
Day Five Dai-sesshin, October 31, 1998 Teisho By Kyozan Joshu Roshi on Mumonkan Case Two 

 

 

1 

Teisho By Kyozan Joshu Roshi 

Bodhi Manda Zen Center 

October 31, 1998 –5th Day 

Dai-Sesshin – Translator: Giko 

 

百丈野狐 
 

Mumonkan Case Two 
Hyakujo’s Fox 

translated by R.H. Blyth 
THE CASE 
 Whenever Hyakujo delivered a sermon, a certain old man was always there listening to it 
together with the monks; when they left the Hall, he left also.  One day, however, he remained behind, 
and Hyakujo said to him, “Who may you be?”  The old man replied,      “Yes; I am not a human 
being.  In the far distant past, in the time of Kasho Buddha, I was the head monk here.  On one 
occasion a certain monk asked me whether an enlightened man could fall again under the chain of 
cause and effect, and I answered that he could not.  Thus I have for five hundred lives been reborn a 
fox.  I now beg you to release me from this rebirth by causing a change of mind through your words.”  
Then he asked Hyakujo, “Can an enlightened man fall again under the chain of cause and effect or not?”  
Hyakujo answered, “No one can set aside (the law of) cause and effect.”  The old man immediately 
became enlightened. 
 
 We have been reading this koan for five days, and this koan was created by the Zen master 

Hyakujo in order to tell the story of the condition of the origin opening itself up, and manifesting a 

result, and then that result again manifesting itself as a new cause, a new origin as it returns to the 

origin.  The cause, without fail, will manifest a result, or an effect.  And that effect, or result, will 

again manifest itself as a new origin or cause.  And so if the condition of the origin is clear then the 

result will also be clear.   

 It is not the case that we should just go blabbering on and on about things that we are not clear 

about.  If you are here to listen to teisho you should listen in order to clearly know the condition of 

the origin.   

  This clear condition is manifesting itself as on the one hand the origin, and on the other hand 

the result.  The Dharma activity is the repetition of this clarity being manifest as origin and result, 

over and over.  Clear cause giving rise to clear effect, over and over.   

 And this repetitive activity repeats manifesting on the one hand the ultimately small, and 
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manifesting on the other hand the ultimately large, that is what we mean by the Dharma activity, as 

I’ve told you countless times in the past.  Within this activity of ultimately large and ultimately small 

repeating over and over again, there is nothing that could be called mysterious, or strange, or not 

comprehensible or not understood; it is so absolutely clear.  The clear cause gives rise to a clear 

effect.  What we can also say is that the activity of clarity itself manifests itself as the origin and the 

result over and over again.  So, as I just said, in Tathagata Zen we say that there is nothing mysterious 

or strange about this, it is so absolutely clear.   

 And in Tathagata Zen we call the people who are able to manifest the wisdom that grasps this 

clear activity enlightened people.  And if you can manifest the activity for yourself of ultimately large 

and ultimately small, then there is no difference between you and Shakyamuni Buddha, or God. 

 And yesterday I spoke a little bit about daishugyotei nohito 大修行低の人 , what is translated 

as “an enlightened person,” but more literally means the person who does the great practice.  And 

when we say great practice we mean the true practice, the one and only practice.  The true 

practitioner is the one who has manifested the wisdom that knows this activity of ultimately large and 

ultimately small. 

 And this true practice, this condition of the great true practice, when we look at it we can see 

that the small condition, the ultimately small condition is perfect, complete, and therefore zero.  And 

the ultimately large condition is also complete and therefore zero.  Buddhism is the teaching which 

interprets the perfect, complete condition as the condition of zero.  Tathagata Zen says that within 

the perfect condition, in other words the perfect function of consciousness, there is no imperfect 

function of consciousness.  In other words there is no longer any consciousness which does activities 

such as doubting, or needing to think.  So it isn’t until the incomplete activity of consciousness, that is 

the activity of consciousness which is conscious (of some thing), vanishes that the condition of great 

true practice, the complete condition, the zero condition, what we call the complete body of 

consciousness, or perfect wisdom, appears. 

