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I. The Question of Mind 

One of  the first great books on Zen Buddhism in the twentieth century was 
John Blofeld's translation, The Zen Teaching of Huang-~ o n  the Transmission of 
Mind (Blofeld). This highly influential rendering of  the Chuanxin Fqyao O" 
Denshin hoyo-) (g*bf , ,~)  (Essential Teachings in the Transmission of Mina), a cru- 
cial text attributed to the Tang era master Huangbo (Huang-po), reflected 
Blofeld's personal interest and lifelong commitment to East Asian mystical 
thought. One of  the last great books of  the century was Dale Wright's criti- 
cal philosophical meditations on Huang Bo's texts and on Blofeld's inspir- 
ing and yet problematic translation/interpretation, PhilosophicalMedita#ons o n  

Zen Buddhism (Wright). Wright finds Blofeld's still frequently consulted ren- 
dering inconsistent and to some extent inauthentic, due to its inability to 
extricate itself from underlying romanticist presuppositions that impede an 
appropriate access to the source materials. Wright's book represents a cul- 
mination of  the kind of  twentieth-century approach to the philosophical 
approach to Zen as exemplified by Blofeld. It also marks a transition to a 
new, twenty-first century philosophical methodology that is sensitive both 
to the nuances of  textual history and to the significance of  grounding a 
critical discussion of  metaphysical issues in an insightful understanding of  
the historicity of  Huangbo's life and times. 

Huangbo was a leading figure in Mazu's ~ Hongzhou ",#,'J'l'[ school 
lineage, which was known for initiating the irreverent, iconoclastic style of  
encounter dialogues that eventually became the dominant fashion in Zen 
pedagogy and the staple of  the koan,, collections ,of the Song dynasty. 
Huangbo was the third member of  the four houses (stria t ~ ) .  His role is 
somewhat overshadowed by the other three masters. Mazu, the founder of  
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the lineage, was known for dramatic gestures: shouting, tweaking noses, and 
dealing out blows. Baizhang ~ ,  the second in line, created the first mo- 
nastic rules text and was slapped by his student Huangbo in several inci- 
dents (including the epilogue to the "fox k~an," in which Huangbo admon- 
ishes the mentor, who approvingly calls him a "red-bearded barbarian"). 
Linji ~ ,  founder of the Linji (Rinzai) sect and a Huangbo disciple, was 
known for his tough-mindedness (beginning with the striking of his 
teacher) and for creating the most famous Zen recorded sayings text (C. 
Yulu', J. goroku { ~ )). 

Yet, as Wright carefully explains, Huangbo played just as important a 
role in transmitting the concrete, this-worldly, and spontaneous teaching 
style of the Hongzhou school "four houses" lineage. From a legendary or 
hagiographical standpoint according to the Jingde Chuangdeng Lu O' Keitoku 
dentoroku) {~,~t~R.,~) (Transmission of the Lamp Recora), Huangbo stood seven 
foot tall with a round spot symbolizing a pearl of wisdom on his forehead, 
and once criticized, as recorded in Biyanlu { ~ )  case 11, a Buddhist 
practitioner who walked on water as a misuse of  the supranormal powers 
attributed to Buddhist masters. In terms of philosophical focus, Huangbo's 
distinctive emphasis was on the doctrine of "One Mind." He referred to 
One Mind as the "great matter of  Zen" because it embraces and succinctly 
encapsulates the fundamental issues of  language (speech versus silence), 
thought (reason versus intuition), and reality (objectivity versus subjectiv- 
ity), as well as practical activity in striving to attain enlightenment. 

The notion of One Mind that is given foremost expression in the 
Chuanxin Fayao is also dealt with extensively in a variety of recorded sayings, 
transmission of the lamp, and k*an record collections. One Mind represents 
a dynamic universal matrix of activity that integrates subjectivity and objec- 
tivity by means of a unity of all opposites and the fullness of  experience in 
an all-encompassing reality without divisions. Mind in Zen is eminently ac- 
tive and incorporates all aspects of existence without artificial separations of 
mind/matter, internal/external, being/nonbeing, etc. One of the key fea- 
tures of  evaluating the varieties of Zen discourse is to see how the notion of 
One Mind is presented or articulated in order to emphasize its dynamic 
qualities and scrupulously avoid a substantialization or a hyposticization of  
a fundamentally insubstantial notion of existence. The notion is constructed 
but must also be deconstructed. However these cannot function as two 
separable or sequential modes of rhetoric, so that the manner of construc- 
tion must incorporate fully a manner of simultaneous deconstruction. 

