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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. 

 

 Starting from today we will be practicing together in this kessei training period for about six 

weeks.  I’m happy to still be able to practice with you in this kessei.  Because all of you have been 

helping me so much I’m still strong and able to lead you, even though I’m almost ninety two years old.  

But actually the day I got here, or maybe I already had it before I got here, somehow I’ve caught a cold, 

so I’m really not feeling that well.  But it seems that my brain activity is just as good as ever.  I’m 

hoping that all of us can make it through to the end of this kessei period without any accidents or 

mishaps. 

 The reason I chose case number two, Hyakujo’s Fox to give teisho on is because I really want to 

take our time, and all of us together contemplate the depth of this koan. 

 If we observe Japan, more than a thousand years ago Buddhism came to Japan, and in the 

beginning all the people of Japan didn’t know anything about Buddhism, but they trained and trained, 

until they finally had Buddhism down into their bones.  And especially for those planning to go on and 

become monks, because they receive a Buddhist education (in their youth), Zen practice was easy for 

them.  But when it finally comes right down to putting Buddhism into practice, to actually doing it,  
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actually doing Zen practice, no matter what kind of education you have had, or cultural surroundings 

you are raised in, it seems to be difficult for everyone.   

 When we ask what the teaching of Buddhism actually is, of course the teaching of Buddhism is 

the teaching which teaches the very way of being of our selves, and the very way of being of the world 

which is our home.  When we talk about studying the way of being of the self, and the way of being of 

this world, perhaps in Buddhist temples, or in the world in general we can study the theoretical 

principle behind these natures, these ways of being, but that is different than actually doing it oneself, 

actually practicing it.  So no matter what principles you have studied, when finally you end up in a 

senmondojo 専門道場, a dojo which specializes in practice, a monastery, then that is when finally you 

actually have to do it yourself, finally you have to put it into practice, and that is when it gets really 

hard.   

 We can say that general Buddhist teachings are the teachings of the principle of, as I just spoke 

about, the way of being of the self, and the way of being of this world.  But to actually do exactly as 

you have studied, to actually put your studies in to practice is extremely difficult.  So, in this country 

which has no history of Buddhism, for all of you who have grown up being educated through a religion 

which is different from Buddhism, to study Zen, to actually put the principles of Buddhism into practice 

must be even more difficult.   

 Within what is called Buddhism there is also the acceptance of the way of study of studying the 

way of being of the self, and the way of being of this world as an academic, theoretical study.  So 

even in Japan, for those people who have simply studied the principles of Buddhism as a theory, 

without trying to do them, or practice them themselves, it is very difficult for them to study Zen.  So, 

even more in America and in Europe, where there is no history of Zen, it is difficult for you to practice 

Zen, although now it seems, in modern times, there are a lot of Buddhist scholars appearing on the 

scene in the West.  There are many really great Buddhist scholars appearing in America, and 

Germany, and England, and France.  You could even call them famous Buddhist scholars.  But I think 

it is fair to say that these scholars, almost all of them, have simply studied the principles of Buddhism 

as an academic study, and have not been trying to actually put into practice exactly as they have 

learned, have not been trying to put the theory they have learned into actual practice. 

 Whether it is Japan or China or America they are all the same in regard to the fact that no 
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matter how much you study Buddhism as an academic study, as a theory, that is completely different 

than actually catching the experience of Buddhism for yourself, actually experiencing the doing of 

Buddhism.  Buddhism, therefore, can be seen to be organized in a way that has two points of view.  

Within what we can call the study of Buddhism we have on the one hand the academic, scholarly study 

of Buddhism as a theory, and on the other hand we have the actual practice or doing of Buddhism.  In 

other words putting into practice exactly as you have learned. 

 Nowadays it seems as if even among conventional religious teachings, that is to say religious 

teachings which teach about the relationship between a creator God and all of us, even those religions 

have come to see the necessity of practice.  It seems as if the religious world has advanced to point 

that everybody has come to say that religion which does not have practice as part of it is simply a 

superstition.   What this means, I think, is that even if you are a religious person, and speak the 

words, “God is together with me,” if you don’t actually practice the teachings of God, then you are still 

stuck exactly as you were before, in the position of taking God as an object.   

