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The Forty-first Ancestor, the latter Great Master of Tongan,’ sought in- Q’QQ\
struction from the former Tongan® and asked: “An ancient said, *
which is desired by worldly people, I do not desire.* I wonder wha@ is
that you desire, Reverend?” Tongan said, “I have already attauned,"‘@mh’”5
At these words, the Master [Guanzhi] greatly awakened. b’\%

\%

L Root Case (C. benze A81; J. honsoku). The passage given her@a block of Chinese
text, but only the quotation, “That which is desired by Wor%qf)eople, I do not desire,”
can be found in extant Chan/Zen texts that predate theQe oroku, so the source that
Keizan is quoting is unknown.

2 Jatter Great Master of Tongan (C. hou Tongan Shi 1 # R4 K FF; . go Doan Dai-
shi). A reference to Tongan Guanzhi F-%# &AJ Doan Kanshi; d.u.), the Forty-first
Ancestor of the Soto Lineage according t t&» enkoroku. He is called the “latter” (C.
hou 1% J. go) Tongan because his teache ({&t{s Chan Master Pi of Tongan, the Fortieth
Ancestor. Both were called Tongand@ausc they both served as abbots of Tongan
Monastery.

3 former Tongan (C. gian T % A F14; . zen Déan). A reference to Chan Master
Daopi of Tongan. He is ca led the “former” (C. gian #; J. zen) Tongan because he
served as abbot of Ton VMonastery before his dharma heir, Tongan Guanzhi, who
is the subject of this chiapter.

4 An ancient sajd{>"That which is desired by worldly people, I do not desire” (C.
guren yue, shi i chu wo bu ai TAE, #AE RETE; ]. kojin iwaku, sejin no ai
sury tokoro ware ai sezy TABL, HADETER, ANFHT). The “ancient”
cited heg¥s Shitou Xiqian (J. Sekité Kisen; 700-790). The line “that which is de-
sired By worldly people, I do not desire” comes from “Reverend Shitou’s Song of a
Hut Hermitage” (C. Shitou Heshang caoan ge % 387 %3 J&3K; ]. Sekito Osho
an ka), which is found in the Jingde Era Record of the Transmission of the Flame (T
/\\02076 51.461c8-21) and several other Chan/Zen texts.
Q\ 5 “I have already attained such” (C. ji de renmo BAFEE; . sude ni inmo naru koto
@r\/ wo etari BRICEB75% T &2 4372D). The word “such” (C. renmo f&J&; J. inmo) has a
double meaning in this sentence. In the first place, it stands for some unspecified thing
that the former Tongan (Daopi) says he once desired, but has already attained. In the
second place, it implies that Daopi has penetrated and accepted ultimate reality “such
as it is,” which is beyond all conceptual constructs, and that he therefore has no desire
for any thing at all.
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PrvoTar CIRCUMSTANCES [##4])
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The Master’s personal name was Guanzhi. The details of his biography are

not recorded. He sought instruction from the first Tongan, and what he
attained was profound.
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When the first Tongan was about to die," at a convo ¢ion in the
dharma hall he [Daopi] said: “In front of the Stapa:gPMany Sons

an heir to the lineage* flourished. What about %c affair in front
of Wulao Peak?”® He [Daopi] raised the case hee times like this,

1 When the first Tongan was about to die (sen Déan, mzwifmef jijaku sen to su FuR1Z
HCTHE AL T). The block of text that begins withythese words is a Japanese tran-
scription (yomikudashi 3t T L) of a nearly idengipal Chinese passage that appears
in the Collated Essentials of the Five Flame Recqis under the heading “Chan Master
Tongan Zhi of Hongzhou’: @
ongan Zhi of Hongzhou™: Q
(EBEL) LREAH T, L§§ 3B ETH, BLRTFHEM,
R =B, RAHE, *fﬁﬁ@% o RSN HEYE S, B EREE K £
B, /AAEHEET, (CB ; X80, no. 1565, p. 284, a9-12 // Z 2B:11, p.
zs7,b12-15//R138,p_.g§e 12-15).
2 heir to the lineage (C. z%} =T . shashi). The reference here is to Mahakasyapa,
the First Ancestor of the Chan/Zen Lineage in India, who is said to have been rec-
ognized as sole heir n@e'lineage by Sakyamuni Buddha at the Stiipa of Many Sons.
3 affair in front ofﬁ‘ﬁlao Peak (C. Wulaofeng gian shi 2% F; J. Gorohs zen no
ji BRERD is is a reference to a famous kéan, referred to in the Jingde Era
Record of tansmission of the Flame as the “phrases in front of Wulao Peak” (C.
Waulao efrg, qgian ju BT 4); ]. Goroho mae no ku A %AT0 #]), but known in the
koan egltections Blue Cliff Record and Qingyi Record as “Yangshan asks a monk, “What
Y’ ’sglave you just departed from?” It is clear from the following sentence that Daopi
sed this old case in order to test his disciples, who were expected to comment on it.

