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THE CASE 

 In the evening Hyakujo ascended the rostrum in the Hall and told the monks the whole story.  
Obaku thereupon asked the following question: “This old man made a mistake in his answer, and 
suffered reincarnation as a fox five hundred times, you say.  But suppose every time he answered he 
had not made a mistake, what would have happened then?”  Hyakujo replied, “Just come here to me, 
and I’ll tell you the answer!”  Obaku then went up to Hyakujo-and boxed his ears.  Hyakujo, clapping 
his hands and laughing, exclaimed, “I thought the barbarian had a red beard, but here is another one 
with a red beard!” 
 
 Up until now I’ve spoken about this scene, the season of Obaku’s life where he comes to this 

place of sanzen in the evening.  And, as I started to tell you before, Obaku asked a question.  This 

famous Obaku who it was said of, “There was no Obaku before Obaku, and no Obaku after Obaku.”  

He asks a question, and the first word of the question is “kojin 古人” literally “ a man of old,” but in this 

case it means that old man in the story who transformed himself over and over again into a fox.  In 

other words the expression, “There was no Obaku before Obaku, or Obaku after Obaku,” those praising 

words given to Obaku’s Zen by his colleagues mean that this thing called Obaku’s “I am” self  didn’t 

have a past world and didn’t have a future world.  His contemporaries made this expression about 

him meaning that there is no other osho like Obaku who can completely never fixate his “I am” self.  

As I said before there are many stories about Obaku, but I think it is fair to say that all of the stories 
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about Obaku are expressing his never fixating his “I am” self, always acting without fixating his “I am” 

self.   

 And that Obaku who doesn’t fixate his “I am” self asks a question here. 

And in his question, he picks up the old man who was transformed over and over again into a fox and 

calls him "the man of old" and says that the old man's enlightenment words were mistaken.  In other 

words, the words that the old man tries to use to lead his student to enlightenment were mistaken 

words.  And we say that the teaching about the world of enlightenment rally becomes teaching to the 

extent you can put it into words. 

 As I always say, the world of enlightenment, the world of satori, the holy world, the spiritual 

world we might say, is a world which is inexpressible in words.  There really is no other way to teach 

about the spiritual world other than through action. 

 And so I guess we can say that it's a teaching which is not a teaching - the teaching of 

enlightenment.  Dogs and cats can do all sorts of things that they're never taught.  And a plant, 

without being taught anything, it does the activity of growing and blooming into a flower. 

 When you manifest the wisdom which knows clearly that kind of activity, that's what we call 

satori - enlightenment.  Any enlightenment which you have been taught by someone else is not 

enlightenment. 

 The only way you can obtain the wisdom of enlightenment is through your own experience.  

It's only through experience that you can know the world of enlightenment. 

 As I just said, plants and birds and dogs, they do all of these things that they're never taught.  

They are manifesting the world of enlightenment. 

 There are many expressions concerning Zen.  For instance, that Zen is a "separate 

transmission," "outside of the sutras, kyogebetsuden 経外別伝", outside of the sutras, a separate 

transmission or that it's inexpressible in words.  But all of these expressions are pointing to this 

activity which I'm explaining. 

 We say things like the outside and the inside, we use those words.  Everybody knows about 

those things.  We say these things without thinking about it - outside and inside - but what is this 

inside which is in contrast to an outside - and what is the outside which is opposing the inside?  

Without having the experience and grasping the wisdom for yourself, there's no way that you can 
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really know what outside and inside are. 

 These days we often hear the words "subject" and "object."  But, we have to ask, who is it 

that can talk about the fact that the subjective and the objective are opposing each other?  It should 

go without saying that it's this self that has been born and then grows that comes to be able to say 

that. 

 Even in the East, even in the Orient, it was only Buddhism that really took this question of the 

appearance of subject and object as a problem.  In general it wasn't considered a question. 

 Yesterday I spoke about how the problem of good and evil has never been solved in Europe or 

in the Middle East.  And the reason for that is that, in the investigation of good and evil, people did 

not stand up from the viewpoint of questioning, "Who is it that says “Good and evil”? 

 And also, without being able to understand why that "I am" proclaiming, manifest self comes to 

do the function of consciousness - of course they couldn't solve the question of why the subjective and 

the objective worlds appear. 

