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CHAPTER THIRTY-FOUR (Dai sanjiyon sho %=Ftwm¥)

RooT Case [&A1]

H=Fvaia, AEKE, 2 %A, \6\@
The Thirty-fourth Ancestor, Great Master Hongji,' sought instruction in Q\'\\
the assembly of Caoxi.? Q’Q

SERCSLEE BN T SR NS £ % SN &*e@?
T, B, FATRRAL, B8, TR TR, @“x
Z, ‘\\

He [Qingyuan] asked,’ “By what striving can I avolé}alhng toa
lower level?” The Ancestor [Huineng] replied, '\ at have you
done up to now?” The Master [Qingyuan] sai ‘% “I have yet to
practice the noble truths” The Ancestor [Fhiineng] said, “What
level will you fall to?” The Master [ng,yuan] said, “If one is not
even practicing the noble truths, w @’%vcls could there be?” The
Ancestor [Huineng] recognized kim as a deep vessel.

S
PrvoTat CIRCLQQ‘S'ANCES (#4]
Al 8
The Master [Qingyuan]:‘&\é\c:’
1 Great Master Hongji (CyHongji Dashi 547 X #; ] Késai Daishi). This is the post-

humous honorary title@t Qingyuan Xingsi #/&4TE: (J. Seigen Gydshi; -740), a lead-
ing dharma heir of, ixth Ancestor, Huineng.

2 assembly of g (C. Caoxi hui & %4 J. Sokei ¢). The followers of the Sixth An-

cestor, Huinefg, who was abbot of the Baolin Monastery on Mount Caoxi, and whose

sobriqu s “Caoxi”
,@C?ed (C. wenyue FH; J. toite iwaku P1CH<). The Chinese passage that be-
glﬁ% With these words is nearly identical to one that appears in the Jingde Era Record
e Transmission of the Flame under the heading “Chan Master Xingsi of Mount
/\\%mgyuan in Jizhou” (T 2076.51.240a19-22).

Q\ 4 The Master (Shi wa #5lZ). The block of text that follows these words is a Japanese
transcription (yomikudashi 3t T L) of a nearly identical Chinese passage that ap-
© pears in the Jingde Era Record of the Transmission of the Flame under the heading

“Chan Master Xingsi of Mount Qingyuan in Jizhou Prefecture”:
(CFiefm ) E‘{‘ih’i‘/\& MR RGRE R, R G mER A, HH G5
HERTAESE, M, FITAHR R RS R AR, TG, 8., ZHR
b, AE, BT, BEHH T, IR A, MREZ, & THkHE
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TMEI, BROFED, hRICLTERL, BHELTERHT
BT, FISERATCD, RICGEDZFZHTHHATE M
T, MTCaL BT H N BRBICELETHRE, BE,

MRS ZBL T, ETOFHRELEHT, 6, BICET, T
F=AOFTIEENEL, SHRZIZFMERDN L, —B, 42,

IR, R ERFRTITY, ERUICHRS RIBATEZ )

AL, ZBALSERT, EARBAZFILD ATELELNTS 20

&N fu, ENREZTED AR, HEHITHE 5, WRERDF

LT B RGP DHEOTUPIZEE A, &, FliiZ-Q

HICHTH R LB LBN BN . BICHRIFTEID

R EFIAET, S

was a son of the Liu Clan of Ancheng City in JizhouPrefecture.

He went forth from household life as a boy, and whenever people

discussed the way at large gatherings, the Maste-&{%lingyuan] alone

remained silent. Later, he heard of the dhar@\}scat at Caoxi and

went to seek instruction and pay his respefes. He asked, “By what

striving can I avoid falling to a lower lexel?”...and so on, down to...!

The Ancestor [Huineng] recognizeghtm asa deep vessel. Although

there were many students congre@ated in the community of disci-

ples, the Master [Qingyuan] the head place. Indeed, it was like

the case of the Second Anggstor, who despite not speaking was said

by Shaolin® to have “gdtten the marrow.” One day, the Ancestor

[Huineng] spoke tor thé Master [Qingyuan], saying: “Until now,

the robe and dhdrifa were treated as a paired set and handed down

from master isciple. The robe has been used to manifest proof;?®
()

FHRS

BEEBE, ZHARETVHRBZAFMEL, —HARBEE, 4 ERIEEATER
FifAx, RPLEAZ, EHHPS, BHOFAMTERE, BXRAKE RS H, R

ol %, REPBHLLTT, kEote—F 4B, MkFE, AN
GO+, (T 2076.51.240a17-28).

