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CHAPTER TWENTY-TWO (Dai nijani sho % =+=%)

Roor Casg' [4A1])

Fotodn, BRESE MEGEER, MThAHHER, THa, 0
AVEER, R, TR A, B A, PARE R, BB

The Twenty-second Ancestor, Venerable Manorahita, questioned Vasu-
bandhu, saying, “What kind of thing is the bodhi of the buddhas?”
Venerable [Vasubandhu] replied, “It is the mind’s original nature.”f\@e
Master [Manorahita] asked again, “What is the mind’s original :@r@?”
The Venerable [Vasubandhu] said, “The emptiness of the cj@}een ele-
ments.” The Master [Manorahita] heard this and awakened., S
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The Master [Manorahita]? %Q'Q
PR, F B ED T, £ I LTSRS,
was a man of the Country &Nadi, the son of King Everlasting

Sovereign. In his thirt@ year, he encountered the ancestral
teacher Vasubandhu. QQ

= (QQ\
Vasubandhu,’ L

1 Root Case (C. benze@gl; J. honsoku). The passage given here is a block of Chinese
text, but no partgg}%an be found in extant Chan/Zen texts that predate the Den-
kroku, so whatger source Keizan may be quoting is unknown.

2 The Mas;e%i wa FilX). The block of text that follows these words is a Japanese
transcriptiod (yomikudashi 7t T L) of an identical Chinese passage that appears in
the Ji é? ra Record of the Transmission of the Flame under the heading “Twenty-sec-
ond Ancestor, Manorahita”:

\@ (FRGEBEH) ARBAFTAALALIZITF L, £+ EGHGE, (T

2076.51.213¢19-20).

Q\ 3 Vasubandhu (C. Poxiupantou Z44#£5; J. Bashubanzu). The block of text that

follows this name is a Japanese transcription (yomikudashi 7T L) of an identical
Chinese passage that appears in the Jingde Era Record of the Transmission of the Flame
under the heading “Twenty-first Ancestor, Vasubandhu™:
(RIEEMES) T EARE, RELF AL, AT, —LETR, RLF
R, IMEEG, BHREESATE, $H0, REIG=thlih, 518
A, B AR, $he, e —rafA— R EREE, &
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AT UTHRRAICE S, REZFALL L, =FHD, — =T
BARE BT, k2l dEERE 4L, £, FHICMTaL, MO
AL REATERIEDN. B HDOLIFE TEHhhEd,

A ZOBIC=MHOTRERD, Bl ZMmEIFHT, £49
VR UIEES, FZDAFHFIC—DDWDXREHD, XL )
TRRMCE. GLIORFERA, ANE—ED. FRALE O
#E, KTH—ICED. 2L RICTH DTS DAL, O
FITHTFEBTTIPILAETAL, Eha, % K Ew-pE O
I 5, B RICE LT, Q
carrying out conversions, arrived in the Country of Nadi,wHere

the king was named Everlasting Sovereign. The king had@}o chil-

dren. The first was named Mahallaka, and the secon $vas named
Manorahita. The king asked the Venerable [Vasubastdhu], “How

do the local customs of Rajagrha differ fro hose here?” The
Venerable [Vasubandhu] replied, “From t@? land, three bud-

dhas have appeared in the world. In your«euntry, King, there are

two masters who convert and lead” king] asked, “Who are

the two masters?” The Venerable B@csubandhu] said: “The Bud-

dha made a prediction that duritig the second five-hundred-year
period, a great being with sppernormal strength would go forth

from household life and &33¢eed to the sages. King, your second
child, Manorahita, is %’é of them. Although my virtue is meager,

I dare say that I amRe’other one.” The king said, “If matters are

truly as you sa erable, then I should give up this child, so that

he can becoﬁ‘é a $§ramana.” The Venerable [Vasubandhu] said,
“Splendi ¥ou, great King, are well in accord with the Buddha’s
intent.”é@hen he had [Manorahita] receive the full precepts.

