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THE CASE 

translated by R.H. Blyth 

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.  

 

 There have been hundreds of times that I’ve done the same 

thing, the bell for teisho rings, and it’s time for me to climb up on the 

high seat.  But what’s wrong with those people, even though they 

have done this for five or ten years they still don’t seem to be able to 

get it straight?  The reason why they can’t get it straight is because 

they are only thinking about irrelevant things.  The reason why they 

can’t get it straight is because they are tied up by thoughts such as, 

“That boy is really handsome, or that girl is really beautiful.”  For 

those of you who are wearing the koromo, and are supposed to be 

professionals at Zen try just a little bit to be a little bit careful, and at 

least try to make this zazen-kai a successful one for those people who 

have paid their hard earned money and gone to all the trouble to come 

here to study Zen. 

 Some people say they have a headache, and then they take a 

rest, take off from the schedule, and then that night they feel better, 

and saying their headache is gone they participate in zazen again.  

But in Japan, in a real dojo, we don’t permit that kind of whimsical 

behavior.  In Japan in a real dojo if you wanted to take a break from 

the zendo the only way that would happen would be if the person next 

to you noticed you were having a hard time, your neighbor on the tan, 

and that person went on your behalf to the shoji and said, I think my 

neighbor has a really bad headache, and only then would you be 

allowed to go to the Maitreya Hall, the infirmary and rest.  Only then, 

with the permission of the shoji would you be permitted to rest in the 

Maitreya Hall, the Inji Hall, the infirmary.  And once you are in the 

infirmary you are no longer a part of the donai, the Zendo students, 
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you’re not the shoji’s responsibility anymore, then the densu, as a 

representative of the joju will take care of you.  And then you are not 

allowed to meet any of the people in the zendo anymore.  The sick 

person and the donai, the zendo students, are both forbidden to meet 

each other.  Of the donai only the shoji is allowed to go visit the sick 

student to see how they are, but no matter how close a friend you 

might be to that sick person you are not allowed to even see them.  

And, also, among the joju, only the densu is allowed to visit the sick 

person, in order to bring them food.  The other people are not allowed 

to go visit the sick person whimsically whenever they want to. 

 Without that kind of severe practice it’s not possible for you to 

manifest the wisdom which can bring a new self, that we call no-self, 

in to being.  And even in that condition you’re only at the most 

allowed to rest for two or three days.  And after that period of time 

the densu might tell the shoji that the sick person is better, and they 

are allowed to return to the zendo. 

 And at that time, again, even though the student might be an old 

student, when they return to the zendo after having rested for three 

days, they have to go through another ceremony that officially enters 

them into the zendo, “shintosando.”  Actually this ceremony, 

although it is very similar to the original ceremony is called 

“byososando,” “the sick monk returns to the zendo.”  So you can see 

that in this kind of situation, in doing this kind of training, it’s not 

possible for you to have some kind of simple, light-hearted thought 

that just because you are sick of your friends in the zendo, or you have 

a headache you can take a day off. 

 The very foundation of the practice we call Zen practice is to 

dissolve this self which says “I am,” and in that dissolution manifest a 

new self.  Just because your ass hurts or your head hurts or your ear 

hurts and you feel like you want to take break, well, I guess it’s okay, 

we can let you take a small break, but you’ll have to go through this 

troublesome hassle of a ceremony in order to get back in the zendo, so 

we warn you that it’s no simple thing to take a break. 

 Everybody who comes into a zendo must come in with this 

brave, very strong, courageous thought that we all must manifest a 

new self, we all must have the experience of manifesting a new self.  

Leaving aside for a moment those people who just have come for a 

week, if you have resolved, if you have determined in your heart that 

you are going to do a seichu training period, or a kessei training 

period for three months or so, then you must have that brave, 
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courageous thought to manifest a new self.  But even for this one 

week dai-sesshin, everybody who is participating in this dai-sesshin 

has resolved in their hearts to manifest a completely new self through 

this one week of training, and so for you people who are wearing the 

koromo, you should feel that you need to help those people, care for 

those people in a way so that they can manifest a new self.  