 And I’ve told you many times that when we personify this condition we can name it in various 

ways such as the condition of perfect wisdom, or the manifestation of true love.  What I’m saying is 

that a manifest existence which has consciousness will inevitably come to have the desire to manifest 

perfect love, will inevitably come to think that it must manifest perfect love.  That kind of desire is 
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called hoyoku 法欲, Dharma desire.   If you give rise to Dharma desire then without fail you will 

manifest the perfect Dharma, and when that happens the imperfect self is gone.  But ordinarily what 

we tend to do is to give rise to desires being attached to our imperfect function of consciousness, and 

that kind of desire is not Dharma desire, it is mistaken desire.  This is very difficult, but we should try 

to be clear about this.  Complete desire is Dharma desire, but when we attach to the self then that is 

not Dharma desire, it is not Dharma desire, it is desire of the imperfect self attached to the imperfect 

self, and we call that yabo  野望, barbaric desire, or personal ambition.  When we use the word 

ambition we can use the word ambition and say that there is Dharma ambition, but then there is also 

the ambition which is attached to the imperfect self.  Dharma desire is something which arises 

through freely following the Dharma activity, and so we can’t call Dharma desire good or bad.  But 

from the perspective of those attached to their imperfect selves Dharma desire must be called good 

desire.  What I want you to contemplate for yourselves here is the difference between ordinary 

attached desire and Dharma desire. 

 Everyone, every single thing has both the activities of expanding and contracting.  And 

Tathagata Zen is the teaching that emphasizes that every existence, every human being, when it first is 

manifest, has equal amounts of plus and minus.  An existence appears when plus and minus separate, 

and both give of themselves in order to give birth to that existence.  That activity is simply the 

Dharma activity manifesting the Dharma activity.  That activity of giving birth to an existing thing is in 

no way done by a personified Buddha or God, it is done by the will-less Dharma activity has no 

personality.       

 The Dharma activity has plus and minus as its content and it acts.  And according to Tathagata 

Zen we define the activities of plus and minus to be activities which begin to act simultaneously.  We 

emphasize that plus and minus act at the very same time.  They always are simultaneously acting, but 

we also say that if you look very carefully at this activity you will see that one activity is always leading 

and one is following.  For instance if the plus activity is taking the lead, then the minus activity will be 

doing a more passive role.  For example if you look at someone asleep, if you look upon a sleeping 

person, it isn’t the case that they are taking the initiative to begin activity.  For example the wife 

might be asleep, and the husband is awake, and so he calls out and says, “Hey, it’s time to get up!”  
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And then the wife says, “Oh, what time is it?”  And the husband says, “Three,” and the wife says, 

“Okay, I guess it is time to get up,” and then they simultaneously get out of bed, and begin to act 

together.  That is at least is one way we can interpret this activity according to Tathagata Zen.  And 

there are also time when it is the husband who is asleep, and the wife wakes up first and it is the wife 

who takes the initiative in beginning the activity. 

 There is this difference between active and passive, or leading and following.  And what we 

say is that it is because there is this fundamental difference between active and passive that the world 

of distinctions and differences appears.  If there weren’t that difference fundamentally then there 

would be no condition of distinctions.     

 It is the teaching of Buddhism which says that if you really want to investigate the very way of 

being of existences themselves you must somehow find a way to know, to recognize the fact that when 

the plus activity is leading the minus activity is following, and when the minus activity is leading then 

the plus activity is following. 

 But Buddhism also says that when it comes to the human, social world, this worldly world of 

ours, that although plus and minus do stand up variously in the positions of either active or passive, we 

can’t forget that they always act simultaneously.  There is equality among the existences which 

appear within this world, this social human world of ours, plus and minus are equal, but because there 

is the difference between active and passive there are also differences within this world.  The 

positions of active and passive appear naturally as results of the will-less Dharma activity, and so there 

is no way we can say that, for instance, active is bad and passive is good, or passive is bad and active is 

good.   