@%Q%n, down to (naishi 77 £). This expression indicates that part of this repeti-
tion@F the Root Case has been elided to save space, but that the intention is to quote
entire thing.

haolin (J. Shorin J'#k). A sobriquet of the Founding Ancestor, Bodhidharma,
who resided at Shaolin Monastery. When he questioned his four disciples about the
dharma, Huike remained bowed in silence, whereupon Bodhidharma made him the
Second Ancestor of the Chan/Zen Lineage in China.

3 The robe has been used to manifest proof (e wa motte shin wo hyéshi RAZATE %
& L). The “proof” (C. xin 1%; J. shin) referred to here is proof of dharma inheritance.
Because the buddha-mind that is said to be handed down in the Chan/Zen Lineage
is avowedly signless, there is in principle no way of using a person’s words or actions
to judge whether or not that person has inherited that mind-dharma. When Huineng
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and the dharma seals the mind.! Now that I have found a person
[as dharma heir], why should I worry if that fact is not proven
[by possession of the robe]? Ever since I received the robe, I have
encountered many difficulties concerning it. How much more so
would it be in subsequent generations, when there would likely be
even more wrangling over it?* The robe, accordingly, will remain
here and protect this monastic community. You must allocate
your proselytizing in another direction® and not allow [the trans-

6.

xQ
.@&
Q)
N

S
was selected as the Sixth Ancestor, for example, he could not have passed an exam t Q

tested his knowledge of Buddhist sitras, mastery of monastic rites and procedurf@Qr
proficiency in meditation, for as an illiterate lay postulant who husked rice, y he
had no experience in any of those areas of monkish discipline. Thus, the Ek@ Ances-
tor, Hongren, gave him a robe as “proof.” That kasaya, in Keizan’s day, as.said to have
originally belonged to the Buddha Sakyamuni, been handed down through the twen-
ty-eight ancestral teachers in India, and brought to China by Bo arma.
1 the dharma seals the mind (hé wa sunawachi shin wo in su #51&77 55720 °9). This
expression employs the metaphor of stamping an official dgzument with a signature
seal (C. yin ¥7; J. in) belonging to a person in authorit ~which authenticates and val-
idates it. The idea is that a Chan/Zen master trans the buddha-mind (i.e. awak-
ening) by directly “stamping” or “sealing” the m{fd of his disciple with the seal of
the buddha-mind (C. foxin yin #-S¥7; J. busshiy in), leaving an “impression” or exact
replica of awakeningon it. This mctaphorb} to explain a transmission that, in prin-
ciple, does not rely on language, while also Conveying the sense of a “seal of approval”
2 would likely be even more wrangliitg over it (sokys kanarazu Gkaran F3#43 %
M5 A). The main narrative rqaggg)that transmission of the robe had to stop with
the Sixth Ancestor is that tl}@an/ Zen Lineage is said to have branched out in the
generations following Huinehg. According to traditional histories of the lineage,
Huineng had two mai rma heirs: Qingyuan Xingsi #/247% (J. Seigen Gyoshi;
-740), who is featureé,q{l this chapter, and Nanyue Huairang ###3% (J. Nangaku
Ejo; 677-744), @acher of Mazu Daoyi %42 — (J. Baso Déitsu; 709-788). The
spiritual des nts of Xingsi and Huairang were equally prominent in Song and
Yuan dynasty €hina and Kamakura period Japan. The notion of a unique robe being
transmittégt along with the dharma only works when the lineage is conceived in terms
Z
of s;ri&)rimogcniture, with only one fully legitimate heir in each generation.
3 GHicate your proselytizing in another direction (ke wo ipps ni wakachite #6.%— 77
‘é}é:l\'(). The translation here is tentative. The object of the verb “distribute,” “divide,”
or “allocate” (wakachite °°C) is definitely the act of “converting” people or “prose-
lytizing” (ke %), but the force of the adverbial expression ippé ni —7 I is unclear.
One possible interpretation is that ippé means “another direction,” which is to say,
“not here, but over there” Another possible interpretation is that ippé means “to one
side” or “in one direction.” Traditional histories of the Chan Lineage, starting with the
Jingde Era Record of the Transmission of the Flame, depict Xingsi as having but a single
dharma heir in the first generation, namely Shitou Xigian (700-791). However, they
say that Xingsi has 21 dharma heirs in the second generation, 23 in the third genera-
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mission of dharma] to be cut off.” The Master [Qingyuan], having
gotten the dharma, became abbot of Jingju Monastery on Mount
Qingyuan in Jizhou Prefecture.

