR, G2
#. (CBETA, X80, no. 1565, p. 297, 22-3 // Z 2B:11, p. 270, b5-6 // R138, p.
539, b5-6).
The quotation of this exchange in the Denkdroku omits the final remark: “the monk
made prostrations” (C. seng libai 1§44 #%; . 6 raihai).
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saying: “What is ‘the matter that is beyond’?” Wukong said, “The
sublime is prior to a single bubble. How could it possibly admit
the eyes of the thousand sages?™

LABED—E LR, THALTIOARKIZD, RHAAA, X728 ThE

DFLAS, BITKEDRF, AR ERAZH,

The “single bubble” mentioned here is something that is subsequent to @b"
. « »y . N\

the body having already sprouted. “Not yet sprouted™ is a name given to-\xoN

“the matter that is beyond.” Thus Furong’s® true son, Chan Master Ku

Facheng,*
acheng QQ

R LDFH DT LR THICEEDIDH D, R,
BEA, R NG EDOF, HFOARXDRT, SRR
AL CRRATDBD. ANVAN IR A BT DI ETIH
L, CETUERT, REICRD AT LRI BTSN
L. K&, BTRAZRDD, RALTER #HEMEICHE
¥ a5 LTHREBRL. 2°

1“How could it possibly admit the eyes of the thousand sages?” (ani senshé no manako
wo irenya ¥ FZ DR 5N AR). In other wor%Q’t could not possibly appear to (i.c.
be seen by) even the buddha-eye. 6&%
2 “Not yet sprouted” (fubs izen FHART), The translation takes this expression as the
functional equivalent of the expression Aot yet sprouted” (C. weimeng qian A FAHT; J.
mibé zen), which occurs in the Exte '%c Record of Chan Master Hongzhi:
The dharma realm is free of d,%t; the mind-moon is perfectly round. The original
light turns back its illumination [on that which is] not yet sprouted.
CRIF AR IR 4E) IR S AR, AXE AN, (T 2001.48.3c19).
A few Chan texts use d{Qfope of an “unsprouted twig” (C. bumeng zhi THAL; J. fubd
no eda FAADAL), v@,cfch could also be said to be a twig in a state “prior to sprouting
[buds in spring%’(%. meng yigian BVART; J. bo izen).
3 Furong (Fﬁ%}% X %). Furong Daokai X Zi84% (J. Fuyd Dokai; 1043-1118), the
Forty-fifthtAncestor in the S6t6 Lineage according to the Denkoroku.
4 Ch aster Kumu Facheng (C. Kumu Facheng Chanshi # A& i 54 #; J. Koboku
enji). The block of quoted text that follows this name is a Japanese transcrip-
@o (yomikudashi 7T L) of a nearly identical Chinese passage that appears in the
ollated Essentials of the Five Flame Records under the heading “Chan Master Kumu
Q'\r Facheng of Jingyin [Chan Cloister] in the Eastern Capital™:
o (ERAR) L. S il t L, T A, 0 I, ARG
ALEF AHALLT, SRTEL, LERE, R KR EBER, EHR
Bho EMBA, REPTH, BB ETT, REBLAE, RAD, HE 7T
i, B % 0835, (CBETA, X80, no. 1565, p. 294, c1-S // Z 2B:11, p. 267,
d16-p. 268,22 // R138, p. 534, b16-p. 535, a2).
This passage is also quoted and commented on by Dégen in the chapter of his Treasury
of the True Dharma Eye entitled “The Matter Beyond Buddha” (Butsu kojoji #h# E¥F).
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at a convocation in the dharma hall, said: ““When you know

that there is the matter that is beyond the buddhas and ances-

tors, only then will you have the capacity to speak.! Now then,

you Zen worthies, speak! What is this ‘matter that is beyond the
buddhas and ancestors’? There is this baby of our house,> who

is lacking in the six sense faculties and deficient in the seventh
consciousness.” He is a great icchantika who lacks the innate seed

of buddhahood. ‘If he meets a buddha, he kills the buddha; if \0X
he meets an ancestor, he kills the ancestor.* The halls ofheave{{O
cannot contain him, and hell has no gate to admit him.> Gr¢
assembly, do you know this person?” After a long pause,ol;(@@ald,