\oﬁThe parallelism of the two place names (“Stiipa of Many Sons” and “Wulao Peak”),

which is suggested by the use of the postposition “in front of” (C. gian #7; J. mae) in
conjunction with both of them, has led some scholars to assume that because the first
alludes to the initial dharma transmission from Sikyamuni to Mahakasyapa in India,
the latter must somehow refer to the initial dharma transmission in China. Ishikawa
(p. 695), accordingly, identifies Wulao Peak with Mount Song, where Bodhidharma
transmitted the dharma to Huike, and Azuma (p. 695) follows suit, but this is not
likely: Wulao Peak is located on Mount Lu in Jiangxi Province, while Mount Song is
in Henan Province. The words “in front of Wulao Peak” refer to the kéan exchange
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but still there was no one who replied. Finally, the Master [Guan-
zhi] came out and said:!

Outside the luminous night curtain, they stand lined up in

ranks;2
for ten thousand miles I sing a song, telling of great peace.? Xy
Tongan said, “It had to be this stupid ass who got it.” ;0 @
ALEDREIAELEAEERT, @\”
After that, [Guanzhi] served as abbot of Tongan Monastery and was callc:é,
the “latter Tongan.” \\
“0
INVESTIGATION [35#%) '(\

ANSFHEARTALRE, H UFRE RS, Bl H%ﬁ‘bu(‘:y
FHAD. —HAMRAE USRS, Sk, TR E T RIS
FEICET, BRI, B GICRETLRL, @%zm &
MRS, BB RELD, FT ALV, 5

between Yangshan Huiji and a monk who said he h Wt come from Mount Lu. The
point of the first Tongan’s (Daopi’s) juxtapositiond the two place names seems to be
that, just as Sakyamuni found an heir by hOIdl‘l{d p a flower, Daopi sought to find an
heir by raising the kéan “affair in front of ak” In both stories, the entire audi-
ence is dumbfounded, but one lone dlS &(Mahakasyapa and Guanzhi, respectively)

understands the Master’s intent, rcsp appropnately, and is recognized as heir.
1 came out and said (idete iwak ). That is, he “came out of the ranks” (C.
chuban 3 3E; J. skutsuban ‘1::1(5 llned up in the dharma hall, faced the abbot on

his high seat, and address;d
2 Qutside the lumino he curtaln, they stand lined up in ranks (C. ye ming lian
wai paiban li 4&%%\}?}, PE ;). yamyo rengai haiban shite tachi P FIMHEPEL T2
). At a convog in the dharma hall, it was standard procedure for the audience
to line up in%@ ranks” (C. liangban W3E; J. ryoban), one on the cast and the other
on the we of the hall, facing each other. The abbot sat on the high seat on the
Sumeru At (C. xumitan 85R38; . shumidan) that was situated on the north side of
the }m@éfacmg south. To address the abbot, a member of the audience would “come
oﬁj@ the ranks” (C. chuban $3E; J. shutsuban) and stand in the center of the hall, fac-
north. This arrangement and ritual procedure mirrored that of the imperial court.
/\\O[n this context, the expression “luminous night curtain” evidently refers to the seat
Q and person of the abbot, who is metaphorically “curtained off” from the audience. »
luminous night curtain.
© 3 Ising a song, telling of great peace (C. geyao dao taiping F &8 KT J. kays shite
taihei wo iu 3% LT KRF%2E5). Guanzhi must be referring to himself as the “singer”
here, the one who has attained the great peace and thus can act freely, in contrast to
the ranks of his fellow monks who were unable to respond to the kéan raised by the
abbot Daopi.
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Now, the phrase “in front of the Stipa of Many Sons an heir to the lin-
cage flourished” refers to the face-to-face encounter between Sakyamuni
Buddha and Mahakasyapa, which took place long ago before the Stupa
of Many Sons. In that single face-to-face encounter, the robe and dharma
were together bequeathed. After that, [Mahakasyapa] practiced the twelve
austerities and later occupied a co-seat [with Sakyamuni]. At the nirvana
assembly,' even though Mahakasyapa was not present in the assembly, the

entire congregation was entrusted to Mahakasyapa [by Sakyamuni]. This,Q\\

is what [ Tongan Daopi] meant when he said, “an heir to the lineage ﬂouiQ\
ished.” - QO