BEE&ELRMEEN, FICEHATETLLD, BAEEOS TICHE

Lohs, BB TS, LEXBOXALT, @b.-
Thereafter, he measured up to Caoxi as an equal in proselytizing. In the N
end, after he connected with [his disciple] Shitou, a great many people \\
who had joined the ranks of Caoxi came to follow in his footsteps. 'chQé

regarded him as Dajian’s [Huineng’s] most radiant [dharma heir].

BEDODHA—TANFERT=AT=Z0, B2 LTEIC '*""@ J‘?ﬁﬂﬁk
LT U T#H T, BRITTLHERA &% \"\

Then,' on the 13th day of the an month in thékSth year of
the Kaiyuan Era?® of the Tang Dynasty, Semol\‘ﬁg{%tal Year of the
Dragon, he ascended to the dharma hall, ad@%ssed the congrega-
tion, and died while sitting cross-legge ter, he was conferred
the posthumous title of Great Maste(,gdong)x

INVESTIGATIO. &?ﬁ#m]

FICH BT, BRI R IR DT LD, RO 5K RSO
7. /%bubfﬂ*%)bu\ FlC )5)?51‘%75\1‘54‘&0:75-'53 HREELES.E
ICRNTF @I LRLUT ZIC@DRIE L, MEENE UTRICH &

#T%-Jé’b&b/u&bf MINETEL, kB TRBEEIMELR D, ST,
CHE5T & BICE N, £Tad, BHLFAST,
/O.
a@‘

tion, 17 in th%@urth generatlon, 86 in the fifth generation, and so on. In short, Xingsi
and his 91 eirs represent “one side” (ippd —7) of the Chan/Zen Lineage in the
gencr;&@s after the Sixth Ancestor, Huineng, while Nanyue Huairang (677-744)
an @Cs" many heirs down through the generations represent the “other side” (ipps —

@of the lineage
Then (sunawachi 735). The block of text that follows these words is a Japanese tran-
/\ scription (yomikudashi %t T L) of a nearly identical Chinese passage that appears in
Q\ the Jingde Era Record of the Transmission of the Flame under the heading “Chan Master
3 Xingsi of Mount Qingyuan in Jizhou Prefecture”:
© GERAES) BH A= TASRRT=A T2, BESRIPKAE, 47
FRILHARER, (T 2076.51.240c4-5).
2 13th day of the 2nd month in the 28th year of the Kaiyuan Era (C. Kaiyuan ershiba
nian gengchen shier yue shisan ri BlL =+ A\F R+ =A+=18; J. Kaigen nijihachi
nen koshin jani gatsu jisan nichi). The date corresponds to April 13, 740.
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Truly, he [Qingyuan] did not discuss the way at large gatherings." His was
a uniquely silent, peerless style of sustained practice. With the power of
this kind of concentrated effort and attentiveness, he came to Caoxi and
asked, “By what striving can I avoid falling to a lower level?” Truly, hav-
ing been able to see in detail, he no longer had any place he was heading
toward. The Ancestor [Huineng] also, in order to make him [Qingyuan]
quickly hit upon what was verified, inquired of him, saying, “What have
you been doing so far?” Finally, the awl was not hidden in its bag, its sharp

point was already exposed, and he [Qingyuan] came to say, “I have not’Q

been practicing the noble truths” . QQ

8
RNMERETENE, RORTITESED, HOMARTLE, HAC
TARET B8, LA RO RIS, AN D ERMBLOR
ST BN, HICHA AR BT TERET, TPUTE P DR &
WD, FICHAEICHEEEE BITHRTHD, Y

This is hearing what is “difficult to hear;” and cncou%g\ing what is “diffi-
cult to encounter.”? Even if one stops heading towdtd anything, the part
about taking responsibility for one’s own self '& remains.? If one is well
into a state like this,* then one is likely to m%Q a mistake and fall into the
deep pit of liberation.’ Thus, both in th Q)&Ast and present, this place has

been given the name of “dharma atzi ent” Yunmen called it the “two

S
1 he did not discuss the way Q%%?ge gatherings (gunkyo ronds sezu B/EHEE ).

As we know from the predgd,i g Pivotal Circumstances section, “whenever people

discussed the way at larﬁc{@therings, the Master [Qingyuan] alone remained silent.”

