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Teisho By Denkyo Kyozan Joshu Roshi 
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First Day, Dai-Sesshin,  September 19,  1999 

Translator: Giko 

 

Mumonkan Case One 

Joshu’s Puppy 

 

THE CASE 

   Joshu Osho.  A monk asked Joshu, “Has a dog the Buddha nature or not?”  Joshu answered, “Mu.”  

 

 Starting today we are about to begin a seven day Dai-sesshin to celebrate the twentieth 

anniversary of the opening of your Zen center here in Austria.   

 On the thirtieth of this month I will celebrate my ninety second and a half birthday.  That 

means I have been living in this worldly, dusty world of ours for ninety two and a half years.  And so in 

another six months I will be ninety three years old.  It should be clear that I do not have a body that is 

qualified to give teisho to all of you.  I am much to old and senile to be doing this.  But since it is the 

twentieth anniversary of this Zen center, somehow or another I wanted to participate in sesshin.  So I 

dragged this feeble old body over here, and now I am in the way, and making trouble for everyone. 

 In this body of mine, even my brain is on the verge of growing mold on it.  But the brain is not 

the first thing to break down.  When you get old  first your eyes go, and then your ears break down, 

and then you cannot use your voice anymore.  So it is a big problem for me myself just to get through 

a day.  So I think it is fair to say that I cannot give the kind of energy I would have been able to thirty 

years ago when I practiced Zen together with all of you. 

 But, it was following the lead of your loving hearts that I came here to practice, and it will be 
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depending upon your loving hearts that I will be trying my best until the end of this sesshin.  I have 

determined to put out as much energy as I can, and practice with all of you for this one week. 

 But no matter how you think about it, I am not capable of giving teisho the way I used to.  And 

so the kind of talks I will be giving this week are to be thought of as a mix of a lecture and a teisho.  I 

will be explaining this koan of Joshu’s Mu as if I were lecturing, as well as a true teisho. 

 But before I even begin to speak about the koan, I would like to, so that you do not have any 

mistaken ideas of it, explain simply what Zen is.   

 When we ask who began the teaching of Buddhism, of course we are told that it was 

Siddhartha.  Siddhartha was the founder of Buddhism, but we cannot forget that he also was born as 

a human being in the same way as all of us are born.  But we are also told that as Siddhartha grew 

older he began to have very deep questions, very deep doubts about the nature of the self, and the 

nature of this world which is all of our home.   

 And we can also say that Siddhartha was the first person in the history of the world to 

understand that it is not possible for we human beings to find salvation unless we understand the 

nature of our selves, and the nature of the world which is our home. 

 And Siddhartha taught the fundamental teaching of Buddhism that is called the teaching of the 

five skandas in order to explain this nature.   

 And we are told that when Siddhartha was still very young he had already formed, almost 

completely the teaching of the five skandas, but when he was young he had not yet attained the 

wisdom that made it possible to explain that teaching of the five skandas to other people, so that they 

could also understand it.  And he worried, and suffered a lot, because he could not put into words 

these teachings that he truly believed in his heart.  And so in the end, because he could not put his 

beliefs into words, he felt that he must enter the special life of practice.  He felt he must begin the life 

of a shravaka, the life of a shamon.  And so he separated from his wife, and child, and his father.    

 And because he did have to separate from his wife, his child, and his father,  in the biography 

of the Buddha there are many interesting, and we can also say sad, ways of telling this story.  But if I 
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start looking into the details of the biography of the Buddha it will become a very long story, and so I 

do not want to start that story.   

 But, just to go straight to the essential part of the biography of the Buddha we can say that the 

important thing that the Buddha did when he was young was to discover this fundamental principle 

called the five skandas.   

 In the biography of the Buddha we are told that he discovered the fundamental principle that 

every single thing that is born grows after it is born.  And he also noticed that no matter how much 

something grows and develops, everything will meet the activity of death, and through that dying 

activity vanish. 

 And included in the story of the Buddha’s life is the portrayal of his understanding of human 

salvation.   The Buddha taught that there is a principle, there is a way of salvation for young children, 

and a different way of salvation for teenagers, and a different way of salvation for young adults, and a 

different principle of the salvation of adults, and also a different principle behind the salvation of old 

people.  The biography of the Buddha is a story that describes how a man is something that finds 

salvation as a man, and a woman is a thing that finds salvation as a woman.  

