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Mumonkan,    ch. 6

世尊拈花
Buddha Holds up a Flower

The World Honored One, in ancient times was on Vulture Peak. He held

up a  flower,  showing it  to  the assembly.      Every one  was silent.      Only Ma-

hakashapa broke into a smile.    The World Honored One said, “I have the eye trea-

sury of the correct dharma, the exquisite mind of nirvana, the true form of no-

form, and the subtle gate of the dharma.    It does not stand upon words.    It is a

special transmission outside of all teachings.    I now entrust this to Mahakashapa.

Mumon’s Comment

Golden  faced  Gautama insolently  overpowers  noble  people  and  makes

them lowly.    Putting up a mutton head sign he sells dog flesh, and thinks himself

to be quite remarkable.    

But what if all the monks had smiled, how would the eye treasury of the

correct  dharma been transmitted?      Or  what  if  Mahakashapa had not  smiled?

Here again there would have been no transmission of the eye treasury of the cor-

rect dharma.

If he says the eye treasury of the correct dharma can be transmitted that

would be as if the golden faced old fellow were deceiving people in a loud voice

at the town gate.    If he says it cannot be transmitted how could he approve of

only Mahakashapa?

Mumon’s Verse

A flower is held up!

The snake’s tail has already been revealed!

Mahakashapa breaks into a smile, and

All on earth and in heaven are at    a loss.

As I’ve been telling you over and over again, to study zen means to study
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the nature of the self, and also, together with that study, to study the nature of the

world which is the home of the self.    So we must face the question of why the ac-

tivity of knowing comes up in the first place. You must manifest the wisdom for

yourself which clearly understands this.    If you are unconditionally recognizing

the activity of wisdom, or the activity of knowing, then that is not studying zen.

Originally,  there  is  no  activity  of  knowing.  Within  the  activity  which

forms this cosmos, within the activity which forms your self, there is no activity

of knowing, and from this condition that has no knowing, wisdom arises, and you

have to see how mysterious and wonderful that is.

Yesterday we spoke about this meeting between Shakyamuni and his dis-

ciples.

The name, Shakyamuni, includes this sound, muni, and muni means si-

lence. In general we understand this condition of silence to mean holiness, or the

holy person.

It’s been taught by enlightened people that the condition of this silence

that is spoken about is the condition in which the two mutually opposing activities

of plus and minus, or tatha-gata and tatha-agata are completely will-lessly acting,

sometimes facing and sometimes becoming one,  over and over again.      That’s

what they mean by muni.

Muni is not a condition of knowing, and is also not a condition that can be

known by people.

If you want to talk about salvation or liberation, then this very condition of

muni is what true salvation or true liberation would be.    As I just said, the condi-

tion of muni is an action, an action of the two activities of plus and minus, tatha-

gata and tatha-agata, repetitively facing one another and unifying.

In Tathagata Zen, or at least what came to be called Tathagata Zen later on,

we say that this very condition of muni is the condition in which host and guest,

or subject and object are doing this repetitive activity of facing and unifying. In

this case, the plus activity is the object, and the minus activity is the subject.    All

of you, when you’re doing zazen, and you take your kei kafuza zazen posture, and

manifest that condition where you don’t have to think at all, then you too will be

manifesting this condition of muni.

In the old days they also called this posture of zazen, not only kei kafuza,

but also shikan taza.    Some zen people take these two descriptions of the zazen

posture, kei kafuza, like full lotus, perhaps, and shikan taza, only sitting, to mean

something different, but they actually are both this manifestation of muni.    Al-

though you are all learning this condition of kei kafuza, shikan taza, this is not a
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condition that can be fixated, that can continue on endlessly.

Just as all of you have experienced for yourself, you can sit for twenty

minutes or half an hour, or maybe an hour, but then, before it gets to be an hour,

probably you legs will start to hurt, or you’ll get tired, or you’ll have to go to the

bathroom. You can’t fixate this condition of kei kafuza. You have to then manifest

a different condition.

This new condition is not a condition that we call the repetitive unification

and facing of subject and object.    You can talk about the unification of subject

and object, but not the facing of subject and object.    This new condition after

muni has broken open, is the condition in which subject and object have com-

pletely separated from one another.    So you have to see clearly that the facing of

subject and object is totally different than when they separate.    When subject and

object, plus and minus are simply facing each other, then these two activities, we

can even call them tatha-gata and tatha-agata, are both in their pure condition.

When  subject  and  object,  tatha-gata  and  tatha-agata  actually  separate,

then, without fail, in between these two activities appears what we call in Tatha-

gata Zen, an incomplete space, an incomplete universe. This expression in Tatha-

gata Zen is called ku-kan.    When this incomplete space appears between tatha-

gata and tatha-agata, that is when you can know that they are in the condition of

separation.    This thing that has appeared in between plus and minus, I’ve just

called it incomplete space, this incomplete universe is, it goes without saying, the

material world.