2 “difficult to hear... difficult to encounter” (kiki gataki... ai gataki M E#E .. £
#X). It is said i ny sitras that to encounter a buddha and hear the dharma is
7

an extremely pportunity that should not be wasted. > “difficult to encounter,

difficult to h&7e.

3 the par¥@bout taking responsibility for one’s own self still remains (a0 jiko wo honin

suru, @C"ari HIZATZRIET 5% BHD). That is to say, there is still something very

i tant left to do. A comparable statement appears in Chapter 21 of the Denkéroku:

“Earnestly avoid secking the way. You need only take responsibility for your own self’
setsu ni imu, michi wo motomuru koto wo. tada jiko wo honin subeki nomi nari ¥31C.&

Q\ O, BERBBI LR, RATERAETREDRILD).

4 If one is well into a state like this (moshi yoku kakuno gotoku nareba & LAe< 2t
J < 73??’101) That is to say, if one is in a state where one has ceased heading toward
anything, but has yet to take responsibility for one’s own self.

5 deep pit of liberation (gedatsu no shinkys #EBLODZEIL). A state in which a degree of
spiritual liberation has been attained, but one is again imprisoned by objectifying and
clinging to that very state.
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kinds of sickness concerning the dharma body.”" Truly, it [the “deep pit of
liberation”] is caused by not breaking through this place [of sickness].

RBDICAANICARETHDORIET, ML LS, %icmal, FTORHR
WK EBALE, BRICHETDRIIEICAEZHFT BT EEL BRARDEIIZ
LCAFHNELANT, KiIal . HEDORBMALAL., EED®H
WCBHLUTSEDEL, REILTELAD, #iIcBL, ZHTHHIITIAZT,

FOBEDZNASAL, \&O

However, now he [Qingyuan] had not only acceded to his original di '\Q

position but also passed through this barrier. Therefore, the Ancegtor
[Huineng] said, “What level will you fall to?” Truly, this place &€ pro-
found obscurity has no surface or interior; in the border of igsSiltimate
profundity, “there is no opening, even when chopped by an §A@ erefore
he [Qingyuan] said, “What levels could there be?” His thorough under-
standing reached such a standpoint that, with no clo@\css, he came to
exhaust the investigation. Therefore, he said, “If on&@not even practicing

the noble truths, what levels could there be?” 52

FISRORBAE A LT B LS, £ I AR RotiaL, M FTNOR
ISR A, R R IIGET HPNEFRD—EEDRICEDS,
BEREDREHT, RICKTEHTORERSTLAS, FAIEE
BRI, S

Truly, even if one tries to estab ish levels, in space there are fundamentally
no boundary lines: in what Cp%cc could one build a stone stairway? The
bunch who rely on textsg ~anderstand this place have, from long ago, fall-
en into the view that “2Il dharmas are empty,” and they set up the inter-
pretation that theghyriad dharmas are extinguished. Having already ex-
claimed that h &ﬁs “not even practicing the noble truths,” how could he
[Qingyuan /,B‘&ibly dwell in the emptiness of dharmas?

%é{ﬂblﬂ\;“?%ﬂbfﬁudic HEADWR, 2EEDERSIED, DR

B DANCHENELT THRARNAD KB, FHERTENL L, WAL

BEETH5H0, g, S THITNEIET, i, EHEL
PINREICIET, o A RDNHICE R ICIET,

Fully arrive, meticulously, and look! This transparent standpoint is bright-
er than the shining sun. This real nature, numinous and vacant, does not

1 “two kinds of sickness concerning the dharma body” (hosshin nishu no yamai 4% =
A£D 7). This refers to a well-known kéan, which appears as Case #11 in the Congrong
Hermitage Record. The “sicknesses” alluded to here are subtle forms of attachment to
the dharma body, as suffered by advanced practitioners who have broken through the
attachment to external entities as really existing dharmas. > “Yunmen’s Two Sicknesses.”
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consist of discriminating cognition, but it has a wisdom that is perfectly
complete and fully clear. Although it does not encase bones or marrow, it
has a body that is clear and obvious and not concealed. This body is not
anything that can be discerned on the basis of movement or stillness. This
knowing is not anything that can be distinguished on the basis of aware-
ness. Because perceiving and knowing, too, are this wisdom, movement
and stillness likewise are not other [than it].!

HICHBLUTHICED ZEE ., SEHh Ii%/%%L.E:HHT&E@‘O H#ld

QO

6.