The text attributed to Huangbo articulates, in a relatively systematic 
and rational fashion, Mazu's radically nondualistic view that "everyday mind 
is the Way" or "this very mind is buddha" (C. j i  xinjifo; J. sokushin zebutsu ~ 
,~,1~{@). Huangbo writes, "If  you would only rid yourselves of the concepts 
of ordinary and enlightened, you would fred that there is no other Buddha 
than the Buddha in your mind" (Wright: 192). The message of both Zen 
thinkers is paradoxical, but Huangbo explains the meaning of the paradox. 
Part of the reason for the more straightforward style of Huangbo's corn- 
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ments is the editing of  Peixiu ~ ,  an important government official and lay 
disciple who apparently collected the Chuanxin Fayao based on some dis- 
courses he heard Huangbo deliver. 

However, the significance of  Huangbo's rhetorical style for under- 
standing the philosophy o f  Mind in Zen requires a detailed analysis, because 
m adapting a more direct expository approach, the Huangbo text may lose 
the indirect and deconstmctive flavor of  Mazu and other texts. Wright ar- 
gues that Blofeld is unsuccessful in getting across the subtle nuances of  
.Huangbo's view of  the Mind, but the question arises whether the limitation 
ts based on the translator's approach or is endemic in the text itself. In that 
regard, it will be useful to compare and contrast Huangbo's rhetoric with 
other representatives of  Zen thought. 

In order to highlight the importance of  the issue, before coming back 
to such a comparison involving texts of  the classical period of  Zen's devel- 
opment, I will leap ahead in time to a consideration of  "The Problem of  
Japanese Culture" by the preeminent modem Japanese Zen philosopher, 
NISHIDA Kitar6 I~RqJL~,~. Nishida argues that the category of  Mind is 
crucial for understanding East Asian thought, but he also points out the 
difficulties in apprehending it: 

Roughly speaking, we might say that Occidental logic is the logic that takes 
things as its object, while Oriental logic is the logic that takes mind as its object. 
Some may say that a logic with mind as its object is an impossibility, for logic 
must always be the logic of the objective object.... What we call the study of the 
Orient today has meant only taking the Orient as an object of study. As yet a 
profound reflection about the Oriental way of thinking, in order to evolve a new 
method of thinking, has not been undertaken. (Nishida 1958: II.356) 

According to Nishida, since Mind is internal and subjective, it seems to defy 
the external and objective modes of  analysis typical of  Western logic, but he 
nevertheless stresses the need for developing a new kind of  logic based on 
profound philosophical reflection. In other works, Nishida consistently re- 
fers to this alternative method as a "topological logic" (bashoteki ronti ~ f f ~  
-~t~), rather than the objective logic of  the Western philosophical tradition, 
which captures the nonduality of  subject-as-entity and predicate as well as 
of  subject-as-perception and object (Nishida 1993). 

My aim here is neither to support nor refute Nishida's understanding. 
Certainly his argument, based on what now appears to be an all-too-neat, 
"reverse Orientalist" distinction between the Western emphasis on the logic 
of  things and the East Asian emphasis on the logic of  Mind, seems prob- 
lematic from the standpoint of  both traditions (see Faure: 245-82). For ex- 
ample, Western thought, especially in the modem or post-Cartesian period, 
has focused extensively on internal mental or subjective aspects of  reality in 
the disciplines of  epistemology, phenomenology, and psychology, whereas 
East Asia, with some prominent exceptions such as Vijnanavada philosophy 
imported from India, is relatively lacking in these areas of  inquiry. Nishida's 
argument also seems to be contradicted by other passages he cites in the 
same essay that emphasize an East Asian affirmation of  phenomenal reality 
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"involv[in~ a scientific spirit," such as the Kegon doctrine of  the "mutual 
interpenetration of  things and things" (C. shishi wu ai; J. jiji rouge agag~f) 
and NORINAGA Motoori's ~ _ > ~  characterization of  Japanese mythopo- 
etics "going straight to the truth or facts of things" (Nishida 1958: 352). 

