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Teisho By Denkyo Kyozan Joshu Roshi 

Bodhi Manda Zen Center 

Seventh Day, Dai-Sesshin, May 16,  1999 

Translator: Giko 

 

Mumonkan Case One 

Joshu’s Puppy 

 

THE CASE 

   A monk once asked Joshu, “Has a dog the Buddha nature?”  Joshu answered, “Mu.” 

 

 Today, finally, is the last day of our Dai-Sesshin, and also, hopefully I will finally get to talking 

about the koan itself, of Joshu’s Mu, today. I’ve been talking about all sorts of various things, up 

through today. 

 Mainly I’ve been telling you that first you have to very deeply think that, if you are a person 

who is studying Zen, you have to first recognize that you are standing up upon an activity, and activity 

which is bringing yourself into being. I’ve been telling you that, according to Buddhism, the activity 

which forms you is comprised of two mutually opposing activities that we call tatha-gata and 

tatha-agata, thus-going and thus-coming. 

 So please don’t forget, as you listen to this teisho, that Zen practice means to understand these 

fundamental two opposing activities in many different ways, and one way we understand them is to 

understand the tatha-gata, thus-going activity, to be the plus, self-affirming activity, and the 

tatha-agata activity to be the minus, self-negating activity. Also, don’t forget that this world that we 
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live in, this world that is our home, is also formed by those very same two activities of tatha-gata and 

tatha-agata, plus and minus. 

 The very basis of Zen practice is for you not to forget that those are the same activities, the 

activity that forms you and the activity which forms our world are the same. So if we want to speak 

about our world-view, and our view of human life, our understanding of what human life is, those two 

are the same. 

 What I’m saying is that, to really see into the nature of what it means to be a person, and to 

really see into the nature of this world, are the same investigation. Some people will probably say, 

“Hey, I didn’t come here to do Zen practice, to see into the nature of the world. That’s not my 

purpose.” But, if you really look into it carefully, you will see for yourself that to see into the nature of 

you, is the exact same thing as to see into the nature of this world, so don’t go blabbering on about 

irrelevant things. Understand that. I have been telling you about how the self is first manifest. 

 When you look at the original text, the person who put this down on paper, began the first case 

of the Mumonkan simply by saying, “Joshu Osho.” It really grammatically doesn’t even make sense in 

Chinese grammar. He’s done this thing by presenting “Joshu Osho” as first. It isn’t really the subject, 

and it isn’t the predicate either. The compiler of the Mumonkan ignored regular grammatical rules, 

and simply put forth “Joshu Osho” right at the start. 

 If we have time, I’ll talk about what kind of an Osho Joshu Osho was, but first I’d like to explain 

what an Osho is, and in Tathagata Zen we say that at least as one way of defining what an Osho really 

means, that would be somebody who is manifesting themselves in the state of having made all of 

tatha-gata and tatha-agata, all of plus and minus, all of expanding and all of contracting their content. 

That means that outside of Joshu Osho and inside of Joshu Osho, there is no other Joshu Osho. Or, if 

you do have the consciousness which recognizes an outside and an inside, then you have to 

understand this Joshu Osho to mean that everything on the outside and everything on the inside is 
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Joshu. To try to describe a state that has no outside and no inside is truly indescribable. 

 When the author says Joshu Osho in the beginning, he is singing about this condition that has 

made all of plus and minus, all of U and all of Mu, its content. 

 I often ask you to manifest, just once, “doooo,” together with me. If you really manifest 

“doooo,” it’s not possible to think anything. So I guess we have to say that that doooo has no outside 

and no inside. If you feel the need to say that it does have an outside and an inside, then we have to 

say all of the outside and all of the inside has become doooo. That is a state where the "I am" self is 

completely gone. 

 But normally, when it comes to any kind of study or scholarship, it seems like we have to stand 

up upon an "I am." I guess what it means usually to study something is to stand up in the position of 

the "I am" self and then to take some object other than the "I am" self, and from that position, try to 

understand that object. You can study lots of things in this way. For example, take a flower. You can 

take the flower as your object of study and think in the end, “The flower is this way or that way.” 

 I guess you can understand what a flower is, doing this kind of study. But what about other 

things that aren’t flowers? You haven’t understood them. 