 If you really look at this basic principle in detail, and from the perspective of a deep 

understanding of this principle observe the popularity in the world nowadays of people accusing each 

other of “harassment,” then the popularity of calling out “harassment” seems weird, seems at least a 

little strange.  Is there good and evil when it comes to harassment, or not?  I think it is maybe the 

job of lawyers to write up laws, and to draw lines concerning where good stops and evil begins, and 

where evil stops and good begins, but it doesn’t seem like an easy thing to decide.  I really want to 

keep on talking more about this, but if I do (私の法で穴をだすことになるから) “I will make a hole,” 

I will end up causing a great commotion about this or that mistake, so I better quit.  But anyway, with 
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the popularity of people accusing each other of harassment I think that it may come to pass that 

women, and men too, won’t even be allowed to put on make up.  Maybe there will come a day when 

we will be forbidden even to wear beautiful, fashionable clothes.  Harassmentと言うことは、道徳

上の問題として起きた言葉であろうから、考え方であろうから、道徳的にやはりHarassmentも

悪ではないと良いことだという風に考えるべきでないかと思う。Anyway, harassment is a word, 

an idea, which was born within the world of morality, and so I guess, because it is a moral word then 

we have to sometimes say that it is a good thing, not a bad thing.  And so you can see that once you 

start thinking about it the problems become quite difficult, so I shouldn’t get into it too much here.   

 But anyway, within the world of existent things there will always, as plus and minus, as man 

and woman relate to each other, be the positions of active and passive.  In contrast to  the active 

the passive activity is always freely following the active activity.  And the active (plus???) function has, 

we say, the activity of love as its content, the activity of jihi, Buddhist compassion, the activity which 

strives to include the passive activity in manifesting the complete self.  To stand up in the position of 

the active function it is necessary to make an effort.  But to stand up in the passive function is to 

freely follow.  That is part of the Dharma activity.  That is the way the passive activity manifests love.  

 And then there are also times when the minus activity is taking the lead in the process, and in 

those times the minus activity has to take responsibility, and give rise to the heart of love, and include 

the plus activity, thinking that together with the plus activity she will manifest the complete self.  And 

at those times the plus activity is the one who is freely following, or obeying.  Plus follows minus here, 

and doing that plus and minus together manifest the complete self. 

 And one person can do that activity by themselves.   In other words one person can stand up 

in the positions of the minus activity, for example, taking the lead in the activity within that one 

person, or the minus activity following and the plus activity taking to lead.  It is not the case that the 

complete self is manifest through only the active function functioning.   

 There are cases where the minus activity is taking the lead, and through the minus activity 

taking the initiative the complete self is manifest.   

 It is one single person by themselves that does the activity of on the one hand manifesting the 

ultimately large, and on the other hand manifesting the ultimately small.  In other words, in 
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conclusion, one single person will at times have the plus activity taking the lead, followed by the minus 

activity, and through that manifest the ultimately large, and then that ultimately large condition will be 

shrunk down through the activity of that very same person having the minus activity taking the lead 

followed by the plus activity until the ultimately small is arrived at.  When the plus activity is leading 

then the minus activity is passive, in other words freely following the plus activity until the ultimately 

large is reached.  And as I always say, when the ultimately large is reached then the plus activity can 

rest, the man can rest, and then the minus activity wakes right up and takes the initiative, and begins 

shrinking the ultimately large down, and as this activity of contracting continues she is being aided, 

being helped by the husband, until they both arrive at the ultimately small. 

 What I want you to carefully contemplate as you practice is this condition of the ultimately 

small.  I would like you to think about the condition of the ultimately small as the newly, freshly 

manifest condition of the origin, the ultimate source.  Even if I go to all the trouble to say all that, for 

beginning students I don’t think that they understand what I’m talking about.  But maybe, for the 

people who have been practicing five or ten years they will think, “Oh, what a beautiful thing Roshi is 

saying,” and it might catch their interest. 

 What we say is that in the process of the ultimately small manifesting the ultimately large the 

imperfect self appears and disappears over and over again innumerable times.  And within that same 

process of the ultimately small becoming the ultimately large, just in the same way as the imperfect 

self appears and disappears innumerable times, also the perfect self is manifest innumerable times 

within that process.  If we want to call the perfect self in a more personified way and call it the cosmic 

Buddha or God, then the cosmic Buddha or God appears over and over again within that process.   

 Within the process of the original source going on to manifest the ultimately large condition 

any number of billions of existences are manifest.  And all of those any number of billions of 

existences will manifest the complete condition.  And so we can see that the condition of the 

ultimately large has as its content any number of billions of manifestations of the complete Dharma 

activity.  Even a stone or a plant, a mosquito or a fish, of course a bird, or an animal, and people, we 

all will manifest the complete self, the complete Dharma activity.  And that condition of the 

ultimately large when it is manifest it has all of those as its content.   

