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Teisho By Denkyo Kyozan Joshu Roshi 
Mount Baldy Zen Center 

Day  Five Dai- Sesshin,  August 12, 1999 

Translator: Shinzen 

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.”  

 

During this sesshin in giving teisho I’ve talked about various things, but what it all boils 

down to is that I wanted you to have an idea of just who this Hyakujo, Master Hyakujo who 

appears as the main character of this koan, really is. 

If you’ve grasped the point of what I’ve been talking about, then you’ll be able to 

manifest the wisdom that understands the oneness of Master Hyakujo and the Buddha, or for 

that matter, the oneness of Hyakujo and Christ.  What sort of world then, does this Zen 

Master Hyakujo live in? 

Now, he was called Zen Master Hyakujo because, as his name implies, he lived on 

Mount Hyakujo in China, Mount “Beijon” in the Chinese pronunciation.  So, as you can see, 

Hyakujo lived on Mount Hyakujo.  (He) was named after where he lived, or put alternatively, 
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you have to be able to open your eyes wide and grasp the point that there is no Hyakujo other 

than where Hyakujo lives. 

 

And the same is true for every one of us.  We all live on one mountain.  This is what 

you have to grasp as you listen to the teisho.  He may have had three or four hundred people 

living with him, but they all shared the same abode.  So, the first thing you have to be able to 

grasp in Zen practice, is to ask yourself, “Master Hyakujo who appears in the role of a teacher 

for us here, what is the world in which he inhabits?” and to grasp the point that we all inhabit 

that same space. 

Now, whenever Hyakujo would give teisho, all of the people that were students there 

would always gather together.  But there was an old man who used to always come to that 

Dharma talk and participate exactly like everyone else.  He was there just like everyone.  So 

what kind of Dharma talk was he listening to?  What kind of Dharma talk did Hyakujo give with 

all of these people together in the same way? 

If we want to describe what holds this universe together, as a person we could perhaps 

personify and call that “God.”  Now I ask you, what kind of sermon would God give?  God is 

complete.  If we want to talk about God, that’s okay, but God would mean that which is 

complete.  What does it mean to be complete?  It means not to need anything, nor to avoid 

anything. 

Wouldn’t it be true then that one who listens to a Dharma talk would be by definition 

incomplete?  So what kind of sermon is God going to be giving?  One must give a sermon 

because there are people who want to hear the Dharma talk.  If there’s no one who needs to 

listen, there’s no need to give the sermon.  So Hyakujo is constrained out of deep compassion 

to give a talk to people who are seeking themselves, to give a talk that will allow them to find 

themselves. 

In the text it says that when Hyakujo would finish his sermons, all of the disciples would 

withdraw.  And also Hyakujo would withdraw because there was no one left to hear.  So, it 
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of course makes sense that as soon as the teacher withdraws because there’s no one to hear, 

all the students withdraw.  Everybody would withdraw. 

If you put out a sign saying, “This is a butcher shop,” people will come to buy meat.  No 

one would come to a butcher shop to buy nails or a rice bowl.  And after you’ve purchased 

your meat, there’s no need to stick around.  You would, of course, leave.  So you have to be 

able to perceive what kind of people would come to hear the Dharma talk?  Well it’s like the 

people that are coming to buy meat.  There’s something that they’re shopping for. 

But if you understood this clearly as Hyakujo, what the Self really is, you don’t need to 

listen to anybody’s Dharma talk.  So, anybody that’s coming to listen to a Dharma talk, is 

coming in order to understand who they are, in order to find themselves. 

When you finish drinking your coffee at a coffee shop, you don’t just pay for the coffee.  

In this country you have a custom of leaving a tip.  So anybody that would leave forgetting to 

pay their tip would be somebody who had disobeyed the custom of this land.  Shinzen’s 

students, for example, whenever they come to teisho, they never fail to leave a tip.  If you 

forget to tip, then you’re not a gentleman, or a woman of culture. 

So everybody would leave at the end of the Dharma talk, and the old man would also 

leave with them.  But suddenly one day the old man didn’t leave with everybody else, but 

stayed there in front of Hyakujo.  Maybe that old man was very impoverished, and so was 

standing there waiting to apologize to Hyakujo because he didn’t have the wherewithal to 

leave a tip.  Or maybe he was loitering around because he was yet unable to grasp himSelf.  

Which do you think it is?  I leave it to your individual power of discrimination to fathom 

what’s going on with this old man sitting there. 

In great compassion, Hyakujo asked the man, “Who is this that is here before me?”  

What do you think?  Do you think he asked this question knowing the old man or not 

knowing?  Of course, he knew the man.  Haven’t you had the experience of being so 

enwrapped in the beauty of a flower in the garden that you forgot to leave?  That’s what 

we’re talking about. 
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So Hyakujo is asking this man, “Who are you?” already having fathomed the activity of 

Mind of that man.  If this man had understood immediately upon seeing the flower that “I am 

the flower,” then he wouldn’t have had to hang around.  He would have left with everyone 

else. 