%
N

S

>
2, BDEL, BIEEREATHHIC, BIEFRE 2T 2HIC, H %J@Q

BT EMTERDT, #HhIIFIATRRL, ii{biﬁ%é BT, Bt i%ﬁ@
LTTRRD,
Therefore, even bodhisattvas who, being involved in levels, rcgt %e tenth

stage, still do not clearly understand what it is to see buddha-rature. What
is the reason for this? The Buddha said? that because &@9 le still regard

1 This knowing is not anything that can be distinguished @the basis of awareness.

Because perceiving and knowing, too, are this wisdom \Q&rcmcnt and stillness like-
wise are not other (kono chi, kakuchi wo mote benzubeRi ni arazu. kakuchi mo kono
chi naru ga yue ni dojo mata ta ni arazu Hfa, ETHINREICET, #4d
WA IR BTN 3 R 4ITIET). The Englighlranslation of these two sentences
makes little sense, but it accurately rende apanese of the Shimuché edition of
the Denkéroku, which faithfully follows the 1885 edition by Ouchi Seiran X M # %
(1845-1918). The Kenkon’in manuse@ edition of the Denkaroky contains slightly
different wording, in which the gl}@@s ‘knowing” (chi %7) and “wisdom” (chi %) are
transposed in the first senten: .*s%ch that the expressions “this wisdom” (kono chi 3t
%) and “perceiving and kno’v‘&mg” (kakuchi %:%7) appear in both sentences:

This wisdom is nq@fthing that can be distinguished on the basis of perceiving

and knowing. B Ealise perceiving and knowing, too, are this wisdom, movement

and stillness J@&wise are not other [than it] (kono chi, kakuchi wo mote benzubeki

ni araz uchi mo kono chi naru ga yue ni dojo mata ta ni arazu S7, FkaZe
ETHINEZICIET, R4d W RDDHACH R RITIET).

This lattekyersion is evidently the correct one, for a few sentences earlier the text says

that,o&@real nature “has a wisdom” (chi ari %3 D) and that it “has a body” (shin ari

). The text then proceeds to explain that “this body (kono shin ##) is not any-

ing that can be discerned on the basis of movement or stillness,” so (to maintain the

7\ “parallel structure) the next topic must be “this wisdom” (kono chi #t%), which “is

\
('»Q

not anything that can be distinguished on the basis of perceiving and knowing.” The
Kenkon’in version also has the virtue of making sense, both in Japanese and in English.
The point is that wisdom does not derive from perceiving and knowing, but rather is
the ground on which perceiving and knowing are possible.

2 The Buddha said (Hotoke no notamawaku #6005 <). These words appear to intro-
duce a direct quotation of a siitra, albeit one in Japanese transcription (yomikudashi
FH T L). However, the particle “to” (&) that generally marks the end of quotations
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dharma-nature as existing, and because they still establish a place for prac-
tice, they do not clearly understand what it is to see buddha-nature. Be-
cause buddhas, after all, have no place where they practice, and have no
stages in their nature,' their seeing of buddha-nature is perfectly complete.

(RAZ R EHFN, oot Bl =<,
(The Satra of the Great Nirvana, Folio #8, “Section on the Arising [of Phe-

nomena] from the Tathagata-garbha,” says:* Q\\

EBEFDERALLUCHKRE, HE HMERITT L HL, 5@%7@
RHADOHRKEZ LD LRITT, R RICHEIRLEAEILE
5o TTELEF T ADI LEEALRE 3, HIEATICH S5
B ATUREMEEDOAR RDEBRAR,) c}‘\\
“Innumerable bodhisattvas, although they are, b}]y equipped
with practice of the various perfections and @56" reached as far
as the tenth abode, are still unable to see thebuddha-nature they
possess.” The Tathagata definitively explai $¢d that they rely on in-
adequate vision ...and so on, down @ Good sons, thus it is for

