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CHAPTER THIRTY-NINE (Dai sanjakyi sho % =+7L%)

Roort Case [&A1])

§ =R, TESERER, SR, : \@6'
The Thirty-ninth Ancestor, Great Master Hongjue' of Yunju, sought in- \,$O
struction from Dongshan.* Q&Q

LB, B AT, B, R LE, s R R, 8, fdSE
GRLEN, LB, BEATRFRIERL, &

Dongshan asked, “Acarya, what is your name?” The 1\4@% [Yun-
ju] said, “Daoying” Dongshan said, “Go bcyond@scﬂ say some-
thing more”® The Master [Yunju] said, “If I go{beyond and say
it, then I am not named Daoying.” Dongshaxaid, “If it were me
when I'wasat Yunyan, I would not have rggﬂondcd any differently.”

NS
PIvoTaL CIRCUMSTANCO&;@ (#4]
e &
The Master [ Yunju]* &Q

O
M EHDATIRD, 4 j%%& FICLTEREZFICHRL,
=tz I_/Tkﬁ?}:a&o HE, BEMOBRZEILE, HHFICIE
J U ERTHS I FMICEVEZM S, FRBORFLD
1 Great Master Hongjue (&: ongjue Dashi 545 X &F; J. Kogaku Daishi). This is the
posthumous honorary &l of Yunju Daoyin £ /& /¥ (J. Ungo Doys; -902).
2 sought instructipgffom Dongshan (C. can Dongshan %-B\\b; J. Tozan ni sanzu 7
T4, le:.éh)ck of Chinese text that follows these words is nearly identical to
one that a in the Jingde Era Record of the Transmission of the Flame under the
heading/Ckin Master Yunju Daoyin of Hongzhou” (T 2076.51.334c20-22).
3 “s;}y%@ncthing more” (C. geng dao 18 ; ]. sarani ie ICi8 Z). > “You are not there
yers5ay something more!”
%%16 Master (Shi wa £7(3). The block of text that follows these words is a Japanese
\oﬂ transcription (yomikudashi 3T L) of a nearly identical passage in Chinese that ap-
pears in the Collated Essentials of the Five Flame Records under the heading “Chan
Q\ Master Yunju Daoyin of Hongzhou:
@m (RBEA) M EWIRT, TWRFEALHEERF, —TERKRME, L7
AHAEM. BRI, R, #FERMME., AR AHRTR, AR
FR, REER, LM, Rk, R, Bk, A, BREBATE Tk, B
B, FRARRE, XTH, SRRR BRERT, M7, REA-EHLE,
WLE, FANER, B8, A, L8, FELRLMERR, (CBETA, X80, no. 1565,
p.266,b13-19// Z2B:11, p. 239, d6-12 // R138, p. 478, b6-12).
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2BHD. BITFW DK7Y, FEICED, LS EDR
K%, Fmal, 2ulossd, e, ZMFTOTHHD Thit
ICwT, e, B, EREAT, ETMS BEZBATS
ICBIERTRDRER, mal, kEadOEBEEH"ES, LE
{LEICHZBDHORER, Ma, A Lal, BEXMHERICEAL

Py . \@5'
was a man of Yutian in Youzhou Prefecture. His family was the \,$0
Wang Clan. As a young boy, he went forth from houschold life O
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at Yanshou Monastery in Fanyang, and in his twenty-fifth year
became a fully ordained monk. His master had him learn the r\sﬂés
of morality for sravakas. That was not to his liking, so an-
doned this and wandered about. He went to Cuiwei andifiquired
about the way. Occasionally, monks would arrive frony uzhang,
and they abundantly praised the dharma seat at<Mount Dong.'
The Master [Yunju] finally went there. Dong@}n asked, “What
place have you come from?” The Master g%nju] said, “I came
from Cuiwei” Dongshan said, “What sayings does Cuiwei have
for instructing his followers?” The er [Yunju] said: “Cuiwei
makes offerings to the arhats.? Sor&i%ne asked him, “When you of-
fer nourishment to the arhat%e;%t ey come or not?” Cuiwei said,
“What do you eat every dag® Dongshan said, “Did he truly say
those words, or not?” aster [Yunju] said, “He did.” Dong-
shan said, “Your audierfee with that maestro was not in vain.”
S
1 dharma seat at Mount Do@\?ﬂizan no hoseki #F:b D% A%). This refers, by metony-

my, to the holder of th ‘ma seat at the monastery on Mount Dong, the abbot, who
was Dongshan Liangji€.
2 “Cuiwei makes e@rings to the arhats” (Suibi, rakan wo kuyo su %, BEZHEA
7). What Yy erorts about Cuiwei’s teaching method here is based on a famous
koan that rs in the Jingde Era Record of the Transmission of the Flame under the
hcadil}gﬁn Master Cuiwei Wuxue of Mount Zhongnan in Jingzhao™:
,¥hen the Master [Cuiwei] made offerings to the arhats, a monk inquired of
%Qﬁm saying, “Danxia burned a wooden buddha; why do you, Reverend, make
\Qﬁ offerings to the arhats?” The Master said, “He burned it, but had no attachment

o

\ to burning. In making offerings, likewise, I simply make offerings [with no expec-

Q\ tations].” The monk further asked, “When you make offerings to the arhats, do

(\/ the arhats come in response or not?” The Master said, “Don’t you, too, eat every

© day?” The monk was speechless. The Master said, “This is one who is wanting in
intelligence.”