>

&
1“When you know that there is the matter that is beyond the buddhas and ancestors,
only then will you have the capacity to speak’” (C. zhi you fozu u\ﬁgskang shi, fang you
yubua fen Fa L& EF, A EFESD ]. busso kojo no katg aru koto wo shitte masa
ni gowa no bun ari $hiLE& LDFH 5T 2:7&4‘?“(77‘6(_ %3 D). This statement
is, in essence, a quotation of Dongshan Liangjie #:h % (J. Tozan Ryékai; 807-869)
that Chan Master Kumu Facheng raises to test andd truct his audience. What follows
is Facheng’s own comment on that kéan. Fog ngshan’s exact words as they have
come down to us in his discourse record, seeg quotation that appears earlier in the
present chapter.

2 baby of our house (C. renjia erzi /@%\i'f‘ ]Jmka nOJlSkl AFDIT). The term
“baby” (C. erzi 5T J. jishi) capoqﬁnean “child” or son, but in the Daoist classic
Zhuangzi it is a metaphor forglie'great way (C. dao if; J. d6). In the present context,
the “baby of our house” refers to the all-inclusive and ultimately real storehouse-con-
sciousness, the last in tha@éacara system of eight consciousnesses, which corresponds
loosely to the innate bgddha-mind. » mind only.

3 “lacking in the i$¥ense faculties and deficient in the seventh consciousness” (C.
liugen buju, qtsﬁg%dquan NARTR R, LE AR A . rokkon fugu, shichishiki fuzen). This
expressio e to be repeated in a wide range of Chan literature, including Chapter
39 of th nkoroku itself. For details of that usage, » “lacking in the six sense faculties
@%ICHE in the seventh consciousness.” For an explanation of the Yogacara system
gﬁc consciousnesses that is the context for understanding it, > mind only.

and
2@ he meets a buddha, he kills the buddha; if he meets an ancestor, he kills the an-

%Q\, cestor” (C. feng fo sha fo, feng zu sha zu T BB, FEALBAL; ]. hotoke ni ote wa hotoke

wo koroshi, so ni ote wa so wo korosu I ETIIM 2L, AICETITAZEZT). A
famous saying attributed to Linji Yixuan E&/# &% (J. Rinzai Gigen; -866). > “if you
meet a buddha, kill the buddha.”

5 The halls of heaven cannot contain him, and hell has no gate to admit him (C. tian-
tang shou bude. diyu she wumen RE WK TAF, {3k A&TT; . tendo ni osame ezu, jigoku
ni sessuru mon nashi X EIINDIFT, HIKICHET SPI72L). In other words, he is

entirely beyond all karmic recompense.
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“When you come face-to-face with him, he is not saindhava.! He
sleeps a lot and does plenty of talking in his sleep.”

TS LDOFRIHAZLELEREIXGL, AL LELGHTHAT, X
FICEDAE T NI REG AT, BRICANR LB HFLT, T
NOREDPRZE L, FTNDRZIDHIRER Ao T2 FTHhER A

RKOHIIZL RIEFOF DL, A, HiZmDT, o, EHISNITA
Vo AR ERRE U TRIBEZDDHED, EICENHALDEER

D, ZLE LDF 24 GIXTAPIORMIT T, iV 524 BORD D, SQN

Truly, as for “the matter that is beyond;* even if buddhas come, you in@e—
diately “bid farewell to your body and lose your life] and even if {@%tors
arrive, your entire body is “broken into smithereens.” If you.try to reach
the halls of heaven, the halls of heaven will crumble. If yo e headed to
hell, then hell is immediately destroyed. What place wog@you take as the
“halls of heaven,” and what place would you take as<A¢ll’? What would
you call the “myriad phenomena”? From the start ehre are no traces, like
phenomena that occur only when you are aslcgﬁ’& When you still do not
know self, how can you possibly distinguig&)thers? There is no reason
l
&
1 he is not saindbava (C. bu xiantuo %\6‘&'{% J. senda ni arazu WIRICH5T). The
word saindhava is emblematic of a sixxg name that has multiple referents, such that
the intended meaning can only be&ined from the context in which it is used. For a
full explanation of its etymola cf’our basic meanings, and use in Buddhist literature
as a symbol of ambiguity, & Saindhava. The statement here that the so-called “baby
of our house” is “not sajudhava” seems to indicate that the former is not an ambigu-
ous name. Indeed, th¢Circumstance here is exactly the opposite: rather than a single
name for different things, there is a single “thing” that has many names (e.g. “baby of
our house,” “st ouse-consciousness, “buddha-nature,” “buddha-mind;” “this stand-
point, “thuﬁ%%s,” etc.), none of which accurately convey what the thing is, regard-
less of comeext. Some modern commentators, not making that connection and hard
pressdé)%b interpret the phrase bu xiantuo FAUTFE (]. senda ni arazu AEICH 5T),
tazgl@%indkava to mean: “An intelligent person who can understand the intended ref-