 And, of course, the story has as its foundation the teaching of the five skandas.   

 And so in Tathagata Zen we say that if you want to understand the story of the  life of the 

Buddha it is not enough to only understand the version of the story that is meant for children, or the 

teenage version of the Buddha’s life, or the just the adult version, or just the old people’s version.  

Tathagata Zen says that you must also go on to understand that the Buddha taught  that men and 

women, these two completely opposite kinds of beings, can both find salvation.  And in order to 

understand that principle you must study the five skandas. 

 If you want to really be able to read the story of Siddhartha’s life, Siddhartha was his name 

when he was young, and later, when he was honored by his students they called him Shakyamuni 

Buddha, if you really want to understand Shakyamuni Buddha’s life story,  you must understand the 

five skandas.  And if you do understand the five skandas then you will see that whether it is the 
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biography of the Buddha for children, or the teenage version, or the young adult version, or the story 

of the Buddha’s life for adults, or the old person’s version, they are all based upon the teaching of the 

five skandas.  They are all marching firmly upon the principle of the five skandas.  And so they are all 

true.  

 But the part of the story that is most startling to most people is the part of the story that is 

about men and women, because men and women are existences who oppose each other, who are 

opposite from each other.  But if you see things from the point of view of the clear understanding of 

the five skandas then you will also see that men and women, although they are opposite from each 

other, they are also equal to each other, and gain salvation in equal measure as each other.  You will 

come to understand this with a feeling of, “Oh yes!  That really is the way it is.” 

 But as I told you just previously, in Tathagata Zen we say that before Siddhartha became a 

shravaka, a wandering monk, before he left his home, he had already manifested the wisdom that 

knew the principle of the five skandas.  He already believed that this principle of the five skandas 

must be the way to explain the very nature of what it means to be a human being. 

 And so, as I told you, he parted from his family; his father, and wife, and child, and there are 

many different beautifully written literary versions of exactly what he did when he became a 

wandering monk.  But unfortunately these versions of the Buddha’s life are so artistic, and so literary, 

and so beautifully written that, oppositely, the beauty of them backfires, and it becomes more difficult 

to understand what really happened.  If we read the ancient versions of the Buddha’s life I think 

many people will doubt them, thinking, “Could this really happen to a human being?”  “Do things like 

this really appear in a true human’s life?”  But if you can see the Buddha’s life story through the clear 

understanding of the five skandas, then you will be able to have the realization, “Yes, this makes 

perfect sense!”   

 And we are told that after being a wandering monk, a shravaka for six years, it was only then 

that he attained the wisdom that enabled him to teach this principle of the five skandas to other 

people.  And at least within the transmission of this tradition called Tathagata Zen we say that at the 
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same time as Siddhartha came to be able to teach the principle of the five skandas he also came to 

clearly understand the principle of  the twelve link chain of dependent co-arising, or, in Sanskrit, 

pratitya-samutpada.   

 But what is this Tathagata Zen I have been mentioning?  How does Tathagata Zen understand 

the five skandas?  And how does Tathagata Zen understand the twelve link chain of dependent 

co-arising?  If you think that Buddhism is a teaching that is born straight from the realization of the 

twelve link chain of dependent co-arising, that is not a mistaken way of thinking.  And the position of 

Tathagata Zen is to say that when it comes to what the five skandas and the twelve link chain of 

dependent co-arising really are, we must take these questions very seriously, and we must appeal to 

our practice, and catch the experience of these things for ourselves.  And what this truly means is 

that we must know clearly for ourselves what the nature of this world is, and what the nature of all 

existences who make this world their home is, and also what the nature of we human beings is.  We 

who can know these principles, we people, we must also know what the nature of ourselves is.   

 The teaching of Tathagata Zen says that when you begin your study of dependent co-arising you 

will find that every single existence, not just human beings, but every existent being, all the way down 

to a plant, when that existence comes into being, it already has its home.  Although we existences 

ourselves, for the most part, don’t notice this, we all, undoubtedly, already have our homes with us 

when we are appear.   

 And in the beginning when we start to teach Tathagata Zen we say that if there is something we 

can call an Absolute Being, or a Supreme Being that Absolute Being also has its home when it is 

manifest.   