(Fietb i sr) MAMARE, ABMO, FEBAR, RHAEHEELE
E, M, BOUTBEE, AT A, XM, AR EREZ A bLE, B
8, kAR R, &S, B8, VA EA K. (T2076.51.313c18-21).
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LS B, BIIMHERT, BE RBERTL LR,

Dongshan asked,’ “Acé.rya, what is your name?” ... and so on,
down to...2 “I would not have responded any differently.”

FRRAKZ ACEREL, b B EZRLICET, LaL, FE, LR TRMA

£HIRDA. BHDHRIEST, &

The Master [ Yunju] saw the “waters of Dong™* and awakened to the way, ,\;0

whereupon he reported the gist of his understanding to Dongshan. Dong-&Q\

shan said, “Because of you, my way will be disseminated without end.” %&
O

only that, but
&

A S TEL, FRML, B b, KBICANTELHS
LLAREORER, BBl ZLANESRELITHBEE R IED
L IAREEER, XA LT, —BLM S, AEOR M H R
9. #E<, BLLA S, LEL, REOLMERBIC RIS, fE
L AHDLAMET HITHAE D A, LE L CEEA SIS AL EA
BICHRICEHED 5, E L, ADTIEL BERLIERS
FEDABRFIZD0, 158, 375wl B, Z LSRR
m\%ﬂ%ﬁmmgza&f%@@%ﬁa« ELBH5ITEA

Q

1 Dongshan asked (San tou L H.5). Altko@gh the Japanese transcription (yomiku-
dashi 3t HTF L) up to here accords wit&%e Chinese of the Collated Essentials of the
Five Flame Records, from this poin ﬂfollows the Chinese of the Root Case, which
is the same as that which appear@@ghc Jingde Era Record of the Transmission of the
Flame. The exchange in which.Bongshan asks Yunju’s name does occur in the Collated
Essentials of the Five Flam&@or&ls, but it is worded somewhat differently.

2 and so on, down to (ngishi 77 £). This expression indicates that part of this repeti-
tion of the Root Ca%q}as been elided to save space, but that the intention is to quote

the entire thing. O
3 “waters %y‘g\” (C. Dong shui #17K; J. Té sui). This alludes to a koan involving a

student mé1K named Longya and Dongshan, which appears in the Discourse Record of
Chan A@ter Liangjie of Mount Dong in Ruizhou:

, {G,ongya asked, “What is the intention of the ancestral teacher’s coming from the

%Q west?” The Master [Dongshan] said, “When the waters of Dong [Mountain]
ﬁ flow backwards, I will speak to you.” Longya, for the first time, awakened to his

/\\0 meaning.
NN (s L AR BT 356 55) FE T M, 4o T RALER T R, B, FRAE A,
YV Bp kit AE 4B . (T 1986b.47.522¢19-20).

@ At this juncture in the Denkéroky, the statement that Yunju “saw the waters of Dong”
does not necessarily mean that he literally saw any water flowing down from Mount
Dong. It could mean that he, like Longya, was awakened by Dongshan’s words: “when
the waters of Dong flow backwards, I will speak to you” However, the name Dongshui

does refer to a river or stream that flowed somewhere in the vicinity of Mount Dong.
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HMEMELED A, LB T UETABADRTAEZD A,
R IRLLICRE TR Z 5 KT M Tal, KREDRED, e
CRIFT WAL BA FE L, S, FEAN LAl €09,
at one time he [Dongshan] said to the Master [Yunju],' “I have
heard that the Great Reverend Huisi was born in the Country of

Japan and became a king. Is that true or not?” The Master [ Yunju] . *@J
said, “If it is Great Huisi, then he would not even become a bud- \,$0
dha, much less a king” Dongshan agreed. S

