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CHAPTER FORTY-THREE (Dai yonjisan sho $va+=%)

Root Case [4A1]
b'.
Fogt=iL, KgAK, B *6\@
The Forty-third Ancestor, Great Master Taiyang Mingan,' on one occasion Q\f\\
MR Lo, o TR RIS, L AT, SRR REE, O
FRRisE, L2 KB, AR, ARE &K, Wﬁ":‘%’f&

A, &

asked Reverend Liangshan,* “What about the signle, '{I}Iace of
practice?” Liangshan pointed to an image of AvaloKigesvara and
said, “This was painted by Retired Scholar Wu.” ¢ Master [ Tai-
yang] was thinking over what to say when Liaggshan interjected,
saying, “This one has signs. Which is the signless one?” At these
words, the Master [ Taiyang] gained insight.

S

PrvoraLr CIRCUMST@ES (#42]

ROFFANELLD,

The Master’s [ Taiyang’s] péssonal name was Jingxuan. According to what
is written in the Transnitssion of the Flame and other texts, because of the
7/

S
IR, IR B A %gé%@zc:mf%ﬁaigo RNEE
™

o
&

1 Great Master Iaé&énlg Mingan (C. Taiyang Mingan Dashi X583 K F; J. Taiyo

Mydan Daishiyename, possibly a posthumous honorary title, for Taiyang Jingxuan

KI%% % (] Taiyo Kydgen; 942-1027), a.k.a. Taiyang Jingyan K55 (]. Taiyo

Kyoen), wned as the abbot of the monastery on Mount Taiyang in Yingzhou.

2 asjg@everend Liangshan (wen Liangshan Heshang M L% i¥; . Ryszan Oshé ni
t Wy F2 1 B 53). The block of Chinese text that begins with these words is nearly
identical to one that appears in the Collated Essentials of the Five Flame Records under
the heading “Chan Master Jingxuan of Mount Taiyang in Yingzhou™:
(EEET) ME R, M, e T2 i3, LisRE. 9, BHAS
REE, MR E LERD, BEHAAMEK, RELRBR, MiEAH
4., (CBETA, X80, no. 1565, p. 288, 216-18 // Z 2B:11, p. 261, c1-3 // R138,
p.522,al-3).
The same question and answer is also found as Case #242 in Dogen’s Treasury of the
True Dharma Eye in Chinese Characters (DZZ 5.252), and in many other Chan/Zen
records.
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name of the emperor at that time,' he was called Jingyan. However, his
actual personal name was Jingxuan,

T%%HKO aﬁli%kﬁﬁ<&5w%7ibo :\;klifb"f%ﬂ&bmxhkéﬂ
TH S, TR NEADEY, HE, BRICEDHD, RHHHA
LA TED LB AE—a 2 B E S, el E5

T BT BUIKEICEDA, LETEL, BRI \\
EEFEBTLEDA, FEERETEL, O

He was a son of the Zhang Clan in Jiangxia.* He went forth @m
household life under Chan Master Zhitong. At nmeteex&ke be-
came a fully ordained monk and listened to the Expl@ eaning
of Perfect Awakening.? No one attending the lectn@o could com-

)
1 because of the name of the emperor at that time (toki n kdtei no na ni yotte BF D
2HDLBITKT). According to a number of historical #&2ords, during the Dazhong
Xiangfu Era (K ¥ #4F; 1008-1016) in the reign of ong dynasty emperor Zhen-
zong # 7%, the monk Jingxuan £ % (J. Kyégen) @ged his name to Jingyan 3£ (J.

Kyden) to “avoid a taboo national name” okm # B3, |. kokki wo sakeru B
#7%2 #\F5) or to “avoid a taboo mortuar > (C. bi miaohui ¥ J=%; ]. byoki wo
sakeru B 3% 72 #1F5). That is to say, be;@iﬂ e second glyph of his name, xuan % (]J.

gen), became taboo due its use in an qpenal name, he changed it to yan & (J. en). >
Great Master Taiyang Mingan.