EF BT %1’%%’?5@«1%&3} A el A NHhER
5%, 8 LD RMEHBEID,
A \%at, he [Manorahita] served Vasubandhu. Once he asked, “What

é{g of thing is the bodhi of the buddhas?” The Venerable [ Vasubandhu]
A id, “It is the mind’s original nature.”
,\\0

\
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FZRTFEEBAL AL, BHEEREE—, 28, B THPE, FH0
TP, THE, £RKRE, g, Bpst A, (T2076.51.213c¢4-12).
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INVESTIGATION [353%)

FICE2HEDORMICHSNEIZG B R, B EREAITHEETD, #®
IS DFEL, W TRE EMSERD, ADA, BSICLTEEMST LR
MBI UTHRIC AR B E B #ITHM R L, ZLATDEAD S AK, &
HHRXNET, £DOMENL, 2 fTindh 2 NhE ., KICH SR, dofT
TAHADRNBE L, HITARMBD, RBITFLTEL SOARBKRZLD

L. MIEE=DR BEDENERIKRT, HBME. WiTxdh2N Q\w\
SOARE, ATal, FARERLDE, BRI BHIET, Q

Truly, what one should first ask as a student of the way is this quesn:&o@i9

“Bodhi” means the way. Therefore, the intent of this question i&@ask,
“What is the way?” Because people nowadays do not inquire about the
dharma with a mind free of preconceptions and do not appr(ﬁ a master
with beginner’s mind, they do not ask this question. W ‘one has genu-
ine mindfulness of the way, one will not be like that. O@“@should first ask,
“What is this ‘buddha’?” Next one should ask, “Wdé%ﬂ: is this ‘way of the
buddhas’?” Thus, now there is this question. Howrg%r, [ Vasubandhu] said,
“It is the mind’s original nature” Without a secdrid thought, without wait-
ing for even a hair’s-breadth, [Manorahitad=asked, “What is this ‘mind’s
original nature’?” [Vasubandhu] answer€d; saying, “The emptiness of the
cighteen elements.” At that momentike [Manorahita] awakened.

KL S SO AT D R 1T R A LRATED. EIC RN
A LELD, ANUSSITHESERGL, MTURHLEVVE LV, F
ANBVTETIRD, & ERFITIT, BE IS, wE S
3E9 sbEH, i}‘%tﬁ?&ﬁé& o FITORICHZH P,
This “buddha” is theSnind’s original nature. Original nature is ultimately
unknowable a/né@mseeable. Truly, it is the unsurpassed way. That being
the case, mindHas no form and no place to stand. How, then, can we call
it “buddha’ or “way”? All these are names that do violence in their appli-
cation.Jhus, even “buddha” is not perceiving and knowing; the “way,” too,
is ngEsomething practiced; and “mind;” likewise, is not anything that is
(%;?sciously known. From this standpoint, there are no sense objects and

“Cno sense faculties. On what locus could consciousness possibly stand?

QY HICHS. FARE AL, ANUTEHOW, SHEBTHT L AN, &

Jn b HESDLT LN, ICH DT, FICHZREIIE T, PidFi-s
BEAHT, AL ALHBIIROARGRLULHRE, BEeHE- %D
HNEICET,

L this question (kono toi nari ##17% D). That is, the question posed by Manorahita in
the Root Case: “What kind of thing is the bodhi of the buddhas?”
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Thus, he [ Vasubandhu] spoke of “the emptiness of the eighteen elements.”
Thus, with regard to this standpoint,' do not discuss it in terms of mind
and its objects, and do not understand it as conscious knowing. Arriving
here, the buddhas ultimately do not manifest any form. The wondrous way,
also, does not make use of any “practicing” or “upholding”* Furthermore,

even if we suppose that seeing, hearing, perceiving, and knowing leave no
traces, it is not the case that the vacillations of sound and form must have
boundary lines. )
~ <
#(L:?’Fl»g\\ gPB\ . QQ
Thus the saying, which goes as follows:? \\:\\
RELHAEALE, ZREETEER, Wb ETEEF, BREFTHHR

2 >

This seeing and hearing is not seeing and hearing, »

but there can be no further revelation of sougieand form to you.
Right here, if you realize that absolutely n§thing matters,

what could prevent the distinguishi%%r not distinguishing, of

substance and function? <

Q
RICANEIZE T ARDEE BT LHT. LI T EHODRERTT
Ean, %Liﬂ&j’t@ﬁ&@‘%c’_a‘g&% HIFRZDEEST TN,
ANBTROEICHTSEL, % BICAHETDHIEL, ELHFOHFICHET
%550, ﬂ&a)é%ﬁ%@“‘%%bg@ 3, RNFICERENEET, LRI
&L, #AmfTERNUE, HHEOEHDEZTO, FFOHHOEFTIX
& EFITFICAD, @%%M@o HICEDZEITE L, KROKITET
BN SIEETAE, MXTLBBIAT, LT LEBNL.
AV

