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 Whatever he was asked about Zen Gutei simply stuck up one finger.  At one time he had 
an acolyte, whom a visitor asked, “What is the essential point of your master’s teaching?”  The 
boy just stuck up one finger.  Hearing of this, Gutei cut off his finger with a knife.  As the boy ran 
out of the room screaming with pain, Gutei called to him.  When he turned round his head, Gutei 
stuck up one finger.  The boy suddenly became enlightened. 
 When Gutei was about to die, he said to the assembled monks, “I received this 
one-finger-Zen from Tenryu.  I used it all my life, but did not exhaust it.”  When he had finished 
saying this, he entered into his eternal rest. 
  

Yesterday I talked about the proper attitude necessary to approach this koan.  When you 

are first trying to study this koan, what sort of thinking should you have in your heart?  This is 

what I spoke about.  But, actually, I spoke about so many different things that perhaps my 

attempt to prepare you  for the koan back-fired, and it made it even more difficult to 

understand.  

Whatever koan it is, for you folks, they are probably all difficult.  The reason why it 

becomes difficult for you to understand koans is because you fixate your “I am” self, and then 

from the point of view of the fixated self, you try to study a koan.  It doesn’t matter if you are 

from the Orient or the Occident, whether you are from America, or Europe, or the Middle East, it 

seems as if it is difficult for everybody to understand koans.  The reason why koans are so 
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difficult is because Buddhism fundamentally teaches that originally there is no “I am” self.  It is 

natural for koans to be so difficult, because everybody seems to insist that the “I am” self exists, 

and yet Buddhism, oppositely says that originally there is, without a doubt, no “I am” self.  

 Therefore, according to Buddhism the very first thing we have to face is Why the  “I am” 

self appears in this world in the first place?  This is why Buddhism says that it is simply 

unacceptable to not take this as a question.  Buddhism says that we must question why they “I 

am” self appears.  It is unacceptable to simply uncritically accept the existence of the “I am” self.  

No matter how you understand it, however, the “I am” self does, inevitably appear.  

And, the “I am” self, just as undoubtedly as it does appear, will also be led to annihilation, be led 

to disappear.  What I am asking you to take as a serious question for yourself is What are the 

conditions under which we appear?  And I am also asking you to take as a serious question, 

What are the conditions that lead us to disappear?  The position of Tathagata Zen is to demand 

that we manifest the wisdom for ourselves that knows what it really means for something to exist, 

and to not exist.   

But that is not the end of it.  According to the teaching of Tathagata Zen we also have to 

go on to manifest the wisdom that knows what kind of a world it is that we appear into, and what 

is the nature of the world that we then disappear into.  Being asked these two questions: ‘What 

kind of a world is it that we appear into?  And, what kind of a world is it that we vanish into?’ 

you must have the question, ‘Well, does that mean that there are two different kinds of worlds, 

or just one world?’  Buddhism answers, quite simply, there is only one world.   

In Buddhism we say that this one and only world is the Great Cosmos.  Traditionally it is 

called the One Great Mount Sumeru.  Most people, however, immediately get caught up by 

words.  If we say, ‘The one Great Cosmos,’ or  ‘The One Great Universe,’ or ‘The one great 

absolute space,’ or ‘The one great Mount Sumeru,’ they get caught up by what name we use to 

describe this one world, and it confuses people.  When you go to Europe, especially Germany, 
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people seem obsessed with words.  They are constantly interpreting words, and analyzing 

words, and asking questions about words, endlessly.   This must be because in a country that 

has an advanced educational system, an advanced way of wisdom, words are understood to be 

tools that will solve things.  Maybe that is a good way to define a word, to say that it is not a 

complete word unless it can completely solve something.   

To really get to the bottom of the question I asked you before, What does to have, to exist 

mean, what does to not have, to not exist mean, is not a simple problem.    

When we human beings have tried to describe this one great world we live in many 

different words have been used.  I don’t know exactly what they said in ancient India.  Maybe 

they said ‘The Great Cosmos,’ or ‘The great Mount Sumeru,’ or nowadays people might just say, 

‘The universe.’ 