2 He was a son of the Zhang Ck%c'fnjlangxla (Koka Chashi no ko 2 E 3k I -F). The
quoted block of text that hegtny with this sentence is a Japanese transcription (yomiku-
dashi 7T L) of a nearlyidentical Chinese passage that appears in the Collated Es-
sentials of the Five Fi laQQRecords under the heading “Chan Master Jingxuan of Mount
Taiyang in Yingz
(RBEGL) ITEE KT, R BBIHER, THAXME. AT &R, &
Hb&@;jﬁﬁo MEFl, B, de T2 &ARE S, LIFIF, B, EHRAR
RAE, MR, LEke, EHAAMK, IRE2EAEK MERYE, X
/ﬁma ARG IR—4), B8, R i, & LR E, LWRT, 38 Eaf i
xS BB A, BOEWIRRELIE R, BUKT IS AL, W45 Btk e, e
O ML TR, SEANEE ARG, RS ALRE R AR IR, W14 T RIIEA, A h
SEEF R, JLiRR L R TR, —R AR, WA B E K, SRR
fF, B3 N1E £, (CBETA, X80, no. 1565, p. 288,a14-24 // Z2B:11,p. 261,
b17-c9 // R138, p. 521, b17-p. 522, 29).
Note, however, that Taiyang’s verse, set in a more angular font in the above passage,
appears in the Shamuchd edition of Denkéroku in the original Chinese.
3 listened to the Explicit Meaning of Perfect Awakening (Engaku ryogi wo kiku %
T#&7%2H<). It is clear from the following sentence that what Taiyang listened to at
age nineteen was a lecture on the Explicit Meaning of Perfect Awakening, a text better
known as the Sitra of Perfect Awakening.
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pare with him." After that, he wandered about, and when he first

arrived at Mount Liang, he asked [the abbot Liangshan], “What

about the signless place of practice?” ... and so on, down to...” the

Master [Taiyang] thereupon gained insight. Then he [Taiyang]

made prostrations, returned to his original place, and stood. N
Liangshan said, “Why not speak a single phrase?” The Master X
[Taiyang] said, “It is not that I refuse to speak, but I am afraid -;O\

it will be written down on paper.” Liangshan laughed and said, Q\\
“These words are likely to be inscribed on a stele!” The Master Q)

[Taiyang] presented a verse, which said: ;\\QQ
N o . W
HAT BRI AT A, X
PSPl B, A A O TSR, . %'Q

FEREE S ARAL, 18R AL, &

T b TR, TAABETR. Y

Longago as a beginner, I was a delude @dcnt of the way;
in myriad waters and thousands of gfountains, I looked to
see and know. >

To clarify the present and discer%@% past, finally, was hard to do;
straight talk of no-mindj Shcreased my doubts.

But my master broug the Qin Era mirror;

reflected in it I saw ‘time before my father and mother

were born.”
QQQ

1 No one attending the lectﬁdd compare with him (késeki ni yoku oyobu mono
nashi FHFICHRS RESHTZ e expression jiangxi # /% (J. koseki) means “seated
for the lecture” (i.c. in,afé@ridance at the lecture), not the “lecturer’s seat” (or “at the
lectern”), as some tran€lators have assumed. The biography of Taiyang Jingyan in the
Biographies from }@ngka Treasure of the Chan Community says in part:

[Jingyan}distened to [a lecture on] the Satra on the Explicit Meaning of Perfect
Awakeping and asked the lecturer, “What is called perfect awakening?” The lec-

tu id, “Perfect’ means perfectly interfused with that which is contaminated;
‘(@'akcning’ means awakening exhaustively, with nothing remaining.” Jingyan
%Qaughcd and said, “If it is empty of all existence and non-existence, then what is
\Qﬁ called perfect awakening?” The lecturer sighed and said, “This boy is so young,

A yet has awareness as brilliant as this. How can what I have suffice to benefit him?”

Q
@r\/

CRMAGHE) BRARTRE, Mk, MEARE, #40, BARGA A
&o ROAREEBA R, KA, THAE, FTLAR, HA 4R, RAE ™
A t, BATAATR AR Z, (CBETA X no. 1560,79.518¢ // Z 2B:10.248a
// R137.495a-b).
2 and so on, down to (naishi 7 £). This expression indicates that part of this repeti-
tion of the Root Case in Japanese transcription has been elided to save space, but that
the intention is to quote the entire thing.
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S

Q
@r\/

Nowadays my studies are finished, but what is attained?
Released into the night, the black rooster flies, covered in
snow.!
LB, FWL D EFBRL &, —BFICHEZETZD, LA LT %
ZEELUTKBICED, BEBEHICHT, BB, SR TCXICETHL
{S’O

Liangshan said, “Dongshan’s lineage can rely on you.” At once,

his [Taiyang’s] fame spread far and wide. When Liangshan d1€§§o

he [Taiyang] bade farewell to his [Liangshan’s] stapa and wenot
Taiyang, where he called on Chan Master Huijian. Hul)la in-
quished the abbacy, making him [ Taiyang] head of the r@nastery

