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For this Rohatsu Dai-sesshin I decided 

to again give teisho on the koan called Joshu’s 

Mu, or the Mu koan.  Actually I was in the 

midst of giving teisho on the Rinzai Roku, and 

so properly I should simply continue that, but 

after thinking about various things I decided 

to instead give teisho again on Mu.  I just 

finished giving teisho on Joshu’s Mu at Jemez 

Springs in New Mexico, and also recently 

gave teisho on Joshu’s Mu at Rinzai-ji.  Here 

again I will be giving teisho on Joshu’s Mu, 

and so for people who are living together 

with me, and with me a lot, you probably are 

thinking, “Oh no!  Not again!”   

Anybody who is a teacher, and 

standing up in the role of being a teacher has 

their own personal confidence, and with that 

confidence they teach, and that is fine.  

Probably there are many people who  

 

 

gain benefit from the teachings of those 

teachers, and so there is no particular reason 

to reject that kind of teaching.  Although 

many people might benefit from those 

teachings, and in that sense they are a good 

thing, from my point of view, as far as I see 

those teachings as not the same Zen as I 

teach, it is very difficult for me to watch this 

kind of Zen teaching go on.  Especially my 

own students: if among my students some 

are teaching a mistaken kind of Zen, even 

though it might be benefiting many people, 

my point of view is that it is an inexcusable 

thing.  I must take the blame for this.  This 

is the reason why I continue to give teisho on 

Joshu’s Mu over and over again, hoping that 

you will somehow come to understand an 

unmistaken way of teaching Zen.  Luckily 

none of my students are going around calling 

themselves Roshis, and teaching mistaken 

Zen, but if you are my student I want you to 

be very careful about this.   

Among my students I think that 

perhaps I have not given anyone this koan of 

Joshu’s Mu to personally practice and study.  

Maybe I have given it to one person, but 

maybe, actually, not to anyone.   
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However, I would like all of you to be 

able to understand the fundamental tenet of, 

the fundamental meaning of, the 

fundamental principle being taught through 

Joshu’s Mu.  

When we approach Joshu’s Mu the 

first thing that I would like my students to 

learn is the personal history of Siddhartha, 

the founder of Buddhism, who later was 

called Shakyamuni Buddha to show him 

honor and respect by his students.  This is 

the first thing that it is necessary to study.   

At the end of March in this coming 

year I will reach a full ninety three years old.  

So of course the situation is that I do not 

know when I will die, and have to say 

good-bye to everyone.  I do not want any of 

my students to go around after I am gone 

saying, “I studied Zen.  I really understand 

Zen.”  When really he understands nothing 

at all!  The purpose of my teisho is to 

hopefully not allow that to happen.  The 

first thing I want to talk about is the personal 

history of the Buddha, and what the situation 

was that led him to becoming a monk. 

I don’t speak with any notes, I just 

speak extemporaneously, and so sometimes I 

forget what I have said, and sometimes I just 

make mistakes, and so when you are listening 

it is up to you to be careful in your listening.   

We are told that Siddhartha was the 

founder of Buddhism, and that later, as a sign 

of respect, his students called him the 

Buddha.  If you are a student of Buddhism 

or Buddhist history I am sure you already 

know that Siddhartha, when he was still a 

young man, came to understand that this 

world is formed through an activity.  He 

called that activity the activity of 

impermanence. 

Siddhartha, as he grew and matured, 

came to understand the activity of 

impermanence, but most people, in general, 

understand his teaching of impermanence 

from their human point of view.   

Everyone who is a human being 

knows that what it means to be a human 

being is to stand up in the “I am” point of 

view, and assert that, insist upon that “I am” 

self.   
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Siddhartha, however, when he was 

still a young man, grew up to understand that 

any existent being does not appear randomly, 

or unconditionally.  Any existent being 

appears, or is born, because it has met up 

with the particular activity called the activity 

of birth, or the activity of appearance.  You 

must carefully think for yourselves that we do 

not appear here unconditionally, we appear 

through the activity of impermanence.  

