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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. 

 

 Yesterday I told you, and not just yesterday, I have told you many times before, and although 

you listen to this teisho over and over again it seems to not be doing you any good, but anyway, I tell 

you over and over again that you must manifest the wisdom which clearly knows where this self comes 

from and where it goes to.   
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 This “I am” self, you immediately, unquestioningly acknowledge its existence, and then stuck in 

that acknowledgment say this or that.  Don’t you think it is kind of weird?   

 That “I am” self was existing on Mount Hyakujo.   

 And also I always tell you about your home, your place of living, and say that you are always 

together with your home, there is no self other than your home, or separate from your home, you are 

always manifesting your home.  If you would only have this realization, then it wouldn’t be necessary 

for you to say irrelevant things anymore.  But it is funny to me, it’s strange, you recognize your self 

just as you were before, and sit there saying this or that.   

 But anyway in the koan it says the former Hyakujo, in other words the old man, lived on this 

mountain.  But it is important for you to really open up your eyes and see how he lived on the 

mountain.   

 And yesterday I talked a little bit about him being asked a question.  The question was, 

“Someone who has really practiced, do they fall under the law of origin and result, or not?”  It says 

here that a student, a practitioner asked the old man this question, but in what kind of a place was the 

question asked?  If you are not able to manifest the wisdom which clearly knows that both the 

questioner and the old man appeared simultaneously, then you will fall into yet another pitiful 

situation. 

 I know I have told you many times that the “I am” self is manifest when the fundamental 

activities of plus and minus, tatha-gata and tatha-agata separate from each other, but you have to 

manifest the wisdom which clearly sees that when you read this part of the koan. 

 If you have made all of plus and minus your content, then it wouldn’t be necessary for you to 

say something like, “I don’t have a koan.”  Americans seem to like to say that.  A lot of people come 

and say, “I don’t have a koan.  A koan?  I don’t have anything like that!”  I want to just slam you!  

Idiot!  Where did you come from?  Did your self bubble up, rise up from the earth like a spring, or 
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did you fall down like rain from heaven?  If you had, as I just said, all of plus and minus as your 

content then there would be no need for you to either rise up from the earth like a spring, or fall down 

from heaven.  There is nothing for me to do but laugh at you. 

 And then he says, I answered, “Furakuinga.  不落因果  Not falling into cause and effect.  

There is no world to fall into.  There is nothing like a world to fall into.”    A really good answer.  A 

marvelous answer.   

 The old man did have the strength, the ability to make this clear answer, “There is no world to 

fall into,” but what about the activity of resurrection?  What about the activity of being born again? 

Every time he ended up being born he was born as a phantom, a ghost.  It talks about five hundred 

lives, and that is a long time, but it is an entire separate thing that we must investigate.  Even though 

he had obtained the wisdom to clearly manifest “No world to fall into” he ended up having to suffer 

being reborn as this phantom, as this ghost, in the form of a body of a fox.   

 How about you?  How about every time you are reborn into this human world?  Are you 

disturbed, are you suffering the mental anguish of being reborn here as if you were a ghost?  Are you 

troubled in this way?  Or have you transcended that kind of mental suffering? 

 When it says five hundred lives, how do you understand the length of that time?  One way to 

see this is to understand five hundred lives to mean one day.  And you can also see it as meaning just 

in this one moment (Roshi hits with his fan) the self manifests itself, vanishes, and manifests itself 

again.  Or we can see it in a more literal way, just as the words say, as five hundred lives, even though 

we don’t know exactly how long five hundred lives is, we can see it to mean five hundred lives as a 

ghost, as a phantom.   

 Looking at if from a technical point of view, or from a point of view of practice, you really have 

to get into it to understand it.  I mean it is really nothing special, but if you think about it seriously 

then it is pretty difficult.   
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 But, somehow or another when I think of these five hundred lives it seems to me as if the way 

to see the amount of time of five hundred lives in this case is to see it in terms of one human life-span.  