When incomplete space becomes complete space, that is the great cosmos

itself, and that condition of the great cosmos is something that no one can see,

which has no need to be seen.

You can’t say whether the great cosmos itself exists or doesn’t exist, is be-

ing or is non-being.    If we personify, give a character to this great cosmos itself,

and call it the true being, the true God, the almighty, then this condition of the

almighty is a condition that is not seen, has no need to be seen, and has no activity

of thinking. It is the absolute perfect activity.      But this thing, this incomplete

space that has appeared in between the activities of tatha-gata and tatha-agata, is

this material world, and that is something that can be thought about. It’s some-

thing that you can think about, and you can think: it exists, or it doesn’t exist, or it

doesn’t exist as a fixated thing, or it is long, or it is short, or anything like that.

But where does this incomplete space appear from?    Of course, this in-

complete cosmos appears from the complete cosmos.

As I’ve been telling you, the thing which forms this cosmos is the dharma
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activity, is the activity of tatha-gata and tatha-agata acting.

Now tatha-gata and tatha-agata have actually separated. When tatha-gata

and tatha-agata are forming this universe from the condition of facing one an-

other, or opposing one another, the next thing that they do is divide from one an-

other, separate from one another.    In between these activities of tatha-gata and

tatha-agata, appears this unique condition. We say unique, and we also call it in-

complete, and it’s the activities of tatha-gata and tatha-agata themselves which

have manifested this incomplete condition.

I think I spoke about this in detail at the very first teisho I gave during this

Kessei.    But there are some people who weren’t here for that first teisho, so just a

little bit I’m going to touch on it here.

When we’re teaching kindergartners, just for a temporary way of teaching,

we can say that in the complete condition, the plus activity is plus 0.5 and the mi-

nus activity is minus 0.5.    When plus and minus separate from one another, as

they separate, the plus activity gives, manifests 0.0001 of itself into the space in

between, and the minus activity also gives of itself 0.0001 into the space in be-

tween. So we teach that this existence which has appeared in the space in between

plus and minus has, as its very content, the at which includes plus 0.0001 and mi-

nus 0.0001, so you can see that it, itself is zero.    But it’s not the complete zero.

The complete zero would appear when all of the plus activity, 0.5 plus and

minus, 0.5 minus, all were included in the activity.    The incomplete space which

has appeared in between plus and minus is, what we say, at least as a temporary

means of teaching in Tathagata Zen, the very foundation of all existences, the very

beginning of the self.

In this case, the tatha-gata, the plus activity has already lost its state of pu-

rity. It also is in an incomplete state.    In the same way, the minus, tatha-agata ac-

tivity also has appeared as a not pure, incomplete version of tatha-agata.

So now it should be very clear to you that these three worlds of the incom-

plete tatha-gata activity, and the incomplete tatha-agata activity, and the present,

which is the incomplete space which has both plus and minus as its content, all

three of these incomplete worlds appear simultaneously.    This is what we call the

manifestation of the three worlds of past, present and future.

Also as a temporary    means of teaching, we say that in contradistinction

to the three worlds of past,  present and future, is the world of the source,  the

world in which tatha-gata and tatha-agata are repetitively unifying and facing.

It goes without saying that the thinking self is the existent thing of the

present moment that does the activity of thinking.      In comparison to the self,
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which is the present moment, the plus, tatha-gata activity is the future, and the mi-

nus, tatha-agata activity is the past.

In Buddhism we say that, at the very same time as the self appears, tatha-

gata and tatha-agata, plus and minus have appeared in a more aged, feeble state.

When a couple,  therefore,  has a child,  already, the moment that you have the

child, you have to think, “Ah, I’ve become a father,” or “I’ve become a mother.”

When the child is born, at the moment the child is born, it doesn’t yet have the ac-

tivity of consciousness, but as it develops the activity of consciousness, it must

come to think that, “With my birth, I have made my parents older.”

The world of the three worlds, of past, present and future, is the world of

the human. It’s the human world. It’s the world of sentient beings.

You might not think it’s very interesting to talk about these things, but if

you really understand what I’m talking about, then you’ll understand zen.

All those koans like Joshu’s Mu, or the sound of one hand, they are all cre-

ated to bring you to understanding of this very principle that I’m talking about.

The conclusion that we clearly reach and teach you is that the world where subject

and object separate is the world of past, present and future.

But the world of the separation of subject and object inevitably, will again

manifest the oneness of subject and object.

Without fail, the self, which is the present, and the father, which is future,

and the mother, which is past, will make relationship with one another, and unify

with one another, and again manifest the world of the unification of subject and

object, the perfect zero world.

If it’s a human infant, or even if it’s a plant, or even if it’s just a seed, in-

evitably these things will dissolve themselves, and the world of past, present and

future will become one, will become the world of the unification of subject and

object.    The child, which is the present, and the father, which is future, and the

mother, which is past, together, all will dissolve themselves and manifest unifica-

tion.

