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Teisho By Denkyo Kyozan Joshu Roshi 
Mount Baldy Zen Center 

Day  One General Sesshin,  September 2, 1999 

Translator: Giko 

Mumonkan Case Two 

Hyakujo’s Fox 
translated by R.H. Blyth 

THE CASE 
 Whenever Hyakujo delivered a sermon, a certain old man was always there listening to 

it together with the monks; when they left the Hall, he left also.  One day, however, he 

remained behind, and Hyakujo said to him, “Who may you be?”  The old man replied,      

“Yes; I am not a human being.  In the far distant past, in the time of Kasho Buddha, I was the 

head monk here.  On one occasion a certain monk asked me whether an enlightened man 

could fall again under the chain of cause and effect, and I answered that he could not.  Thus I 

have for five hundred lives been reborn a fox.  I now beg you to release me from this rebirth 

by causing a change of mind through your words.”  Then he asked Hyakujo, “Can an 

enlightened man fall again under the chain of cause and effect or not?”  Hyakujo answered, 

“No one can set aside (the law of) cause and effect.”  The old man immediately became 

enlightened, and making his bows, he said, “I am now released from rebirth as a fox and my 

body will be found on the other side of this mountain.  I wish to make a request of you.  

Please bury me as a dead monk.”   

 

  

 There was someone who appeared in front of Master Hyakujo, this old man, and up 

until now I have been talking about this and that about the old man. I have been explaining who 

the old man was in various ways.  And I have told you that this old man, of course, is Master 

Hyakujo himself. He is Master Hyakujo in a previous time, when Master Hyakujo was still 

practicing, when his practice was still incomplete. The present Hyakujo is in this koan, we can 

say, the complete self Hyakujo. He is the Hyakujo who has completed his practice. This koan, 

therefore, is the present Hyakujo, who has experienced the complete self telling a story about 

his prior self, his previous self who was still incomplete. And this old man, this prior Hyakujo, 
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this Hyakujo from this time when he had still not completed his practice was in imperfect self, 

and furthermore he was the kind of self who fixated himself, and then thought about himself, 

and the world, and all the things in the world from that fixated perspective. And in order to 

teach about practice, in contradistinction to the imperfect, not yet having completed his 

practice Hyakujo, this having-completed -his-practice Hyakujo, made up this story of the wild 

fox, and is now telling the story to his students.  

 But what about this incomplete, imperfect self? As I have been telling you over and over 

up until now, we have to ask the question: where does the imperfect self come from? And how 

about the perfected Master Hyakujo? From what kinds of conditions does that state of 

perfection appear from?  And I have been telling you that both the imperfect self and the 

perfect self come from the very same condition of the origin, and I have also been talking about 

what kind of a condition that is. What kind of a condition is it from which the “I am” self first 

appears?  

 When I say the condition of the source, or the condition of the origin that is the origin of 

everything. So whether it is a rock, or a plant, or a mosquito, or a fish, or a bird, or a beast, or a 

person, all of these existences have appeared from that same origin.  

 And when we attempt to describe what kind of a condition that origin is, knowing it is 

the condition of the origin of absolutely everything we also call it the state of completion or 

perfection. And in Buddhism we call that condition of the origin, or the condition of perfection 

zero. It is perfect so that is why we call it zero.  

 We human beings are existences who have developed to the degree that we can say this 

and that about things. But stones and plants have not yet developed to the degree that they 

have the function of consciousness. And between a stone and a human being, as I’ve said so 

many times, there are a lot of different things existing: there are mosquitoes and fish and birds 

and beasts and all sorts of things. But, as I’ve told you before, it’s only human beings who have 

evolved to the extent that they truly do this functioning that we call consciousness.  
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 Perhaps birds and animals and such do some kind of activity that we can call 

consciousness, but it’s only we human beings that have developed consciousness to the degree 

that we can manifest the wisdom that clearly knows that every single existence comes from the 

same origin. That is why Buddhism names the human birth the most precious birth. It is only we 

human beings that can manifest this wisdom that clearly knows the nature of our world and the 

very way of being of ourselves, that’s why being a human being is called the most precious 

birth.  