 People who believe in Buddhism often speak of the “Bodhi tree.”  But what is the Bodhi tree?  

If you go to India you can go to a place, and people will point and say, “This is the Bodhi tree.  This is 

the tree that Shakyamuni did zazen under.”  And I am told that underneath the Bodhi Tree, where 

Shakyamuni sat zazen, there is, shall we say, the “Bodhi Stone” that he sat on, and the same stone is 

still there.  But in Tathagata Zen it is said that although you can speak about the Bodhi Tree and the 
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Bodhi Stone, the ones that you can see in India are not the real things.  In general Buddhists say that 

Shakyamuni Buddha sat in zazen under the Bodhi Tree and above the Bodhi Stone, and sitting between 

the Bodhi Stone and the Bodhi Tree that is where he first opened his eyes clearly to the nature of the 

self, and the nature of the world which is our home.  In general it is taught and learned that the 

Buddha was first enlightened, that means he first manifested the wisdom that knew the nature of 

things, when he was doing zazen between the Bodhi Stone and the Bodhi Tree.  But what about 

masters of Tathagata Zen, what do we say about this?  We say, “Don’t make fun of Shakyamuni 

Buddha!  Don’t try to make him look stupid!”  Tathagata Zen strongly asserts that if you believe that 

Shakyamuni Buddha practiced hard for six years, and did not attain enlightenment until he was sitting 

under the Bodhi Tree and saw the morning, then you must think that Shakyamuni was a real fool, and 

you are not a real Buddhist.  Other Buddhist scholars may think this sounds ridiculous, and severely 

criticize Tathagata Zen for this, but this is what we say.   

 But how about Tathagata Zen?  How do we see the Bodhi Stone and the Bodhi Tree?  How 

do we understand them?  We say that there is no Bodhi Tree other than the Great Cosmos.  And 

conversely we can say that there is no Great Cosmos other than the Bodhi Stone.  In Tathagata Zen 

we say that Shakyamuni Buddha was the one who succeeded in doing zazen right in the origin of 

everything, the foundation of all, that is called the  

Bodhi Stone, and from that position he manifested the entire Great Cosmos that we can call the Bodhi 

Tree.  This is how we understand the Bodhi Tree and Stone in Tathagata Zen.  In Tathagata Zen we 

can call  the origin of all of us, the origin, the source of all existences equally the Bodhi Stone and the 

Bodhi Tree.  They are both expressions of the foundation of everything. 

 We do not exist, according to Tathagata Zen, apart from our fundamental origin.  

 And, at least as one temporary teaching Tathagata Zen personifies the condition of the source,  

and calls it the Cosmic Buddha, the Great Buddha, Vairochana. 

 When it comes to religion, I suppose it is fair to say that something is not a religion unless it 

recognizes the existence of God.  And in Tathagata Zen it is said that it is not necessary to deny the 
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existence of God.  We can simply understand God to be the condition of the origin of all.  If you can 

manifest the wisdom that  clearly understands Buddhism then you will see that there is nothing but 

this condition of the source of everything.  You will see that nothing exists other than the condition of 

the origin of all.   

 There is no God and no devil apart from the source.  According to Tathagata Zen there is no 

Good God, or Bad God separate from the condition of the origin.  In Tathagata Zen we say that the 

Good God and the Bad God are harmoniously living together in the source.  In Tathagata Zen we say 

that Hitler, Roosevelt, Churchill, and Emperor Toyo of Japan, all of those guys have gone back to the 

source, and are harmoniously talking with each other there.  If  you cannot even understand that 

you cannot be said to be studying Zen.  If you cannot see that now they are all back in the source 

harmoniously living together, and you are still trying to capture and imprison Churchill, or Roosevelt, or 

Hitler, thinking they might be alive, living under a false name, you are just an idiot!   

 You should open up the Old Testament and really look at it.  Isn’t it true that all it is about is a 

bunch of fights!  True Jewish people are the Jews who have grown up a little, and recognize that the 

old testament needs to be reformed.   We are nearing the year two thousand,  and it is obvious 

that we have already arrived at the time in history when we need to reform the Old Testament, but 

although many people in the past have already opened up their eyes to the necessity of reforming the 

ideology of the Old Testament, it seems as if there are many people who are still stuck in believing in 

the old ways.  Some people refuse to advance or develop at all. 