Truly, do not tryo'interpret sound as “do-re-mi-fa.”* Do not try to under-

stand form e, yellow, red, and white. Do not regard vision as depend-
% y g p

1 this st;ng@\();nt (shako no denchi i H D@ b). The awakened “standpoint” (denchi

W) which Vasubandhu spoke, which is an immediate, intuitive insight into

t}/l Zorind’s original nature.” Because it is not the knowing of any kind of “object” by
perceiving “subject,” what is known cannot be named; it can only be referred to as

“this” (shako no I EH D).

2 “practicing” or “upholding” (C. xiuchi #5; J. shuji). Many Mahayana sitras end

with an exhortation to “practice and uphold” the teachings contained therein.

3 which goes as follows (sunawachi & 5). The Chinese verse that follows these words

is a famous one that is attributed to Sanping Yizhong =F& % (J. Sanbei Gichi;

781-872) and quoted often in Chan/Zen literature. » Sanping Yizhong.

4 “do-re-mi-fa” (C. gong shang jiao zhi ‘& ¥ FARL; J. kya shé kaku chi). The four glyphs

given here represent the first four of the five notes in the ancient Chinese pentatonic

scale (C. wusheng BA; J. gosei); the fifth is yu #1 (J. u).
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ing on the light of the eye. Do not think of hearing as the faculty of the ear.
For every single person, without exception, the eye is not set against form,
nor does the ear wait for sound. If you say that there is classification of
sound by the ear, or dependence of the eye upon form, you lack clarity with
regard to sound, and in your eyes, too, there is darkness. Why is this so?
Because if you say that there are dharmas that are set against [an organ of
perception], or that there are things that are awaited [by the senses], then
how could sound possibly enter the ear,! and how could form possibly be
seen by the eye? Therefore, if it were not like sky blending with sky, and like
water blending with water, there would be no discontinuation of hear'& ;
and there would be no discontinuation of seeing.” S

AEXZHICIITEITAL, FARIC BT, FRLUTR TSRS LT
337 Ly R D40 TR BHIT, B0 R BN U AT HEARD L,
BINCHTDOFICAD, 248K FZITETR, BSH T DI AL
TERBEBRT, EaMNIXICREITETD, ZRDE ICIETR, A
DEDHICETR, D44 TADI 5D, \gﬂ&t\ Rkt 75U,
HICRE L XDRBT AL, @Mo:g@i :

Because this is not the case, the eyes are penet_ﬁ@ed by form, and the ears are
penetrated by sound. Harmoniously fus%ﬁf ey are not separate; blended
together, they leave no traces. Becauidbi gs are like this, even a noise that
resounds through the heavens and &s unds across the earth enters the tiny
1 could sound possibly enter the@&g(g)e ani mimi ni iri B ZICFICAD). A rhetor-
ical question with the assun}ﬁﬁ\swer that, if the ear and sounds were truly separate
dharmas or “things” (as the conceptual model of hearing “subject” and heard “object”
implies), then hearing u@@d be impossible.

2 there would be no ontinuation of hearing, and there would be no discontinua-
tion of seeing (kikipRoto mo taezu, miru koto mo taeji BIKC L EHEINT, RHTLE
BTA\L). The’%'h(ﬁcction of the verb dan Bf (to “cut off ) indicates that it is being used
as a substitate for taeru 4.2 %, meaning to “end,” “die out,” “discontinue;” or “fail”
The verhie'in the imperfective form (mizenkei A& %) with the negative endings zu
g ’6[9 >; the latter controls the former and indicates a negative speculation, so taeji

3’% means “there would probably be no cutting off.” This statement is problematic,

cause the context leads us to expect its exact opposite: to wit, that if it were not “like
water blending with water,” then hearing and seeing would be “cut off.” Ishikawa (p.
409) suggests that if an external sense object moves inside the bodily sense organ, then
the object would become lodged there so that the sensation it generates would never
end. Other commentators provide no explanation, but simply interpret this line as
meaning that hearing and seeing would become impossible. The grammar, as it stands,
does not support that interpretation. Perhaps some additional words were lost — ones
that would turn the statement into a rhetorical question: “how could there be no dis-
continuation of hearing and seeing?”
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square inch of the ear. Is this not a case of “the huge is identical to the
small”? The tiny square inch of the eye illuminates the entire world. Is this
not a case of “the tiny is identical to the large”? Is not the eye itself form?
Is not the ear itself sound? Know in this way and discern in this way: this
mind has no boundary lines or demarcations. Thus, the eye fundamentally
has no receiving [of form], and form, too, does not receive [from the eye]
any distinguishing of it.