 But there are many people who, although they have been born in this human form, 

have not developed to the point where they manifest the wisdom that clearly knows the 

principle of the origin and the principle, the nature, of the self. And so Buddhism warns us and 

says that those sorts of people, although they might have the bodies of human beings, they 

aren’t really human beings. What really is this condition of the origin? As I’ve told you so many 

times up until now, we say that in the condition of the origin there are two mutually opposing 

activities who are acting, and we name those two activities in various ways.  

 We can call them the activities of tatha-gata and tatha-agata, thus going and thus 

coming, or the plus activity and the minus activity, or the activity that forms man and the 

activity that forms woman.  I’ve told you that these two activities of tatha-gata and 

tatha-agata are simply acting without will and without doing the activity of knowing. The 

condition of the origin is an activity that takes place without will and without knowing.  Since 

I’ve spoken about it so many times before, it shouldn’t be necessary for me to talk again in 

detail about what kind of action they do here.  

 These two opposing activities have times when they do oppose each other, when they 

are distinct from each other, but they also have times where they unify with each other. But, 

when they unify, they don’t fixate that state of unification; again, they will face each other.  

 Who is it that can know that these two opposite activities do an action in which they 

repetitively, alternately face and unify over and over again? I’ve also talked about this question 
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before. Of course, it is we human beings, we people are the ones who have developed to the 

degree that we can do the activity of knowing and clearly know this principle of the origin. I also 

have been telling you, in some detail, what exactly the condition of the origin does at the times 

when it gives birth to we human selves who call ourselves “I am”. And not just the human 

selves, but every single existence. I’ve been telling you what condition the condition of the 

origin manifests when it gives birth to we existences.  

 In Zen practice, at least as one way of temporarily naming these two activities of 

tatha-gata and tatha-agata, we name them the activity of the object and the activity of the 

subject. But it’s a very difficult thing to understand. I know that it’s difficult, but in Zen practice 

right from the start you have to struggle with koans about the fact that this great Cosmos itself 

is divided into the activity of the subject and the activity of the object.  

 As one way of practicing, we say that the plus activity is the object and the minus 

activity is the subject. But to try to make it easier to understand, I’ve been telling you that 

when object and subject become one, we can personify that condition and call it the 

manifestation of true love. To manifest true love is the very same thing as to manifest one true 

nature. And if you want to talk about a Buddha or a God or some sort of Supreme Being, then if 

there is some kind of personified anthropomorphized Supreme Being, that being must be doing 

this activity of true love.  

 That’s why I’ve been telling you that when it comes to investigating this koan, you can’t 

forget that there is no God, there is no Buddha, there is no truth separate from or apart from 

the manifestation of true love. People like to talk about one true nature or one true reality or 

the truth itself or the time when truth reveals itself, but what I’m saying is that none of these 

things are manifest apart from the manifestation of true love. Over and over I’ve told you that 

in Buddhism we say that the manifestation of true love is the state that we call the 

dharmakaya. When you manifest yourself as the dharmakaya, then you are manifesting one 

true nature. God, the Buddha, the entire great Cosmos, everything is manifesting itself together 
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as the dharmakaya.  

 This state is a state that has gone beyond all comparisons, it is not being compared to 

anything, this is a state that nobody can know and that doesn’t need to be known by anybody. 

That’s the condition of the origin. This is the manifestation of zero. And when we understand 

this state in terms of knowing or knowledge, we say it’s the manifestation of perfect wisdom. 

And when we think about it in terms of the “I am” self, we call it the manifestation of the 

perfect self.   

 When we manifest our perfect selves, then I suppose we can say we’re utterly free, we 

have utterly escaped from any kind of sin, we’re manifesting a self that is not controlled by 

guilt, or sin, or goodness, or benevolence, either. The world where we say, “Do good, and don’t 

do anything bad,” the world of good and evil, has completely been transcended when we 

manifest the perfect self. But I’ve also told you many times before that when we use the word 

transcend, that tends to make people fixate their “I am” selves even more, and so it’s better to 

avoid thinking in terms of transcending. Another way of talking about the two fundamental 

mutually opposing activities of tatha-gata and tatha-agata is to name them the activity of living 

and the activity of dying, and many Buddhist scholars say that the point of Zen practice is to 

transcend the activities of living and dying, and perhaps that’s true, but as long as you have an 

“I am” self that is thinking about transcending living and dying you have not yet become 

liberated from living and dying, so we warn you not to think so much in terms of the concept of 

transcendence.   

 What kind of a world would you go to if you could transcend the activities of living and 

dying?  There is no other world apart from this great Universe.   