We are also told that in order to see 

clearly to the very bottom of this activity 

called impermanence Siddhartha threw 

himself more and more deeply into his 

practice of meditation.   

Why does this “I am” self appear?  

Siddhartha grew up to understand 

that not only each particular self, but the  

world that is the home for the self, also, 

appears through the same activity of 

impermanence.   

There really isn’t time in this setting to 

go into all the details necessary to explain this 

story, although if I were able to do that you 

would at least come to understand what 

Buddhism is.  I will, however, although I 

don’t have time to explain it clearly enough, 

as much as possible, try to explain this. 

We are told that Siddhartha grew to 

understand that the activity of 

impermanence reveals, or we can equally 

well say gives birth to, every single existence, 

and also, that same activity of impermanence 

is the activity that will then lead every single 

existence to annihilation, back to the world of 

the origin.  The result of Siddhartha coming 

to this understanding was his further 

realization that it was absolutely necessary to 

some way or another learn to recognize or 

perceive these two mutually opposing 

activities of revealing or giving birth to all 

existences on the one hand, and on the other 

hand leading all of those existences to 

annihilation.  We are told that Siddhartha 

grew to more and more deeply understand, 

more and more deeply manifest the wisdom 

that clearly knew that the nature of the self is 

to not be fixated.  The self must come to 

know its origin and its future.  He came to 

know that the self was certainly not 
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something to unconditionally affirm and 

fixate.   

Maybe some of you are thinking, 

“Roshi I came here to study Zen.  I didn’t 

come here to hear some long winded story 

about the life of the Buddha.”  Or maybe 

there are some others of you who are 

thinking, “I came here to find salvation 

through practicing Zen.  I came here to find 

salvation through Buddhism, not to hear 

about the biography of the historical 

Buddha.”  It is, actually, fine to want to be 

saved.  However, Buddhism very strictly 

says that salvation is not possible as long as 

you are unquestioningly, unconditionally 

accepting the “I am” self. 

Buddhism, and especially Tathagata 

Zen very sternly says that it is unacceptable 

to unquestioningly accept the “I am” self, and 

of course, therefore, unacceptable to 

unquestioningly fixate the “I am” self.  

Buddhism says that the only way salvation 

will be manifest is through manifesting the 

wisdom that very clearly understands the 

very nature of the self, that is to say the very 

principle of how the self appears and 

disappears.  So we must learn to recognize 

the two activities that reveal the self and lead 

the self to annihilation.   

Siddhartha did grow, did develop his 

activity of knowing to the extent that he 

perceived, he did come to recognize these 

two activities.  Within the tradition of 

Tathagata Zen we are taught that Siddhartha, 

before he left home, before he became a 

monk, he already had almost completely 

formed within his wisdom the deep belief 

that it is impossible to find salvation unless 

we learn to recognize the two fundamental 

mutually opposing activities, and further the 

more detailed explanation called the five 

skandas was already formed by him, almost 

completely, before he became a monk.  He 

grew up to come to clearly understand that 

the path of manifestation or appearance is 

brought about by both of these two mutually 

opposing activities, and the path of 

annihilation or disappearance is also brought 

about by these two fundamental opposite 

activities.  More and more deeply 
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Siddhartha came to think that the two 

opposing activities working together is the 

activity of impermanence, and this activity is 

the activity that reveals us, and also this same 

activity is what leads us to annihilation.  

It is fair to call the teaching of the five 

skandas the very foundation of Buddhism, 

but according to Tathagata Zen we have to be 

able to understand the five skandas to be a 

teaching which presents the more 

fundamental teaching of the two opposing 

activities.   

Buddhism says that somehow we 

must find a way to manifest the wisdom that 

knows the principle of appearing, and the 

principle of annihilation.  