 But the teaching of Buddhism came into being and said that subject and object are never 

fixated.  Buddhism said that subject and object will come to manifest the condition of unity, that 

subject and object are always acting.  And Buddhism also says, as I always tell you, that when subject 

and object separate from each other, that is when the present moment is born.  The world of the 

present is the world in which the "I am" self lives, but when that present world is manifest, 

simultaneously the worlds of past and future also appear.  The self, the present, the past and the 

future, they all appear together.  They all are manifest simultaneously.  Buddhism is the teaching 

that teaches this very difficult thing. 

 Although I've spoken about the question of why it is, how it is that the "I am" self develops the 

function of consciousness, it's a very big subject, and I don't think that I want to get into it much here.  

But it does come to pass that the "I am" self does develop the function of consciousness. 

 I have told you this story many times in the past about how that present moment self is 

manifest.  I've said that simultaneously, with the appearance of the present moment, past and future 

also appear.  And that means that the activity of plus which forms past gives 0.00001 of himself, and 

the activity of minus which forms future, at the very same time gives the same amount, 0.00001 of 

herself.  And having both of those small fractions of plus and minus as its content, the present 
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moment is formed. 

 So of course, that "I am" self that is manifest then, is not a perfect, complete manifestation. 

 The present moment self is imperfect, but, since it has equal amounts of both plus and minus, 

we say that that present moment self is the closest thing to the condition of the origin.  In other 

words, it's the closest thing to that activity of only plus and minus facing and unifying over and over 

which we can call Buddha or God or absolute being.  The way we teach is to say that every existent 

thing which is manifest, because it is manifest having both plus and minus equally as its content, is the 

closest thing to, shall we say, the supreme being or the absolute being.  And so we can see that any 

manifest existence is the noblest thing, the most precious thing. 

 At the time when the "I am" present moment self is manifest, the world of God, the world of 

Buddha has already been divided in two.  Plus and minus have separated.  And the plus and minus, 

the tatha-gata and tatha-agata that appear here, are imperfect, incomplete manifestations of plus and 

minus. 

 And we say that those imperfect manifestations of plus and minus are father and mother. 

 The true form of God or Buddha or the absolute being or the supreme being can never be seen 

by this present moment self, because whenever that present moment self is manifest, the supreme 

condition, the condition of God, has already divided itself in two.  It's already divided itself to give 

birth to this "I am" self.  And so, Buddhism is very strict in saying that human beings can't see the true 

form of God. 

 We can also say it in a slightly different way and say that when the positions of past, present 

and future are manifest, whether you look from the position of present, or from the position of future, 

or from the position of past - no matter how you look, there's no way that you can see the condition of 

the origin.  There's no way that you can see the true form of God, because that condition has already 

been broken apart. 

 This self, any existent thing, although we are the present moment and although we do have 

both plus and minus as our content - because we only have an incomplete amount of both plus and 

minus - that is why we are all imperfect existences. 

 So what do you think?  How about the future world which has the minus activity as its 

content?  Or how about the past world which has the plus activity as its content?  Are those 
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complete or not? 

 Of course, when we teach about the details of this, we have to say that the plus activity has 

already given part of itself in order to form, give birth to the present moment.  And therefore, it is 

manifesting now an imperfect activity of plus.  And that imperfect plus activity is the past.  And 

minus likewise has given of herself in order to birth the present moment.  And so she is now the 

imperfect activity of minus which we call future. 

 And we say that this is when, for the first time, the world of distinctions is manifest. 

 The condition of the origin is oneness. Past, present and future are all gone.  This is the zero 

condition - the condition of absolute equality. 

 Of course, when we say the world of distinctions, what we are talking about is the material 

world.  But we also say that originally the material world is not the material world. 

 The teaching of Buddhism says that this world, the very nature, the very way of being of this 

world is a repetitive activity. Alternately, repetitively it, on the one hand manifests the material world 

(or what we call the world of form - "shiki," "rupa"), and on the other hand manifests the non-material 

world, the world of no-form. 

 The only way you can come to understand this kind of thing is by over and over again doing 

zazen, doing practice, doing samu, listening to teisho over and over, and then understanding will come. 

 In the military, in the Navy, they have some very big battleships.  But even the smallest ones 

of those, even a ship which is only a five thousand or ten thousand ton ship, - to become the 

commander of one of those ships - at the very least it takes thirty years of training. 

