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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.” 

 

 So, from today I will give teisho on this koan called “Hyakujo’s Fox.”  I say “teisho,” but 

actually the talks I give here could be better described as a mixture of a lecture and a teisho.  

A teisho is absolutely different than a lecture.  So, in way of preparation I think I should 

explain what the difference is between a teisho and a lecture; what a teisho really is, and what 

a general lecture is.   

 I think it is fair to say that there are almost no people who clearly know the principle of 

such things as why we are born, or why this world is divided into the subjective world and the 

objective world.  Of course it is only this self that has been manifest, this self that has been 

born that can talk about things such as why the world of the subject and the world of the object 

have appeared, that can says things such as, “The world of the subject is like ‘this,” or “the 

world of the object is like ‘that.”   

 But, in general, people tend to unconditionally, unquestioningly affirm this self which has 

appeared, been born, and then think that the so called subject is that self, and the so called 

object is that which is other than the self.  This kind of thinking, which says this and that about 

the subject and object from the perspective of the unconditionally affirmed self, is, according to 

Tathagata Zen, really self centered, oppressive, arrogant, and tyrannical kind of thinking. 

 And so, if the manifest self finds itself in a miserable situation, being exploited and 

abused by those in the worlds of subject and object around him or her, then of course they will 

end up saying that this world is a terrible place.  And so the position of Tathagata Zen is to say 

that we can’t permit you to simply unconditionally accept the appearance of the self, and then 

to assert that self.    
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 Of course if you don’t assert your “I am” self then there won’t be any problems.  Plants 

really don’t assert an “I am” self at all, but what about birds and animals?  They also don’t 

assert an “I am” self, but perhaps they do, in some way, assert an “I am” and sometimes bring 

harm to people, and so you can see what a bad thing it is to unconditionally assert the self. 

 And we say that if you do unconditionally stand up in the perspective of your “I am” self, 

and just act doing whatever is comfortable and convenient for yourself, then that will cause 

trouble in the objective world around you.   

 So what Tathagata Zen says from the very start is that instead of unconditionally 

accepting the “I am” self we have to manifest the wisdom which clearly knows why this “I am” 

proclaiming self has been manifest, has been born into this world.   

 So you can see that the position of unquestioningly simply affirming the existence of the 

“I am” self is completely different than the position of actually manifesting the wisdom for 

yourself of why this “I am” self has been born.  And similarly we can say that about the world in 

which we live.  To unconditionally accept the “I am” self is also to unconditionally accept this 

world, which is completely different than actually manifesting the wisdom which knows why the 

world appears.  

 Therefore, what we mean by a teisho is to speak from the perspective of, as I just said, 

the wisdom which clearly knows the principle of why the self has been manifest, why the self 

has been born, which, as I said, is completely different than just unconditionally fixating and 

affirming the self.  A teisho must be spoken from the point of view of wisdom into the very 

nature of the self, and so it is from a completely different perspective than the ordinary way of 

recognizing this world.   

 So how about a lecture?  When analyzed we can see there are really two kinds of 

lectures.  I think it’s fair to say that one way of lecturing ordinarily is to unconditionally affirm 

this “I am” proclaiming self, and then from that position look upon the objective world in any 

kind of self centered, whimsical way one wants to, and talk about the objective world from that 

perspective, and then also turn around and talk about the self from the point of view of the 

unconditionally affirmed self.  And this first way of lecturing is of course the tyrannical, 

oppressive, arrogant way, but there is another way to lecture which isn’t that way, and that is to 

give a lecture and explain our way of being in the same way as an enlightened person would, 

and use the principle as the basis of your lecture that originally we all have the same origin.  

People who are in the position of subject, and the position of object, both, we all, have the 

same origin.   