So you have to grasp that Hyakujo asked this man “Who are you?” having understood 

already where the man was coming from. 

“Yes,” said the old man, “I am not a human being.”  Not a human being.  If you 

couldn’t leave with everyone else, and Roshi asked you, “What are you?”  What would you 

answer?  Most of you would probably answer quite straightforward.  “I’m John,” or “I’m 

Betty.”  But this old man said, “I am not a human being.” 

So, what’s left here that couldn’t leave with the others is not a human being.  An 

awesome answer, huh?  An amazing answer.  Very few people would be able to answer, “I’m 

not a human.”  Okay, not a human?  Then what are you?  You have to see that this old man 

had done quite a bit of practice.  So he couldn’t just answer in a naïve way, “I’m John,” “I’m 

Betty.” 

Because he had done practice, but as yet had not grasped who he was, that’s why he 

said, “I’m not a person.”  From my perspective, I deeply admire the question that this old man 

was embracing. 

“I lived on this mountain in ancient times, in the days of the Buddha Kashyapa.”  This 

old man recounts his background to Master Hyakujo.  “In the time of Kashyapa Buddha, I lived 

on this mountain.”  But when he answers this way, he’s speaking from a particular Buddhist 

perspective that most people can’t understand.  It’s something that has to be explained.  

What was the ancient time of Kasha Buddha?  What does it mean to live on this mountain? 

In the commentary of the text it explains about Kashyapa Buddha.  It’s necessary for 

me to talk a little bit, although it could be described in other metaphors as well.  As I’ve said 

so frequently now, the activity of the Dharma has a clear beginning and a clear ending.  That is 

to say that the cause is clear, the source is clear and the result, the product is clear. 
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And for the last four days, I’ve explained how in the state of the source, a Self has not 

yet appeared.  And yet the state of the source is not without activity.  It has the activity of 

plus and minus as its content.  By the plus, I mean the activity of expansion.  The minus is the 

activity of contraction.  And through these activities oscillating back and forth, a unique 

activity called “the heat of pure feeling” is fermented into existence. 

And gradually, this heat of pure feeling, becomes an impediment in that activity, and it 

is necessary for the two components of that activity to actually separate and each to pour forth 

that heat of pure feeling.  So when plus and minus separate within the body of the Dharma, 

there is born within the body of the Dharma past, present and future. 

 

Over and over again I’ve explained how it is that when plus and minus come apart, in 

between them is born the present, and also they produce past and future.  That present that 

is in between past and future is the beginning of one’s existence. 

So, the activity called past, the activity called present and the activity called future come 

apart when the activity of the Dharma separates subject and object.  But the past, present and 

future, what will inevitably re-encounter the activity of the Dharma, and be led to annihilation.  

And so, once again, a new state of the source will be restored.  The source will be restored in a 

new state of the source. 

I remember upon occasion that I told you about a certain metaphor in the Buddhist 

tradition where it says that in order to reach the state of ultimate expansion it will take 40 

kalpas, 40 eons which are inconceivably long periods of time.  These metaphors drawn from 

the Buddhist tradition, if I were to talk in detail, it would take quite a bit of time, and actually 

from the viewpoint of Zen, it’s sort of silly anyway.  But the fact is that the process of going 

from ultimately small to ultimately large is said to traverse 40 eons, 40 kalpas, how(ever) many 

trillions of years that would be. 

Now of course the cause is the ultimately small.  The end product is the ultimately 

large.  But both of these are states of completion.  Therefore the ultimately small is a 
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complete state.  It has the entire universe, and likewise the ultimately large. 

Now that state of ultimately large, as I’ve explained over and over again, comes about 

when the expansive side of nature takes the initiative and is aided, it takes the active role and 

the contracting side takes a passive role.  But as soon as that ultimately large is reached, roles 

reverse, and now the minus, contracting activity takes the active role, the initiative, and with 

the aid of the expansive, is able to achieve that which is smaller than the smallest. 

So the teaching of Tathagata Zen is that in essence both the ultimately large and the 

ultimately small are the same because each of them is the complete universe. 

And how long does it take for the ultimately large to manifest the ultimately small?  

Well once again, it is said to require 40 kalpas, 40 eons. 

 

So to complete a complete cycle would require a total of 80 kalpas.  Now this is the 

way that it’s described traditionally, this concept that the universe is this vast cycle of time.  

So in order to produce a final product and then to return once again to the source, according to 

these formulations takes this vast cosmological scale of time.  I don’t know who originally 

concocted these ideas.  Certainly the Buddha himself never said anything like this, but we 

have them in our tradition, and we use them to describe the process. 