No matter what you call it, if we didn’t have a place to live in, if we did not have a world 

to live in, then we could not ask about the nature of our existence.  The question of what we are 

simply would not be a question.  

The conclusion that Tathagata Zen reaches is that when we say something does not exist, 

it means that thing is doing the way of residing within this universe of not existing.  And when 

we say something exists, we mean that thing is doing the way of living within this one universe of 

existing.   Do you understand?  The place we live in, our home, in Buddhism is called the Great 

Mount Sumeru, the Great Cosmos, and we do the activity of living in it.  At the times when it can 

be said that we do not exist we are doing the activity of non-existence, we are doing the way of 

residing called non-existence, within that same place of residence.  Here at Rinzai-ji we teach 

that this one place, this place where we do our existing in, is our home, the place we live in.  The 

way of thinking of Buddhism is to say that within this one and only place of residence, this one 

home, we do two different kinds of living, two activities of living.  One activity of existing, and 

the other is the activity of not-existing.  The activity of existence is the activity of affirming the 
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self.  The activity of non-existence is the activity of negating the self.   

Buddhism says that there are many things, of course, that appear.  There are states of 

suffering, and there are states of joy.  But whatever condition appears, it is always appearing in 

this one and only Great Cosmos, Great Universe, the One Great Mount Sumeru.  Without this 

place, this world, this universe that is our home, we simply could not even wonder about the 

nature of our selves.  If we did not have a place, we would all be wandering gypsies, wandering 

around in a miserable condition.  But Buddhism says that whatever kind of  miserable person 

you have become, you never lose your place to live in.  People fight with each other, ‘This is my 

country,’ ‘No, this is my country!’  But the reason why they are doing all that fighting over 

territory is because they fear that if they lose their place to live in, then they will fall into a really 

terrible, pitiable condition.   

When we say, ‘This is my country,’ we are speaking from the point of view of recognizing 

the “I am” self.  Buddhism, however, does not only recognize the affirmation of self.  Buddhism 

also recognizes the negation of the self.  And when seen from the point of view of self negation, 

we can clearly say,  ‘This country is neither mine, nor yours.’  According to the teaching of 

Buddhism, when we can clearly manifest the wisdom the knows both the positions of existence, 

and non-existence, that is when peace will come to this world.   

This is why we say that Buddhism is different than a religion.  Buddhism is not simply a 

religion.  Buddhism is the teaching that demands that we manifest the wisdom for ourselves that 

can both recognize having and not having, existing and not existing.  Buddhism is a teaching that 

includes this philosophical standpoint.  If you think, then, that Buddhism is simply a philosophy, 

you are wrong again, because although it might be necessary to understand intellectually the 

position of Buddhism regarding existence and non-existence, that is not enough.  You have to 

then, after you have understood, put your understanding into practice.  This way of studying, 

that demands that we include putting understanding into practice, is different than the 
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philosophical way of studying that occurred in Greece.  This way of studying that included 

practice that occurred in India was called dharshana.  To stand up in your “I am” self, stand up in 

the self that does the function of consciousness, and debate about what existing and not existing 

mean, what having and not having mean, is simply to be like any philosopher.  If you cannot put 

your understanding into practice, then it is just an illusion.  True dharshana must include 

practice.  That is to say it must include the sort of wisdom that can put understanding into 

practice, and through that practice, bring you peace of mind.   From this you can see that 

Buddhism is neither simply a philosophy, nor simply a religion.   

If you come to the study of Zen, or Buddhism, and approach it as if it is a religion, there is 

no way you are really going to get your hands on this practice.  As I said, although Buddhism 

demands that we understand things in a philosophical way, it further demands that we put that 

understanding into practice.  While when it comes to simple religion, it, perhaps, can be 

understood from a purely philosophical standpoint.  But, in religion, also, practice is always 

following religion around.  You cannot get away from practice in the religious world, either. 

The practice of religion is to believe, to have faith.  You can study, academically, 

endlessly, but that sort of study will never become true faith.  The question of belief, or faith, 

cannot be solved unless you express it in your actions.  To really understand what faith means is 

no simple task.  From our perspective in Tathagata Zen we say that the essence of religion can 

only be grasped through manifesting the activity of believing, through manifesting the activity of 

having faith.   