 The reason why you haven’t come to understand other things is because that "I am" self who is 

doing the studying hasn’t changed at all. It’s just the way it was before. It’s just as fixated as it always 

was. It hasn’t in any sense dissolved itself. So if you’re a scholar, and doing this kind of scholarly study, 

you can study deeper and deeper and deeper and deeper. But until you understand the nature of 

absolutely every single existence, you never will be free from the position of studying. 

 In the end, therefore, if you are going to do this kind of studying, you have to turn back and ask, 

“What about the self? What is the nature of the self that is doing the studying?” If you can’t get to the 

bottom of that, then you never will find peace of mind or satisfaction. Tathagata Zen asks you, “Isn’t 

that true?” What I’m saying is that, isn’t it true that in the world of scholarship, ultimately one has to 
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investigate the nature of the self? 

 The position of Tathagata Zen and Buddhism is, from the very start, to investigate the nature of 

the self. The kind of teaching which studies the very origin of the self, which investigates the very origin 

of this world, is what we call shu-kyo. Even though shu-kyo is often translated as religion, it’s 

absolutely a different kind of perspective than religion. 

 What will happen if you totally see into the nature of the self? Wouldn’t it be true that to 

experience completely seeing into the nature of the self, one must have all of U, all of being, and all of 

Mu, all of non-being, one’s content? Because to completely see into the nature of the self is to 

manifest the complete self, and that has all of U and Mu as its content. In other words, when that "I 

am" self of yours manifests itself as the perfect self, then it has made all of U and all of Mu its content, 

and so it no longer has the need to assert its "I am"-ness. 

 If we understand that the perfect self is the self that doesn’t assert the "I am" self, then we can 

also understand that the "I am" self is the imperfect self. According to Tathagata Zen, of course the 

perfect complete self is not the "I am" self, but also we tell you that the perfect self isn’t lopsided 

toward the plus activity, and neither is it lopsided toward the minus activity. It has both plus and minus 

equally and completely as its content. That’s why that state has always been called the condition which 

is beyond all words and phrases, the condition in which thought is not necessary. That’s why, in 

Tathagata Zen, when we come to all of you to teach, we personify that activity, that condition, and call 

it the manifestation of true love. 

 So, can’t you see that when true love is manifest, it has transcended both being and non-being? 

This manifestation of true love is absolutely beyond the activities of avoiding or rejecting anything, and 

seeking or searching for anything. And, as I’ve been telling you, that condition is the condition where 

being and non-being, U and Mu, have completely unified. 

 Another way we describe this very condition in Tathagata Zen is to call it the condition of muni. 
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That muni is a Sanskrit word which comes from the word Shakyamuni Buddha, the thus-come 

Shakyamuni Buddha, which usually is translated as silent and holy. So that muni means tatha-gata and 

tatha-agata completely are one. So the teaching of Tathagata Zen, the transmission within our 

tradition is to say that the name Shakyamuni for the Buddha came from the fact that Siddhartha was 

born into the Shakya tribe, and he experienced muni, silent holiness, and taught it. So we call him 

Shakyamuni Dai-Osho. 

 So even though, in general, lots of Buddhists go around chanting, “Shakyamuni Dai-Osho,” they 

have no idea what it all means, and they don’t know that muni really means the unification of plus and 

minus, the unification of tatha-gata and tatha-agata, which is zero, and they don’t know that the Dai in 

front of Osho means Shakyamuni himself, the real thing. Of course that means the manifestation of 

perfect love. 

 Also in Buddhism in general, we name the experience of muni, silent holiness, as various 

Buddhas. There are a lot of different names for all the different Buddhas, like the Cosmic Buddha, but 

the most general one is just the Great Buddha. 

 That unification of plus and minus, which is zero is, if we must name it again, the sacred, holy 

state. But, as I’ve been telling you, that state of saintliness or holiness isn’t fixated. That condition, 

without fail, will break open and the human world will be manifest. That is when, right in the world of 

muni, right in the world of holiness, past, present and future are manifest. That’s the world that we 

exist in right now. That is the human world. But that human world of past, present and future also is 

not fixated, and again the world of holiness, the world of muni, the world of the Cosmic Buddha, the 

world of true love is manifest. 