FNED AL — R AR S, A RIS, &%’
From then on, Dongshan’s entire lineage flourished thrb@ghout the world.
People all ran to its style. Q\

5. A, BB, SARORED AR AL, A5
MEDOEXENT, REART, BRI EDT

The Master” [Taiyang] had a s %%ual appearance that was un-
canny and extraordinary, witl@at dignity. From the time of his
youth, he ate only one e@‘l’ each day. Taking upon himself the
burden that the previous\worthy had entrusted him with,? his feet
never crossed the b&@@ary of the monastery and his ribs never

touched a mattre@

1 the black rooster flies, &cred in snow (C. wuji dai xue fei % %5% T #; ]. ukei yuki
wo obite tobu & #5'F 8 TAS). This plays off a saying attributed to Caoshan Ben-
ji, “A black rooster&o es on snow” (C. wuji xue shang xing % 36T EAT; ]. ukei setsujo
ni yuky %%‘%* 47 <) (T 1987A.47.527a25), which is said to symbolize the third
of the five ra@ aiyang 1mphes that he has reached the fifth rank, in which principle

and phenomena (C. shi ¥; J. ji) are “both conjoined” (C. jiandai #&#;
J. kentbi%or he describes himself as the black rooster “covered in” or “conjoined with”
(C @C? J. tai, obite # T C) snow. > black rooster.

@16 Master (C. Shi #; J. Shi). The quoted block of text that begins with these words
iSa Japanese transcription (yomikudashi ¢ T L) of an identical Chinese passage that
appears in the Collated Essentials of the Five Flame Records under the heading “Chan
Master Jingxuan of Mount Taiyang in Yingzhou™:

(BIER ) WAV, ARE, AP, BR—R, ARLBRZE,
RFHMIE, My EJE, (CBETA, X80, no. 1565, p. 288, c17-19 // Z 2B:11, p.
262,2l14-16 // R138, p. 523, a14-16).
3 burden that the previous worthy had entrusted him with (C. xiande fushou zhi zhong
HAEATIZZE; ]. sentoku fuju no omoki FAE MDD E X). That is to say, the heavy re-
sponsibility of the abbacy, which the previous abbot, Huijian, had handed over to him.
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FANFTZICEOBIEADI L, #IC
Arriving at his eighty-second year,' he [Taiyang] was still like this. At the
end,?

I EUCRZ#HLEET,

he ascended the seat, bade farewell to the congregation, and Qb"
passed away. \O

S
,&Q
QQ
KT RN, t%’rn%&@‘«‘%bi@%ihﬁﬁ&%w %%%@c&%
EEFE, MICTITHD ST, w%ﬁawaﬂm\mﬁ@%o
DB LOHDHRID. &%

Truly, with regard to study, what we should consider mos@;s'kentlal is this
“signless place of practice” It is not bound by appeara@;'%s, and it accepts
no name. Thus, although it is unrelated to language:§¢ is definitely, as one
would expect, a place of clarity. It has the shapclef what is referred to [in
the Pivotal Circumstances] as the “time bcfo@@hy father and mother were
born? ‘Z)&

Q

1 Arriving at his eighty-second year ( tosbt yum niitatte FNT=ITETC). Accord-
ing to the biography of “Chan Master Jifigxuan of Mount Taiyangin Yingzhou” in the
Collated Essentials of the Five F| lame@: rds, Taiyang was in his eightieth year when he
died:

His feet never crossed fﬁc\%oundary of the monastery and his ribs never touched

a mattress [until] hé~was eighty years old. [part elided] On the 19th day of the

7th month of th h year of the Tiansheng Era [1028], the Master [ Taiyang]

ascended the 'g bade farewell to the congregation, and manifested extinction.
x

<<£Jf§f AR, MR E R, AT, [part elided] R Z ZF LA+
B foo (CBETA, X80, no. 1565, p. 288, c18-24 // Z 2B:11, p. 262,

// R138, p. 523,a15-b3).
2 Avgheend (tsui ni #1C). The remainder of the sentence that begins with these words

INVESTIGATION [#:32)

is ss in Japanese of a similar Chinese passage that appears in the Collated Essentials
e Five Flame Records under the heading “Chan Master Jingxuan of Mount Taiyang
1 Yingzhou™:
Q\ (ZBEE L) R, #RTH. (CBETA, X80,no0. 1565, p.288,c24// Z2B:11,
YV p.262,b3 // R138, p. 523, b3).
@ 3 “time before my father and mother were born” (C. fumu weisheng shi LI %