&
One day, Dongshan asked, “To what place have you been goinzg».Q
and coming?” The Master [ Yunju] said, “Tromping around in’the
mountains.” Dongshan said, “At which mountain are y¢ % to
serve as abbot?”? The Master [ Yunju] said, “At whichc@q\buntain
would I not be fit to serve as abbot?” Dongshan sajc&lf so, then
the entire country has been occupied by you, A‘\slﬁs)?a.” The Mas-
ter [ Yunju] said, “Not so.” Dongshan said, “Well then, have you
gotten an entry to the path?” The Master\g‘%%’mju] said, “There is
no path.” Dongshan said, “If there is nopath, then how were you
able to have a face-to-face encount@%ith me, this old monk?”
The Master said, “If there were %‘Igith, then I would have been
born somewhere separated ﬁ'oxr&/ou, Reverend.” Dongshan said,
“Hereafter, not even a thousand people or ten thousand people
will be able to get a hanQ n you.”
1 said to the Master (C. wei Sbi%&é SRERE; J. Shi ni iite iwaku FFICEE CTHL). The
block of text that begins wit Y@}se words is a Japanese transcription (yomikudashi ¢
AT L) of a nearly identical passage in Chinese that appears in the Jingde Era Record
of the Transmission of @?ame under the heading “Chan Master Yunju Daoyin of
Hongzhou™: Q,C-’
<<%i§tf$%§§imwﬁﬂ%éﬁﬁw’vao EM BB AR EER, DELTX
BT REESIF B L, R AR X, — BRI, AHE RS, B8, Bk, R
oLy B CETAR L AR B FTAR L R A, L B, 155 R B A SRR P AL b
WETRAK, FLE, R B FARE A, BRS, FLLE, F &k $3 Ry
SRR, aEASpEfSEARL, FLE, FLRTFASZAIL R, F
SR LK, LB AR R, BRR, FWLE, BA, B L, FLE, R
. (T 2076.51.334c25-33546).

\/\‘\02 “At which mountain are you fit to serve as abbot?” (C. anage shan kan zhu FTARELL

Q
@r\/

HEA4Z; J. nako no yama ka jii suru ni taetary AREOLMET BITHT2B). In this con-
text, “mountain” (C. shan 1li; J. san) means “monastery.” Other translators render this
as: “Which mountain is fit/suitable to live on?” (Cook, 201; Cleary, 151). The gram-
mar of both the original Chinese and the Japanese transcription supports that reading,
but the following sentences make it clear that the topic is Yunju’s qualification to serve
as abbot at even the most prestigious monastery in the country, not the livability of
any particular mountain.
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When the Master was accompanying Dongshan in crossing some
water, Dongshan asked, “Is the water deep or is it shallow ?” The
Master [ Yunju] said, “Not wet.” Dongshan said, “You coarse fel-
low!” The Master [Yunju] said, “Please, Master, you say some-

thing.” Dongshan said, “Not dry.”

L vFJ T \3 <
[Dongshan] said to the Master [ Yunju]:'

@6'
A
N

Q
BRI 5. EEOEEDHT, B, AHTLE, 20, 7 aﬁ*

HFNTAT, B, LAIKITRE. #RITTAE, 9. 3’1,1'.
ESHTITRENIL L, FELLICH .S, X EICHE#7< &@_%?fl
BAMEL RE EDRDICLE LT, LMIENC ISR A 9
TBHEZFTC bal, BER ENETRICE # AUTH
S, Al )\D;%/Kéjb’é‘%c_éi% F720, 48, %@f?ﬂﬁ%h‘(ﬁ
L:‘ %d—_mb%%t.&% D Q\

“Nanquan asked a monk: ‘On what satra d@%z?ou lecture?’ [ The monk]
said, “The Sitra on the Descent of ai rg. . Nanquan said, “When is
Maitreya’s descent?” [ The monk] saicl) ‘At present he is in a celestial
palace; in the future he will de Nanquan said, ‘In the heavens
above there is no Maltrey n this earth below there is no Mai-
treya. The Master [ Yun] d Dongshan: “If in the heavens above
there is no Maitreya, thlS earth below there is no Maitreya; then
I wonder: to who_n%igt e name affixed?” When Dongshan was asked
that question, mediately experienced a shaking of his meditation
seat and said; “Acarya Daoying, when I was at Yunyan [Monastery],
I once oned the old man,” and we immediately experienced a
shaki the brazier. Today, having been asked one question by you,
I l@edlately experienced sweat flowing over my entire body”

1 sai \@r\)ilc Master (Shi ni iite iwaku FFlC38 CE ). The block of text that follows
tl)ocg‘@words is a Japanese transcription (yomikudashi %t T L) of a nearly identical
age in Chinese that appears in the Collated Essentials of the Five Flame Records
under the heading “Chan Master Yunju Daoyin of Hongzhou™:
(g L) ARMM, LR, 9, WP TEE, KA, WHRITE,
Ho REXE, 3 *’Fio R, R L&, HTEBY, HMAFL, R L&
W, TEMY, RFEFERZL, m#ﬁif’uﬂ BTN ES, 8, BHR &
BEEBRGMEA, AFKEES, S B&TF—M, AFEF TR, (CBETA,
X80, n0. 1565, p. 266, 7-12 1/ Z 2B-11, p. 240, a6-11 // R138, p. 479, a6-11),
2 the old man (C. laoren % A; J. r6jin). The reference is to Yunyan Tansheng & % &
3 (J. Ungan Donjo; 782-841), the abbot of Yunyan Monastery, who was Dongshan’s
teacher.
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MEMBEERL, —8HRFDHEL,
Between master and disciple, question and answer, there is no difference.
In the entire assembly, there was no one who could match up to [ Yunju].