 Why do these things call war happen?  If you really investigate Zen you will unfailingly come to 

understand this.  In other words you really will come to understand the principle behind why we have 

fights with each other.  And you also will clearly know what terrible things causing fights and causing 

wars are.   

 The founder of Buddhism, Shakyamuni Buddha taught that every existence is moving according 

to a natural principle.  The way of being of this Great Cosmos that is our place of residence, and the 

way of being of all we existences who live here are manifest according to a natural principle, and this 
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principle is never violated.  But Tathagata Zen is the practice of manifesting the wisdom that really 

grasps this teaching.  Tathagata Zen demands that we put this teaching into practice. 

 And it was Shakyamuni Buddha who did come to clearly manifest the wisdom that knew this 

fundamental natural principle that all things follow.  And that is why he was honored by his disciples, 

and called “The Buddha.”   

 This man Siddhartha, who later was honored by his disciples by being called Shakyamuni 

Buddha, was the first person in history who said that the activity that forms this world and all we 

existences who live in this world is an activity comprised of two opposite activities.  

 I suppose this kind of teaching, the teaching of Tathagata Zen, this kind of talk I am giving now, 

is difficult.  But the reason it is difficult for the people who it is difficult for is because you people 

insist on unquestioningly affirming the existence of your “I am” self, and unquestioningly 

acknowledging the existence of God.   

 In Buddhism of course, from the earliest days of Buddhism up to the present, there have always 

been many different sects or branches within the teaching.  There are twenty, or even more, major 

branches of Buddhism.  And although there are conflicts between different Buddhist sects,  the 

original standpoint of Buddhism has always been that because we are all living in the same one world, 

no matter what your understanding of Buddhism is, we must live harmoniously together.  And this is 

why Tathagata Zen is so strict and severe in this regard, telling its students, “You must  open the eye 

of wisdom  that can include all the different Buddhist branches.”  The historical Buddha, in fact, said 

that it is necessary to manifest the wisdom that can include not only every Buddhist teaching, but any 

teaching of any kind.   

 And that self who can manifest the wisdom that includes all teachings is called the complete 

self, or the perfect self.  And Buddhism also says that the point of view of the perfect self is the very 

same point of view as the point of view of Great Compassion, or true love.  Buddhism says that the 

perfect self is the truly compassionate self, is the self which is true lover.  And Buddhism very strictly 

says that if you can see things from the point of view of Great Compassion then you will be able to 
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manifest the wisdom that includes not only every Buddhist teaching, but all teachings. 

 We who are studying Buddhism should be very careful.  Especially recently we have to be 

careful to notice that if Buddhist branches are insisting on their own superiority, announcing that their 

way is the best, this is a way of teaching Buddhism that is not Buddhism at all.  When I see those 

kinds of Buddhist monks I think, “These guys are more boring and trivial then the Christian monks, or 

the Muslim monks outside of Buddhism.”  It makes me want to vomit.  So how about you folks?  

You should practice Zen so you don’t end up being scolded by me in this same way.   

 In Buddhism it is said that Great  Compassion is the truth itself.  That is why Buddhism is so 

strict.  We say that even if there is one tiny thing that you reject in even a tiny way already you are 

far, far from Buddhism.  But you really have to open the eye of wisdom that knows why rejecting 

things, pushing things away, is so bad.   

 It is when we fixate our “I am” proclaiming selves that we begin to reject things.  So no matter 

how beautiful a person you may be, or no matter how magnificent and upstanding a citizen you may 

be, if you are not striving to manifest the perfect self you will end up rejecting some things, pushing 

some things away from yourself.   Therefore the teaching of Buddhism asks us to make the 

manifestation of the complete self our ideal.  Buddhism says to walk that path.   

 And Buddhism further says that when you do manifest your self as the perfect complete self 

then you will not need to seek your self anymore. 

 What do you think?  Have you experienced that condition of not needing to seek yourself 

anymore?  According to Tathagata Zen that condition of not needing to seek anything, and not 

needing to reject anything is the manifestation of your perfect self. 

Upon hearing that everyone thinks, “Well, that sounds very difficult to do.”  But the teaching of 

Buddhism says that every single person, everyday, already is manifesting the perfect self.   