If you are religious there is really no need to take all the trouble to come here.  If you are 

Christian you can just make the sign of the cross, and say ‘Amen’ and that is fine.  In Islam, as 

well, they have their own practices.  They may chant in a solemn way, or pray their prayers, and 

those practices are just fine.  Jewish people, as I talked about yesterday, can just call out the 

Jewish name for God, however they say it, ‘Yaweh!’ and that is fine. 
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Perhaps, however, it is fair to say, that if you analyze this sort of faith philosophically, it 

will fall short of true dharshana.  Maybe, because of this inadequacy, the new teaching of Islam 

was born from Christianity. 

So, in fact, no matter what religion it is, it will not be a completely satisfying experience of 

the religion unless you approach it from a dharshana point of view.  In other words, unless you 

include true practice in it.  Religions, and also the teaching of Buddhism, if our approach to these 

does not include a  philosophical standpoint, and a dharshana standpoint, then they will simply 

become superstition.   

So what about this world we live in?  Does it exist or not?  We do have to get to the 

solution of our selves, but also, first, we have to deal with this world, this great space we live in.  

Does it exist, or not?  If you insist that this world exists then you will come to think that this 

world exists forever, eternally, and infinitely.  Buddhism says that in the process of the way of 

being, in the process of the activity of this one Great Cosmos, sometimes it manifests itself in the 

condition called existing, and there are other times when it manifests itself in the condition called 

not existing.   

Buddhism says that if you really are interested in understanding this place you live in, 

understanding this great space you reside in, then you must appeal to your own practice, you 

have to experience for your self both the condition of this place, this space existing, and also the 

state of non-existence.  Do you understand?  I know that it is hard to understand.  

Although it is difficult, Buddhism says that true satisfaction, true harmony and peace of 

mind, true salvation, and true liberation cannot be found until you manifest the wisdom that 

clearly grasps the nature of this place you live in. 

For the purpose of leading us to manifest the wisdom that knows the nature of this great 

space that is our home, many different koans were created, many different ways of teaching were 

created.  If it is a true teacher of Buddhism, a true Dharma Master who can teach the 
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fundamental principles, that must be a person who has manifested the wisdom that knows the 

nature of the Great Cosmos.  These true Dharma Masters will ask you various questions.  For 

example, the first koan a teacher might ask you is, ‘You see a flower, and when you see a flower, 

undoubtedly you manifest One True Nature with that flower, but how do you manifest One True 

Nature with the flower?’  And similar to seeing a flower, if you are a man and you see a woman, 

or if you are a woman and you see a man, the same question will be asked of you: ‘You must 

manifest One True Nature in that situation.  But how do you manifest One True Nature?’   

These are, in general, called problems of subject and object, and we say that when subject and 

object become one that is when reality is manifest, the truth is manifest, One True Nature is 

manifest.  There are MANY different koans like this.  You study many koans like this, and then 

you say, ‘I passed all of these koans.  I understand what One True Nature is.  I really understand 

it!’  This makes you very happy, indeed.  But even though you might be rushing forward, 

somehow, in your rush forward, there is something missing, there is something dissatisfying about 

it. 

The teaching of Tathagata Zen says that as you develop, inevitably, you will come to have 

a deep question about Where this unification of subject and object takes place?  In what kind of 

world does the activity of subject and object coming together take place in?   

It is here, in response to this question, about the place where subject and object become 

one, that Buddhism says that it is utterly necessary to learn to recognize two fundamental 

opposing activities, that we can simply call plus and minus.  We can say that the plus activity is 

the activity that forms man, and the minus activity is the activity that forms woman.  We must 

find a way to perceive those two activities.  Buddhism, however, further says that it is a mistake 

to unquestioningly fixate these two activities of plus and minus.  The reason why Buddhism says 

that it is a mistake to fixate the activities of plus and minus, to fixate the activities of subject and 

object, is because, inevitably subject and object, man and woman, you and the flower will become 
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one.  And when you become one then those activities are gone.  When unification occurs there 

is neither subject nor object. When One True Nature is manifest there is neither plus nor minus.  