 So even when we talk about a lecture, it is possible to, in a lecture, say that it isn’t 

possible to really understand equality until you dissolve your self.  But when you are speaking 

from the perspective of not actually dissolving your self, no matter how many times you say 

that it is necessary to dissolve your self, it isn’t exactly correct.  But in teisho, if it is a real 

teisho it is a talk in which when you say “Dissolve the self,” the person speaking actually is 
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dissolving themselves.  And likewise from the perspective of the listeners, no matter how 

many times you listen to teishos about dissolving the self, if you are listening without dissolving 

your self, if you are listening from the standpoint of the “I am” self, then you are not really 

listening.   

 But teishos are not only about dissolving the self.  In teisho we also talk about the necessity of 

the imperfect self being manifest.  When you dissolve the self, that is the condition which is beyond all 

comparisons, the zero self.  And when that self does resurrection then the imperfect self appears.  The 

point of view of teisho, therefore, is to appeal to your actual practice, appeal to you to actually do this 

activity of on the one hand manifesting the perfect, complete, zero self, and on the other hand 

manifesting the imperfect self.  If you are always listening simply fixating your self then no matter how 

many teishos you listen to you can’t be said to have heard even one.   What I want from you is for you 

to really get serious, to get shall we say “earnest” about your listening to teisho, and to create the mental 

attitude that you have to actually do these two perspectives of the perfect self and the imperfect self your 

very self.   

 Mumon, when he wrote this koan, the first thing that he wrote was simply “Hyakujo Osho.”  

When I read this koan, just in the same way as all of you read this koan first I say “Hyakujo Osho,” but I 

think you should really try to chant out “Hyakujo Osho!” when you read it.  What I want you to really 

contemplate and investigate for yourselves is when you chant out “Hyakujo Osho” where have you 

gone?  And when you do that what kind of a world has Hyakujo Osho been manifest in?  Together 

with Hyakujo what kind of world have you appeared in?   

 What I’m saying is, when you see Hyakujo Osho in the text, how do you understand it?  Do you 

understand Hyakujo as having fallen like rain from heaven, or having risen up like water, like a spring 

from the earth?  And all of these monks who are doing sanzen with Hyakujo, for them there is no one 

other than Hyakujo Osho.  This is what Mumon is asking us to understand when he places Hyakujo 

Osho at the beginning of the koan.  (The translator apologizes for breaking the Roshi’s train of thought)  

When you say “Hyakujo Osho” what kind of world have you appeared in?  That 

is what I want you to contemplate.  What Mumon is asking you is, “When you say “Hyakujo Osho” are 

you in the same world as Hyakujo or a different world?   

 So the next thing it says, in your translation is “delivered a sermon” but actually what is being 

talked about is sanzen, doing sanzen over and over and over again with Hyakujo as the teacher.  If you 

and Hyakujo are in different worlds there is no way you can do sanzen.  To do sanzen you have to enter 

the same world as Hyakujo.  If husband and wife are in different worlds, no matter what they do, they 

can’t even eat together, they can’t even talk with each other.  Because they are in the same world they 

can eat together and speak with each other.   

 The monks mentioned in the koan are in the exact same world as Hyakujo that is why they are 

able to do sanzen with Hyakujo.  The simple utterance in the text which says, “they listened to the 

sermon,” or “the monks did sanzen,” is pointing to this principle.   

 No matter how many times you listen to talks about love and hate, about gratitude and wonder 
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(no matter how many times you listen to talks that you are thankful to hear, that make you say, “What a 

wonderful talk”?好きだとか嫌いだとか、有難いとかよかったとかというな話を何遍聞いたて、

そのことを聞いて何遍修行したて、なんのくそにもならんのだ。), doing practice listening to 

those sorts of talks isn’t useful even as shit.   

 Everything is living together in one world.  That is the condition of real sanzen, real practice.  

Who is doing sanzen?  It must be people who say they want to practice.  And those who want to 

practice must be people who are manifesting an imperfect self.  A practitioner who was already perfect 

or complete wouldn’t have any need to practice or to do sanzen. 

 Where did these practitioners appear from?  Hyakujo and the practitioners who did sanzen with 

him appear at the exact same time.  You can’t do real practice unless you can at least in some way grasp 

the principle for yourself that all of us who are Hyakujo’s students, and Hyakujo the teacher, appear 

simultaneously.  The principle here is that Hyakujo  and the students, men and women, all of us, 

everything appear simultaneously in this one world.   