Now, although the Buddha never said anything like this, the fact is that if you had the 

clarity that understands how the process of the Dharma functions, then you can listen to things 

like this, and it’s interesting.  You can say, “Ahuh, yeah, I can see that’s a useful way to 

describe it.” 

Probably some intelligent people within the Buddhist tradition influenced by the 

preceding Brahmanical tradition came up with this concept of four stages of the universe:  the 

stage of it being born, abiding, dissolving and then a period of absence of the cosmos.  In 

essence, you see Buddhism did not reject certain ideas that existed in ancient times in India, 

but rather made use of them so as to expediently teach people.  The only problem is that to 

explain these things requires quite a bit of time to give you the background.  If I have the time, 
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I’ll talk about them. 

But, I’ll talk about it just a bit. 

It takes 80 eons to complete the cycle.  The cycle produces a product.  What is that 

product?  It goes without saying: the product that it produces is space, zero.  Because the 

product, the end result is empty, it goes without saying that its cause must also be empty. 

And what’s in between the source and the product?  Beings who are participating in 

life.  Beings who are participating in death.  Both of these kinds of beings, of course, are also 

empty.  Now when I say “empty,” you almost certainly will get the wrong idea.  By empty, I 

mean a state of completeness.  It’s a state of completeness because by definition, in 

completeness, the Self is gone.  That’s why it’s called “zero.” 

But whenever there is a Self who believes “I am,” then you know that that is not a state 

of completeness.  People naturally ask themselves, “What am I?”  “What am I?”  “What am 

I?”  But never forget that the person who thinks that thought is an incomplete Self. 

 

When that incomplete Self disappears, the state of zero, the state of completeness 

appears.  I know it’s hard to understand, but in between the complete source and the 

complete product are many, many worlds of completeness.  But within each of those worlds 

of completeness, there appear incomplete worlds wherein an I-am-claiming-Self arises. 

“I’m not a person.  In ancient times, in the times of Kashyapa Buddha, I lived on this 

mountain.”  Really in order to explain this to you, I have to go into a lot of pointless detail, and 

it’s sort of taxing on me.  But, in essence, what’s being talked about here is ‘how does a 

complete Self arise?’  ‘How does an incomplete Self arise?’ 

As soon as an incomplete Self arises, there’s nothing but questions, nothing but 

confusion, nothing but “This is the way it is.  No, that’s the way it is.”  But, when a complete 

Self appears, it is one true nature, one true Buddha.  In other words, this is the state of true 

love.  Isn’t it true that when you experience a moment of true love there is no need to say 

anything? 
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When you experience a complete Self, there is no need to say anything.  When an 

incomplete Self arises, it looks upon future and past as an object.  There is no need to say 

anything more than this.  But, the incomplete Self inevitably wonders, “Why is it that past and 

future arise?”  In other words the question arises, “Where do I come from?”  And also one 

has the question, “How do I become complete?”  And so it’s necessary to talk more. 

Really, if you just go for it directly, you won’t have all of these kinds of questions and 

concerns.  But because those of you who are listening are incomplete, you have these 

questions and concerns, and therefore are hopelessly caught up in your “I amness,” and so I’ve 

got to talk on. 

So, how is it then that the Self arises?  The Self arises because it encounters an activity 

that manifests.  For a Self to arise out of nothing, how long does it take?  Twenty kalpas.  

Twenty eons.  One must stay in the womb of one’s mother until one can be born.  Also hard 

on mother, wouldn’t you say? 

And after being born, one encounters all sorts of joys and sorrows for another twenty 

kalpas.  But inevitably, one encounters death.  That world of death, the dying process, lasts 

for another twenty kalpas.  Which do you think is better:  When you do the activity of life?  

Yes you have various joys, but there’s also all sorts of sorrows.  On the other hand, twenty 

eons in the cemetery sounds pretty good to me. 

Yet remember, when you’re in the cemetery, you have to continuously do the activity of 

dying which can be rather terrifying, so don’t think that necessarily death is preferable. 

But inevitably at some point, you get done with the activity of dying, the Self disappears, 

“Ahhhhh.  There’s nothing but the Void.  At last.”  So you do the activity of nothing for 

another twenty kalpas.  Don’t you think that the world of completely doing the activity of the 

Void is the most pleasant? 

So these are the four stages according to the old cosmology technically called “jojueku”.  

It means the stage of production, abiding, passing away, and the void.  But, it’s a long time.  

Eighty kalpas altogether. 
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I’m going to be 93 soon enough.  93!  It’s a long time.  I’d like to go to the cemetery 

soon, but I can’t.  Just can’t.  So, we live for a long, long time according to this traditional 

formulation.  Twenty eons for each of the four stages “jojueku”: production, abiding, passing 

and nothing. 

(A monk strikes the chime to signal the end of teisho.) 