I suppose there is nothing really 

wrong with standing up in the “I am” point of 

view, and studying this and that other than 

the self, but Buddhism says that kind of study 

or investigation will never lead to the wisdom 

that clearly knows how the “I am” appears 

and disappears.   

If there is something we can call the 

truth, or reality itself, or the real principle 

that brings this world into being, then it must 

be the principle of the activity 

impermanence.  This is how the youth 

Siddhartha came to more and more deeply 

think.   

To speak about myself, about my own 

personal life, is a very frightening thing, and, 

actually, an inexcusable thing, but when I 

think back on my own practice, it seems as if 

the belief that originally there is no “I am” self 

became stronger and stronger in me.  Or to 

say it differently, I came to believe more and 

more strongly that the “I am” is not a fixated 

thing, and that it will inevitably disappear and 

re-appear, and disappear over and over 

again.  I practiced this way of knowing and 

believing more and more deeply, and this led 

to the clear practice that it is unacceptable to 

assert the “I am” self.  I came to understand 

more and more deeply how mistaken it is to 

assert the “I am” self, but, on the other hand, 

it was because my “I am” self was always 

appearing that I came to know more and 

more clearly  how mistaken it is to assert 

the “I am.”  Therefore I came to understand 
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that it is also necessary to come to know how 

the “I am” appears in order to really see 

clearly into the activity of impermanence.   

We are told that when Siddhartha 

was still a youth he almost completely had 

fathomed the activity of impermanence, but 

what he was not able to do was put his 

understanding into words so that it could 

help other people.  As he grew he came to 

more and more believe that the reason why 

he was not able to express his understanding 

of the activity of impermanence in human 

language was because, he had not, in fact, 

thoroughly fathomed the activity of 

impermanence itself.  In the tradition of 

Tathagata Zen we say that the motivation for 

Siddhartha to leave home, and become a 

monk, was his desire to be able to express 

the principle of impermanence in human 

language.  In fact, he felt that his 

attachment to the human world was the 

thing keeping him from this, and so, he felt 

that in order to gain the wisdom to express 

impermanence in human language he, 

oppositely, had to say good-bye to the human 

way of life, and enter fully into what, you who 

were raised religiously, might call God’s 

world.  He finally entered this special way of 

life because he felt it was necessary to leave 

the human way of life, and enter God’s world, 

in order to thoroughly fathom 

impermanence, and therefore be able to 

explain it.    

In Tathagata Zen the way we explain 

the life of the historical Buddha, Siddhartha, 

is to say that at this point, finally, he 

consulted with his father and wife about his 

desires, and getting their permission he 

parted from his father, wife, and children.   

There are many different versions of 

the Buddha’s biography.  There are versions 

that are aimed at a child being able to 

understand them, and versions aimed at 

teenagers, and young adults, and adults and 

old people.  All of these different versions of 

the same biography exist.  I imagine all of 

you have read different biographies of the 

Buddha, and so this is why I decided to talk 

about it a little.  From the Tathagata Zen 

point of view all of the biographies are true, 
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and all of the biographies are un-true.  They 

are all true, but they are all false.  The 

reason for this is because the child’s 

biography does not get not get to the end of 

the story.  The Buddha’s biography does not 

end with the child’s version.  The child will 

undoubtedly become a teenager, who just as 

inevitably will become an adult.  This is how 

we must understand the story of the life of 

the Buddha.  

For example one version that is 

written is that in the middle of night, without 

anyone knowing, Siddhartha escaped, and 

abandoned his household, and became a 

shramana, a monk, in that way.  To 

understand, however, that he did receive the 

agreement and approval of his father and 

wife is to understand the story from the point 

of view of the activity of impermanence.  It 

was not the case that he simply escaped and 

abandoned his household without them 

knowing.  It was precisely because he did 

receive the approval of his father and wife 

that he was able to leave in the middle of the 

night without anyone knowing.  