BRI S IS TR R ETEICHADNT, WMS, FiLaTE
BEES, mal, #RALRADEEEDLHD, LB, RIS
BAD, HIFANHOA L, BIFEHDORLMEETEAED, Kk
WIS RN, BFRICE D, b, EE LB, MEET, Lal,

REEREE, RNLEZ, 6, BICETAALLTEAT, iQ@

ARNIDEICFHNELANT, ADWEL =058
LERIC I 5. R R BRI B At £ D, L8 < G
DEENADD, FEl, #A, LEL, ﬁo)i‘fé"ik?éb\x@o £
B, 72720, LR 5. KMAEDA ﬁimﬁ%wzaﬁém%
%, a5 TEAERTE, MLLDALFHL 3 D 4EA L
AT, B4s6D SIS ED THRAA T B ES T, RIDEE T EICH
TwRHBET, N

QO
Later, the Master' [Yunju] built a gra {Q?t hermitage at Three
Peaks and did not go to the hall® for &éks at a time.> Dongshan

1 Later, the Master (Shi nochi ni #i4£1C). The 0k of text that begins with these
words is a Japanese transcription (yomikudashi T L) of a nearly identical passage
in Chinese that appears in the Collated E&@%a s of the Five Flame Records under the
heading “Chan Master Yunju Daoyin of{Idngzhou™
(EHA ) T2 XA, L, FIE A M AR, #9,
BAARAPER, L8, RIER LR B A, WL H DML, LRFA, AL
0B, i, WESE LA, FRE, RBE, ALE, F9k, AR
A, RAVAHTER TR AR Z A 74, LM, 4ELE, e, &8, L8, A
S0, 8, AL B, ETE%, B, 13, LM, KMRAMELER, ¥
BATLE, B E, &, BMFLLFHAE F4E4, k=%, ALK R, AR
HTE, W RS, (CBETA, X80, no. 1565, p. 266, c12-21 // Z 2B:11, p. 240,
al 1—b2§ 8, p.479,al11-b2).
2 did not ge_to' the hall (dé ni omomukazu FITADT). It is not certain what “hall”
(C. tagg%ﬁ . d6) is meant here, but it must be the place where the great assembly of
mopl@l the monastery took their meals. That is because the verb here, to “go” (C. fu
u, omomuku AL <) is used in the expression “go to meals” (C. fu zhoufan AL#48;
u shukuban); in the Chinese original, Dongshan asks Yunju why he “does not go to
the midday meal” (C. bu fu zhai TALZ). The “hall” in question is probably the sangha
hall, where monks sat in meditation, were served their meals, and slept at night. It is pos-
sible, however, that the monastery had a separate dining hall (C. zhaitang 75 £; J. saido).

3 weeks at a time (jun wo hete #7242 C). Literally, “passing through ten-day periods.”
In the Chinese lunar calendar, each month (C. yue A; J. getsu, tsuki) had thirty days
and was made up of three “ten-day periods” (C. xun ; J. jun): the “upper period” (C.
shangxun L£8]; J. jojun), consisting of the 1st day through the 10th day; the “middle
period” (C. zhongxun F #; J. chajun), consisting of the 11th day through the 20th day;
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asked, “Why are you not attending meals these days?” The Master
said, “Every day, there are celestials who send offerings of their
own accord.” Dongshan said, “I would have said that you are an
upstanding person, but you still form this kind of view! Come
this evening.” That evening the Master [Yunju] went. Dongshan
called out, “Hermitage Master Daoying!” The Master [ Yunju] an-
swered, “Yes?” Dongshan said, ““Do not think of good and do

not think of evil': what is this?” The Master [Yunju] returned to,Q\\

his hermitage and calmly engaged in quiet sitting. The celestial®)
searched for him from this time onward, but in the cnd\ ey
could not see him. After three days like that, they stopp@é&\

Dongshan asked the Master [Yunju] “What are you r@?ng ?” The
Master said, “I am mlxmg in sauce.” Dongshan sa1® ow much
salt are you us1ng> The Master [Yunju] said, s&m stirring it in.”
Dongshan said, “What rich flavor are you c@amng’ The Master
[Yunju] said, “Got it.” Dongshan asked, égﬁhat filial nourishment
can a person provide if he is a great ic¢hgntika who has committed
the sins of the five heinous crimes?<The Master [ Yunju] said, “For
the first time, I have accomplis lial nourishment.”