The shika just struck the chime saying, “Time to end.”  That striking of the chime was a 

signal that eighty eons have passed.  As a matter of fact, in the very instant of the sounding of 

the chime, according to Buddhism, could be found eighty eons.  And indeed, it is so. 

When you manifest a complete Self, “Chim!”  There is no need to think.  When you 

manifest an incomplete Self, there’s no end to “This is the way it is.  No that’s the way it is.  

No this is the way it is.”  Jabber, jabber, jabber.  I have never been to India, but I have met 

people from India.  They just talk on and on.  They always put me to sleep. 

That is why, no doubt, Shakyamuni put such an emphasis on silence.  When you’re 

talking, you should always remember that you’re incomplete.  The world of silence is the 

world of manifesting true love. 

So, now that I’ve explained to you this whole system of the four cosmological periods, I 

ask you in which of those four periods did the ancient Buddha Kashyapa live?  This is an 

important issue.  Now it goes without saying that Kashyapa was one of the Buddhas of the 

past.  What past world?  I’ll explain it simply because the chime, after all, has been rung. 

Being born and going through a process of maturation, the I-am-Self lives twenty eons.  

There’s a lot of interesting things to talk about.  If you’re born, you will inevitably come to an 

age of being ten years old.  Weren’t you once ten years old?  Now if you’re ten years old, 

you inevitably will be eleven years old.  But, here’s the funny thing, you can’t become eleven 

years old in just one year.  Believe it or not, it takes a hundred years to age a year. 

If you don’t understand, if you’re confused, I suggest that you wash your face and head 

with some clean water.  Going on in this matter, from the age of ten, one can eventually come 

to the age of 84,000 years old.  Now, that length of time, the length of time with an aging 
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process wherein a hundred years counts for one year and you’ve reached the age of 84,000 

years, is called one small eon, one small kalpa. 

So that’s just a small kalpa.  These eons are counted in different sizes. 

Now, strangely enough, from that time on one gets younger in hundred year intervals.  

And, eventually, by the age being subtracted, one passes through 84,000 years and returns to 

the age of ten year old.  That is called “one middle length kalpa.”  So, this middle level of eon 

comes about in this way, by adding up two smaller eons in the process of going and returning. 

So, the state of going and then returning, that combined kalpa is called a middle kalpa.  

Now of course from the perspective of Zen, this sort of scholastic terminology is trivial.  But, 

from the viewpoint of Zen, we can understand what they really mean by these categories.  But 

I know it makes it harder on you if you have to learn this kind of detail, traditional detail. 

Now, by passing through twenty of those middle length kalpas, one finishes the activity 

of life and can move into the activity of death.  So, as I explained, there are in totality four 

stages in this world cycle, each one of which requires twenty eons. 

The Buddha pointed out to his disciples that he was not the first to reveal these 

teachings.  But in point of fact, he had had six predecessors, so one speaks of, including 

Shakyamuni, seven Buddhas of the past, “kakoshitsubutsu” in Japanese.  And who was the 

Buddha Kashyapa?  The Buddha Kashyapa was the one that immediately preceded 

Shakyamuni.  But in the world of the more distant past, before Kashyapa there had been five 

other Buddhas. 

Now, in Buddhist tradition there’s a lot of detailed description about the specific periods 

of time in which each of these ancient Buddhas appeared.  According to tradition, the Buddha 

Kashyapa appeared at the second of the four stages in the cosmic cycle, the stage of abiding of 

the universe.  So, actually I’ve forgotten the specific details myself, but the point is that 

Kashyapa would have been a Buddha of the distant, distant past, the early stage of the universe 

so to speak. 

I think I remember that in fact he appeared at such an early state of evolution that he 
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was the first of the Buddhas to actually be a human being.  Really, it doesn’t matter anyway, 

the point is that he was a Buddha of the past, the distant, distant past, that’s all you have to 

keep in mind. 

An early stage of the universe so to speak.  I think I remember that in fact he was, he 

appeared at such a early state of evolution that he was the first of the Buddhas to actually be a 

human, to be a human being.  Really it doesn’t matter anyway, the point is he was a Buddha 

of the past, the distant, distant past, that’s all you have to keep in mind.   

The old man said, “I appeared at the same time as this ancient, ancient Buddha, I lived at 

that ancient time on this mount Hyakujo, Hyakujo literally means the mountain that is a 

thousand feet high, I lived in this universe in other words, the anciently”.  So, I appeared in 

this universe anciently abiding together with all.   

Well our time is very past, and I think I should end at this point, really I don’t like talking 

about things like this.  Because all you have to understand, what it boils down to is that this 

universe, this mountain upon which he dwelled is the universe, and he dwelled in the universe 

in union with all.  Tomorrow I have to give a little bit of review of what birth is and what it 

means to abide otherwise unless you understand that you can’t do the practice. 

 

終 

the end 