 They appear at the same time, but where do they appear from?  We all appear together with 

Hyakujo from the very same origin.  Because you have the same origin as Shakyamuni Buddha you are 

able to be a teacher.  If you didn’t have the same origin as Shakyamuni then you couldn’t be a teacher, 

you couldn’t even be someone’s friend.   

 You appear when the origin divides itself into two,  and that is to say that the origin divides 

itself into subject and object.  And, actually, that is the ordinary way of thinking about it.  But 

Buddhism explains it in a completely different way.  Certainly it is the case that the condition of the 

origin is formed through two activities of plus and minus or tatha-gata and tatha-agata.  And I think 

everybody, ordinarily, thinks that when the condition of the origin divides itself in two then what 

appears is a world that is divided into two worlds.  But in Tathagata Zen we have a completely different 

way of thinking about that.  When the one and only singular world of simply tatha-gata and tatha-agata 

divides itself into two we do say that objective and subjective worlds are born, but we say that in the 

middle of this is a child, a child is born, and so actually there are three worlds that appear when the one 

world divides in two.  Maybe you could say that this is the difference between Occidental and oriental 

thinking.   

 One way of looking at things is from the very start, without questioning, just thinking that the 

world is divided into the subject and the object.  But the point of view of Buddhism or of Tathagata Zen 

is to say that when the one and only singular world divides itself in two, in other words when plus and 

minus separate from each other, then right in the middle of that one world three worlds appear, the 

worlds of past, present, and future.  

 So in this world, divided into subject and object, who is the subject?  The condition of the origin 

is the condition of activity in which there is no subject and no object.  The reason why we say there is 

neither subject nor object is because neither plus nor minus are insisting upon, or asserting an “I am” 

self.  Or we can talk about will.  I guess we can say that plus and minus might have something called a 

will, but they don’t assert that will.  They are acting without asserting their wills.  So we say that in the 
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condition of the origin there are no selves which assert their “I am” self, their “I am-ness.”  That is why 

it is really, when you get right down to it, impossible to describe this condition of the origin in words.  

Everybody here, because you are all, I guess, masters of English know that English language cannot be 

formed without having a grammatical subject to the sentence, an “I am” grammatical subject.  But when 

you try to explain the condition of the origin which has no “I am” self there is no need for a predicate, or 

a subject.  But, if we don’t try to somehow, as at least a temporary expedient way of teaching try to 

describe the condition of the origin then the people who don’t know about it won’t have any way of 

beginning their study of it, they won’t be able to understand it at all..  But the moment you say “I 

understand” then your “I am” self has already appeared.  And without dissolving that “I am” self the 

condition of the origin will not be manifest.   

 That is why it has always been said in Tathagata Zen that the condition of the origin is not 

describable with words (gonsenfugyu 言詮不及).  And that condition of the origin is an activity, an 

activity which is without will, the activity of emptiness.  And in Tathagata Zen we also call the activity 

of emptiness the activity of zero.   

 And that condition of a will-less activity, that zero activity is called the state of samadhi.  And 

I’ve told you many times before that if we personify that state of samadhi we call it the manifestation of 

true love.  But if you are going to use the words “true love” please know clearly for yourself that true 

love cannot be manifest as long as a self is present.  Your self has to be gone for true love to be 

manifest.  So this state of samadhi, this zero condition, this condition which is not expressible in words 

now has split itself right down the center, and the worlds of past, present, and future have appeared.   

 And, wouldn’t it be the case that Hyakujo  and the practitioners in the koan both, together, have 

appeared in the world of the present?  But whenever the present world appears together with that 

appearance past and future also appear.  You have to really know for yourself that when the one world, 

when the samadhi world divides then the three worlds appear in that one world.  When the one world 

divides the three worlds appear, but those three worlds again will vanish, and when that happens again 

the one world is manifest.  This is the activity the condition of the origin does.  Within the one world 

three worlds are manifest, but then the three worlds again will vanish and the one world appears again.  