When you look at the way we are as people, when you look at our nature, you see that we have a 

world of living and a world of dying.  Probably it is thinkable to understand this five hundred lives to 

mean half of the total activity of needing to do living, and the activity where living doesn’t need to be 

done anymore.  In other words you can think that actually human existence as a whole is a thousand 

lives, five hundred of living, and five hundred of not needing to do living.  But actually, maybe the 

conclusion we have to come to is that the human way of being is two thousand lives, five hundred of 

living, five hundred of not needing to do living anymore, and then a thousand more on the dying side.   

 So if you think that your life is two thousand lives long, then you can understand how long it 

really is, and you should also understand that it was a Zen practitioner who first came up with thinking 

about it like this.   

 And so if you  divide the two thousand lives into four, if you take a quarter of it that is the five 

hundred lives mentioned.   

 Buddhism as a teaching does address the question of the nature of time, and one way that 

Buddhism can describe the complete, perfect nature of time, is to say that it is two thousand lives long.   

 We are told Shakyamuni Buddha died when he was eighty.  And so his disciples, being his 

disciples, naturally took his life-span to be the representative human life-span.  To think that a human 

life span is eighty years old, because they were Shakyamuni Buddha’s disciples would be a natural way 

to think. 

 And then the Buddhists said that this Great Cosmos itself had a life-span, so to speak, of eighty 

kalpas.  And in Tathagata Zen we say that the nature of the Great Cosmos and the nature of the self 

are the same, so it wouldn’t be a mistake, therefore, to say that the universe’s life-span is also eight 

years. 

 And if you divide eighty years in half you get forty living and forty dying years.  And then if you 
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divide those forty years in half you get twenty years of living and dying.   

 If we see it a little bit more specifically we can say that it would be twenty years of living, 

twenty years of not needing to do living anymore, twenty years of dying, twenty years of not needing 

to do dying anymore; totaled up makes eighty years.  And at least as one temporary way of 

understanding this in Tathagata Zen we say that those  twenty years of living, twenty years of not 

needing to do living anymore, twenty years of dying, twenty years of not needing to do dying anymore, 

totalled up to be eighty years are eighty kalpas.   

 (Roshi sees a bug, “Oh, what a pretty bug!”  The Shika comes and removes it.)  I just fell into 

five hundred lives as a wild fox, just now.  When you see a bug, really, it is fine as it is, being a bug.  

You don’t have to say anything about it really.  But when you see a bug, and you tell somebody, “Hey 

look!  There’s a bug!  Why don’t you do something about it.”  That is only because you have fallen 

into being attached to the human world that you feel the need to say that.  If you were not attached 

to the “I am” self you would not feel it necessary to say that. 

  So we say in Tathagata Zen that an eighty year life would be a perfect, complete human life: 

twenty years of living, twenty years of not needing to do living anymore, twenty years of dying, twenty 

years of not needing to do dying anymore, and that complete human life would be the activity of 

emptiness.  But then looking at this koan we ask how did they come up with this number five 

hundred.  There is a sutra, the Immense Great Collection Sutra, and in it they talk very specifically 

about the activity of time.  Actually depending on how you choose to calculate it, or compute it, you 

can talk about the activity of time in many different ways, but in Tathagata Zen we take the life of 

Shakyamuni Buddha as representing the complete, perfect manifestation of zero, and talk about time 

in terms of his life-span.  So in the Immense Great Collection Sutra they say that the twenty years is 

fifty years, so in that sense what is five hundred years would be two hundred years.  (?)  If you 

calculate it this way then two hundred lives would be five hundred lives.  (Translator’s note: This 
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would mean that each quarter would be 125??)  