After that, Dongshan ap GQ;&I him as the leader in the abbot’s
room.® The Master [Yu %?at first remained at Three Peaks, but
his converting of peofje was not yet widespread. Subsequently,

he began teachmgbt@c dharma at Mount Yunju, and the fourfold

assembly gad@

30th day of each
1 Dongshana e Master (San Shi ni tou J1ERIC P 55). In the question and answer
exchange ¢ lows, the discussion seems to be about cooking, but is clearly about

somethi ¢, for Yunju does not respond directly to any of Dongshan’s queries.

and the “lower perll%;g AC. xiaxunF#); J. gejun), consisting of the 21st through the

2 “Foréhe first time, I have accomplished filial nourishment” (hajimete kdys wo nasu
B RT). Conventionally speaking, “filial nourishment” is food and drink

n to one’s own biological parents, either when they are elderly or after they have
ied, in which case it takes the form of mortuary offerings to the ancestral spirits. In
the Chan/Zen tradition, however, a disciple (a spiritual “child”) is said to repay the bless-
ings bestowed by the master (the spiritual “parent”) chiefly by gaining awakening and
carrying on the lineage, although offerings of nourishment (food and drink) are also
routinely made to the ancestral teachers in Chan/Zen monasteries. Thus, Yunyan is
telling Dongshan here that he has finally met his true filial duty by gaining awakening.
3 leader in the abbot’s room (shitchit no ryéshi £ ¥ 0D484). That is to say, leader of
the abbot’s inner circle of close disciples, who are known as “room-entering disciples”

(C. rushi dizi NE %-F; J. nisshitsu deshi).
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INVESTIGATION [353%)

D EBICANTRD AL DGICA U TELENHTZD, # L DM
A EEDREE, BIATEND, RITALO#ERDHD, BiE, LIRTA
EgEEObAL, FTELNST. BHBRLUTARICAND, RITRAKK
UKD, LEAICHBIRTZD, FORINENLR D, ZRAICENT, A
Ak Tz0,

The Master [Yunju] first saw Cuiwel, after which he sought instruction Q\\

in Dongshan’s assembly, where he was a brother disciple of Caoshan. The
aforementioned questions and answers completely resolved all doubts@

tween master and disciple. He [ Yunju] already had Dongshan’s p_rgg&cy:
“Because of you, my way will be disseminated without end.” Thesg4¥cre not
empty words, for the successive entrustment [of his dharma} s contin-
ued down to the present day. Truly, the waters of Dong hay¢ flowed down
to us. His way, at present, is “dried up and cracking,” bg&x is transmitted

e .

1 His way, at present, is “dried up and cracking” (sono do @%’nz ken bakubaku tari 3&
AT SLHEMRTZD). The expression “dried up and crackgg” (C. gan baobao FLHEHE; .
ken bakubaku), because it is contrasted in the followi@entence with “cold and damp”
(C. leng jiaojiao A~ ]. rei shoshs), alludes tog@following saying in the Extensive
Record of Chan Master Hongzhi:

In a place that is cold and damp, whitGneeded, on the contrary, is mildness; at

a time when things are dried up anfkcracking, what is necessary, after all, is some

moistening. If you can be like thigxthen [as needed] you can be square or you can

be round; you can be crook JSr you can be straight.

(E A7 A% 60 5% zé\ﬁggtoqgip%&ﬁuo FARAR R A, H e, RIIRE

Zr it m. AEWAE B, (T 2001.48.12¢3-5).
In this passage, the wordégid” (C.leng #%;]. rei) also has the metaphorical meaning of
“lonely”; the word © ” (C. jiaojiao #i#; J. shiishit) also has the metaphorical mean-
ing of “sorrowfulr&%%d the word “mildness” (C. wenhe i##7; ]. onwa), which basically
refers to air erature, also has the metaphorical meaning of “human warmth” or
“kindness.”/éhe?s, the first line could also be translated: “in a place that is lonely and
sorrow, @,Q’vhat is needed, on the contrary, is human warmth.” The expression trans-
Jatedkiete as “cracking” (C. baobao ¥&¥%; J. bakubaku) can be onomatopocia for the
s of something crackling or popping from heat when cooking, or a fragile item

attering when dropped. In the present context, however, the expression “dried up

and cracking” probably refers to something like a mud flat that cracks when it is de-
void of moisture. Because the subject of the sentence in the Denkéroku is Dongshan’s
“way” (d6 &), or possibly his “speech” (d i&), some modern interpreters have trouble
accepting the idea that Keizan could be calling that “exhausted” or “dried up” (ken ).
Thus, they take the glyph ken %2 in its obscure sense of “male;” “strong,” or “yang” (like
the sun). However, ken % here must mean “dried up,” because is juxtaposed in the
following parallel phrase with its opposite, “not dried up” (kawakazu 3£/)°9). There
are a few references in Chan literature (e.g. 4§ /4%) CBETA, X83, no. 1578, p. 679,
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in the house of purity.! His source spring, at present, is not dried up; it is

“cold and damp.”

PRIC—MZ I i, AXRZES, BTRKESTHDHEDHT, @4 T
B RNESHNGEDLHILD, ANEELRHEZHBIELUTRORZZE
DLIC, hBaL, RAIVKHICEND, KIERANEDOA L, HIFEEHORMZ
HITLHHETTCRMFRUTEELLEB T, PHRFET, RDIw M

6.