 And when we manifest the perfect self Buddhism says that means that at that time we are 

manifesting true love.  And this is being in the position of not needing to seek anything, and not 

needing to reject anything.   
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 But the teaching of Buddhism, and the practice of Tathagata Zen further says that the condition 

of perfection, the manifestation of true love is never fixated.  The moment you fixate it that is already 

the origin of conflict, fighting, and war. 

 And Buddhism also calls the manifestation of the perfect self the state of samadhi.   

 In Tathagata Zen we say that the two, fundamental, opposing activities which form man and 

woman can simply be called the plus activity and the minus activity.  Or, more traditionally, the 

activity that forms man can be called the tatha-gata, thus-going activity.  And the activity that forms 

woman can be called the tatha-agata, thus-coming activity.  And it is when those activities of plus and 

minus totally unify with each other that the perfect self is manifest.  And that is samadhi.  And when 

samadhi is manifest there is no need to seek anything, and no need to reject anything. 

 That is the teaching of Buddhism, but to stand up in the realm of practice, and put that teaching 

into practice is Tathagata Zen.   

 And although people tend to say that the teaching of Buddhism is difficult Tathagata Zen says 

that every single person, every single day, is already experiencing these states of plus and minus 

unifying, these states of manifesting true love.   

 But, as I just said, Buddhism further teaches that the states in which plus and minus have 

become one are never fixated.  These states cannot exist forever. 

 Do you understand?  How about you who are wearing the special monks robes called the 

koromo?  You have to really investigate this carefully.  If you do not understand this principle, and 

you go around calling yourself a Buddhist monk your mouth will rot.  I’m not lying!  I’m not making 

this up!  Your mouth really will rot!  Your blood will rot!   

 Everybody will manifest the perfect self, everybody will manifest samadhi, but just as inevitably 

everyone will also manifest the condition of that samadhi breaking open.   

 And when samadhi breaks open, according to the teaching of the Buddha, then again the 

fundamental functions of plus and minus will be opposing each other.  When true love bursts open 

what state is manifest?  The state manifest when true love breaks apart is always a state in which plus 
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and minus are opposing each other.  But although this state of opposition, or facing, or contrasting is 

manifest, the power of the activity of unification is very strong, and so immediately plus and minus 

unify again. 

 When plus and minus are doing this activity of repeating over and over again on the one hand 

unifying with each other, and on the other hand facing each other, this repetitive activity is called the 

condition of the origin.   

 The teaching of Buddhism has a very unique way of explaining this, and Buddhism says that as 

plus and minus continue to unify and face, unify and become distinct from each other, over and over 

again, as they repeat that repetitive activity a new condition will be manifest in between them.  And 

that is called “jonetsu 情熱” in technical Buddhism, or the “heat of feeling.”   

 But this word is a difficult word.  The word jonetsu is made of two characters, and the first 

character, “jo” means the imperfect activity of heart or mind.  But now, here I have come to use the 

word “kokoro 心,” meaning heart, or mind, and this is also a difficult word.  The word kokoro may, I 

guess, be translated into English as “heart.”  But it really doesn’t matter.   There is not even one 

single person who doesn’t have a heart. 

 And this activity that we all have, this heart called kokoro, this kokoro called heart, this activity 

of our hearts, according to Buddhism is made up of the plus and minus activities working together. 

 Some of you have not heard my talks before, so please do not be too shocked by it.   

 This is simply the teaching of Tathagata Zen.  In Tathagata Zen it is said that we all have minds, 

we all have hearts, but that heart of yours is an activity, that is made up of two functions, of tatha-gata 

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

And when our hearts are doing the activity of plus and minus simply unifying and facing, and unifying 

and becoming distinct, over and over again, that activity is the manifestation of the perfect heart.  

Heart is an activity.  It is not just a noun.  The perfect heart is an activity.   

And so, when in the sutras it says, “Not one, not two,” that means that our hearts are doing this 

activity of unifying and being in contrast, over and over again.  
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 There may be some of you who are wearing monks robes without really understanding what 

“not one, not two” means, so please listen carefully. 

 It is fine to say, “Amen,” or “Namu Amida Butsu,” but it isn’t Zen if you are practicing those 

kind of practices unquestioningly acknowledging the existence of God or Buddha.  When you say 

“Amen,” or “Namu Amida Butsu,” then you must chant those things not manifesting plus or minus, but 

instead manifesting the total unification of plus and minus, that is zero.   