So you must not fixate plus and minus. 

I have been in this country teaching for thirty some odd years, and I’m sorry to say, that 

the moment I start teaching about subject and object, (And actually, I should say that I really have 

been studying Zen together with you, because it is not really my personality to be a teacher, but I 

have been in this role of teaching all of these years,) the moment I start teaching about plus and 

minus, people fixate subject and object.  Especially in Europe and America it seems that you like 

to then argue about what subject and object mean, from those fixated perspectives.  Even in 

Japan these days it is a situation that just makes you want to cry, because there are a lot of 

scholars what are doing the same thing.  Don’t you see that if you fixate subject and object the 

condition of One True Nature, the condition of One True Reality, where there is neither subject 

nor object, will never appear?  

In Tathagata Zen, in Buddhism, we say that when you are investigating the world of 

reality, the world of the truth, you must find some way or another to recognize, to perceive these 

fundamental two mutually opposing activities we call tatha-gata and tatha-agata, thus-going and 

thus-coming, plus and minus.  But also, it is emphasized that those activities are not fixated.   

If you think plus and minus are fixated, if you think man and woman are fixated, then 

what would happen?  A man would meet a woman, and they might remain in that situation of 

facing each other for two or three hundred years, but they could never get together.  They 

would be frightened of each other, and end up running away from each other.  Just try meeting 

a man or woman who are like that, who are fixated like that.  They really are like monsters.  

You don’t even want to shake hands with them.  You don’t even want bow together with them.  

You just want to run away.   

Do not forget that we offer these teachings that describe two fundamental mutually 
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opposing activities called plus and minus, tatha-gata and tatha-agata in order to help you 

investigate the condition of reality, but they are in no way fixated things.  They are just 

temporary teachings.  We also say, however, that if you get into practice yourself you will find 

for yourself that it is unavoidable, it is absolutely necessary to learn to perceive these two 

opposing activities.  For us human beings, we just need to do it.   

Going to Europe, however, I saw so clearly why Zen practice is so difficult for the 

Europeans, because immediately they fixate subject and object, just in the same way as they 

fixate themselves, and then they argue about this and that, from that fixated perspective.   

We have these two functions of plus and minus, tatha-gata and tatha-agata, and 

inevitably they meet each other, and when they meet, undoubtedly, they become one.  That 

state of union is what we call perfect space, the perfect condition.  The state in which plus and 

minus have become one is the state in which any existent being who does the activity of 

consciousness has vanished.  And we can further say, according to Buddhism, that in perfect 

space, every existent being is experiencing that perfect space together.  That is true perfect 

space, the condition that everything is experiencing together.  

Among the people here, maybe some people who have been practicing can get a taste of 

what I am saying, but probably some of you are thinking, ‘This is just incomprehensible.  I can’t 

wait till this talk is over, so I can be gone, and never come back.’  I understand that perfectly 

well, but I think that someday your interest in Buddhism will arise again, and it is for that day I am 

now speaking. 

I have been talking about this subject of true space, of One True Nature, and now I notice 

that almost all the time has slipped through my fingers, and I have not been able to make any 

progress in this teisho.  This is really the fault of all of the bad Zen, all of the bad books on Zen 

that are out there, confusing you.  That is why I have to go back to the fundamental principle 

over and over again.   
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Tathagata Zen looks carefully at the situation of plus and minus, tatha-gata and 

tatha-agata becoming one, and we say that is when plus experiences the world of minus, and 

minus experiences plus, simultaneously.  To say it more concretely, it is only when man 

experiences the world of woman, and simultaneously woman experiences the world of man that 

the perfect condition, the condition of unity, the condition of One True Nature can be manifest.  

You have to at least be able to understand what One True Nature means intellectually.  If you 

cannot understand that, you can do as many hours of Zen practice you want, and it is not going to 

help. 

Can you see from this just how noble, just how wonderful the state of One True Nature is?  

In Buddhism we can personify the state of One True Nature, and especially in Tathagata Zen we 

personify the state of One True Nature, and call it the manifestation of true love.  If you can 

manifest the wisdom that knows what true love really is, then you can be said to be somebody 

who has practiced Zen.   