Over the next five or six years 

Siddhartha practiced, and finally he 

succeeded in manifesting the wisdom that 

could express the principle of the five 

skandas in human language.   

He was finally able to sing, he was 

finally able to teach that if you manifest the 

wisdom that understands the principle of the 

five skandas, you will also manifest the 

wisdom that knows that when your self 

appears it always appears already possessing 

its home. 

We are all born naked, but we do 

have our bodies.  We do all have this home 

called our own body the moment we are 

born.  There is not any existence born 

without a body.  Tathagata Zen understands 

the body to be our fundamental place of 

residence.  We say, “Man or woman,” we 

say it is a boy or girl, but these bodies are our 

homes.  Everyone is born with the body that 

is his or her  home.  There is no one who 

has ever been born without it. 

Siddhartha further clearly grasped the 

tenet that the “I am” self who is born 
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together with its home will also, 

undoubtedly, grow and develop, and he 

understood that process of growth to be the 

process of continually dissolving the “I am” 

self to manifest a new self.  We must 

recognize the process of growth and 

development, but Tathagata Zen further says 

that we must recognize the principle behind 

growth, the tenet by which growth happens.  

That principle is that the present moment “I 

am” self must completely dissolve in order to 

manifest a new, more developed “I am” self.   

You all have so called advanced 

functioning of consciousness, and from that 

stand point of having an advanced 

functioning of consciousness, you come up 

with all sorts questions, and you think about 

all sorts of things.  Therefore, in regards to 

the process of growing and developing, you 

wonder about the so called continuity of 

consciousness.  However, from the point of 

view of Tathagata Zen now what we are 

doing is investigating, the process of the 

development of consciousness, itself.  So we 

quit our marching along the path of thinking 

that our advanced consciousness functioning 

leads us on.   

Why is it that consciousness appears?  

Buddhism teaches that the two fundamental 

opposing activities give birth to the “I am” 

self.  Buddhism says that before you can 

even approach the question of how 

consciousness develops you must first 

understand how any existent being, any “I 

am” comes into being.   

Luckily, all of you, right now in the 

present moment, have developed to the 

degree that you do this functioning called 

consciousness.  If you did not have the 

advanced functioning of consciousness then, 

just like a dog or cat, you would not be 

concerned with these questions, such as The 

nature of the self.  It is only with the 

development of consciousness that we have 

these thoughts, “What am I?  What is life?  

What is death?” 

Leaving aside for the moment the 

question of how consciousness developed, 

now we do have consciousness, and so from 

this stand point we ask you to practice 
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manifesting the wisdom of looking upon your 

own past, looking back at where you came 

from.  Tathagata Zen teaches that if you can 

manifest the wisdom that knows the nature 

of your past, then you will also come to know 

the nature of the present, and following from 

that the nature of your future.   

Practicing for five or six years, as I 

said, Siddhartha, living this special life of a 

monk, of practice, came to complete the 

fundamental teaching called the five skandas.   

Following from this it is said  in 

Tathagata Zen that in order to fathom the 

nature of the self, as Siddhartha did when he 

specialized in practice, we also must find 

some way to recognize the two fundamental 

mutually opposing activities. 

Within the transmission of this 

tradition called Tathagata Zen we say that as 

the Buddha’s teaching developed he began to 

teach his students to name the two opposing 

activities tatha-gata, thus-going, and 

tatha-agata, thus-coming. 

The bell just called out “ching” to tell 

me I should stop talking,so I will wrap this talk 

up soon, but when I think about being able to 

give teisho in a way that will lead all of you to 

a clear understanding of what this two 

opposing activities are, it does not seem that 

a week is nearly long enough.   