 But the unification of plus and minus is the perfect of activity hear, and now we have the 

imperfect activity of heart.  And when the activity of heart manifests itself in imperfection plus and 

minus are opposing each other.  

(We are going to take a five or ten minute break for people who need to go to the bathroom.  I’ll be 

sitting here, waiting.  I came to Vienna this time planning to die, and so I will talk until I die.) 

 When you get old,  even if you just take a short break, like we just did, it is hard to get going 

again.  It’s hard to start talking again.  It will take me some time to get moving forward again.   

 I think that probably it is the same for all of you: it is hard to keep your way of thinking new, 

and fresh, changing according to the changes in the world around you.  It is hard to immediately give 

rise to a changed way of heart.  But if you are a real artist, then that is not true.  You have learned to 

change.  If you are a painter, or a musician, you know that if you stagnate your “I am” self then  

painting will not appear, nor will music appear.  It seems to me that if you are a true musician, and 

from what I hear this is really  the way that it is, you have to constantly not stop,  you must 

constantly be manifesting a new self, over and over again.  But even a musician, between one piece 

of music and the next piece of music, can express the world of no-music.  And if you meet a musician 

who is truly manifesting no-music there is no way you cannot be impressed. 

 And for Zen practitioners it is the same.  You can dance, you can jump, you can run,  and that 

is Zen.  But you are not a real practitioner until you have realized that world where you do not need 

to jump or dance or run anymore. 

What I am saying is that the manifestation of the state of true samadhi is like the music of a musician 
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when she has stopped playing music.   

 But if I try to give too many examples of this it might have the opposite of the intended effect.  

You will probably end up understanding the examples in some strange way, and it will lead to more 

confusion, rather than more clarity, and so I will not go on with giving examples.  

 In Tathagata Zen we say there inevitably will appear the state of not needing to act, but, 

actually, there are two sorts of this “state of not needing to act.”  And this is what I would like to 

speak about in detail.   

 But, right before the break, I think, I was speaking about how the state of samadhi is not 

fixated.  Inevitably  it will break apart.   

 What I mean in Tathagata Zen by “samadhi breaking apart” is that plus and minus now do an 

activity that is different from their repetitive activity of facing and unifying, being distinct and unifying 

over and over again.  Now, when samadhi has broken apart, jonetsu, passion, the heat of feeling has 

been formed, and now plus and minus have actually separated from each other. 

 In Tathagata Zen we say that the power, or strength of the activities of plus and minus is 

absolutely equal.  Their characters are different, but their strength is the same.  If we were to say 

that the total strength of the plus activity is 100,000,000 then the minus activity also would have a 

hundred million as her total strength.  But of course you don’t have to get tied up by “100,000,000” 

you can just as well say that complete plus is one hundred, and so complete minus is also one hundred.  

It is important to not get tied up when you listen by whatever numbers are being used.  A hundred 

million, or ten million, or a thousand, or a hundred can be used equally well.  What is important to 

remember is that an unmovable foundation of Buddhist teaching is that although plus and minus have 

different characters their strength, that is to say their spiritual powers, are equal to each other.   

 And the teaching of Tathagata Zen as well as the practice of Tathagata Zen is founded on the 

fundamental principle that when plus and minus separate from each other, for the first time, in 

between plus and minus, space is manifest.  

 Space is manifest in between plus and minus, but where does that space come from?  Where 
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do you think it comes from?   

 In Tathagata Zen, in Buddhism, we must have the same attitude as a scientist, or a physicist, in 

that we cannot unquestioningly accept anything, even the existence of space.  If you are a monk 

wearing the monk’s robes you must always think that a foundation of the teaching of Buddhism is to 

never unquestioningly acknowledge anything.  

 So here I have mentioned the word “space, kukan, 空間” but what is that?  When we use the 

word “space” we are using our function of consciousness to recognize something called “space,” and 

so space can be seen as an existence in itself.  When we say “space” then, always, the “I am” self who 

is saying space is in contradistinction to that space.  But what about true space?  Can it be an object 

to us?  The teaching of Buddhism says that as long as you take space as an object you will never find 

salvation or liberation.   