 And after thirty years of training, maybe you won't even get to command a ten thousand ton 

ship.  You may only get to command a five thousand ton ship.  And after all those thirty years of 

training, finally you know where the hidden islands in the ocean that you might run into or hidden 

crags or rocks.  You know all of those things now and you are given the responsibility to actually take 

a ship to sea. 

 There are some doctors here, and since I really don't know that much about medicine or 

doctoring, I don't want to be criticized by the doctors.  I don't want them to talk about me behind my 

back and say that Roshi doesn't know what he's talking about; that all he says is a pack of lies.  But 

anyway, according to Buddhism, we say that a doctor only becomes a true doctor when he really 
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understands the activity of living and the activity of dying.  He really becomes a doctor when he 

knows that when you manifest the condition of no longer needing to do living, that is real health.  

And when you manifest the condition of no longer needing to do dying, that is the true nature of 

death. 

 But there is this thing called getting sick that living things bump up against.  When we say sick, 

that means that the "I am" self isn't able to manifest itself completely.  When you find the origin of a 

sickness and you can understand what medicine someone should take in order to cure that sickness, 

that is when you can become a doctor. 

 Now in the old days (this is sort of difficult for the translator to translate) but in the old days in 

China, they called doctors “kyorin 杏林” and that kyo means apricot.  They thought that the pits of 

apricots were medicine and that they could cure you if you caught a cold, if you held them in your 

mouth.  So doctors, but not just doctors, most houses had apricot pits on hand in order to use them 

as medicine. 

 Doctors were called “apricot forest” and monks were also considered doctors in a sense 

because they could cure spiritual sickness.  The monks were called “kyoon 杏恩？？”meaning the 

boss of the apricots, the world of apricots, (the respected apricot?).  Instead of a forest of apricots, 

the monks were called the world of apricots. 

 But what I'm talking about here is the amount of study necessary, for example, getting back to 

the Navy ship commander who needed thirty years in order to train to become the commander.  And 

a doctor, after going through college and then medical school, must then put five or six years of 

practical training under his or her belt before he or she can really see into the nature of life and death. 

 And so if you include a doctor's study all the way from he or she first started going to school, 

like when they first started going to elementary school or middle school, then they too have been 

studying for fifteen or twenty years before they could become a doctor. 

 But then there are some people who just think that they might want to become a doctor.  

They spend a week reading a book about medicine, and then right away they start giving advice.  "Oh, 

you have a stomach ache.  Well, I think you should take this medicine."  And I guess there's nothing 

wrong with that, but please be a little careful.  Don't say a lot of irrelevant, unnecessary things. 

 When we look at this world, we can see a lot of fake, make-believe doctors.  And the same 
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thing can be said for what we call shukyoka 宗教家, a religious person.  You can't really be called a 

religious teacher or religious person until you clearly can manifest the wisdom that knows where we go 

when we die and where this living self has come from, and what it really means when we say spiritual 

sickness. 

 But in this world it seems that people do zazen for a week or a year, and then they appear 

calling themselves Zen teachers.  And there really aren't any governmental laws about authorizing 

religious people to teach.  Maybe religions themselves have their own internal rules about them, but 

the government doesn’t. 

 When it comes to doctors again, there are government legal systems to give official license and 

approval to someone qualifying them as a doctor.  So, in this sense, there aren't as many mistakes.  

But in the religious world, there are no government laws concerning these things.  Each particular 

religious group has to take care of it for themselves, and so there are many mistakes that happen 

around this problem. 

 So I think it's fair to look at Obaku and call him a great doctor, a great Ph.D. who really knows 

what spiritual sickness is and what kind of medicine you need to drink for each particular kind of 

illness.  He really knows about the life and death of a person. 

 When I'm sleepy, I don't want to give teisho.  And when I give teisho anyway when I'm sleepy, 

I think there are probably a lot of mistakes in the teisho, so, it's probably better not to give sleepy 

teishos. 

 During this kind of general sesshin, I only have to give two sanzens a day, and so I have enough 

time to rest up and be prepared for teisho.  But during a dai-sesshin, where I have to give four 

sanzens a day and on top of that give teisho, it's often the time where I can't really prepare for teisho, 

and the teishos are kind of sleepy and fully of mistakes. 

 In Japan, in Zen practice places, they don't use the same system of giving teisho as we do here.  