 In a little bit I will have lived in America for a full thirty five years.  But, I still don’t know 

anything about American culture.  So even though I have been living here for about thirty five years I 

can’t really say that I know anything about America.  But one result of my living here for these thirty 

five years is my understanding that the way of looking at things of people who come to practice Zen, 

and the way of looking at things of conventional religious people are totally different from each other.  

They say some of the same things.  For instance “God is together with me,” or “Buddha is together 

with me,” both the Zen students and the religious people say that.  But for people who, shall we say, 

make a particular religious teaching their teaching, it seems to me as if they are never able to throw 

away the way of looking which sees God as living in a completely different country, a completely 

different realm from where they live.  Even though they might say “God is with me,” over and over, 

and when you tell them “God is with you” they say, “Yes, you are exactly right,” they still are stuck 

seeing God as an object, in a completely different place than they are in.  But for those studying 

Buddhism, especially those studying Zen, you truly come to know that although we also teach you are 

together with God, to say the word “God,” to take God as an object, to go around groaning, “God, God;” 

that is when you are going to get punished.  You know that is something you must not fall into.  We 

say that for people who go around saying, groaning “God, God, God,” their mouths are going to rot.  If 
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there are people who go around saying stuff like, “I saw God,” those eyes in your head will rot away.   

 And how about when we talk about each other?  How about when we gossip about each 

other?  Something that we all seem to love to do.  Although we say we are all equal, the moment 

we start to gossip, then we are completely apart from the standpoint of equality.  And those ears 

which listen to the gossip, and those mouths which speak the gossip, also will rot. In Japan especially 

the teachers will tell the disciples, “Boy, it really seems as if you can gossip on and on about everyone 

without your mouth rotting.  (It really is a wonder your mouth doesn’t rot??) ,” and then they laugh at 

them.   

 When you really stand up in the place of practice, when you really enter the arena of actually 

doing Buddhism, then you will see for yourself that we all have the same origin, and therefore are all 

the same.  Every time you find yourself standing up in the place of actual practice then you’ll find that 

you have no enemies and you have no allies.  That enemies and allies are all equal.  You will see that 

the positions of man and woman are absolutely equal.  But when you don’t stand up in the arena of 

practice, and instead you are standing within the world of scholarship or theory, then equality will 

never be manifest.  Because, at least in general in the academic world, you have not thrown away 

your perspective of “I am.”   In general the very nature of academic study is to be stuck in the 

position of the subject studying some object which is other than yourself.  Therefore your “I am” self 

never vanishes.  What I’m saying is that this “I am” self is the imperfect, incomplete self, a self which 

has incomplete activity of consciousness, and the usual, general way of studying something in an 

academic way is to believe that the imperfect self is your true self.  Believing in that you will never be 

able to manifest your complete self.  Even if you teach about “no-self,” even if you teach about the 

truth of the condition of the unification of subject and object, if you are still teaching and speaking 

about those things having your “I am” self, then you will never be able to escape from seeing things in 

terms of yourself being the subject looking out upon a world of objects other than yourself.   

 But, when we talk about practice, practice is the practice of making relationship between 

subject and object.  And when subject and object truly make relationship that is the manifestation of 

complete zero.  As long as there is an “I am” self there then subject and object can’t actually make 

relationship with each other.  And in Buddhism we personify that manifestation of zero and call it the 

manifestation of true love.  In the teaching, therefore, about true love, we say clearly that if there is a 
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self which says, “I am” present, true love cannot be manifest.  And so when we get to real practice, 

we find ourselves actually in the situation of subject and object making relationship with each other, 

and we say that when true relationship is made there can never be an “I am” self.  That is why it is so 

difficult to actually do real practice, because to do real practice is to manifest true love, and you can’t 

have an “I am” self when you do true love.   