 So having determined to do this one week of training, this one 

week kessei we could call it, this one week dai-sesshin don’t think 

that it’s okay to be late for banka on the first day.  A real Zen 

practitioner wouldn’t come around like a weak bug, with that weak 

kind of stuff saying, “Because my nose hurts, because my ass hurts I 

can’t come to banka on the first day.”  It’s not the real thing if you 

come around saying, “Well, my lover’s feet hurt, so I’m sorry but I 

can’t come to banka, or “Please let me not come to afternoon sanzen.” 

 The thing that Tathagata Zen, the Zen we practice here 

emphasizes is that the only way to manifest a new self is to dissolve 

the present self.  So, what I’m trying to do is to explain the kind of 

heart you need to have in order to really participate in this week long 

dai-sesshin. 

 Since I determined in my heart more than thirty five years ago 

to come here to America, I have been continually trying to practice 

zazen together with all of you.  And when I look around the room 

right now I can find, I can discover one person among you  who was 

practicing with me thirty years ago.  It’s Eyo Grossman, the man in 

the center tan bowing his head, with his glasses on, looking at the 

floor.  In the thirty five years I have been in America I have been sick 

at times, but not once have I canceled a dai-sesshin or taken a break 

from doing sanzen.  And I can also say honestly that during seichu 

I’ve never taken an evening or a morning sanzen period off. 

 The way of thinking of a Zen practitioner is to firmly believe 

that true life, the true way of living is to follow the dharma activity.  

What a true practitioner is, is a person who has resolved, determined, 

that Zen practice is to dissolve the self and manifest the dharma 

activity, and does spiritual practice with that heart as the foundation of 

practice.  People try to be nice to me and say, “You must be tired, 

and your head hurts, so why don’t you take a rest,” but a true Zen 

monk believes firmly that the dharma activity doesn’t allow that sort 

of thing.  If you really want to take a break you should just resign. 

 You say “Zen practice, Zen practice,” but to uncritically, 

unconditionally simply attach to your human “I am” self, whatever 
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you think you are doing, that’s not Zen practice.  I’m just telling you 

what I think straight out.  I’m over ninety one years old now, and I’m 

determined to do this week long dai-sesshin with you, I just wanted 

you to know where I’m coming from. 

 If you are the kind of person who just wants to have an attached 

sort of love to your own "I am" self, who just wants to attach to your 

self which says "I am" I won’t complain, and you don’t complain 

either, you can just quietly leave.  I’m ninety one years old.  I’m just 

trying to wind up my affairs here, and I really would like to just say 

goodbye to this world, and I certainly don’t want to waste my time 

trying to teach students who simply want to attach to their "I am" 

selves, who don’t have a determination to dissolve their self and 

manifest a new self.   

 According to Buddhism, it doesn’t matter what kind of a person 

you are, even if you have murdered people, even if you are a thief, if 

you have determined to truly manifest a completely new self, then you 

can be called a disciple of the teaching of the enlightened ones.   

 The point of view of this dojo, where we are coming from here, 

is that if you are wearing the koromo it’s your duty, it’s your job to 

strive with all of your power to help those people who have gone to all 

the trouble to come here and practice have the experience of self 

dissolution and manifestation of a new self.   

 As far as my own personal experience goes in these thirty or so 

years I’ve been teaching here in America it seems as if maybe the 

most common situation I’ve seen is that a practitioner starts their 

practice, and then some cute person comes along, and immediately 

they get tied up by that cute adorable person, and their practice goes to 

shit.  Do you understand what I’m talking about?  That seems to be 

what modern life is all about, maybe that’s why Zen practice is so 

difficult nowadays. 

 But you have gone to all the trouble to come here to practice, so 

please try to mutually encourage each other so that you can complete 

your practice. 

 I just mentioned the dharma activity, and it is the teaching of 

the enlightened ones to say that in reality there are no other activities 

outside of the dharma activity.  So I plan to give teisho today starting 

with the explanation of what the dharma activity is.  

 The teaching of the enlightened ones is to say that every single 

thing which is manifest appears because it has met up with the dharma 

activity.  But every single existence which appears also will vanish.  
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But this activity of vanishing also occurs because that existence is 

freely following the dharma activity.  It is in no way the case that 

vanishing or disappearing happens outside of the dharma activity.  