During one seichu period, one ninety or hundred day training period there may be only eight or ten 

teishos.  

 And in that situation, if you're really serious about your practice, only getting to hear that many 

teishos in the training period then, you would never sleep during teisho.  You'd get really serious and 

earnest about listening. 
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 But this is something that you will come to understand through your own practice.  You'll 

come to understand that teishos are something that you don't understand. 

 Why don't you understand?  It's because you haven't been able to manifest the wisdom that 

knows the way of being of the function of consciousness yet that you don't understand. 

 Everything, every self manifests the activity of consciousness.  Dogs and cats manifest 

consciousness, but they manifest themselves without making mistakes.  Dogs and cats don't make 

mistakes, but also they have to remain dogs and cats.  A cat cannot become something further 

advanced than a cat.  A dog will always be a dog, it can't become something else.  It can't become a 

person. 

 What I'm saying here is that I'm asking you to clearly contemplate for yourself that the present 

moment clearly is the self.  In the future world is where mother is living.  In the past world is where 

father is living. 

 But we very severely and strictly teach that, although you can see the future world, in other 

words, father, and you can see the past world, mother, you can never see your origin, your source.  In 

other words, you can never see God's world. 

 But everybody wants to see it.  Everybody wants to know what God is. 

 But what about mother and father who have appeared simultaneously with the self?  These 

mother and father are the decrepit, aged mother and father.  And we say that the born, manifest self 

can never see the true mother and father. 

 So if we ask the question in terms of wanting to see the true mother and father, the only way 

you can experience the true mother and father is to divide yourself in two, giving back to father the 

father's activity you have received from him, and giving back to mother the mother activity you have 

received from her.  Only through doing that self dissolution, self dividing and giving back, can you 

experience the true standpoints of mother and father.  And we call that true experience "seeing" 

mother and father. 

 And in Buddhism we call this activity of dissolving the self, or dividing the self in two, mugado, 

無我道 the way of no-self, the practice of no-self, the activity that has no-self. 

 According to Buddhism, through doing this practice of the way of no-self, through manifesting 

the way of no-self, the self completely dissolves itself and, on the one hand, the self completely makes 
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relationship with the minus, the mother activity and is manifest as the complete minus activity.  And 

on the other hand, the self simultaneously completely makes relationship with the father, the plus 

activity, and manifests as the complete plus activity.  And the moment the complete plus and minus 

activities are manifest, that is again a manifestation of a new condition of the origin.  That's what we 

call the activity of zero.  And that's when we say people can finally have true satisfaction, true peace 

of mind. 

 Here the self completely dissolves itself and manifests itself as the total activities of plus and 

minus, which is the perfect zero.  So if we call the condition of the origin of that self, the condition of 

the origin number one, then when that self dissolves, the new condition of the origin that is manifest 

through that self dissolution would be the condition of the origin level two. 

 At least one simple way that Buddhism teaches about this process is to say that the process 

continues and new, fresh conditions of the source - new complete selves - are manifest at levels 3, 4, 5, 

6 and 7 - innumerably.  And with each new self that is manifest, the function of consciousness 

advances and develops. 

 This process of advancement or growth or maturation is the process in which the plus activity is 

taking the lead.  The living activity, the activity or expanding [is taking the lead].  And finally, the 

limit of this expanding activity will be reached at which expanding no longer needs to be done. 

 We must manifest the wisdom here that knows why it is that the living activity reaches a limit.  

Just like a doctor, if you want to be a true religious teacher, you can't expect to understand this with 

only ten years or fifteen years of study. 

 Even though I say the same thing over and over again, I never really get to the end of it.  I 

never really can fully express it to you and so I’m sorry about that.  It really is inexcusable of me. 

 Obaku is one who has clearly manifested the wisdom that knows that the nature of the self is to 

manifest the self inevitably that no longer needs to do living, and also manifest the self which no 

longer needs to do dying. 

 And also, of course, Hyakujo, Obaku's teacher, was also a Zen person who knew clearly that the 

self will arrive at the limit of no longer needing to do living and the limit of no longer needing to do 

dying. 

 And Obaku takes up the old man in the story and says, "That old guy!  He made a mistake 
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when he tried to express the world of enlightenment in words." 