 In the practice of Zen we say that this kind of consciousness which insists on saying “I am” is, 

originally, neither good nor evil.  It is simply something which appears, and is not fundamentally good 

or bad.  But it is not complete.  And that imperfect, incomplete consciousness inevitably will grow 

and develop, and become complete.  What we say is that the imperfect consciousness always will 

appear, but then it will grow and develop, and manifest itself as the perfect, complete function of 

consciousness, and when that happens the imperfect, incomplete function of consciousness 

completely vanishes.   

 So in Buddhism we say that everybody does an imperfect functioning of consciousness.  But 

we also say that everybody also will inevitably dissolve that imperfect function of consciousness, and 

manifest the perfect function of consciousness.  But what happens to most people in general is that 

they fall into attaching to their imperfect function of consciousness.  And that attaching is what we 

say is not good.  Attachment is what is not a good thing.  In other words, what we do is we 

unconditionally, unquestioningly affirm our self which says “I am,” and then we assert that “I am” self, 

and fixate it.  That is what is meant by attachment. 

 But, through subject and object making relationship with each other completely the state of 

perfect consciousness is manifest.  We call that kind of consciousness prajna, or the manifestation of 

perfect wisdom.  We say that in that condition both subject and object have been transcended, or we 

can say that in that condition both subject and object have been completely made content.  

 I know that it is common to think that this practice of Zen, which is to dissolve your imperfect 

self and manifest the complete self is difficult.  Many people think it is very difficult.  But actually, 

everybody is already doing this dissolving of the incomplete self and manifesting the complete self.  

When we talk about salvation, truly being saved, truly being helped, that is the very condition of the 

unification of subject and object in which the complete, perfect self is manifest.  That is when we can 

say that you have actually felt the feeling of true love.   
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 Everybody knows this experience of dissolving their imperfect self, and manifesting a new, 

fresh perfect self.  And also everybody has experienced manifesting a completely new imperfect “I 

am” self.  And everybody is knowing this experience of that new imperfect self again dissolving itself 

and manifesting a new true love. A new perfect self.  But we say that actually, most people, because 

they are attached to their “I am” selves, even though they in reality are growing, in reality are evolving, 

they are not aware of the fact that they are constantly manifesting new perfect, complete selves, over 

and over.  Everybody is walking in a way in which they are evolving, growing.  Everybody is 

manifesting newer and newer selves, on and on.  But as I say to you over and over again, because you 

are attached to your “I am” selves, even as you are growing and evolving, you don’t know the principle 

of this, and so you end up living a life in which all you do is complain.   

 The teaching of Buddhism, however, is that everybody is actually doing this process of growth, 

or development, or evolution, in which they, on the one hand, over and over again are manifesting 

new perfect selves, and on the other hand, over and over again, are manifesting new imperfect selves.  

And that manifestation of the new imperfect self is what we call resurrection.   When we chant, 

“gyategyate haragyate harasogyate bodhisowaka” that means: “Go forward!  Go forward!  Keep 

walking the path of manifesting a new self one after the next, over and over!”  And inevitably you will 

manifest the complete self. 

 But Buddhism also says that there is a limit to this process of growth, or evolution, or 

development.  Inevitably there will be a place where you arrive at, in which you don’t have to grow 

and develop anymore.  In other words you don’t have to do the activity of living anymore.  And I 

know I have told you this countless times in the past. 

 But Buddhism also says that just as inevitably, when you finally are liberated from the activity of 

living, and you don’t have to do living anymore, immediately the activity of tatha-agata, the 

thus-coming activity, the minus activity will wake up, and a self is manifest that must do the activity of 

dying.   

 In the case when the condition of not needing to live anymore is manifest, that is called the 

world of the ultimately large.  But then that world of the ultimately large begins to do the activity of 

contracting.  And that is when the self appears which must die, which must do the activity of death.  

I think everybody is afraid of dying.  But Buddhism says that just in the same way as you will reach a 
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point where you don’t have to live anymore, you will also reach a point where you don’t have to die 

anymore.  And when you meet the condition of not needing to die anymore, then without fail the 

world which doesn’t need to get any smaller will be manifest.  And so, in contrast to the world of the  

ultimately large, we call this the world of the ultimately small.  So if you want to talk about true 

salvation, or really manifesting true love, it is no good just to talk about the  ultimately large.  