 What I’m saying is that it isn’t a good way of teaching to say that we transcend this one 

and only great world of ours.   

 In Tathagata Zen we say when it comes to using this word transcendence you must 

understand transcendence to mean making both the activity of living and dying your content.  
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When we say transcend the activities of living and dying that means this one great Cosmos has 

made both the activities of living and dying its content.  When you die, where do you go?  

Some people say that they go to heaven, and that’s fine, but to say that you go to heaven when 

you die or you appear in heaven when you’re born is still the perspective of the imperfect “I 

am” self, that isn’t describing the manifestation of the perfect self.   

 Whether you talk about heaven or hell, both heaven and hell are right here existing in 

this same one great Cosmos.  It isn’t as if we can transcend the world of heaven and hell.  

That’s why in Tathagata Zen we say that if you must talk about transcendence you have to 

understand that when life and death both have simultaneously and completely been made 

content, that is the great Cosmos, that is the activity of the Tathagata.  The great Cosmos is 

the manifestation of the complete activity of life and death, of plus and minus.  To speak of 

the Tathagata is to speak of the activity of the entire great Cosmos, there is no Tathagata other 

than that. Therefore, if you want to say that the Tathagata is the same as God, that’s okay.  

And so in Buddhism we say that if you want to think about God, you have to understand that 

God has both plus and minus, both good and evil, both life and death equally and 

simultaneously and its content.   

 I also have been telling you that these two opposite activities of plus and minus, of living 

and dying, will inevitably come to the season where they do the activity of being pregnant with 

everything.  When I say, “Come to the season,” I mean plus and minus are doing their activity 

of unifying and being distinct from each other, unifying and facing over and over again, and as 

they continue to do that activity unfailingly they will come to manifest the condition that we 

say is being pregnant with everything, I’ve been talking about this in great detail up until now.   

And just as inevitably as they manifest the state of being pregnant, the two opposing activities 

will go on to actually separate from each other, and when they separate from each other that is 

when they give birth to all existent things.  That is when the “I am” self is born, that is when 

all existent things are manifest.   
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 I know this is a very difficult principle to grasp, and that’s why I’ve been telling you the 

same principle over and over again.  The “I am” self is born, and I’ve been telling you that 

when any existence is manifest, the very foundation of that existence is the manifestation of 

the present moment aspect of time.   

 And so it should go without saying that this one old man who has appeared in front of 

Master Hyakujo is an existence who has the present moment activity of time as his content.  I 

also have been telling you that right together with the manifestation of the “I am” self, right 

together with the manifestation of the present moment aspect of time, past and future also are 

manifest for the first time.  This is a difficult thing to understand.  That’s why I tell you this 

story of how mother and father appear simultaneously, right at the same time the self appears.  

And also I tell you it’s when the present moment aspect of time is manifest that right at that 

exact same time, simultaneously, past and future also are manifest.   

 If you don’t understand this principle, no matter how much Zen practice you do, no 

matter how many  hours of Zen practice you log in, you’re never going to understand Zen!  

The reason why you have such troubles is that in general, everybody takes as their standard 

way of looking at things this way that thinks there are opposing selves: there’s the self of the 

object opposing the self of the subject, or we could say there’s the male self as opposed to the 

female self.  Also, I’ve taught you for a long time to make relationship in terms of object and 

subject, and that way of teaching is a way to teach beginner students as a temporary means of 

teaching, but it is not the true teaching of Zen.  Because in Zen we say that when we think in 

terms of subject and object there is no way around being stuck in a flat two-dimensional way of 

thinking.   

 The word dimension is a mathematical word, but in Zen we have this idea of a flat 

two-dimensional way of thinking from ancient times, and we’ve always said in Zen that there’s 

no way you can really see clearly into the nature of a person thinking in this flat way.  But in 

Buddhism, that is to say in this teaching called Tathagata Zen, we say that some way or another 
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you must find a way to think differently, to think that when the imperfect present is manifest 

that is when, simultaneously, past and future are also manifest.  When the child is born that is 

when, simultaneously, mother and father are manifest.  You have to find a way to recognize 

these three worlds.   