 It's Obaku who interprets the old man's activity as a mistaken activity.  It's Obaku who says 

that the old man mistakenly expresses himself in words.  But in the book, it never says that the old 

man himself says, confesses, that he has made a mistake.  He never says, "I mistakenly expressed the 

world of enlightenment." 

 We have to be careful about this part. 

 When a religious teacher talks about religion, well you wouldn't think that they would make 

mistakes. 

 A doctor, if he's made a mistake, then clearly he admits it.  Clearly he confesses his mistake 

and says, "I made a mistake," showing the true form of having made a mistake. 

 But the old man, although he does say that he has been manifesting the imperfect self over and 

over again, he does not say that it's because he made a mistake that he's been manifesting the 

imperfect self over and over again. 

 It's really not possible to understand this koan without understanding what a mistake means. 

 And then Obaku finally asks his question.  "What if, time after time, one after the next, there 

was no mistake?"  The stone falls down dead, but then is resurrected again as a stone.  And what 

about a dog?  A dog will inevitably drop down dead and then it will manifest itself as the complete, 

perfect dog.  In other words it will manifest itself as the condition of completeness. 

 And people also are the same way.  But what about this condition of resurrection?  The 

question that Obaku is talking about here is, in that state of resurrection, what if no mistake is made? 

 It's a difficult translation for the translator. 

 The activity of resurrection is part of the total process of "engi," of dependent co-origination. 

 The teaching of dependent co-origination in Buddhism is the teaching that the self will dissolve 

itself and then manifest the perfect self.  Then that perfect condition will break open, and that is 

when resurrection occurs.  In other words, a new, imperfect self is born. 

 Buddhism says that dogs and cats and birds and fish also do this activity of resurrection.  But 

it's only people who can manifest the wisdom that knows that they are doing the activity of 

resurrection. 

 And every time we do resurrection, we mature one step. 
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 In Tathagata Zen we say, "I hope from that you really can understand what we mean by there 

being no fixated self." 

 Obaku really understood this principle to the very bottom, and so, sitting right in the saddle of 

this principle, he asked Hyakujo his question. 

 I wonder if you understand? 

 I don't think anyone really understands.  But, if you really have a good head on your 

shoulders, then maybe, without even doing zazen you can understand what I'm talking about. 

 Obaku is asking this question, and he's asking his teacher to express in words this condition of 

resurrection. 

 I know I've gone over time, and for the people who really have to go to the bathroom, please 

just go, but since it's the last day, I have to keep talking. 

 It's a really interesting part too. 

 And I wonder how to try to give teisho on this for all of you. 

 We can read in books that about 300 years ago in Japan, there was a meeting of two master 

swordsmen, Miyamoto Musashi and Sasaki Kojiro Sasaki Kojiro was a very mild mannered person, 

although he was a master of swordsmanship.  But Miyamoto Musashi was a really wild guy with a 

giant body.  He was very fierce. 

 Now in this time in history, in the time of great civil war, when you called yourself a master 

swordsman or a master martial artist; the definition of master in those days meant that you'd seen to 

the very bottom of the principle of life and death.  To be a master swordsman meant that you had 

transcended life and death. 

 And Zen was the very teaching which taught about transcending life and death.  Now I know 

it's kind of a weird idea to say that in these days there was a unity between martial arts and Zen.  It 

seems strange and contradictory because Zen was the teaching which brought people to salvation.  

And swordsmanship, of course, was the activity that was meant to kill people.  But in those days it 

was said that the way of the sword had to become the way of Zen.  This was the birth of “bushido 武

士道”martial arts as a spiritual Way. 

 But this is really how it was back then.  But without really, philosophically, clearly 

understanding what transcending life and death means, you can never understand what it was to have 



Seventh Day General sesshin, November 10, 1998  Teisho by Kyozan Joshu Roshi Mumonkan Case Two 
 
 

   

  12 

a match between Miyamoto Musashi and Sasaki Kojiro. 

 Miyamoto Musashi had the ambition to become number one swordsman in the world.  He 

was the number one.  But he also knew that some people thought that Sasaki Kojiro was number one, 

and so he felt like he had to fight him.  Getting the permission of the local authorities - the local 

sheriff - they were permitted to have this contest.  They went to this island, (you can still find this 

island), “Ganryu”.  It was a small island which neither could escape from, and they decided to fight 

there.  And then the local authorities chose the referee for the match, and supplied the referee to 

decide who would be the winner and who would be the loser.  This was a contest that transcended 

life and death - something worth seeing. 