 This is the kind of thing that I’ve been repeating over and over again, through this whole week. 

When we describe further this state of muni, holiness, in Tathagata Zen we can say that it has a body, 

or that it is a world, but that body, that world is a unique, one and only, singular body. 



Seventh Day Dai-Sesshin, May 16, 1999       Kyozan Joshu Roshi Teisho        Mumonkan Case 

One 

 

 

 

 

6 

 In other words, this actual great cosmos itself can be called the Great Buddha. But we say that 

this Great Buddha, this great cosmos, not only has the body of the great cosmos, but it has the heart, it 

has the mind of the great cosmos as its content. That means it has the activities of plus and minus as its 

content. 

 Another way we name the unification of plus and minus is to say that that is the state of 

samadhi, and we say that also the state of samadhi inevitably will break open, and when that happens, 

right in the dharma world, right in the Great Buddha, right in the great cosmos, past, present and 

future are manifest. This principle is what I’ve been repeating over and over and over again, and what I 

was talking about again today. 

 But getting back to the first word of the koan again that was chosen by the writer of this book, 

the Mumonkan, the reason why he chose to say Joshu Osho is that he’s trying to teach about this 

condition of plus and minus, completely unified with each other. 

 But then something else happens. There’s this “once asked by a monk.” At a certain time a 

monk came by. Actually, this monk was also an Osho, and he appeared. So it really means that at a 

certain time, he was manifest. But we have to ask the question, “What kind of an activity was Joshu 

Osho doing in order to have this monk be manifest?” 

 Or, how about the monk? How about this other Osho, what kind of an activity was he doing in 

order to meet Joshu? So even this is extremely difficult. Even to be able to manifest the wisdom that 

clearly knows how it came to be that Joshu and the monk met. If you can’t understand that, we can’t 

go on with teisho on this koan. 

 It’s a good fine thing when two lovers meet, but they don’t just meet unconditionally. There 

are conditions which cause that meeting. Don’t you think that if we can’t manifest the wisdom that 

knows the principle behind why plus and minus meet, that the way we manifest our meetings will just 

be a mess. Talking is hard. 
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 What do you think about this monk? It says he meets Joshu, and it says he asks Joshu a 

question, but do you think this monk was clearly manifesting the wisdom that understood what a 

meeting is, when he asked his question? 

 If Joshu had fixated the state of the Great Buddha, then he couldn’t have met this monk. Even if 

he were to have met this monk, it wouldn’t have really been a meeting. It’s because Joshu did the 

activity of meeting that he was really able to meet with this monk. And the monk also. He also did the 

activity of meeting, and because he did that, he was able to meet Joshu. 

 Where did Joshu come from? And what about the monk, where did the monk come from? 

Don’t you think that it’s very necessary to find some way for yourself to understand that both Joshu 

and the monk have come from the condition of the origin? What is Joshu’s origin? What kind of a place 

is the monk’s origin?  

 Be very careful to understand that the world Joshu and the monk meet in is the world of the 

present. It isn’t the future. It isn’t the past. It’s because they’re both in the present that they can 

meet. Joshu and the monk already are both manifesting the present. So, even if you don’t understand 

really, what this all means, or really what the condition of the origin is, in order to go on, you have to 

somehow find a way of thinking that Joshu has appeared from the world of the origin, and the monk 

has also appeared from the world of the origin. 

 The reason why, in general, we all have such a hard time solving our situations, solving our 

lives, is because we unquestioningly, uncritically, unconditionally, just accept the present moment. We 

don’t understand the principle of where the present moment comes from. We don’t ask where the 

present moment comes from. We just self-centeredly and unquestioningly accept: we’re in the present 

moment; that’s our world; now we’re meeting. But if I get into this I will never get to the end of teisho. 

 Actually, it’s not so important that I get to the end, or I don’t get to the end, but I feel like I 

have to speak at least a little bit about this fundamental principle that Joshu and the monk both are 
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appearing, meeting in the present moment because they have not fixated the condition of the origin. 

 Right from the start in Tathagata Zen we say that the fact that we meet here, the fact that we 

all are manifesting this present moment, this situation has not arisen through any efforts of our own. 