 If we talk about the immense amount of time of eighty kalpas, then we have to understand that 

to be the amount of time of our way of being.  But no matter how big we think about it, it is still zero, 

still the perfect zero activity of time.  The way of being of a human being is to have this nature of 

eighty kalpas.  And a Buddha is a person who has manifested the wisdom that clearly knows what 

that amount of time is.  And if we use a human way of calculating a Buddha’s life then we would say it 

is eighty years.  If you think about it this way then you should be able to understand that the total 

condition, the total activity, is eighty. 

 And in the Immense Great Collection Sutra they say that the total activity is two thousand lives.  

For those who are good at math, since it is right there in the sutra you can look it up and calculate it for 

yourself.  And I hope that, since I talked about it yesterday you know that five hundred lives equals 

zero, one thousand lives also equals zero. 

 If we think about the five hundred lives of living it is really after a thousand lives that the living 

side of the process is completed, with five hundred lives of living, and five hundred lives of not needing 

to do living.  We also have five hundred lives of doing the activity of dying.  And then is manifest the 

world of not needing to do dying anymore for five hundred lives.  So you can see that five hundred 

lives times four equals two thousand lives.   

 So this old man has experienced both the five hundred years of living, and the five hundred 

years of not needing to do living.  He manifested the five hundred lives of not needing to do living, as 

well as the five hundred lives of living.  So you have to do the practice which leads to the 

manifestation of the wisdom that can unmistakenly understand that the old man has done five 

hundred lives of living, and also five hundred lives of not needing to do living.   

 What I am saying is that Shakyamuni Buddha lived for twenty years doing the activity of living, 

and then he arrived at the activity of not needing to do living.  I am asking you to understand 

Shakyamuni Buddha’s life in the way that then he experienced the world of not needing to do living for 
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twenty more years.  But you could also say that he did the activities of living, and then not needing to 

do living for fifty years each.  If you really understand that whether you say twenty years, or fifty 

years that it means the complete amount, that it means zero, then you can calculate and say two 

hundred, or five hundred, or a thousand, it doesn’t really matter what number or way of calculating 

you use.  What I am saying is that there is no need to get tied up by any number, any way of 

calculating, because you should be able to grasp, 20, 40, 50, 100, 1,000 all as zero. 

 You should be able to see how great an answer the old man’s answer of “No world to fall into 

was,” because that means he really grasped zero, he was always manifesting zero.  But this is the 

strange thing, even after manifesting this perfect, zero world, when he was born again, he was not 

born as a human being, he was born as a ghost.  In the East a fox often represents a ghost, and so 

that is why it says that he was born into the body of a fox.  But for you who are doing zazen, you must 

be able to grasp clearly this state of being a ghost, this state of being a phantom, this state of 

incarnation.   

 In Tathagata Zen we say that now this old man is manifesting the self of the dying activity.  He 

manifested the living activity, and the activity of not needing to do living anymore, but now he is 

manifesting the world of the dying activity.  This really is the world of ghosts.   

 The old man is confessing that he lived five hundred years doing the activity of living, and then 

completed the activity of living, and existed for five hundred years in the world of not needing to do 

living anymore, but then an amazing thing happened, he was transformed, he was incarnated into this 

world that was totally different from the human world, this ghost world, this world of a fox.   

 And so then he lived in the world of phantoms, this transformed world, this ghost world for five 

hundred lives, which would be equivalent to twenty years in the life of Shakyamuni Buddha.  And if 

we think of it in the same way as it is thought of in the Immense Great Collection Sutra then it would 

be five hundred lives, or twenty kalpas, an immense amount of time.  Actually it is important to let 

yourself get taken up by this kind of thinking, at least temporarily, and really investigate what it means.   
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 What I am saying is that for we people it is necessary for us all to pass through this time when 

we suffer in the world of ghosts for five hundred lives.   

 And then he continues his confession and says, “Even now I have not been able to escape from 

this ghost world.”  And then he says, “So, Roshi, I have a request.”  He has been confessing for a 

long time, hasn’t he?  I think it is pretty clear that it wasn’t just twenty years that he was lost in this 

world of confusion.  It was more like five hundred lives.   