 Of course, I should get on with it because I know I've gone over time, but of course, on this 

island, the beaches were sandy beaches.  It was just like a desert, it was a completely sandy beach.  

Sasaki Kojiro, because he was really a master strategist, sat there waiting with his back to the west and 

his front to the east.  The reason for this was because Kojiro was very wise.  He knew the match 

would take place in the afternoon.  So he didn't want the rays of the setting sun in his eyes to blind 

him, so he sat waiting for Miyamoto Musashi, facing the east. 

 But Musashi didn't come in front of him.  Kojiro waited and waited, but Musashi never came.  

Finally, about two o'clock in the afternoon, Musashi came rowing a boat and arrived on the western 

shore.  And facing Kojiro, Musashi quickly came close to him.  But Musashi didn't have a sword.  

Musashi didn't have a sword.  All he was carrying, instead of a sword, was one oar that he had used 

to row the boat with.  I think that he probably was thinking that just using this oar, he could go wild 

on Kojiro and beat him up. 

 But remember that Musashi didn't appear in front of Kojiro.  He was behind him, quickly 

approaching him, because he came from the west.  So Musashi calls out right away, "Kojiro!  I've 

already won!  You've already lost!"  So then Kojiro quickly turns around and says "Why are you 

saying such a stupid thing, violent thing?"  But having turned around he was then facing the west, 

facing into the sun.  Musashi meant that, "Kojiro, you thought you were so smart because you sat 

facing the east, thinking that the sun would be in my eyes.  But I've tricked you!  I came from this 

other side.  And so, you've already lost, and I've already won!" 

 So, ignoring the violent language that Musashi had called out to him, Kojiro pulled out his long 
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(nishakurokusu 二尺六す, over six feet) sword and said, "Okay, now let's fight to the death.  Let's 

have a life and death match." 

 And they're on this sandy beach.  They come right up to each other.  They are just one or 

two inches away from each other.  You who don't do kendo don't know, but if you'd studied kendo 

you'd know that you have to start that close.  Here they are, one or two inches from each other.  

But you have to remember that the kind of activity, the kind of power that you have on flat, hard 

ground is completely different than when you're standing on the sand. 

 One of the students here is amazing.  He can jump in an amazing way. 

And I ask him, "Jump!  When you jump, God is jumping too!"  And I ask him this over and over, and 

he demonstrates for me over and over.  But no matter how many times I see it, for me, it's more 

wonderful than watching any sporting event on television.  It’s more wonderful than watching a 

movie.  But he should know that when you jump on concrete or on sand, it's different. 

 Kojiro noticed this.  The spacing, the one or two inch spacing that he was used to on normal 

ground was different here on the sand.  And of course, therefore, he noticed that you needed more 

strength here on the sand to do the same kind of thrusting that you would normally do to kill your 

enemy on hard ground.  And even in one moment, ten thousand times he noticed this.  And in that 

noticing, sweat came pouring off of his brow.  Here was Kojiro manifesting this incredibly difficult, 

filled-with-suffering situation.  Sweat is pouring off his brow, and the sun is beating down on it and 

shining off of his beads of sweat. 

 Musashi had the oar on his shoulder, and was manifesting himself as if he were about to smash 

Kojiro with the oar.  I bet you've seen this in movies, this meeting.  But maybe the way I explain it is 

more interesting than the way it is in the movies.   

 But we can say that Kojiro caught for himself this one moment where he could get at Musashi.  

He saw an opening.  He thrust and cut Musashi right on his forehead.  He succeeded in cutting 

Musashi right in the forehead.  

 [Translator pauses, not understanding next line.  Laughter in the room.  Then, to the 

translator, who paused:  "He always messes me up just when I'm getting going - this translator."]  All 

in one moment Kojiro thought and noticed many things, and thrust, and cut, all in one moment.  That 

is why the translator couldn’t get it, because what I’m talking about all happened in just one instant.   
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 In Japan we have a special kind of head band called a hachimaki; wrapped around the forehead 

so that the sweat won’t drip down.  And Kojiro had cut the hachimaki right in two, and it floated up 

into the air.  He cut the head band right in two and so it rose up a little, and then fell to the sand.  