If we take up concrete examples that 

express these fundamental two activities, 

there are many different examples we can 

take up.  One way is to say that the 

tatha-gata activity is the activity of 

affirmation, and the tatha-agata activity is the 

activity of negation.  Or we can say that the 

tatha-gata activity is the activity of existence, 

and oppositely the tatha-agata is the activity 

of non-existence.  Or if we call the 

tatha-gata the U, being activity, the 

tatha-agata would be the Mu, non-being 

activity.  Or we say that the tatha-gata is the 

expanding activity, and the tatha-agata 

activity is the contracting activity.  If you 

begin enumerating all of the pairs of 

opposites it, in fact, becomes an innumerable 

amount of pairs.  Although there are an 

innumerable number of ways of expressing 

these two fundamental activities, they are all 
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included within the fundamental two 

activities themselves.  Therefore, here, 

when we really get down to practice, we call 

the tatha-gata activity plus, and the 

tatha-agata activity simply minus.   

When you read the Prajna literature 

you can often find descriptions of great 

thunder storms, where great bolts of 

lightning flash, and great thunder roars.  The 

reason for this is probably because India, just 

like America, was a country that had 

enormous mountains that gave rise to these 

tremendous thunder bolts.  This is why in 

the Prajna literature often you can find 

descriptions of thunder clouds and thunder 

bolts.  From the old days the people 

explained the occurrence of these 

thunderbolts as a phenomenon arising from 

the two fundamental of tatha-gata and 

tatha-agata.   

The conclusion that the development 

of Siddhartha’s wisdom arrived at was to say 

that all existences appear through the two 

fundamental activities acting, and all 

existences, also, are led to annihilation 

through these same two activities.  

Everything that appears will then disappear, 

therefore it is clear that the “I am” self is not 

a fixated thing, and this body, this home of 

the “I am” self also is not a fixated thing.  

This is the conclusion  Siddhartha  came to.  

This is how he came to understand the 

activity of impermanence.  This is how he 

came to understand impermanence to be 

comprised of the two fundamental opposing 

activities.  

From their “I am” points of view there 

are a lot of religious people, it seems, who 

criticize the Buddhist principle of 

impermanence.  “I am” selves inevitably 

appear, and so I suppose whatever kind of 

asserting of the “I am” self that is done is 

fine.  However, Buddhism, finally, says that 

to criticize the principle of impermanence 

from the stand point of the fixated “I am” self 

is a mistake. 

There simply is no way to explain the 

activity of impermanence other than through 

the two activities of appearing and 

annihilating.  That is the conclusion.  If you 
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step into the world of comparative academic 

debate then you will find there are a lot of 

people who fixate their “I am” selves, and 

criticize the principle of impermanence in this 

or that way.  No one likes to lose in 

debating!  However, if you find yourself in 

that world, you might as well just laugh at 

those criticisms.   

There is no activity of impermanence 

apart from the two activities of plus and 

minus, or tatha-gata and tatha-agata.   

For this Dai-sesshin we have some 

people from Germany, Columbia, and 

Norway, and some new people.  All of these 

people have gone to a lot of trouble to come 

here.  Although they are, in a way, already 

students of students of mine, who have left 

me, and are independent from me, I truly 

desire that they unmistakenly understand 

Buddhism, and that is why I chose to again 

give teisho on Joshu’s Mu.   

Zen means to study the nature of the 

self.  To study the nature of the self is also 

to study the nature of the world that is the 

home of the self.  To study the way of being 

of the world is to study the way of being of 

the self. These are one and the same study 

according to Tathagata Zen.  The more you 

study the more you will notice the 

appearance of your “I am” self.  Therefore, 

to actually practice the fundamental principle 

of not fixating the self is not an easy thing. 

Tomorrow again I will talk about the 

nature of the self in terms of the repetition of 

the two fundamental activities of tatha-gata 

and tatha-agata, that is to say in terms of the 

fundamental activity of impermanence.  

In contradistinction to the activity of 

impermanence there is also the activity of 

permanence.  In contradistinction to anicca,  

impermanence, there is an activity of nicca, 

permanence.  Therefore, I must also explain 

the relationship between permanence and 

impermanence.  

 

終 

The End 