BF; J. bumo misho no toki XFK D). The text of the Denkoroku here repeats
and explains a phrase from Taiyang’s verse, which is quoted above. Taiyang, in turn,
borrowed the expression from earlier Chan records. > “time before one’s father and
mother were born.”
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I TEALTBIC, ZFREDEFTOBRF DRI, D
S22 TNl BOERHNEEL AT, FHNELHMNT. FHNEL
#HT CHNELELT, FHONELHNT. EDHNELRUT, LdHN
ELHFT, AMEAZREN WL £ERATHERLZRD, BHEAAD
dod BIEDI L, seiF, REHMEFLPNEDN, RICEZTALYE
LIS, AMRIEFRHESLHAL LT, &ickTal, EfdANAAK,

REMENERIKE, WARAKRZATEG A 2805 LT, ASZRATIN

K s %M L, >

Thus, to try to demonstrate this standpoint, [Liangshan] pointed to the j Q\
age of Avalokitesvara that Retired Scholar Wu had painted, just as if })'és@ere
holding up a mirror [for Taiyang to look at himselfin]. What he [bi@%gshan]
meant to say was: “You have eyes, but do not see;' you have ea t do not
hear; you have hands, but do not grasp; you have mind, butdo not think;
you have a nose, but do not breathe; you have a tongue, do not taste; you
have feet, but do not walk. It is as if the six sense facu@?s had no function,
and your entire body were just a collection of unifsed furniture. It is just
as if you were a wooden doll, or an iron [stat ~oF a] man.” At that time,
he [Taiyang] had already completely escap@éim seeing forms and hear-
ing sounds. Here, just as [Taiyang] wasdiesitating about what to say, he
[Liangshan], so as not to allow him toemain tethered to a wooden post,
quickly interjected, saying, “This as signs. Which is the signless one?”
By means of these unused thin ¢ [ Taiyang] was made to know the one
“without a face.” It is just liqu king into a bright mirror to know self.

HLAMICHDD & BRICHNXE T D ZBES, AEEWTDLEIL, =
BARTORAGEL LD WL FABNEELABEBHIC, F 2%
BEBHERRGAROFLE K, EHNRSOMTET, s
HOB BRI, RLENNT, BRATHE T, TALUTART,
S AIADD —F, —HORR, RO EBDOMIFT. RARFT
AL TRDh L,
J
1 ,\@?t he meant to say was: “You have eyes, but do not see” (iwayuru manako are-
o mizu DI L E RI). This statement is predicated on the notion that
when Liangshan had Taiyang look at the painting of Avalokitesvara, it was just as if
the master had the student look in a mirror. The point Liangshan wanted to make
with that gesture, Keizan suggests, is that just as the eyes of a painted Avalokitesvara
exist but do not see, Taiyang himself (or the image of himself he sees in the imaginary
mirror) has eyes but does not see.
2 these unused things (kono fuyé tei . 7K. The reference is to the “six sense fac-
ulties” that are said above to be as if they “had no function,” and to the “entire body,
which is likened to a “collection of unused furniture.” It was “these unused things” that
Taiyang saw when he looked in the metaphorical “Qin era mirror”
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Long ago, during the Qin Era, there was a mirror. If you faced that mir-
ror, it was as if you could see everything inside your body: the five organs
and six viscera, the eighty-four thousand hair pores, and the three hundred
and sixty bones. Although you have ears and eyes, in the place where they
are not used, you see that which is not bound by body or mind. Not only
will the thousand mountains and myriad waters that have signs all crumble
away, but also the complete darkness of mindlessness and non-discrimina-

tion will quickly dissipate, heaven and earth will not be divided, none of ,Q\\
the myriad phenomena will sprout, and, in a perfectly clear way, everythin&Q\

will be whole and complete. Truly, this is not something that was onl&@—
claimed like this at one time in the one lineage of Dongshan’s Tradi " In
every generation of ancestors, those who are able to see all regané:matters
in this way. &
LERAELED A KBICUTHSD, MTaL,

After he [ Taiyang] understood the point of this and W@Qabbot] on Mount

Taiyang, there was a monk who asked,’ \Q%’
S TR N A DRR, B, ;a%sf'ézq@w: EF, KT AT
L& 6&%

“What is the Reverend’s houscg?%llc?” The Master [ Taiyang] said,
“The full pitcher tips, but ddes not spill; on the great earth there

are no starving people.”