 And then he mentions, “One turning word,” but in order to understand that we have to go back 

and remember the Dharma activity, the activity of The Tathagata, which, when we analyze it we see is 

comprised of tatha-gata and tatha-agata, which when they are in the condition of the origin are doing 

their cyclic activity of facing and unifying over and over again.  As I told you before when we describe 

the action of plus and minus in the condition of the origin that action of facing and unification, we also 

call it the action of “not one, not two”.  The action in which the moment oneness is manifest 

immediately two-ness is manifest.  And the moment you think it is two, again it is one.  As I have 

been telling you, when we consider our origin that condition is a condition in which the three worlds of 

past, present, and future have not yet been manifest.  It is simply the activity which is acting without 

any thought, and without any will, which is neither one nor two, which is the activity of “not one, not 

two”.   

 And I told you that activity of “not one, not two” we could say it goes on for five hundred lives, 

or two thousand lives I guess would be okay to say as well, but anyway it does its activity, repeating it 

over and over again a very long time, becoming pregnant with everything.   

 And when that activity of “not one, not two” finally arrives at the season of birth then the two 

activities actually separate from each other.  This activity of separation is a new, different activity, 

different from simply facing each other they actually divide, and in this division, in the space between 

them is born imperfect space.  This is called the activity of “one is three”.  That is when the three 
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worlds of  past, present, and future are manifest.   

 What I mean is plus and minus separate, and in the interval between them is born the present 

moment, and that present moment is imperfect space.  That is the very beginning of the self.  What 

you should do is assert your “I am” self and really contemplate what I am trying to say here! 

 If we say that the perfect unification of plus and minus is zero we can also temporarily say that 

it is one hundred, meaning in this case that the hundred plus and the hundred minus have unified and 

are zero.  And when that zero divides, in other words when plus and minus separate from each other 

then in between them the imperfect space is manifest.  The reason why I am speaking in such detail is 

because some of you have this koan, and are really struggling with it.  And that imperfect space, 

when it is manifest receives both plus and minus, and in the beginning when it is first manifest it only 

receives 0.00001 of each plus and minus, and so it has that amount of power, that amount of strength, 

and it is so small we cannot even call it part of the material world yet.   

 But what I am asking you to  carefully contemplate until you can manifest the wisdom which 

clearly knows what this condition is, is that this condition is the condition of the three worlds:  the 

world of the imperfect plus space, the imperfect minus space, and the space in between them which 

has both plus and minus as its content, but which is also imperfect.  You have been born, you have 

appeared, with both plus and minus as your content, so you are zero.  But you are not the perfect 

zero, you are the imperfect zero. 

 You have been born as zero, so I guess, to just say it quickly, you have been born as a ghost.   

 But then we very severely remind you that minus, in this case, because she has given 0.00001 

of herself in order to birth this child of hers, she is no longer the perfect activity of minus.  And plus is 

the same, plus has given 0.00001 of himself in order to birth the child, and so at the exact same time as 

the child is manifest plus also becomes the imperfect activity of plus.  So what I am saying is that the 

three worlds of past, present, and future is a condition which is imperfect.  The perfect condition has 

broken open, and now each of the three worlds are imperfect; the entire situation is imperfect. 
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 You “I am” selves pretend to be in the perfect state, and have the impudence to say you are in 

the perfect state, but I ask you, where is the perfect “I am” self?  Idiots!  That is why when Rinzai 

first went to see Obaku he was told by Obaku, “How can you say such an idiotic impudent thing?!”  

And “bam!”  He hit him.   

 The teaching of Buddhism says that when the three worlds of past, present, and future are 

manifest that is the material world, that is the human world, that is the manifestation of an existent 

being.  But people don’t seem to have any idea about this fundamental principle of things, they 

simply unquestioningly go around asserting their “I am” selves, and that is the origin of our endless 

warring.  When you look at the old testament you see that in those old days all they were doing was 

fighting each other.  So it was natural for them to start thinking that peace and tranquility could only 

be gained by winning the wars. 