Buddhism says that until you have won the wisdom for yourself that knows both the condition of not 

needing to live anymore, and the condition of not needing to die anymore, both the  ultimately large, 

and the  ultimately small, until you have won that wisdom then you can’t really have peace of mind. 

 And in Buddhism we call the activity of manifesting repetitively, alternately  ultimately large 

and  ultimately small, the Dharma activity.  And if you really analyze the Dharma activity you will 

clearly know for yourself that it is comprised of the plus activity and the minus activity.  Or we can say 

expanding and contracting activities.  Or we can say that it is the Dharma activity which has as its 

content the activity which forms man, and the activity which forms woman. 

  This way of seeing of Buddhism is a point of view which emphasizes both analyzing the 

Dharma activity and completely understanding the theory of it, and, at the same time putting into 

practice, actually doing exactly as you have studied.   

 The condition of the ultimately large is a condition which has all of plus and all of minus as its 

content, but it is of course a condition which is manifest through the plus taking the initiative in the 

activity, and being accompanied by the minus.  And the ultimately small condition is manifest through 

the minus activity, the activity which forms woman, the tatha-agata activity taking the initiative, and 

being accompanied by the plus, male-forming activity, but of course, just like the ultimately large, it is a 

condition which is the manifestation of the complete Dharma activity.  So the conclusion that we give 

is that it is the world of scholarship, the academic world, to study the principle that the very nature of 

the self and of this world is to manifest the ultimately small, and then have that ultimately small 

manifestation expand and develop until it reaches the ultimately large, and then have that ultimately 

large again contract down to the ultimately small, repetitively, alternately, over and over.  And to put 

that into practice, to actually do that yourself, is Zen.  

 And according to Nyorai, Tathagata Zen, this style of Zen we study, as I’ve been saying, the 

thus-going, tatha-gata activity is plus, man, and we also say it is the activity of the object.  And the 
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minus, woman, tatha-agata, thus-coming activity is the activity of the subject.   

 And Buddhism says that in the process of the activity on the one hand manifesting ultimately 

large, and on the other hand manifesting ultimately small, always, within that process the positions of 

God and the devil will appear.  Simultaneously God and the devil appear.  Simultaneously man and 

woman appear within this process.  And the teaching of Buddhism also says that the benevolent God 

and the evil God will simultaneously disappear.  That man and woman will simultaneously vanish.  

What I’m saying is that within the process of the activity of the manifestations of ultimately small and 

ultimately large, without fail, simultaneously man and woman, the good God and the bad God will 

appear and disappear.  The plus and minus activities simultaneously are manifest, and simultaneously 

vanish.  When they vanish that is zero.  That is perfect, complete.  And that perfect condition of 

zero appears when the “I am” self has disappeared, so traditionally it has always been said that this 

perfect condition is “kyogebetsuden 経外別伝” a separate transmission, outside of the scriptures.  

Something you absolutely can’t teach, or learn.  But as long as we are alive, as long as we are 

manifesting this imperfect self we must study this principle, this way of reason. 

 And in Buddhism we describe this principle as the activity of engi, or in Sanskrit 

pratitya-samutpada, dependent co-origination.  The koan we read, Hyakujo’s Fox is really simple, but 

actually it is Hyakujo just describing his own actual experience of this activity of engi.  I don’t know 

when I will die, but before I die I’ve always thought that I wanted to really settle down, and take my 

time, and give teisho on this koan of Hyakujo’s Fox, and maybe finally we have arrived at that season of 

my life.  And I am praying that, I know it is difficult, but it would be okay if it was just one or two 

people, and since there are some older students here then it is not too much to hope for, at least one 

or maybe two people to appear who can really grasp the meaning of Hyakujo’s Fox.  Praying for the 

appearance of these people I will begin giving teisho on the actual koan starting tomorrow. 