%

#FIHH ANKAEZNDLEDHED, % THFT DI, FEER \x@

BE. RANLEZL. L

When he [Yunju] had uttered just one question,” it conveyed his great\@l—
ities. Not only was it the occasion of the “shaking of [Dongshan’g]\@edita—

c3-4 // 2 2B:16, p. 284, b7-8 // R143, p. 567, b7-8) to a “Chan thar iscdried up and
cracking” (C. gan baobao de Chan $L i 30%; J. ken bakubaku no Zep 3L X Hk D),
which could be taken as a positive description of a particular, tedching style. In the
passage by Hongzhi, however, “dried up and cracking” is evide negative state that
needs to be remedied by “adding moisture” or “soaking” ( Srun #M; ). shinnyun).

1 transmitted in the house of purity (shobyaku ka ni tsutq%)ﬂ B KITH#N). The trans-
lation given here is a literal one, but the meaning is fa¥ from clear. Some scholars as-
sume that the “house” (C. jia &; J. ka) in questioé&s\ the lineage of Dongshan. Cook
(p- 202), for example, translates: “passed on in ghe’school that has preserved the purity
[of Dongshan’s teaching].” However, the exffiession “transmitted in the house of pu-
rity” (C. gingbai jia chuan % @ %1% ]. {yaku ka den) seems to be borrowed from a
verse in praise of the Third Ancestor,Sengcan, that appears in the Extensive Record of
Chan Master Hongzhi: Q@

The way has no pickjng-@ choosing;
the axiom is neithcr@%cd nor slow.
Death and birth gre external attachments,
transmitted in ouse of purity.
When you s t, the nature of sin is empty;
wide op d bare, largely the same.
Thei ceivable extinguishes subject and object;
abj ltlaeg revolve and eliminate provisional merit.
ﬁxy and bright, it shines of itself;

(8

is neither mind nor consciousness.

~ . . .
%Q [We see] in the moon [reflected] on the sea a numinous rhinoceros horn,

N
%Q
©

freely penetrating the soul of night.
(R S) R MAE, FIMWE, RASNE FORME, LRME, 5
KRB, WETRYL, M, RAAR, ok, BAEE, &oid, (T
2001.48.10 b24-27).
The first two lines of this verse contain quotes from the famous Inscription on Faith in
Mind that is attributed to Sengcan. Given that context, it seems that what Hongzhi
meant by “house of purity” (C. gingbai jia # & %; J. shobyaku ka) is the ultimate way
(C. dao i, J. da) that is “empty and bright” and “shines of itself.”
2 one question (ichimon — ). This refers to the question that Yunju asked Dongshan:
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tion seat,” but also of “sweat flowing over [Dongshan’s] entire body.” Past
or present, this is something rare. Nevertheless, with regard to celestials
sending him [Yunju] food when he was living in Three Peaks Hermitage,
Dongshan said: “I would have said that you are an upstanding person, but
you still form this kind of view!” Summoning him in the evening, Dong-
shan called out, “Hermitage Master Daoying!” Immediately, [ Yunju] an-
swered, “Yes?” One who answers like that is one who should not receive

celestial food. Having called out, to bring matters to a head, [Dongshan] ,Q\\
said, “Do not think of good and do not think of evil’: what is this?” Q

=
SHOWI, TSR3, SIS RAFT B L&, HRHICRE DI
B 754 LA D RIS HIC T, D 8, Mt 2R 22
B BRLLERARED, BRIAETLE SHLETORRAL
KB, 1313 UTRITIR ST, FICKHFRDA 3&%%’&[_/15-‘724\ L. 7z
Limid, AEERCHS, kiFEE, SICAT B0, EEDRLE
RRICRI A LTI L, LF DBF AR S, B, #TL
FORERT, BLOER L EN—TED,

When you comprehend this standpoint in detdif'and are able to see in this
way, then “gods, finally, have no means for effering up flowers; when Mara
and outsiders desire to spy in secret, yo Xnnot be seen.”! At such a time,
even the buddhas and ancestors am‘\@&i enemies; even the buddha-eye,
surprisingly, “looks but cannot @’2 you. When he [Yunju] acceded in
such a way, he went on “mixin@@n sauce” and “stirring in [salt]”* In [say-
N
“If ‘in the heavens above drere isno Maitreya, and on this earth below there is no Mai-
treya, then I wonder: tQ\,%hom is the name affixed?”

1 “gods, finally, bq@mo means for offering up flowers; when Mara and outsiders de-

sire to spy in t, you cannot be seen” (shoten tsui ni hana wo sasaguru ni michi

naky, Mage %oku ni ukagai motomury ni miezu HRFICEZHBICHIRL K

7]‘%7’3‘@&@**@%0C F\9"). This is a Japanese rendering (part transcription, part

trans ) of a saying found in the Discourse Record of Chan Master Yuanwu Foguo.