8
AR KT, LD E LT, FR—RORA. EICHE AR T, =
BOEXH, LI FRBIIESALLUT, RSN EEME, .%@&n =G
RTBIC, BTG, HICR, HENT, O

The current Great Master Tongan [Daopi], as the le ﬂ;atc descendant
of Dongshan, at this point went against the stream“dnd overturned® the
house style of the entire house of Qingyuan, 1%?‘1?!6 time of his display
of extinction, in order to disclose his own é;ﬁ&matc heir, he said, “What
about the affair in front of Wulao Peak?”.®le raised the case three times
like this, but no one in the congregat@understood, so everyone in the
congregation failed to answer. O&

BRRILELUTRLDEA T B AERELUTEZDIICHRT, 3UTKRA
SR INHERE 5L, ?c:%o)bu%‘d@@l Tl BB AIRITDAHIC, ATEHE AR
Lo #UCHE ZICHIRZ 4 1L0 F B IR AF, AATITHIVED, HOBEST K
TR0, FMTFRD, 2O E I ] TR THENL,

7/

o

I at the nirvana a@ly (neban e jo 2 HEL). In the present context, this refers to
the gathering ﬁ@hich, just before his death, the Buddha gﬁkyamuni preached the
Nirvana Si ccording to the early Chan record known as the Baolin Biographies,
which cites the Nirvana Satra itself as evidence, when the Buddha was about to enter
nirva ahakagyapa was off by himself in the Vaibhara Cave on Vulture Peak. The
B}l{@la announced to his leading disciples, “When Kasyapa comes [after my death],
%QC him proclaim and clarify the treasury of the true dharma eye” (Tanaka, 37-38).

‘\Qﬁz went against the stream and overturned (gyakuryi honkai su ¥ REE ). Azu-

S

Q
@r\/

ma (p. 383, note sv. #FLEAH) says: “A powerful flow of water creates an eddy that
flows backwards. In other words, a dharma heir in a later generation reactivates the
tradition he belongs to.” This turns the original statement around to make it say that
Daopi helped the house style of Qingyuan flourish, but it clearly indicates that Daopi’s
teaching style was a radical departure from that of his predecessors in the lineage of
Qingyuan. Of course, in the Chan/Zen view of dharma transmission, a change in the
house style does not mean that the transmission is cut off; only that different ancestral
teachers have different styles of teaching.
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Mount Sumeru soars upwards, its peak surpassing the mountains congre-
gated around it.! The disc of the sun,” shining brightly, illuminates the fore-
most [individual] in the herd of elephants.? Therefore, [Guanzhi’s saying]
“Outside the luminous night curtain, they stand lined up in ranks” meant
that truly there was nobody who could match him. Because he [Guanzhi]
had cast off body and relied on nothing, there was no one equal to him.
Therefore, for “ten thousand miles,* even the slightest particle of dust was
eliminated. Now where were those scheming ministers and fierce gener-

als?> He [Guanzhi] sang and sang, “Everywhere there is great peace!” HC‘Q

\Q
Lits peak surpassing the mountains congregated around it (shusan no itadaki k@é *
LD TE 7 C). The literature of Buddhism contains many examples of this c arison.
The Increased by One Agama Satra, for example, says that the body & e Buddha
exceeds all others in its adornment, “Just as Mount Sumeru towers.ovér the moun-
tains congregated around it” (#783:H# L b T 125.2.664a3%SThe Lotus Satra
says: “Among the mountains congregated around it, Mount Sl@eru is number one;
this Lotus Satra is also like that” (G2 P, AL % '@@b%%ﬁ“(ﬂ‘@d‘?ﬁ. T
262.9.54a22-23). In the present context, it is Guanzhi 6% extolled as the outstand-
ing member of the congregation (shu %) assembled in¢Re dharma hall, just as Mount
Sumeru is the highest among the “congregated m n&ains” (shusan L),

2 disc of the sun (C. rilun B #; J. nichirin). T%—poetic name for the sun also refers,
more specifically, to the exterior of the s ce of Sirya (C. Ritian BX; J. Nit-
ten), the solar deity, which is said to co sy%rrt of fiery crystal. It invokes the luminous
night curtain, which is also made of ¢ gal and is associated with the seat of royalty.
The “sun” thus represents the abbo aopi on his high seat, who “shines” his favor on
Guanzhi.