 And so an enlightened person who has manifested the ultimately large condition, of course 



Day Five Dai-sesshin, October 31, 1998 Teisho By Kyozan Joshu Roshi on Mumonkan Case Two 

 

 

7 

considers everything as equal, considers everything as his or her children, because they have 

experienced that even a stone or a mosquito manifests the perfect Dharma, so everything, they see, 

has Buddha nature.  But if you haven’t manifested the wisdom which sees that everything is your 

content, when you hear that kind of talk it must just sound like a fantasy for you, and so you probably 

will reject it as being false.   

 In America I see that there are a lot of people who if they see a mosquito or a spider inside they 

think they have to help it, and so very kindly carry it outside, and that’s fine, that’s I guess one way to 

follow the teachings of Buddhism.  But maybe the spider or the mosquito is committing harassment 

when they come to meet you at those times.  And that’s when, I guess, you have to “gyyyyuuuu” 

smash them to bits with your big hand.  But, even though those situations do occur, if you think about 

it, as I just said, the spiders and mosquitos are your content, so you do have to somehow help them.  I 

don’t, as I said, really know how to draw the lines to define what is or is not so called harassment, but, 

anyway, each individual thing has their own world, and so the mosquito world and the human world 

are different, and when the mosquito enters into the human world then it’s natural for it to get 

squashed.  So you can see how difficult it is to do jihishugyo 慈悲修行, the practice of Buddhist 

compassion, the practice of love.   

 But anyway, this enlightened person, this true great practitioner is the one who has the wisdom 

which knows what it means to make everything one’s content, and also what harassment means.         

 Getting back to the story we have this old man who as you know was a Zen master in the past, 

and one day he was asked a question by one of his students.  And the question was, “Does an 

enlightened person fall into the chain of cause and effect, or not fall into the chain of cause and 

effect?”  But it is a hard question.   

 And that ideology of cause and effect was as I said before already present in India before the 

birth of Buddhism.  When we talk about India before the birth of Buddhism we can see that the major 

religion in India was Brahmanism or Hinduism, in which they believed the God Brahma created this 

world.  The religion called Brahmanism was founded on the creation of the God Brahma.  The 

reason, I guess, we can say that the God Brahma was thought of, or invented was that people came to 

think that when they contemplated the mysteries of existence like living and dying, they came to think 

that those things they couldn’t explain were caused by an absolute being, a God called Brahma.  I 
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guess in those ancient times there was no other way to think about it.  There was no other path for 

people to walk when they bumped up against something they couldn’t understand they just had to 

grin and bear it, and think, “Well, that must be the act of God.” 

 And in those ancient times as a way of contemplating things there arose this thought, this idea 

of the law of cause and effect.  It’s a difficult thing, but if you have studied Indian religion I’m sure 

you already know about this.  Anyway, to explain it simply the law of cause and effect back then was, 

for instance, to think that your suffering now is caused by some bad thing that you have done in the 

past.  Or we could say that it was the way of thinking, for instance, which thought that the reason 

why you are living a materially poor life is because your ancestors were also poor. 

 It is certainly true that if you do something bad then a bad result will appear.  But when you 

really look at this world carefully, when you try to draw the lines between good and evil, and say where 

good ends and where evil begins, good and evil, these systems of morality, are different for different 

countries.  It seems as if in different places in the world people create different moralities according 

to their own convenience.  And of course, if you look at Indian history and you look at Brahmanism 

you can see that the religion of Brahmanism gave birth to a culture which was advantageous and 

convenient for the believers in Brahmanism.   

 And before the birth of Buddhism this kind of thinking of the law of cause and effect was born  

within Brahmanism, that cause and effect repeat over and over, good causes bringing about good 

effects. 

 So this is the problem we first have to contemplate when reading this koan about the student 

asking the old man a question, when this student asked the question, and when the old man heard it, 

how are they understanding the law of cause and effect?  Are they understanding it in the ancient, 

pre-Buddhist way, or are they thinking of it in the Buddhist way, in other words as the activity of engi, 

the law of dependent co-origination, pratitya-samutpada.  And how about the old man when he 

answered?  Was he answering from the point of view of the pre-Buddhist idea of cause and effect, 

the Brahman idea of cause and effect, or did he answer from the perspective of the Buddhist idea of 

dependent co-origination?  And which position should you answer from?  And which position did 

the old man actually answer from?  That’s what I’ll talk about tomorrow. 

終 
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the end 