Y s have no means for offering up flowers; Mara and outsiders secretly look but
nnot see.

/\\02 “looks but cannot see” (C. qu bujian BLFSL; J. cho fuken). A quote from the Dis-

\
Q
©’\/

course Record of Chan Master Yuanwu Foguo. > “gods have no means for offering up
flowers; Mara and outsiders secretly look but cannot see.”

3 “mixing in sauce” (C. hejiang 4~¥; J. gosho). This is a direct quote of the original
Chinese question and answer between Dongshan and Yunju that is quoted above in
Japanese transcription: shé wo awase 72 &t

4 “stirring in” (C. xuanru #N; J. sennyis). These words come from the question and
answer between Dongshan and Yunju that is quoted above.
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“
4

ing] “Got it, got it,”" he did not rely on others. Thus, [it was as if Yunju
were] a great icchantika who committed all five heinous crimes, including
killing his father, killing his mother, killing a buddha, and killing an ances-
tor. At that time, there was no place in his thoughts for filial nourishment.
[Dongshan questioned Yunju] in this manner® in order to determine, out
of kindness, if [Yunju] had such a viewpoint. [The point of Dongshan’s
question was to ask], how can there be blessings between father and son??

O

%
N

[Yunju’s] answer, in effect, was that for the first time he had brought to fru—,Q\\

ition the blessings between father and son.* This was the same as CaoshanQ

saying.® O
S
1 “got it, got it” (toku toku #34%). The translation here takes “got it” t@ 1%) asa
t

quotation of the last of Yunyan’s three responses to Dongshan, th&@; two being
“mixing in sauce” and “stirring in [salt].” However, the Chinese expresion dede #F4F
(J. toku toku) usually serves as an adverbial phrase meaning to *g@;t"o the trouble of ”
doing something, or that the action of the verb was undertakgs for some special pur-
pose. Thus, the repetition of Yunyan’s reply, “got it,” confira§¥ that he is speaking about
something other than cooking, which is obvious anw&? from his refusal to answer
Dongshan’s questions directly. N
2 in this manner (kaku no gotoshi ¥4z L). eference here is to the manner in
which Dongshan questioned Yunju, which vyg@to ask: “What filial nourishment can a
person provide if he is a great icchantika {8&,11 s committed the sins of the five heinous
crimes?”
3 blessings between father and so QSM no on 3LF D). The meaning of this expres-
sion is unclear. Usually “blessingﬁ")@. en &; J. on) are benefits bestowed by parents
on children (or by teachers i\students, etc.), which the latter must somehow “repay”
(C. bao #; ). bé), e.g. by rigi,ng up to the expectations of parents and teachers, by car-
ing for them in their gfdhage, and by passing on what has been learned from them to
later generations so,that their efforts in training one will continue to bear fruit in the
future. What D an seems to ask Yunju with his question about filial nourishment
is how Cha disciples, who must of necessity attain awakening through their own
efforts (bc%hsc it is awakening to one’s own mind), can nevertheless appreciate and
repay lessings bestowed by their masters.
4 @Cﬁht to fruition the blessings between father and son (fushi no on wo nasu XF
-7 #9"). This is Keizan’s gloss of what Yunju actually said, as quoted above: “For
the first time, I have brought to fruition filial nourishment.” It is clear from the con-
text that “bringing to fruition the blessings between father and son” means repaying
blessings.
5 This was the same as Caoshan’s saying (Sazan no dashu to kore ippan nari 1 0DiE I
ERN—MIXD). The reference is to a famous saying by another of Dongshan’s disci-
ples, Caoshan Benji &b A (J. Sozan Honjaku; 840-890). It appears in the Outline
of the Linked Flames of Our Lineage as follows:

A monk asked, “When the son returns to his father, why does the father not
turn to look [at him] at all?” The Master [Caoshan Benji] said, “The principle
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HICEFDEMELUTANTEME R SR, R PILMTEL, B,
ZIIMBEFL, BEAMADARRLLC L, BEFHFEATET, BTLIIMHE
FEMS, B, B, DL mEI5AR, ANEEZD4 M
Svo RNRWHIEXICIET, HABICHEIEL,

Thus, in the episode that tells how [Yunju], as the leader in the abbot’s
room, entered the room and poured out the jug, the specifics are that
Dongshan asked, “Acarya, what is your name?” When looking at a per-
son in the face-to-face encounter between master and disciple, there is no
bringing in of old feelings. It was on that account that [Dongshan] asked;
“What is your name?” You should know that it is impossible that D@a -
shan did not know the Master’s [ Yunju’s] name. Nevertheless, he {Dong-
shan] asked in that way, and it was not for no reason. The Mas@\[Yunju]
answered, saying, “Daoying.” >