 This way of being is different then a flat, two-dimensional way of being, this way of 

being is a manifestation of a spherical or three-dimensional way of being.  If we are going to 

use these mathematical terms such as two-dimensional, then the Buddhist way of thinking, I 

suppose, could be called spherical, or solid, or three-dimensional.  I’m sure that 

mathematicians define the word dimension in their own mathematical ways.  Buddhism, 

however, is not mathematics. Buddhism is also not NOT mathematics, Buddhism has 

mathematics as its content, and so perhaps the way mathematicians define dimension isn’t so 

different then the way we Buddhists define dimension.  It seems, though, that perhaps the 

way mathematicians define dimension is not the definition that we give in Buddhism.   

 But now we’re getting into the world of academia, so let’s just leave it at that, and say 

Tathagata Zen is the teaching which says that together with thinking in your flat way, if you 

really want to do Zen practice, you have to think in a spherical way.   

 Getting back to the condition of the origin, if we see that the condition of the origin is a 

solid thing, is a sphere, then we can see that the sphere does its activity of unifying and facing, 

unifying and facing, and as a product of that activity of unifying and facing the sphere gives 

birth to the activity of expanding.  The plus activity is the activity of expanding, and in contrast 

to that, the minus activity is the activity of contracting, and those two activities will come into 

opposition.  I’ve also told you that because plus and minus, expanding and contracting are 

acting together, it’s inevitable that the plus expanding activity will reach a limit.  And I’ve also 

told you that when the plus activity reaches its limit, that is when plus and minus are clearly 

separate from each other.  When we say plus and minus have separated from each other, we 

also say that they have given birth to an existence which is in between them.  That existence 
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has received one-trillionth of the plus activity and an equal one-trillionth of the minus activity.   

 And that condition, that state which has received one-trillionth of both plus and minus, 

is the imperfect present moment, is the foundation of any existence.  I’ve also been telling 

you that, in this instance, because both plus and minus have given this infinitesimal 

one-trillionth of themselves in order to birth the present moment, they themselves are lacking 

that one-trillionth, and so they are no longer clear or pure or complete.  They are manifesting 

themselves, as well, as imperfect existences.   

 In Tathagata Zen we ask you to contemplate carefully in zazen this state.   

 The plus world and the minus world and the world of the present are all imperfect.  

These three worlds who are all manifesting themselves in states of imperfection have appeared 

right in the one great world of the dharmakaya. This situation in Buddhism is called the sentient 

world, the world of human beings, the world where for the first time particular existences are 

manifest.  Buddhism further says that this manifestation of the three imperfect worlds of past, 

present, and future which is being manifest right in the great Cosmos, those three worlds are 

the very content of the great Cosmos, which is also when, for the first time, in contradistinction 

to the formless world, the material world, the world of form is first manifest.   

 What I’m trying to say here is that from this you should be able to clearly know what the 

material world is and the formless world is.  Now we have appeared in this imperfect world 

and are living together in this imperfect world.  And so Buddhism says, if you are trying to 

manifest the perfect world, you must find some way to dissolve this imperfect present 

moment, you must find some way to dissolve the imperfect self, or the perfect world will never 

be manifest.  The reason why the perfect world will be manifest in this case, Buddhism says, is 

that if this imperfect existence, if this “I am” self willingly dissolved itself, then right when that 

present moment “I am” self dissolves, past and future also will dissolve.   

 But if you attach to this present moment and you insist on asserting your “I am” self 

then, if you want to talk about transcending past, present, and future, that state of 
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transcending past, present, and future where you reach true satisfaction and true peace of 

mind in manifesting the perfect self will never be manifest.   

 The old man said, “I am not a perfect person,” and you should really know what he 

means by, “I am the imperfect self.”  You should be able to now really see for yourselves that 

this old man is attached to the present moment, he cannot dissolve his present moment self, 

and so, being attached to himself, he’s wandering here and there and everywhere in this world 

of the present.   

 Tomorrow I want to continue this teisho and finally get to the part where the old man is 

able to dissolve his “I am” self and manifest the perfect self.  Because we have a Dai-Sesshin 

coming up pretty soon and I’m slotted to give teisho for the Rinzai Roku for that sesshin, I have 

to somehow start getting to the end of Hyakujo’s Fox.   

 If you have really manifested the wisdom for yourself that knows what exactly the old 

man means when he says, “I am the imperfect self,” then you will easily be able to understand 

the next teisho.   

 Tomorrow I will talk about exactly what conditions give rise to the imperfect self 

dissolving.   

 

終               