When the three worlds vanish, where do they vanish in to?  They, actually, don’t go anywhere.  They 

simply have again, one more time, manifest the one world.   

 In Tathagata Zen we say that the one world is doing the activity of samadhi, and that samadhi is 

broken forth from and the three worlds appear, and when those three worlds again disappear then what is 

manifest is a completely new condition of the origin.  The condition of the origin is in no way simply at 

rest.  Without fail it will break apart and the three worlds will be manifest, and this is what we call 

doing the activity of the separation of subject and object.   

 We can say that the plus activity is the activity of the object, and the minus activity is the activity 

of the subject.  And when the plus, object, expanding activity takes the lead, takes the initiative then it 

is helped, accompanied by the minus activity, and through that it accomplishes separation of subject and 

object.  Because I’ve spoken about this so many times in the past for those who have listened often I’m 
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sure you already understand what I’m talking about.  But I think for people who haven’t listened to 

teisho very much before, even if you hear it two or three times it isn’t so easy to really understand.   

 When the world of the separation of subject and object, the world of past, present, and future is 

manifest it is never fixated, again the activity will do the activity of the unification of subject and object, 

and then past, present, and future, all of them are melted into a newly manifest condition of the origin. 

 It is important to remember that the condition of the origin is not at rest.  It is always acting.  

And in this case we can say that the condition of the origin has gone on from its initial state to manifest 

the new condition of the origin at level two.  And that will go on to manifest “level three” condition of 

the origin.  Anyway, the condition of the origin goes forward, piling up new experiences of on the one 

hand the unification of subject and object, and on the other hand the separation of subject and object, 

and each time it does this repetitive process a new expanded condition of the origin is manifest.  

 There is no way you can really understand this koan without first manifesting the wisdom which 

understands this basic principle.   

 When I was practicing, whether I was lying down to sleep or whether I was awake, I was 

constantly contemplating this koan of Hyakujo’s Fox.  I even dreamed about this koan I was thinking it 

so continuously.  I still have this habit, this old custom that whether I’m asleep or awake I’m always 

doing zazen.  The moment I open my eyes I’m doing zazen, and when I sleep I’m also doing zazen.  I 

don’t know if you have had that experience, but I’ve been experiencing that kind of life for many, many 

years.   

 It is only when these practitioners in the koan have met up with the activity of the separation of 

subject and object that they are manifest.  And they where are manifest what about Hyakujo, where is 

he?  You have the present moment as your content, and your friends also do, and your siblings also 

have the present as their content, but what about your teacher?  What about your mother and father?   

 Although it is not that easy to understand we say that mother is residing in the world of the 

future.  And father lives in the world of the past.  This is how we teach.  And you are doing the 

activity of the present moment.  You have the present moment-activity as your content.  So, you must 

actually contemplate for yourself that all people who are practicing, all have the present moment as their 

content. 

 So you have to take this very first situation that is described in the koan as the first act in this 

play, the first scene of a movie, and really contemplate it in your zazen.  Hakuin’s teacher Shojuronin 

described it in this way when he taught this koan.  He said you must see the situation of Hyakujo and 

your self, Hyakujo and his students as if you were at a theatre watching a play.  Of course they didn’t 

have television or movies in the old days, so they had to talk about plays, and Hakuin’s teacher, 

Shojuronin said you have to grasp this koan in a way so that you have entered a theatre, and the moment 

that stage, that theater has appeared the worlds of past, present, and future have appeared.  The people 

of the past and the people of the future appear, and then the self of the present is influenced by them, and 

then, just as you would think, the present-self begins to do things such as dance, and reveal itself, and 

then run away.  So I would like to stop here for today with this description of this kind of theater, and 
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this kind of play.  And it says that there was an old man who appeared within this performance together 

with everybody, but I’ll talk about that old man tomorrow.  If it were only one or two people that would 

be enough, but I would like at least someone to be listening with some seriousness.  And I hope the 

translator also tries to translate seriously. 