3 foremost in the herd of e’]gp\(ﬁxants (gunzd no mae BEZAT). Buddhist siicras (es-
pecially early ones of Jiidian origin, such as the Middle Length Agama Satra; T
26.1.536a7-13) ofte \§the example of a dominant elephant who leads a “herd of
elephants” (C. qun@amg B % J. gunzo), or leaves the herd behind and goes off alone,

as a metaphor n exceptional person.

4 “ten thousand miles” (C. wanli % 2; J. banri). This is a quotation of Guanzhi’s pre-
cedmg s, “for ten thousand miles I sing a song, telling of great peace
scﬁ@mg ministers and fierce generals (C. mouchen mengjiang 3% B J&A%; J. bojin
. In the Chinese imperial court, the “two ranks” (C. liangban W3L; J. rysban)
at lined up on the east and west sides of the hall for an audience with the emperor
were the civil officials (C. wenguan E; J. bunkan) and military officers (C. wuguan
K'E; J. bukan), respectively. Thus, the somewhat unflattering mention of “scheming
ministers and fierce generals” here is an allusion to the “two ranks” of monks lined up
for the convocation in the dharma hall, all of whom were dumbfounded. Only Guan-
zhi was able to “come out of the ranks” (C. chuban % 3E; J. shutsuban) and speak freely.
6 “Everywhere there is great peace!” (mina taibei nari % KF7%9). There is a double
meaning here. If “everywhere” (mina %, or more literally, “everyone [in the world]”) is
at great peace, then the “scheming ministers and fierce generals” of the imperial court
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was an extraordinary patch-robed one! Only when students arrive at this
standpoint will they be able to get it.

R DY SEBDBRAT, BBOFR, £TEHTCRHRARZAITT, AL,
HADERENEET, AF, TP NAHDERE, BIDZH-AD
FREVSE. BOELRE ST, E BRI, HHRBE T LUER
ZET, R BRRFUMBRD, —ZO#iM LIC—FD MM 2R T,

BED. ERNLEITERND  BUC AT Jo, AR, DI 23
HFORIED, FLABHHTAL, &
Behavior like this, which set him [Guanzhi] apart from the croyPand en-
tailed outstanding attainments, was evident in his manner carly on.

Thus he said: “That which is desired by worldly people,-I'do not desire.
I wonder what it is that you desire, Reverend?” Wh%\% spoken of here
as “that which is desired by worldly people” refer%lg loving oneself and
loving others." This love gradually increases. In shoft, people desire second-
ary karmic recompense, and they desire pri karmic recompense. This
desire becomes an ever deeper attachmen(% time goes on, as people pile
one set of iron shackles on top of anot@even loving buddhas and loving
ancestors. In this manner, they b c@in€ ever more sullied by the stain of
desire as time goes on. In the encj{%nctioning as the karmic cause that fet-
ters living beings, that [stain of¢sire] cannot be eradicated. Basically, they
are born from a place that l%gks freedom, and when they die and move on,
it is toward a place that1§eks freedom. This process depends solely on that
desire. At root, it is the desire of attachment to signs such as “ordinary be-
ings and buddhas; Cmen and women,” and “sentient beings and insentient
things” You/sk@ld quickly sweep it away.

ﬁﬁ’(%ﬁ'@}*%& < RAUTIRB EERETS, A TRb RiIES
e BDERZD, PHEXLT LN, HIEFAMAFIE, — LS
"@_‘C{‘? BEITEHLEDHDGEA, FLIFMOIT R ZH L TREFICHE A

RS IEHFOH B ET, REXZAM, HFTEMICEDR A,

\oﬁﬁéihﬁ#@ﬂﬁﬁ& D, WHARKRT &R, ERTRENEADERED,
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have nothing to do. However, the only real great peace is the spiritual one that Guan-
zhi is bearing witness to.