 According to Tathagata Zen the true state of salvation is the state of manifesting the perfect 

self.  And Buddhism very strictly says as long as there is a separation between the one who is seeing 

and the thing being seen that is never the state of true samadhi, never the manifestation of the true 

self, never the manifestation of true salvation.  

 But the reality is, in actuality, right now, you are insisting upon asserting your “I am” self, and it 

is only when that self that you are asserting is dissolved that true space is manifest.  Only when your 

“I am” is gone will  space that is not an object appear.  And in Buddhism we call that true space, in 

contradistinction to kukan, the word I was using before to mean space-as -object or imperfect space, 

koku 虚空, which means the Great Absolute Space itself.  We have two words for space in Buddhism.  

One means true space (koku), and one means imperfect space (kukan).  The manifestation of 

absolute space is the manifestation of your true self.  And the manifestation of absolute great space 

can only occur when the “I am” self has melted into space.  True space can only be manifest when the 

“I am” is gone.  And conversely we can say that when your “I am” has vanished that means it has 

melted into space.  And this is when, finally, there really is neither subject nor object.  

 And so in Buddhism, and especially in Tathagata Zen, in the same way as we can make a 
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distinction between love and true love, we can also make a distinction between space and true space.  

And in both the manifestation of true love and true space there is neither subject nor object.  In other 

words both subject and object have been totally embraced. 

As long as you have a self you can never see true space.  You can, in fact, never see true space.  The 

only thing you can do is experience true space.  And the only way to experience true space is by 

dissolving your self, melting yourself into space, and through that dissolution having your self be 

completely gone, completely vanished.   

 But getting back to the story, when plus and minus separate from each other in between space 

is manifest.  And conversely we can say that it is only when plus and minus separate from each other 

that space is manifest in between them. 

 But what about the question I asked before, where did that kukan, imperfect space come from?  

According to Buddhism imperfect space comes from perfect,  true space limiting itself.  The 

imperfect, limited version of true space is temporary, imperfect space.  True space is an activity.  

True space is when plus and minus are doing their activity of repetitively, alternately unifying and 

becoming distinct over and over again.  And kukan, imperfect space, is a limited version of this 

activity of perfect space.   

 But when does true space limit itself?  Under what conditions does imperfect space appear? 

In Tathagata Zen it is said that these equally powerful activities of plus and minus both give an equal 

amount of themselves.  We can say that the amount they both give is 0.00001 of their total power.  

And the imperfect manifestation of space is what receives these infinitesimal portions of plus and 

minus.   

 You are all more intelligent and well educated than I am.  I have about a junior high school 

education when it comes to math and science, and I have not studied the things you have.  But let’s 

try to think about this in this simple way. 

 One way we can think of this is to say that the total activity of plus is +A, and the total power of 

the minus activity is -A.  What I am saying is that although the personalities of plus and minus, which 
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is to say the personalities of man and woman, are different, their strengths are equal.  And although I 

just talked about plus A and minus A, perhaps it would be easier to say that the total plus activity is A 

and the total minus activity is B.  When plus, the A activity sacrifices 0.0001 of himself then, 

simultaneously, the B, minus activity sacrifices minus 0.0001 of herself, and the unification of those 

infinitesimal portions is kukan, imperfect space.  And because imperfect space has an equal amount 

of plus and minus, 0.0001 of each, it is, in sum, zero.   

 But in this situation what has happened to A?  A has given 0.0001 of himself in order to form 

imperfect space, and so now he is in the state of being A minus 0.0001.  And B is the same.  She has 

given 0.0001 of herself in order to form imperfect space.  She squirted out that same portion of 

herself, and so she also is now in the state of being B-0.0001.   

 The teaching of Tathagata Zen says this unification of the infinitesimal portions of 0.0001 of 

both plus and minus is the very foundation of any existent being.  This is the very beginning of 

anything that is a self, of anything that is an “I am”.  And this “I am”, because it has equal portions of 

plus and minus, 0.0001 of each, is, in sum, zero.  It is zero, but not complete zero.  Not perfect zero.  

The perfect zero is when the zero called plus and the zero that is doing the minus activity become one.  

This is the Great Zero.   