Buddhism is very strict about this, and says that if you must talk about a personified, 

absolute being, such as Vairochana Buddha, The Cosmic Buddha, or The True God, or The True 

Buddha, then that personified being is none other than this state of One True Nature, none other 

than the state of true love.  

Joshu’s Mu is already the manifestation of One True Nature, of perfect space, of true love.  

People like to teach about Joshu’s Mu by just going around saying, “Muuuu, muuuuu,” and that is 

fine, I suppose.  But I wonder if any of these teachers in America who are teaching this way really 

understand that “Muuuuu” must be the manifestation of true love?  You can study that kind of 

Zen forever, and it will not even be as good as the buzz of a mosquito.  Because a mosquito is 

staking its very life, to manifest true love, when it comes, “unnnnnnn.”  It is staking its very life 

when it comes buzzing up to your ear.  You should take a scale, and measure for yourself.  

Weigh the voice of someone in church, making the sign of the cross,  and saying ‘amen,’ and the 
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voice of a Buddhist in a temple, saying, ‘Namu Amida Butsu,’ and the buzz of a mosquito, 

‘unnnnn,’ and see which one is more weighty.  Then you will really understand how much 

inferior the ‘Namu Amida Butsu,’ and ‘Amen’ are to the buzz of the mosquito.  Buddhism says 

that if you study Zen or religion without manifesting true love, then the way you manifest yourself 

will be worse than the buzz of a mosquito.  It is much better to study Zen with a mosquito, than 

to study with those kinds of teachers!   

You have been taught all sorts of things, and you accept them as true.  What I am trying 

to do is to teach you a foundation for your thinking that will replace that which you have been 

already taught, but you have to do your part, and throw out all of that stuff first. 

But, anyway, I was talking about investigating this space that we all live in, and I must 

remind you that no matter how much you want to see into the nature of space, if you are trying to 

do that investigation from the point of view of your “I am” self, you never will be able to 

understand space.  It is only when you completely dissolve your self that you will enter the state 

of not needing to know the nature of space.  That state of not needing to know is the state of 

truly experiencing space.  This is called the experience of not needing to know.  It is only when 

your “I am” self is gone that it is possible for you to experience true space.   

Today I have told you about when the mosquito comes, buzzing, ‘unnnn,’ and then     

‘pishattt!’  you squash it.  That moment is when there is no subject and object, that moment is 

when you have manifest true love, and both you and the mosquito are completely experiencing 

perfect space.  This is what I would like to conclude with for today.  But, actually, if I stop 

speaking now I will forget tomorrow what I have said, so I should finish this story first.  You have 

squashed the mosquito, ‘pishattt!’ and then a self is born, who looks at the palm of your hand, 

sees the squashed mosquito, and thinks, “Great!  I really squashed that mosquito!”  This self 

smiles, “Yes!  I really got it.”  There is another sort of self sometimes manifest in this situation:  

‘unnnn,’ ...slap, ...‘Darn, I missed it.’  That kind of self.  In this case both you and the mosquito 
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are again manifesting your “I am” selves, together.  When you succeed in killing the mosquito, 

then, you and the mosquito, in that moment, are manifesting perfect space together.  In 

Tathagata Zen we call that manifesting true love.   

As I will tell you more about tomorrow, Buddhism asserts very strongly that when this 

manifestation of perfect space, this manifestation of true love is manifest, always, it is not fixated.  

It never is fixated.  Always, undoubtedly, again plus and minus will separate from each other.  

What I am saying is that the teaching of Buddhism very clearly says that when you manifest 

‘Amen,’ when you manifest ‘Namu Amida Butsu,’ from that manifestation again a self will be 

born, who has completely forgotten about being in a church or a temple, completely forgotten 

abut the manifestation of ‘Amen,’ or ‘Namu Amida Butsu,’ and will think, ‘I wonder what is for 

lunch?  I wonder if it going to be good or not?’   

But I will speak more about this fundamental principle tomorrow.  It seems as if no 

matter how many times I repeat this same principle, nobody understands.  Nobody even 

understands Joshu’s Mu.  Everyone just fixates Joshu’s Mu. 

 

終 

the end 