On Musashi’s forehead a trickle of blood came trickling down.  But, what do you think, Kojiro dropped 

his sword, blood came pouring from his mouth, and he fell over.  What had happened was that the 

moment Kojiro struck, instantaneously at the very same time Musashi swung his oar, and hit Kojiro 

squarely in the head.  The oar and sword hit their targets at exactly the same time.      

 And so, from ancient times it has always been said that it is impossible to tell who won this fight 

between Musashi and Kojiro.  If they hadn’t been fighting on the sand, if they had been fighting on 

the flat land, if they had been fighting in a meadow or somewhere, then the way of thrusting would 

have been different, and maybe if it had been on hard ground Kojiro could have used more of his 

sword, and then perhaps Musashi’s head would have been split right in two.  And people speculate in 

all kinds of ways.  For instance some people comment that the outcome might have been different if, 

as per Kojiro’s original plan, Musashi had had the sun in his eyes, instead of the other way around.  

But historians, and novelists alike have all said from ancient times that in actuality you can’t say who 

won this fight.   

 And this same kind of situation is what Obaku is trying to bring into being when he asks the 

question of his teacher Hyakujo.  He is trying to bring into being this same sort of life and death 

match, with the same flavor as the meeting between Musashi and Kojiro.  

 Hyakujo says, “Kinzenrai!  Come close to me! If you want to know this principle, come here! ”  

And then he says this very difficult sentence “Kareno tameni iwan.  I will speak for the sake of him.”  

But who is that “him”?  How should we understand that “him.”  That “him” is neither Obaku nor 

Hyakujo.  Who is it?  Of course that kare, that “him” is “I am.”  It is the old man who Hyakujo is 

picking up here and calling “him.”  But both Obaku and Hyakujo immediately and clearly know the 

principle that there is no “him” apart from themselves.  There is no old man other than them.  And 

there is in no them apart from the old man.   

 This situation is just like a loving couple, a married couple.  The husband and wife are having a 

marital quarrel.  “This is my child!”  “No it isn’t!  It’s my child!  Not yours!”  They are fighting over 

the child.  How will this fight come to peace?  How will this fight be settled?  In order to settle this 
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fight, Obaku, clearly knowing to the bottom of this principle, without any fear comes right up to 

Hyakujo.  The plus and minus activities, the activities of expanding and contracting both approach the 

child who is in between them.  Now what will happen?  If mother and father do not, together, do 

the activity of zero, then the situation cannot be solved.  And the child in between, without 

manifesting zero itself, without making relationship simultaneously, completely with both mother and 

father, the situation cannot be solved.  This is exactly like the fight between Musashi and Kojiro. 

 When Obaku comes up to Hyakujo he takes his big hand and “pow!” he hits Hyakujo on the 

cheek.  Where did the child go then?  Of course it doesn’t talk about a child in the text, (and actually 

your English translation makes it even more difficult because it says, “I’ll tell you the answer,” but really 

it says “I’ll speak for the sake of him, for his sake.”) Obaku clearly knows that the “him” mentioned in 

the phrase “I’ll speak for his sake,” is a child right in between Obaku and Hyakujo.  But there is no 

“him” apart from Obaku.  And there is no child, there is no “him” apart from Hyakujo.  Or oppositely 

we can say that without this him there is neither Obaku nor Hyakujo.  Neither Obaku nor Hyakujo 

exist apart from this child.   

 How can relationship be made here?  If you’ve been listening so far you should know.  

Without everyone involved, Hyakujo, Obaku, and the child, the “him,” manifesting zero then the 

situation cannot come to a solution.  In order to manifest this zero Obaku, just like Kojiro, Obaku 

takes up his sword, stands ready right in front of Hyakujo, and then cuts right down the center.   

 However, what do you think?  He struck his cheek, but was he able to completely punch him 

in the cheek, or not? Without dissolving the child then this condition of meeting cannot be broken 

through.  Somehow or another the existence of the child must be dissolved. 

 Then it says Hyakujo clapped his hands and laughed.  How do you have kensho into the this 

situation?  Without being able to do the activities of hand clapping and laughing it isn’t teisho. 