t of an ambiguous name from the context in which it is used.” The phrase can then

“Cbe translated, “He is no saindhava,” which is to say, “He is not very intelligent.” This
Q\' interpretation is weak, for “intelligent” is a meaning of saindhava that is not attested

elsewhere in East Asian Buddhist literature.

2 as for “the matter that is beyond” (k6j6 1o koto wa % LD F (). The gist of the sen-
tence that begins with these words is that, as soon as the kéan called “the matter that
is beyond” is raised, one is immediately at an impasse and cannot find recourse in any
notions of buddhas or ancestors.

3 like phenomena that occur only when you are asleep (tada suiji no koto no gotoshi "

BERF D F D4 L). That is to say, like things that happen in dreams.
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why; it is simply a matter of “clearly, there is no dharma of awakening”™’
Truly, this is the “speaking” of the Eminent Ancestor.> If you know “the
matter that is beyond,” your forehead eye will open, and at that time, there
will be some degree of accord.

BN, TS A B 2,
Now then, speak! What about this principle?

>
VERSE ON THE OLD Case [#8%] &60
Sikn EFARARNL, Fp RN H, .§$Q
It is just as if, when removing or setting a stake,’ ) S
it does not go in when pressed and does not come out when d.

1 “Clearly, there is no dharma of awakening” (meimei toshite mu g b%ﬂ RELTEE
#%). This is a Japanese transcription (yomikudashi AT L) o ?ﬁ rst line of a verse
attributed to Jiashan Shanhui #.1 %% (J. Kassan Zenne; 88@ ) in the Jingde Era
Record of the Transmission of the Flame:

Clearly, there is no dharma of awakening; th%%harma of awakening rather,
deludes people. Stretch out both legs and slg)@n there is no bogus and there is
no real.
(AR ) WA 1Bk igf%,&ﬁmM@ b R (T
2076.51.324a23-25).
For details on citations of this verse ir@mr Chan texts, > “Clearly, there is no dharma
of awakening” g_,o
2 the “speaking” of the Emi \Q’&ncestor (Késo no gowa ##L0D3%%%). The “Eminent
Ancestor” is Dongshan Lng]le L B A (J. Tozan Rydkai; 807-869), who is called
“Eminent Ancestor, D an” in Chapter 38 of the Denkéroku. The point here is
that Jiashan Shanwmor of the verse that Keizan has just quoted, exemplifies the
“capacity to spea out “the matter beyond buddha” that is referred to in the dia-
logue (quoted‘above in this chapter) between Dongshan and the monk who asked
him, “th@ you mean by ‘speak’?”
3 ren}o@ or setting a stake (C. shangxia jue LTH#%; J. joge ketsu). A “stake” (C. jue
#We; Ekotsu) or “wooden stake” (C. mujue RAHE; J. mokketsu) is something driven into
ths&ground for the purpose of tethering an animal, or constructing a pen or corral. The
(\e pression “set a stake” or “stake down” (C. xigjue TH%;J. geketsu) isused in Chan texts

Q" in various metaphorical ways. When a Chan master says, “Securely staked down” (C.

lao xiajue zhao F TH#% %), for example, it means to be caught up in deluded thinking.
“To set a stake in the middle of empty space (C. xukong zhong xiaje B F TH#), on
the other hand, is to attempt to achieve something that is impossible, such as trying
to pin down what really exists by using words. Thus, to “remove a stake” is to give up
deluded attachment; to “set a stake” is to say something that is true. The point of this
verse seems to be that, when it comes to “the matter that is beyond,” both tasks are
likely to prove frustrating.
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