B EARNEERDITETR, FIT @I D0, L 383720,
L3 ER0, #H BRI, BRLFED, FERLF- Da@ﬁg
BERERAICID. BEDIEDRBEL, EROBTETO R #
B EHEZE, WA FITIAIL, LB ETICEIT, L
icHsbRIE L, N

As for these three categories, are they not all empty? cq%:e, when you
arrive at this standpoint, you will be able to explain “souaf}d” able to explain
“seeing,” and able to explain “consciousness.” You wé}glavc grasped “such,
grasped “not such,” and grasped “such” and “notssuch” together. There is
no coming from outside of the finest mote st, and there is no going'
that amounts to even a hair’s-tip worth o aration. Therefore, when we
speak of “sound,” we distinguish heari%&nd speaking as things that exist
within sound.? When we speak o%‘; J we establish subject and object

r

within form.? There are no furth enomena outside this purview.

KB, KIS RIS EOUEBEL, £ BRI 23 BRRIED,
DSOS, ASEARFELD, LICEHTDETL, LEE
SNL, e, LICHEREDH DA TR ERED D . HUITHF 2
S5OTAUR, RHF G EDMCIET, XAMICEEE T, MUITREZRLT
REBALBOFERFTHESALT, RNALERAML, RAX
IS EBE TR, BATH BT, RANEL, AN TF@IC2ILT, £L
RICHUSBT AR, AICHLTEE BT LA AR,

Peopléﬁevertheless, not penetrating this principle, may think that “sound
an{&’rm” are mistakenly established provisional falsehoods that should be

0

'no coming ... no going (kuru naku... yuku nashi £%7%<... @ <7xL). In this con-
text, “coming” refers to external sense objects impinging on the sense faculties, while
“going” refers to sense faculties reaching out to grasp sense objects.

2 distinguish hearing and speaking as things that exist within sound (ché setsu shochi
ni benbetsu shi Ba3LH FICHAL). In other words, we analyze “sound” (which is all
that actually exists) into speaking and hearing, which are merely conceptual categories.
3 establish subject and object within form (1 sho shikicha ni anpai su FEPT & FITE
#9"). In other words, we analyze “form” (which is all that actually exists) into perceiv-
er and perceived, which are merely conceptual categories.
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swept away, or think that the original mind is fundamentally permanent.
How utterly laughable! In this location, what kind of thing is there that
could possibly change or be unchanging? What kind of thing is there that

could possibly be real or unreal? Therefore, as long as you do not clarify

this matter, not only will you be in the dark about sound and form, but 5
also you will never penetrate secing and hearing, either. Hence, you raise X
your eyes and try not to see, and you plug your ears and try not to hear. In -;O\

this way, you tie yourself up without a rope and fall down where there is no Q\\
hole. Thus, the contamination of the senses and their objects is difficult toQ
evade. Therefore, meticulously inquire until you arrive at understandifg:

If you break through to the bottom and are able to see such tha \ngs
become obvious, then you will also arrive, without obstruction‘, a@eaking

through to the top. B
LHBEDHY, HEAGERKHTAL TS, ML ED, 3"

Again I have some humble words to give an indicatioegoout this episode.

Do you wish to hear them? S
>

Q
VERSE ON THE OLD c«s& [za+])
Q
w5 EN I, RHAR GRS, KQ&Q

God Sﬁnyatzi1 has neither inside @5 outside.
Seeing and hearing, sound and&ﬁrm: all are empty.

%

N
/O .
&
&
S\
QD
&
P \O
%0
3

1 God Sinyata (C. Shunruoduo Shen %% %4¥; J. Shunnyata Shin). A “god” (C. shen
#¥; J. shin) whose name is a transliteration of the Sanskrit term $anyatd, meaning “emp-
tiness.” He is described in the Heroic March Siitra as “having no body, yet having a sense
of touch.”
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