BHOTEED. MAMET L, %acg%m&t:%&@%%ﬂ‘&@
59, BEDLAFHICETEHRE, ZIHDOEMERDKRZLTOE
DL L EIEAAICH S G LB ICHEAE, BRI SRR, LR R A, ok
BB < LBHITTD, B TA LIRS B E L 5159,

Even supposing that [Dongshan] asked a tk&?sand or ten thousand times,
asked coming and asked going, it [Yuan(Zs) reply] would still be like this.
There was never any need for him{®inju] to give a reason [for his re-
ply]. It was not that he [Dongsl@é] did not affirm that he [Yunju] had
gained sight in this way. Neveéﬁ ess, in order to induce him [Yunju] to
say whether or not he had{l\\%ability to pass through the barrier and tran-
scend convention, he [Dgpgshan] said, “Go beyond and say it” The Mas-
ter [ Yunju] was alr “lacking in the six sense faculties and deficient in
the seventh conj(c\@sness,”l just as if he had been ravaged by leprosy, or

1Y . R R
accords is” [ The monk] said, “Where is the affection of father and son?”
The Maszer said, “In the first completion of the affection of father and son.” [ The
m said, “What is the affection of father and son?” The Master said, “There is

pening, even when chopped by an axe.”

7/
SXME %) MM, FHAL, ALE XL, I, Bod k., 5L
QA TR, R ABRLT LR, FTRLTZE, B &, AFAT

\/\\Q B, (CBETA, X79, no. 1557, p. 191,a11-13 // Z 2B:9, p. 398, a18-b2 // R136,

Q
@r\/

p.795,a18-b2).
The same dialogue also appears in Dogen’s Treasury of the True Dharma Eye in Chinese
Characters (DZZ 5.234, case 211).
1 “lacking in the six sense faculties and deficient in the seventh consciousness” (C.
liugen buju, qishi buquan Y N NS rokkon fugu, shichishiki fuzen). This
amounts to high praise for Yunju, because it indicates that he is detached from the
sense faculties and implies that he has attained an immediate, intuitive insight into the
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3

were a straw dog. Due to that [he said], “If I go beyond and say it, then I
am not named Daoying”

BEHOWMMICEHT ERICHL, ANZLRIZRICH SN RO
BICIET, MIEMBBRICALIRETEHO A, LERBPFELRDTE
WV HINR T, KE—KMBAOMEDHD, EHORLL,

It is very difficult to reach this standpoint. If a student has not yet reached

turbed by the tangled vines of the path of interpretation. For the sake
having him [ Yunju] come to embody every detail of this standpoint, 9@%6
end there was the question and answer about a great icchantika. e was
nothing that was a violation.! ,0

HEERATIE. GBALT FOMBED A, 4 auﬂ%}a% HOT
I, R B LR B, SN L5050, @gwm

Gentlemen, if you see through this, then you will E@ gcnumc patch-robed
monks who have completed the matter. Today,again, what words are there
that can enable us to see through this cp1sod{{%o you wish to hear them?

gaLcal, @&‘5
After along pause, he [Keizan] sp?i{iﬂhe following verse]:

o@

Q
&
S
&
storehouse-consci ess that underlies the seven consciousnesses in the Yogacara sys-
tem. » mind Oﬂqé‘o@rcalizc that all seven consciousnesses are merely transformations
of the stor e-consciousness is tantamount to awakening. For the textual source
and phi ical underpinnings of this saying, which is attributed to Kumu Facheng

AR J. Koboku Héjo; 1071- 1128) > “lacking in the six sense faculties and de-
ﬁ;x(@ in the seventh consciousness.”

ere was nothing that was a violation (ihai no tokoro nashi &% (D&% ). In other
words, Dongshan’s insinuation that Yunju was acting like an tcckantika in some respect
was merely a figure of speech, not a literal accusation of any wrongdoing.
2 After along pause, he spoke (ryokyd shite iwaku B A LTCE ). This is an odd inter-
polation of a voice, not Keizan’s own, that is speaking about him. The voice, presum-
ably that of an acolyte who was recording Keizan’s sermon, was last heard in Chapter
13 of the Denkéroku, where it makes the same comment (“after a long pause, he spoke”)
before the Verse on the Root Case. Prior to that, at the very bcginning of the Den-
koroku, the same voice says that “the Master [Keizan] responded for the first time to a
request for edification.”
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VERSE ON THE OLD Casg [#8+])

LRV RIS, STe ERE T,

Names and appearances, hitherto, have not been brought in.
What “going beyond” or “reaching down™" is there to speak of ? (%

1 “going beyond” or “reaching down” (C. xiangshang ji xiangxia ¥ L Z&TF; J. kojo
o0yobi koge). The expressions “go beyond” and “reach down” are often used to indicate
the two phases of the bodhisattva path: ascending toward liberation, and descending
into the world for the sake of saving living beings. The first appears earlier in this chap-
ter when Dongshan challenges Yunju to “go beyond and say it [his own name].”
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