It’s not as if we humans have created this situation. So it’s natural, I suppose, that we unquestioningly 

just accept that we are in the present moment and that we are meeting each other. But actually, if we 

don’t get to the bottom of the principle of how the present moment has been manifest, then that not 

getting to the bottom of that principle becomes the cause of our endless fighting, our endless wars. 

 I’ve been telling you that when tatha-gata and tatha-agata become one, according to this style 

of Zen, Tathagata Zen, we can call that the manifestation of the true self, the manifestation of the 

cosmic Buddha, the manifestation of the condition which is only one, not two. 

 We can also call that the manifestation of true love. Also I’ve told you that we call that 

samadhi. 

But the samadhi will break open, and then, inevitably, the worlds of past, present and future will 

appear, right in that samadhi world. I’ve explained over and over why it is that past, present and future 

are manifest here. But when I look at your sanzen, it’s pretty clear, even though you’ve been sitting 

here in teisho, you don’t understand at all. Even people who’ve been doing zazen for ten or fifteen 

years, it just doesn’t seem like they understand. The reason why you don’t understand is because you 

fixate your "I am" self, and then you insist upon it. You assert it. 

 This attachment we have to ourselves is incredibly strong. It just doesn’t seem so easy for 

people to realize that this thing that we call our self is the incomplete, imperfect self. Because you 

attach to that imperfect self, that causes all the problems. But everybody, even those that don’t know 

it, somewhere deep in their bellies, everybody will come up with the desire to manifest the perfect 

self. All imperfect selves will come up with the thought that they want to manifest the perfect self. 

 And this monk who’s meeting with Joshu here, I don’t really know how clear he was about his 
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being the imperfect self, and his being attached to that imperfect self, but his definitely was attached 

to his imperfect self, and we can say, at least to a certain degree, he had this desire to develop, to 

grow, to mature, to become the perfect self. And his partner in this scene, Joshu, also has become the 

imperfect self, and is now meeting him. So when does the imperfect self appear? 

 I’ve been telling you this principle about how the self imperfectly is manifest many times, and I 

don’t want to use up today’s precious time to tell you again. But don’t forget that both the monk and 

Joshu, when they meet here, are manifesting their imperfect selves. 

 The perfect self is the cosmic Buddha. The perfect complete self, the cosmic Buddha is doing 

the perfect complete activity, is manifesting the Buddha. That perfect activity is what is meant by 

Buddha-nature. That condition of Buddha is the condition of having all of plus and minus as content, all 

of the activities of plus and minus. 

 As I’ve told you before, when plus and minus actually separate from each other, then right 

within the Great Buddha, the three worlds of past, present and future are manifest. That is what we 

mean when we say, “One is three.” It is no longer simply the two worlds of plus and minus. It is now 

the three worlds. If you can’t understand this principle, then there’s no way you can really do the kind 

of Zen practice which is fun Zen practice. 

 But anyway, they met, here. In the world of the present. But what about the worlds of past and 

future? Where are they now? When Joshu and the monk meet, where did the worlds of past and 

future go? 

 You can understand this situation as the monk asking, when they meet, “Teacher, where should 

I go?” Or it might be something like, “I really feel like shaking hands with you, Roshi, but would that be 

okay?” And I would say, okay, and maybe somebody else would have a desire to hug me. “May I hug 

you? Would that be allowed?” And in the end, who knows where it will go? “I feel like kissing you, 

Roshi, but is that okay?” “Yeah, that’s fine.” 
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 When the state of anything would be okay can be manifest, then this meeting can be broken 

through, and minus can move forward toward her goal of reaching the origin of plus. Plus also can 

move forward toward his goal. What really is the goal? The purpose, the goal, is for the plus activity to 

completely experience the world of minus, and for the minus activity to completely experience the 

world of plus. 

 Then there goes the bell. 

 Before teisho my plan was to really move forward and get to the very end of the koan, but then 

I get here and I get flooded with this thought, “They don’t understand. I’d better go back and explain 

the fundamental principle again.”  And so, I can’t move forward. I never get anywhere. 

 Maybe, I think, the people who have experience being a mother know what I’m going through. 

So, here we are, only halfway through again, but probably there will be another sesshin. I think I still 

have some more life in me, so please come back, and we’ll continue then. 

 

終 

the end 

 