This is what Tathagata Zen emphasizes.  In other words we are born 

when we meet the activity of living.  And also Tathagata Zen says 

that we disappear when we meet the activity of death.  And it goes 

without saying as I just mentioned, that the person who first taught 

that was the enlightened one. 

 But, even after being my student for twenty or thirty years, if 

you still don’t even understand what ringing a bell means or bowing, 

then of course you won’t be able to understand the principle I just 

explained.  But the reason I’m speaking in the way I’m speaking now 

is that inevitably if you practice for thirty or forty years your 

consciousness functioning will develop to the point where you will 

finally realize that what I say is the way it is. 

 The enlightened one taught that when you analyze the dharma 

activity you see that it has as its content two activities which are 

mutually in opposition to each other. 

 And we’re told that the enlightened one, in other words the 

Buddha taught his disciples later in his teaching, that these two 

mutually opposing activities can be call tatha-gata and tatha-agata, 

thus-going and thus-coming.  And in Zen we also interpret these in a 

more concrete way and say that these two mutually opposing activities 

are on the one hand the activity of expanding, and on the other hand 

the activity of contracting. 

 And according to Tathagata Zen we can also grasp and 

understand the activity of expanding to be the activity of existence or 

the activity of living, and in contrast to that we can grasp the activity 

of contracting to be that activity which negates the activity of living, 

in other words the activity which no longer needs to live, the activity 

of dying. 

 And this teaching which we could call a difficult teaching was 

also born at that time which said both of the two mutually opposing 

activities will reach a limit, and so, on the one hand inevitably, the 

limit which we call no longer needing to do living will be arrived at, 

and on the other hand the limit which we call no longer needing to do 

dying will also be arrived at. 

 And when you really get that you will be capable of 

transcending these things we call living and dying, but it’s a difficult 

thing.  But if you can find this place of not needing to do living 
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anymore, or not needing to do dying anymore, everyone will be 

overjoyed at having found those places. 

 In Tathagata Zen, in other words the teaching of the enlightened 

ones is to say that in reality, in actuality we are doing these activities 

of reaching no longer needing to do living, and reaching no longer 

needing to do dying.  That is actually what human existence is 

comprised of. 

 In other words, if you look at human life, I think it’s fair to say 

that the conclusion that Buddhism comes to is that inevitably the life 

we call married life, the life in which a man takes a woman as his wife 

and a woman takes a man as her husband will occur.  And the 

teaching of the enlightened is to say that through this married living 

together the man will inevitably experience for himself no longer 

needing to be man, and the woman will also inevitably experience for 

herself no longer needing to be woman. 

 What we say is, don’t worry, because without fail, inevitably, 

through living the married life you will experience no longer needing 

to do living and no longer needing to do dying.  But we also say that 

it just seems to be the case, there just seems to be no way around the 

fact that although you might experience for yourself no longer 

needing to be a man if you are a man, or no longer needing to be 

woman if you’re a woman, you might experience that for five minutes 

or an hour, but it seems impossible to have that experience continue 

for ten or twenty years. 

 The reason for this is that although it is inevitable that you will 

experience no longer needing to be man and no longer needing to be 

woman, that experience will be just as inevitably burst open, and out 

of that experience the "I am" self, the self which speaks and says, “I 

love you,” and “You love me” is born.  That world of human love is 

born. 

 Those words, “I love you,” and “You love me” they taste good 

to your ears, they feel good in your ears, don’t they?  But, that 

situation of speaking and saying those words to each other is a 

situation where you are in your "I am" self, where you are opposing 

each other, and so if you are not able to really manifest true love then 

those words will just cause suffering. 

 So, I guess “I love you” is fine to say, but that self which 

speaks, don’t forget that is your incomplete self, that is your "I am" 

self.  The self which can manifest true love, complete love is the 

“no-I-am” self, the situation which comes through dissolving your 
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self.  So if you really understand that to recognize someone’s 

incomplete "I am" self as their true self and tell them that you love 

them is not true love, then what should you do?  So, translator, what 

should YOU do?  Translator, forgetting about other people, what 

should you do when you are in this kind of situation?  It’s not an easy 

thing.  It’s a difficult thing. 