1 loving oneself and loving others (mizukara ai shi ta wo ai su BHE LILZ%ET).
This may also be translated “being attached to oneself and being attached to others.” In
. PR = « . » « » « » .
this passage, the word ai & is translated as “desire,” “love,” or “attachment,” depending
on context, but whichever English word is used, the reader should understand that all

three meanings are intended.
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When there are no guidelines whatsover, and “there is not a single thing,
this is not to discriminate what anything is. [However,] when there is no
knowing and no being conscious, then this is having non-marks as an ob-
ject of desire. You must not dwell in that. If you are still attached to things
that have marks, if you but once arouse the thought of bodhi, there is the
possibility of spontancously penetrating the essence. But if you cling to
the viewpoint of non-marks and get reborn in the formless realm, th

regrettably, after passing some number of kalpas, when your Iifesp@gn
heaven' is exhausted, you will fall into Avici Hell. This? is what {s¢alled
mindlessness,® or the extinction of ideation.* Whether they.hé}c marks

or lack marks, repeatedly these are the object of desire of Woé’ﬁly people.

-
1lifespan in heaven (C. tianshou RX#; J. tenju). The heaven refepddto is the heaven

of non-ideation, the highest of the heavens in the formless realnBeings are said to be
born there as the karmic result of practicing the highest o Gh% four formless concen-
trations and then entering the trance of cessation, also ¢ the extinction of ideation,
which is mistakenly equated by some misguided pracgiptoners with nirvana. The “life-
span” (C. shou #; J. ju) of a being in any heaven is.éxxrcmely long by human standards
(enough to appear as a virtual immortality), buﬁdoes eventually come to an end.

2 This (kore ). The antecedent of thig& “the viewpoint of non-marks” (hisé no
shoken AEABDFTR) spoken of just abov,
3 mindlessness (C. wushin #&3; J. @hin; S. acittaka). At some places in the Den-
kéroku (and elsewhere in the Chag‘{%en tradition), the expression no-mind (C. wushin
#3; 1. mushin) is used in sitive sense to indicate freedom from attachment to
deluded conceprual constructy, which allows for spontaneous and skillful activity. In
the present context, h er, “mindlessness” refers to a spiritual dead-end associat-
ed with the “concem&lon without ideation” (C. wuxiang ding ;] muso jos S.
asamjig-samapa, i@zhich some people mistakenly equate with nirvana. Access to the
“concentrati %out ideation” is said to be available only to practitioners who have
attained t %%Zﬁ‘est of the four dhyanas. » mindlessness.
4 extin}c@i of ideation (C. miexiang i%48; J. messo). This refers to the “concentration
in W) ideation is extinguished” (C. miexiang ding #A8E; J. messo jo), which is a
symoniym of “trance of cessation.” Access to the trance of cessation is said to be available
ly to practitioners who have attained the highcst of the four formless concentra-
tions. Some carly Indian Buddhist texts that were translated into Chinese contain the
vestigial suggestion that the trance of cessation is equivalent to nirvana, which would
imply that one could attain final liberation through the practice of trance alone, with-
out gaining any insight or wisdom. That position, however, was emphatically rejected
in Indian texts that became orthodox even before the transmission of Buddhism to
China. The argument presented here in the Denkoroku, which is that trance medi-
tation without the cultivation of wisdom is a dead end, represents that orthodoxy. »
trance of cessation.
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While in the midst of having marks, one sees self and sees others. While in
the midst of lacking marks, self is forgotten and others are forgotten. All
of this is false.

RNUTFHRIE, MREE, FURBEORRK, A2 MT, A
DERICEFTANITAN, £DAS—DAFEEE, FLENDZRZ M

NS

BEEA L, KICfk&F, fARADRICEEET AN, ¥

0

Therefore, Zen worthies, beginners, and latecomer students, as desccn- \\
dants of Sakya the Honored One, you have the great good fortune to rQ
ceive and use what the Buddha received and used. How could that po@%ly

be the same as the object of desire of worldly people? First, you Izﬁ‘st be—
come liberated from all false views of discriminating between ,@"er is not,
good and evil, and men and women. Then, you must not dw&ﬁin the place

of signless quiescence, where there is no purpose and n %mg matters.