The manifestation of this condition of the unification of subject and object

is very important, but the principle of this is sort of difficult to explain, and since I

have talked about it before, I’ll stop talking about it now.

In other words, this manifestation of the unification of subject and object

is muni.    So it’s a condition that is happening without will.    It’s the condition in

which unification and facing are occurring repetitively, will-lessly.

Of course this is the same as the condition of the source, the condition of

the origin. It’s a newly, freshly appeared condition of the source.    It’s the teach-
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ing of enlightened people to say that inevitably existent things will appear, but

just as inevitably, those existent things will disappear and manifest a new condi-

tion of the source.

But when this new condition of the source does appear, it is also not a fix-

ated thing. Again, a new world of past, present and future will appear.      Then

again, this world of past, present and future will disappear, and a new source will

appear.

Each time this  activity  repeats  itself,  the  self  which appears  gradually,

slowly makes more and more of plus and minus its content.    This is what we call

the activity of evolution, or development. Buddhism is the teaching which recog-

nizes this evolutionary activity.    But Buddhism, on the one hand, just at the very

same time as it’s recognizing the existence of evolution, it  also says evolution

doesn’t exist.

About ten years ago I heard about that in Los Angeles, in California, there

was a movement against teaching evolution in the science classes in elementary

school. I don’t know about now, but that’s what I heard about ten years ago.    That

against-evolution movement was a religious movement, and in Buddhism also,

even in the Heart Sutra, we have this expression, fu zo, fu gen, not increasing, not

decreasing, not developing or evolving, and not going backwards. If you only take

that point of view, it’s just the same as the religious view, I guess.

You have to manifest the wisdom for yourself that understands this princi-

ple, that although certainly there is evolution and development, really there isn’t.

In other words, the condition of the origin inevitably will manifest a new condi-

tion of the origin.

It’s the position of Buddhism to say that those existences within the world

of past, present and future must think about developing.

But when complete development takes place, that is the condition of the

dissolution of the worlds of past, present and future, the world of muni, the world

of your true home.

It doesn’t matter whether we’re developing, or whether we’re regressing.

The home that we have, our true home is unchanging. It’s always the same.    But,

even within this one unique singular home, there are conditions of developing,

and conditions of retreating.    The place, the world in which tatha-gata and tatha-

agata work, is always the same. This is what never changes.    But plus and minus,

tatha-gata and tatha-agata themselves, are always changing.

So the way we teach is that if you want to live by this idea of the unchang-

ing, then you have to always live with the feeling that we are all together in this
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one absolute space.

Then finally, a condition of the source will be arrived at in which the con-

dition of the source no longer needs to do developing or evolving any more, and

in this condition, the self has totally made all of plus, and all of minus its content.

This is what we call the standpoint of existing or living.    This is the way of being

in which the tatha-gata, plus, masculine activity has taken the initiative, and is ac-

companied by the female activity.

....turns around, and the woman takes the initiative, and, accompanied by

the man, returns to the original source.

The way we teach, as a temporary means, is to say the activity which oc-

curs with the man, the tatha-gata, the plus activity taking the lead, the final stage

of that is called the condition of absolute expanse.    When this world of absolute

expanse is reached, then the man can rest,  and then the woman wakes up and

takes the initiative, and shrinks this absolutely large universe down until, when

she’s being accompanied by the man, they both arrive at the absolutely small cos-

mos.

If you think about this fact that there are two mutually opposing activities,

it’s a big hassle.    But according to Buddhism, without recognizing these two mu-

tually opposing activities, you can never explain the nature of the world or the

self.

Whether you’re talking about the self or the world or any existent thing,

according to Tathagata Zen we say they are all doing this repetitive activity over

and over again of manifesting the absolute expanse and the absolute contraction.

So now I guess you probably can see very clearly for yourself exactly what’s be-

ing talked about in this koan that we read today and yesterday.

You have to realize for yourself that when the Buddha holds up this flower

which he had received from the God Brahma, then he is manifesting, together

with everything, this one singular unique home.    I think all of you have also been

able to manifest the wisdom for yourself that sees that all of the students in this

case when the Buddha held up the flower, they followed, they obeyed his activity,

and they also manifested together with him this condition of true silence, true

muni.

This world of muni, this world of absolute silence, is a world that is inex-

plicable.    There’s no need to explain it.

In Tathagata Zen, we personify this condition of true silence, and call it

true love.    If there’s an "I am" self there, then it can’t be true love.

Also, if there’s a concept, even a sliver of a concept of man or woman, of
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past or future, it can’t be true love.

When this happened, when everybody, starting with the Buddha, and all of

his students as well,  fell into this silence, then what happened? Then this Ma-

hakashapa, who was Buddha’s successor, the second person to stand in this posi-

tion of Buddha, he broke into a smile.

Right now I was giving teisho, and I was manifesting silence together with

everybody, but then the bell rang, chin,    and broke the silence.    When the silence

is broken, again the worlds of past, present and future appear.

So now you know exactly what happened in the koan.    We’ll continue to-

morrow.
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