 And therefore, in Tathagata Zen it is said that exactly at the same time as imperfect space is 

manifest, simultaneously with the manifestation of any self, the A/plus activity is no longer the 

complete, perfect plus activity.  Perfect plus is the same as to say “the plus that is zero.”  And so 

here, when imperfect space appears, plus is no longer the plus that is zero, but instead has become 

imperfect plus.   

 In the same way, the minus activity, because she has given 0.0001 of herself to imperfect space, 

is also, now, not the perfect minus.  She is no longer complete minus.  She is no longer the minus 

that is zero.  She is also now incomplete, imperfect.   

 And in Tathagata Zen we say that you must practice this teaching.  You must sit zazen, and 

contemplate this in order to really understand it.  You must contemplate the fundamental principle 



First Day  Dai-Sesshin, September 19, 1999, Austria        Kyozan Joshu Roshi Teisho on Joshu’s Mu 

 

 

 
17 

that when your “I am” self appears simultaneously the plus activity is no longer the perfect plus 

activity, and the minus activity is also no longer complete.  Tathagata Zen instructs you to 

contemplate this until you can manifest the wisdom that clearly grasps the principle that when the “I 

am” self is manifest that self is imperfect, and simultaneously plus and minus also have become 

imperfect.  

 In Tathagata Zen it is said that undoubtedly this condition will be manifest. Three imperfect 

worlds will, unfailingly, be manifest within the one and only world.  The three worlds are the world of 

the unification of the incomplete amounts of plus and minus that is the foundation for the self, and the 

world of imperfect plus, and the world of imperfect minus.  According to Tathagata Zen it is only 

when the imperfect self that is imperfect zero is manifest that for the first time three incomplete 

worlds are manifest.  And these three imperfect worlds are manifest right in the world of the origin, 

that is always only one.  The condition of the origin, the world of the origin, is, as I told you earlier, 

the condition that has gone beyond all comparisons.  That is what I mean by a “one and only singular 

condition.”  In Buddhism this One World was named many different things.  Sometimes it is 

personified and called The Tathagata, or The Cosmic Buddha Vairochana.  And later in Buddhist 

history it was called the  incomparable Dharma activity.   

 Now, right in that One World, that perfect Dharma world, the three imperfect worlds are 

manifest.  The imperfect minus, the imperfect plus, and the imperfect zero (that is to say the 

unification of incomplete amounts of plus and minus).  Buddhism teaches that when these three 

incomplete worlds are manifest that is the manifestation of the material world.  But what about that 

world prior to the appearance of the material world?  What about the origin itself?  That world was 

not a material world.  No matter had yet appeared in that world.  According to Buddhism it is only 

when the imperfect self is manifest that for the first time the material world is also manifest.  When 

plus and minus become imperfect that is when the material world appears.  

 The practice of Tathagata Zen is to actually put this teaching into practice.  That means that 

you must practice manifesting the wisdom that clearly understands this principle of how the material 
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world appears.   

 If you have been listening thus far, I hope that at least in some way you can understand the 

principle behind the appearance of the material world.  But I think that if I really am going to receive 

the gift of you understanding this teaching, and here I do not even mean your true understanding, but 

simply your understanding of my words, then I am going to have to talk about this further.   

 You cannot begin to practice the Mu koan unless you understand this fundamental principle 

that the material world appears only with the appearance of the self, and that the world prior to the 

appearance of the self was different from this material world.  You must first understand this before 

you practice “Mu.”   

 It has been thirty seven years since I went to teach in America, but still I have not truly given the 

koan of Joshu’s Mu to anyone.  The reason for this is that I feel afraid to give the Joshu’s Mu koan.  I 

have been giving you all sorts of koans about jumping, or flying, or hopping around, but the reason why 

I have not given you Joshu’s Mu is that it is only after you clearly come to know the fundamental 

principle that the opposing activities of plus and minus form this world and everything in it that you 

can hope to get your hands on the Mu koan.   

 But, actually, everyone has already experienced the Mu koan.  Because Mu means the 

manifestation of true love.  So although it is difficult anyone can experience Mu.  So before I begin 

giving the talks on Joshu’s Mu I would like you to allow me to again speak about the principle by which 

this self we call “I am” is manifest.   

 For today I think we have used up almost exactly all of our allotted timed, and so, at least for 

now, I will end this lecture. 

 

終 

the end 