VORI AE AL BIIE ICHTDTRSD. %kqg%%maga@m
*k%%*kiwﬁ‘&Wit%éébbuw UTHIBEELN
CATFEBNEELH T LH DI \F%%\Qmﬂﬁ@%<&
%C&%ho%©$kﬁwttfﬁﬁﬁ%%§%Pﬁ%¢J%u e L LT
Vﬁﬁw’%m M%%G*g& — 254 L, IR AR
¥, WIBLFH DA,

If you wish to accede to this pl gﬁo not turn toward others to seek it, or
face outside to look for it. YoWnust face what is prior to having received
this body — what was thére even before the sprouting of your physical
body' — and fix your‘eyes intimately on that. In it, most certainly, there
should not be the &prouting of even a hair’s-breadth of discrimination
concerning myridds of things. [However,] you must not become like the
“cave of demoti$ under the Black Mountains,” where all is dark and utterly
obscure. mind originally has a sublime clarity, which shines brightly
and is rigr obscure. This mind is wide open, and it illuminates completely.
Wug}l\ it, in the final analysis, there is not an iota of any involvement with
%® flesh, bone, or marrow. How, then, could there possibly be [involve-

ﬁ ent with] the six sense faculties and six sense objects, or delusion and
\Q

awakening, or defilement and purity?
Q\ 1 before the sprouting of your physical body (kono karada imada kizasazarishi izen
@r\/ M AR TZH X ED LAAT). The verb to “sprout” (kizasu # X 9") usually refers to the
germination of seeds, but here it indicates what in English is called “conception” in
the biological sense: the starting point in the growth of a fetus that will develop into a
fully formed human body. This is a Japanese gloss of an expression coined by Hongzhi
Zhengjue Z%ES (J. Wanshi Shogaku; 1091-1157). > “what is prior to your phys-
ical body”
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XOMRET, GHFADELAZRL, ANELCABEETERAED,
IRE LU THEHFNRD, T@lcHs| LTUALSERITAET L,

The Buddha does not preach for your sake, and you yourself do not seek in-
struction for the sake of a master." It is not simply that [in this mind] there
is no division of sound and form, but that [this mind] is not equipped with
cars and eyes. Nevertheless, the mind-moon shines, fully clear. Eye flowers

blossom, their patterns beautiful. You must fully arrive, meticulously, and ,&\

then be in accord with “such.”

. Q>
SR, o TN O BRAT BT LRI, RER TR AT,
RS HACEAM AL, X0
Zen worthies, how can you gain an understanding of this principle? Shall I
attach a saying in your stead?* Quickly, you must fix your QXQS on “what is
prior to your physical body.” O\N\
%Q)
1 The Buddha does not preach for your sake, and you y 3elf do not seek instruction
for the sake of a master (Hotoke, nanji ga tame ni toku,kglo naku, mizukara shi no tame
ni sanzuru nashi Bb. TWRICHIZ LR AD ﬁ@ %1249 %75 L). The first part
of this statement seems odd because the preachifigof the Buddha is usually said to be
for the sake of saving all living beings. Ishikayga {p. 705) relates it to the assertion that
“throughout his forty-nine year career of Qching, the Buddha never actually spoke a
word” (shijakunen ichiji fusetsu -1 F ). Case #28 of the Blue Cliff Record,
for example, says: QO
Old Sikya appeared in t‘%&rld, and for forty-nine years he never spoke a single
word.... Actually the aﬁ%¢ tors and buddhas, from ancient times until now, have
never yet preached foy-people.
(B #sk) B B, W, KRGS F.. HTAS. AFE4 7
A3 (T 2093.48.168¢14... c21-22).
However, the s@ parts of the statement are paired and meant to be read in parallel.
Thus, ano erc»?mplication is that, just as students seck instruction from a master for
their ow%@a es and not that of the master, the Buddha’s preaching was for the sake of
sclﬂ/ {Q
2 Gb%ur stead (kawatte /X, C). In the discourse records of Chan/Zen masters, when
embers of the audience are unable to respond to a question or challenge that he pos-
es, the master often answers for them, or “in their stead” (C. dai &X; J. kawari ni X
DIc).
3 “what is prior to your physical body” (C. tigian #27T; J. taizen). This expression
comes from the Extensive Record of Chan Master Hongzhi. Earlier in this chapter the
same concept is glossed in Japanese as: “You must face what is prior to having received
this body — what was there even before the sprouting of your physical body” (kono
karada imada kizasazarishi izen YA RTZHE SO LART). > “what is prior to your
physical body”
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VERSE ON THE OLD Casg [#8+)

5 IR BT, ARSI T,

Mind-moon and eye flowers: their illumination and colors are beauti-

ful.

Radiating and blossoming outside the kalpas, who is there to play with | ,@,b"
them? -®\
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