 If you can dissolve your self that is what we call the 

manifestation of true love, and that very condition of the 

manifestation of true love is your true love.   

 But in contrast to that we have the "I am" self, the "I am" self 

which says a whole variety of different kinds of things like, “I love 

you,” or “I want to love you,” or “I want you,” there is a whole lot of 

different ways you can speak, but what you have to understand is that 

those are all manifestations of incomplete love. 

 According to Tathagata Zen what is important to remember is 

that there are two sides to love, two ways of  being of the self, the 

way of love of the incomplete self, and the way of true love of the 

complete self which has no need to seek anything, which has no need 

to love, no need to live, no need to die. 

 And the teaching of the enlightened one defines the dharma 

activity to be an activity which through these two mutually opposing 

activities of tatha-gata and tatha-agata, plus and minus, inevitably will 

manifest both the complete self and the incomplete.  The same 

dharma activity manifests both the complete and incomplete selves. 

 It’s fine to have as your ideal the manifestation of the complete 

self, or the manifestation of true love, but the enlightened ones also 

tell you that in reality there are no such things as those things as 

fixated truths.  That condition of true love is not a fixated thing, 

inevitably that condition of true love will burst open, will be broken 

forth from, and the incomplete self will be born.  And just as 

inevitably that incomplete self that is manifest will again manifest 

itself as the complete self. 

 The dharma activity with plus and minus as its content 

inevitably will manifest the living activity and also manifest the dying 

activity. 

 When the living activity, the activity of life is taking the lead in 

the process, then the dying activity also is acting, but the dying 

activity is following the living activity, and through this mutual acting 

the complete self is manifest. 

 And the moment that the condition of living activity no longer 
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needing to take the lead appears then oppositely the dying activity will 

take the lead until the activity of dying no longer needs to be done. 

 Within this continual process of the living activity taking the 

lead, and then no longer needing to take the lead, and then the dying 

activity taking the lead, and then no longer needing to take the lead, 

within that process the complete self and the incomplete self both are 

manifest. 

 What we call Zen practice is for you yourself to clearly 

manifest the wisdom which understands this principle.  In other 

words Zen practice is to manifest for yourself the dharma activity.  

We could also conclude that Zen is the dharma activity.  We also can 

say therefore that separate from the dharma activity there is neither 

the complete self nor the incomplete self.  Neither the complete self 

nor the incomplete self exist separate from the dharma activity.  And 

knowing that you should also know that you yourself must manifest 

the wisdom that clearly sees for yourself that neither the complete self 

nor the incomplete self are fixated. 

 This second case of the Mumonkan, Hyakujo’s fox, concerning 

the great Zen master Hyakujo is taking up and explaining the basic 

Buddhist principle of the law of cause and effect.  Why does the 

cause give birth to the effect, the result, and why, and in what way 

does that result then turn around and manifest the cause again?  The 

first case of the Mumonkan, Joshu’s Mu, is a case which is taking up 

and debating and arguing this question of Buddha nature.  What is 

Buddha nature?  Is Buddha nature U or MU?  Is it existing or not 

existing?  Is it something that you can have or not have?  But this 

second case is a case which has developed into a discussion of the law 

of cause and effect.  What is the cause?  What is the result?  There 

is no result separate from the origin or the cause.  And there is no 

cause separate from the result.  What is the activity which manifests 

both the cause and the result.  The conclusion we give is to say that 

the activity which manifests both cause and effect is the mutually 

opposing activity, the activity which is comprised of the activity 

which forms man and the activity which forms woman. 

 The position of woman is not fixated.  The position of man 

also is not fixated. 

 If you are manifesting the kind of self which is the "I am" self 

which fixates itself by saying, “I am a man,” or “I am a woman,” then 

inevitably your life will be the kind of life that you have to shed tears 

about, that you have to cry about. 
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 When you do your zazen I ask you to carefully contemplate 

what kind of activity does the plus activity do, and what kind of 

activity does the minus activity do? 

 Whenever Hyakujo took the high seat to give a dharma talk 

there was always one old man who was sitting with everybody else 

listening to the dharma activity.  So, today we have reached our time, 

and so tomorrow I will explain in detail about the case of this koan. 

 