 But anyway, what I am asking you to do is to manifest the wisdom which clearly knows that this 

world of past, present, and future is the material world, is the imperfect, human world. 

 The self, after it completes the activity of living, of course it must do the activity of dying.  And 

at least as a temporary way of teaching Buddhism asks us to contemplate the condition in which we 

are the present moment, we have already been born into this human world, and in this case we have 

been born after having completed the living activity, and after we have broken out of the world of not 

needing to do living anymore.  Now we are in the world of needing to do dying.   

 But we also say that although the imperfect self can separate the world into four worlds and 

think about them: the world of living, the world of not needing to do living, the world of dying, and the 

world of not needing to do dying, we should never fixate the activities of living or dying.  It is actually 

that these four worlds manifest themselves sometimes as living and sometimes as dying.  They do not 

exist as separate distinct entities.   

 There are some people who are standing up in the position of having to do living.  And also 
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there are people who are standing up in the position of needing to do dying.  What I am saying is that 

we have to be able to perceive both of these situations.   

But the ideal for both of these situations, the place we can find peace, settle down in, is zero.  The 

people who must do living must have as their ideal the result of not needing to do living anymore, and 

the people who must do dying, must manifest the result, must have as their ideal to go forward to the 

world of not needing to do dying anymore.  But even those people who have completed the activities 

of living or dying, again will resurrect.  From the world of not needing to do dying anymore the self 

who must live will be born.  And from the world of not needing to do living anymore the self who 

must die will be born. 

 The position of needing to do living is the position of a self.  And it is a self that is the thing in 

the position of needing to do dying.  In fact there is no self apart from those two positions.   

 When the self is doing the living activity the dying activity is the world of the future.  And 

when you look from the standpoint of doing the dying activity the living activity is the world of the 

past.  The past becomes the future, and the future appears as the past.  And there is neither past 

nor future apart from the true zero self.   

 And when the perfect self is manifest that is zero.  And the perfect zero self that is manifest 

through the living activity taking the lead is called, at least as one temporary way of naming, the 

ultimately large space, and the zero perfect self that is manifest through the dying activity taking the 

lead is named temporarily the ultimately small space. 

 The teaching of Tathagata Zen is to say that you should be able to manifest the wisdom which 

knows clearly that whether you are a self who must live, or a self who must die, that self is always the 

present moment, and then the activities of past and future are looked upon by that self.  And when it 

is the living self, then when past, present, and future totally become one at the manifestation of the 

complete self, that is the ultimately large.  And when it is the dying self then the manifestation of the 

complete self is called the ultimately small.   
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 The activities of plus and minus, tatha-gata and tatha-agata are always acting, doing their 

repetitive activity of unification and separation, and through that they always are manifesting a self.  

And within the nature of that self there are two positions, the position of needing to live, and the 

position of needing to die.  But Buddhism also says that on the side of the process that is the living 

side, without fail that self will manifest the world in which living doesn’t need to be done anymore.  

And that activity of not needing to do living anymore is the perfect, complete, zero activity, which we 

call the manifestation of the ultimately large, the manifestation of the greatest cosmos.  And then in 

that world the minus activity takes the initiative in the process, and the world of dying is manifest.  

And from that world of dying inevitably the world where dying doesn’t need to be done anymore is 

arrived at.  And that condition of not needing to do dying anymore is called the original source.  In 

contrast to the ultimately large world is this original source. 

 So this old man, you should be able to understand now what he was so confused and worried 

about.  So then this old man asked for the one turning word, in other words the words of 

enlightenment.  And when we say enlightenment we have to remember that the person who we can 

call an enlightened person is a person who has manifested the wisdom that really grasps the activity of 

tatha-gata and tatha-agata.  He says, “Roshi, Master Hyakujo, you who have manifested the wisdom 

that clearly grasps the activity of The Tathagata, please, I beg you, tell me something that will save me 

from this human world, this incarnated human world.” 