)
TR, ML ST EEEMNT, HCNEERET,

wmEINELEL, éitci&{@i%/iccﬁk@“‘o BRBBFBIEORNELE T
BElcmaLNT, M, AR D LT LDMCIET, ERILDA,
—1 %ﬂﬁa"%&\%@%ﬂz%ﬁ& LizB AL E,

Truly, it is this<$eandpoint which, even when tipped, does not spill; even
when probédydoes not open up; even when lifted, does not raise up; and
even whéfrtouched, does not exist. Thus, it is not a place that ears and
eyes regeh. Although it comes accompanied by speech and silence, move-
and stillness, it has never been obstructed by movement or stillness.

is matter is not something that just the ancestral teachers alone are fully

\/\ equipped with; among people all across the great earth, there is not a single

Q
@r\/

1 asked (toite iwaku 1 TE ). The question and answer that follows these words is a
Japanese transcription (yomikudashi %t T L) of an identical Chinese passage that
appears in the Collated Essentials of the Five Flame Records under the heading “Chan
Master Jingxuan of Mount Taiyang in Yingzhou™:
(EIEGT) TR An R, M, HHME R, X4 A, (CBETA,
X80, no. 1565, p. 288,b2-3 // Z2B:11, p. 261, c11-12 // R138, p. 522, a11-12).
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one who is not fully equipped with it. That is why [ Taiyang] said, “There

are no starving people.”

RNSHARE, FOITRARDRAFARL BHD T RICEHBDORRITEND, 4
MBEICHILTRARE, EZRRDOFOATICAT L, BIT—ZEED
DEARIRZANCE D, IR BIEDD ESMRZ R AR, TEES (%
BETNEL, mX ZBFADT, toH PR R VA XHEALHE 2P
I3, EICRAVAR DRI, FROHRIED A Y
That being the case, Zen worthies, fortunately you are descendants §\Q
Dongshan’s House and have already encountered the house style of the{dl
buddha. When you attentively and thoroughly inquire until you cat
understanding; accede to the own self of the time “before your&eher and
mother were born” and before the arising of form and empt&és ; reach the

place where not even an iota of signification remains; and gain sight of the

place where there is not even an infinitesimal mote o t of an external

thing; then, even if you grope for them for thousand§-of lives over myriads

of kalpas, the four primary elements and five aggi@gates cannot be found.
Throughout the twelve periods of the day&&u are able to clarify that

place where nothing is lacking even for a mdrhent, then truly you will be a
descendant of Dongshan’s House and aheir of Qingyuan.

ﬂ<amﬁﬁwzﬁ@sgz%ﬁ%@%w%o B AL B3,

Now, how can I communicat%@s principle? Do you wish to hear?

<
&
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VERSE ON THE OLD Casg [#8+])

48 5Bk, FHE &£ F R,
The round mirror hangs high, clearly reflecting everything.
Its pigments' are most exquisite, but a painting will not do.” 3

S
L pigments (C. danhuo 7% ]. ta Krkes). According to HYDCD, one meaning of dan-

huo FH& is “decorative cologs{tushi secai EAREFS), translated here as “pigments.”
Some confusion has arisen from the fact that danhuo 4% also represents a homonym
that is written as 7% (e'with the radical for the second glyph written with the cin-

nabar #+ element ins@d of the boat # element). If written in that way, both glyphs of
danhuo FHA% (J. tadkaku) refer to a red color. Ishikawa (p. 736) mistakenly interprets

the second g kaku #%) as referring to “a model boat or decorative boat” (kazari
fune #5 D F). Other commentators and translators also follow these erroneous lines
of inter tion. Cook (p. 220), for example, translates tankaku as “vermilion boat.”

2a ing will not do (C. hua bucheng & F&). The “painting” (C. hua %; J. ga)
rc@red to here is the image of the bodhisattva Avalokite$vara mentioned in the Root
‘Qasc of this chapter. In the Investigation section above, Keizan says that “[Liangshan]
7\ “pointed to the image of Avalokitesvara that Retired Scholar Wu had painted, just as
Q\ if he were holding up a mirror [for Taiyang to look at himself in].” The expression
@r\/ bucheng % (J. fusei) can also mean “incomplete,” or “a failure, an abortive attempt.”
Thus, in this line of the verse Keizan states the obvious fact that a painting cannot
really function in the same way as an ordinary mirror, even if the two are said to be
similar in some metaphorical way. Moreover, only the “round mirror” (i.e. the bud-
dha-mind) can “clearly reflect” that which is ultimately real: no painting or written

words — “brush strokes” (C. hua #; J. ga) — can do that.
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