in the Denkéroky is missing, and a digital sea -of the Buddhist canon (using the
reconstructed phrases Frikte and LATR, esed) does not turn up a Chinese passage
that could have served as the basis for @a ese transcription. Perhaps the sentence
that begins with these words is simpl %araphrase of a sutra passage, or perhaps the
quotation is of a sutra that is no lo Xtant.
T have no stages in their nature (shé chi arazaru P33 5 X %), That is to say, there are
no “stages” (C. di #; J. chi) i v “nature” (C. xing ;. sho) of buddhas, which is the
buddha-nature. The ex rc(&on xingdi Ve (J. shochi), in Tiantai school doctrine, is a
technical term that reféfs to the “stage of nature”: it is the second of the ten stages as
defined by the shared teaching (C. tongjiao i 4K J. tsikys) of the three vehicles (DDB,
sv. M), In tbc@esent context, however, where the theory of stages in the bodhisat-
tva path is (gs@hted as an obstacle to seeing buddha-nature, that Tiantai meaning of
the tern;,@ viously irrelevant.
2 says{@waku = <). The block of text that follows these words is a Japanese transcrip-
ti});{Qomikudaski AT L), albeit with a section of the original Chinese elided, of
arly identical passage that appears in the Sitra of the Great Nirvana (the elided
section is set in a more angular font):
(KRR ReE) R T ERERRATHRBEEHE, BWARLITA L, 4o
RBLBLRPAR D R, TR ST i BES R E, RS, Hariite, J5
SRS, WM Z TR AL, &5 T W RF BRI T, MRA T
P, AT LA B B AR AR, (T 375.12.652c8-14).
3 and so on, down to (naishi 77£). This expression indicates that part of the passage
from the Satra of the Great Nirvana that is being quoted here has been elided to save
space, but that the intention is to quote the entire thing. The full passage reads as fol-
lows:
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bodhisattvas who are ranked at the level of the tenth abode and
still do not clearly know or see the buddha-nature. How much
less, then, can people who are $ravakas or pratyeka-buddhas get
to see it?”)

KNS ARITRS T, A ZG T LB, RCAT 2RI, 4 d=REL
TAICMIZEBH DD RNTHERTBHILHDA.

This being so, when you do not rely on seeing or hearing, and are not in-

volved with objects and cognition, try to see what is under this. There 1SQ'§

definitely a perfect alertness, a wisdom that you do not ask other people-

about. Unexpectedly, you will verify and tally with it. 0\

X
ABEEE LTI M E RS LR, SmhiC ETBL LD
CHDRBE LT, WA E BB T LRIHE, 055 AKE CHEL
Libh. EURBENERSHT LERE, T ATFRELEHMHELY
T HIARAEUCBIREELOBTEBSA. O

Beyond this, what words can be attached to this episgde? Arriving at this
standpoint, if in addition you are able to attach %o,y words to this episode,
then you will make a tongueless person unlgbse speech. If you gain the
ability to hear this principle, then you will girickly make one who lacks the
faculty of hearing hear and obey, and I)il‘&rally will make that person nod

in assent, speak and laugh. O
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“Innd@gable bodhisattvas, although they are fully equipped with practice of the
\p@(s perfections and have reached as far as the tenth abode, are still unable to

, && the buddha-nature they possess.” The Tathagata definitively explained that
% they rely on inadequate vision. These bodhisattvas, these mahasattvas, immedi-

\Qﬁ ately were able to see. Together, they said, “How extraordinary, O World-Hon-
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ored One. All along, we have been bewildered by [the doctrine of ] no-self” [ The
Buddha said,] “Good sons, thus it is for bodhisattvas who are ranked at the level
of the tenth abode and still do not clearly know or see the buddha-nature. How
much less, then, can people who are sravakas or pratycka-buddhas get to see it?”
(AR g ) aF L m B RAT IR BE 7D 2 HE, BARE LATA ik,
Jo R BEHIR Y R, REFERFAEERFLL., BELT, £F L, KRFR
Bk, FhERZITREL, 5T R EEAE TR, HRP T4
Wb, FTILH M R Z AR RIR, (T 375.12.652c8-14).
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VERSE ON THE OLD Case [#8+%)

B AR RAG R, HIEX IR,

Going to and fro in the way of birds," it is as if there are no tracks [to
follow].

How, then, could one possibly seck levels along the hidden path?* . i@,

1‘/wa of birds (C. niaodao %id;]. chéds). A metaphor for an unmarked, indeterminate
y p
\/\ path of spiritual progress that one must explore by oneself, without following in other

Q people’s footsteps (even though it is a Chan/Zen master who tells students to follow
YV that path). The metaphor was made famous by Dongshan Liangjie (807-869), who
@ said: “T have three paths for guiding people: the way of birds, the hidden path, and

extending a hand” (C. wo you sanlu jie ren, niaodao xuanlu zhanshou HA = HA
B E#JEF). > “Dongshan’s three paths.”

2 hidden path (C. xuanlu % #;J. genro). The second of “Dongshan’s three paths.” See
the preceding note.
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