 The way you have to very carefully understand this situation is that the old man is in the 

position of being hounded by the activity of dying, desperately wanting to escape from having to do 

the activity of dying, he is crying bloody tears and pleading for a turning word from Hyakujo.  Unless 

you yourself have done the activity of living until its completion, until you have manifested the perfect 

zero self at the place where living doesn’t need to be done anymore, and then been resurrected in the 

human world, been transformed into a human who has a self in the human world, and have struggled 
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in this situation, have suffered mental anguish about what to do in this situation, you cannot 

understand this part of the koan.  If you are the kind of person who is in the position of thinking, “I 

want to live!  My lover ran away from me, and I don’t know what to do about it, please help me!”  

There is no way you can understand this koan.  But if you are a Roshi or a Buddha then you have to 

try to help those people too.  The position of everyone is to be in the position that there is no existent 

being other than you.   

 The old man asks the teacher Hyakujo the question, or you can say Hyakujo himself puts 

himself in the position of the student and asks a question to himself as the teacher, and he says, “I 

said, ‘No world to fall into,’ I said ‘Furakuinga 不落因果,’ but now, even though I am thinking that 

there is no world to fall into, now I have found myself again incarnated into the human world, and in 

the situation of trying to reach that world where dying doesn’t need to be done anymore, but I cannot 

seem to reach it.  Please help me.”  How did Master Hyakujo answer?  He answers “Fumaiinga!    

不昧因果!  Never obscuring origin and result!”  And actually this time when he says, “inga, origin 

and result” he means “engi the activity of pratitya-samutpada, dependent co-origination,” and he is 

saying that the self is its very self the activity of engi, the activity of dependent co-origination, it is 

manifesting itself as that activity, it can never escape that activity.  He means, “You are, just as you 

are, engi itself!”  Later I will talk about the difference between engi, and inga, and also karma.   

 It is the human world when we manifest our “I am” self.  It is the human world, but that 

human world is in no way separate from this Great Cosmos itself.  The human world exists right in 

this Great Cosmos.  The human world has been manifest, but it has been manifest right in the Great 

Cosmos.  But the moment the human world is manifest already past, present, and future have 

appeared right in the Great Cosmos.  So the present moment self cannot see the true Great Cosmos.  

The present moment self can only look at past and future, it cannot truly know the Great Cosmos itself.  

What I am saying is that the reason we have wars is because we are in that position, and simply, 
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unquestioningly stay in that position, and blabber about this and that.   

 Past, present, and future are manifest within the Great Cosmos, but past, present, and future 

will then vanish, and when that happens the self is gone, and simultaneously mother and father are 

also gone.  And then the perfect, complete self, the true zero, the true Great Cosmos appears.  As 

long as we fixate the human world we are fixating the “I am” self.  And that is why the perfect 

complete zero, in other words peace is never manifest.  The only thing that can lead to peace is the 

negation of the “I am” self.  That is what “Never obscuring the law of origin and result, Fumaiinga,” 

means. 

 And in the book in the koan it says that the old man, the moment he heard these words of 

Master Hyakujo he manifested the wisdom that clearly understood the activity of dependent 

co-origination.  In other words he had great enlightenment.   

 It is five after ten, so I had better just say that this is the perfect place to stop.  When no 

guests come then I am really comfortable, and at least I can really enjoy myself doing teisho.  But 

when the guests come then I always think, “Oh, I can’t really say that, or I shouldn’t really say that,” 

and I cannot really give true teisho.  So I would like to thank all of you who are here.  You should 

understand that you have made it possible for me to be able to give teisho the way I really want to.  

So thank you. 

 

終 

the end 