 Obaku clearly broke through the position of the child, clearly broke through the first line of 

defense.  Obaku grasps the plus activity (of the child), and then breaks through the position of 

grasping the plus activity, and finally really meets Hyakujo.  When he hits Hyakujo’s cheek, like it is 

written he does, in the end, does he really hit him?  He has broken through the line of opposition, and 

also Hyakujo, in the same way, Hyakujo has stolen back the minus activity from the child, and so then, 

mutually, Obaku and Hyakujo both break through the place of meeting.   
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 So, the writer of this story writes that Hyakujo claps his hands and laughs, but the meaning of 

that laughter is Hyakujo saying, in essence, “You did the activity of stealing the activity of the child who 

was in between us, but I was doing it too, at the same time!”  In the text all it says is that Obaku gives 

Hyakujo his one hand.  Hyakujo claps his hands and laughs.  But you have to carefully and 

completely do zazen so that you can see the principles that are being spoken about behind this.  If 

you cannot do that then you cannot be said to have really understood this koan of Hyakujo’s Wild Fox.   

 If it is a married couple, a loving couple, if there is child in between them then they cannot 

really directly make relationship with each other.  But when they both mutually simultaneously make 

the child their content, then the child is gone, and so then direct relationship comes into being.  And 

then, all that is left for them to do is to laugh and say, （“Omaemo so nanoka, oremo so nannoda お前

もそうなんのか、俺もそうなんのだ。”）”You and I, we’re the same.  You and I both (did it) the 

same.”  To the extent that kind of situation is manifest the way of being of a loving couple becomes 

clear.   

 And then after laughing Hyakujo resumes his position as teacher and says to Obaku, “Masani 

iwaheri koshushaku, sarani shakushuko ari. 将に謂へり胡鬚赤と、更に赤鬚胡あり.  At first I said 

the red of the beard of the barbarian, but then (I saw) it was the barbarian’s beard is red.”  This line 

has been interpreted in many ways from ancient times, but those interpretations don’t matter here 

and now.  Now is what is important.   

 Bodhidharma has a thick, rich, red beard.  In other words this line means, “I said Bodhidharma 

has a red beard, but conversely, the one with the red beard is Bodhidharma!”  And this is talking 

about “shiki sunawachi ku.  Form is emptiness.”  This means that when it comes to the material 

world the complete material world is a will-less activity, an activity without will.  The activity of 

emptiness.  True matter is doing the activity of emptiness.  And oppositely we can say that the 

activity of emptiness will inevitably manifest the material world.  If you really see to the bottom of 

this principle then you can see that what is being talked about in this last line is that plus and minus will 

unify with each other, but just as inevitably they will separate from each other again. 

 In other words this old man in the koan, when he was doing his practice in the past, he 

undoubtedly realized that Buddhism, that the Dharma activity was the activity of emptiness.  But the 

old man was not able to escape from seeing the Dharma activity as an object.  No matter how much 
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you see into the truth standing up on the “I am” self perspective, your “I am” self will be left behind.  

You will still be there, just as you were before, stuck in your “I am” self.  However, the Dharma 

activity does, without fail, repeat the activities of separation and unification over and over.  And so 

there is no way the “I am” self can escape from this Dharma activity of repeating alternatingly the 

unification of subject and object, and the separation of subject and object. 

 And so, if you say “I believe in God, I have faith in Buddha,” if you are saying that taking god and 

Buddha as objects, then that faith is not the real thing.  People say they are saved through the grace 

of God, or who think in that way, are, in the end, being controlled by the activities of living and dying.  

I often say that we must have religion.  However, if you take religion as an object, if you are tied up by 

religion, then no matter how much time passes you will be tied up by the activities of living and dying, 

and you will be manifest in the incomplete condition, the condition of the wild fox.  You won’t be able 

to be liberated from the imperfect condition.  And so it says in the Diamond Sutra, in the Heart Sutra 

as well, “Masani jusuru tokoro no shite, sono kokoro wo shozu beshi.  Give rise to the mind which 

resides in no place whatsoever.”  You must manifest yourself in a way which does not attach to the 

activity of mind which says “I am.”  But don’t make the dharma activity an object.  The Dharma 

activity does not exist as an object.  The Dharma activity is “No Dharma activity.”  When the self is 

manifest then the Dharma activity also appears as an object to the self.  But when the self disappears 

then anything that can be called a Dharma activity also disappears.   

 Everybody loves the word “Freedom.  Liberation.”  But true freedom is very difficult.   

 Oh!  It’s was a long talk!  I better stop here.  Thank you.  

 

終 

the end 