On the other hand, we must realize that Nishida to a large extent is 
setting up a provisional cross-cultural distinction in order to stress a holistic 
standpoint beyond the dichotomy of  mind and things, or subject and ob- 
ject. From the standpoint of the "absolutely contradictory self-identity" 
(zettai mujuntekijiko doitsu ~ f f ' ~ R  ~[~- )  which is a dynamic process of 
"thoroughly negating the self and becoming the thing itself" (Nishida 1958: 
362)--recalling D6gen's "Genj~koan" passage, "To study the self is to forget 
the self and become immersed in all things"---the distinction itself is over- 
come by virtue of  contemplative realization of  absolute nothingness (zettai 
m u  ,~,~,). 

Regardless of  the question of the historical accuracy of  Nishida's 
comments, my reason for highlighting this passage is twofold. The first rea- 
son is to highlight the way that Mind continues to be evoked as a rhetorical 
device or a metaphorical substitute for a periphrastic discussion of  ultimate 
reality. Second, I raise the question of  the appropriate method, whether 
logical or non-logical, for expressing and analyzing Mind. I will focus on the 
doctrine of  Mind as the foundation or seat of  one's Self-Nan.tre as ex- 
pressed in four classic Zen Buddhist texts: the Ha#arm Sutra attributed to 
Huineng ,~, fl~, which discusses the Mind Ground and Self Nature; 
Huangho's ChuanMn Fayao dealing with One Mind; the recorded sayings of  
Mazu (C. Mazu Yu/tc, J. Basogoroku ( J g ~ [ t ~ ) )  that contains dialogues re- 
garding the sayings "Mind itself is Buddha" and '2qo Mind, No Buddha," 
and, in particular, the collection of  koans, the Wumenguan O. Mumonkan) {~, 
r ~  ) (Gatekss Barrier), edited with prose and verse commentary in 1228 and 
transmitted to Japan several decades later. What are the methods of  ex- 
pressing this doctrine while at the same time un-expressing it, or expressing 
its opposite, or deconstructing or dismantling it as an objectification or rei- 
fication, during the very same process as constructing or expressing it (see 
Matsumoto; Barthes: 72)? 1 The value of  Huangbo's text, and of  sorting out 
the merits of  Wright's critique of  Blofeld's rendering, can be seen by com- 
paring the deconstructive strategies of  the various texts of  the period. 

II. Wright's Cridque of Blofeld 

First, a closer look at Wright's examination of  Blofeld, who is regarded as 
unable to convey appropriately Huangbo's standpoint because of  the way 
he is trapped in a particular worldview shaped by the twin tendencies of  the 
modern Western intellectual era: scientific progressivism and romantic 

1 In this article, I will not be dealing with historical influences on the Zen formulation of the 
doctrine of Mind from Confucian, Daoist, and Mahayana Buddhist sources. 
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naturalism. Bound by a romanticist view that stands in polarity with and 
thus does not take any benefit from the objectivity of positivist historiogra- 
phy, Blofeld fails to grasp the way the formation of Huangbo's text is con- 
ditioned by a variety of  mediating factors in the "manuscript culture" of 
medieval China. According to Wright, 

Fully ensconced within the romantic tradition of textuality, John Blofeld would 
insist that neither P'ei-hsiu's [Peixiu] mediation nor his own have obstructed the 
pure expression of the Zen master himself. What we get is still the real Huang- 
po behind the text.... P'ei-hsiu [claims to be a neutral medium through which the 
enlightened mind of Huang-po has been transmitted. Only romantic piety will 
encourage our efforts to believe this, however .... [P'ei-hsiu] was writing what 
Huang-po never wrote and, ff the stories are true, never wanted written. 
(W~ht: 17) 

For Wright, philosophy is alive and well, but only when grounded in textual 
history, historiography, and cultural history. He is particularly effective in 
discussing the issues of how Zen records developed during a time of "indi- 
gestion" with the study of the overwhelming number of sutras being trans- 
lated. The flourishing Zen school took advantage of the newly invented 
printing press for dissemination of its colloquial, irreverent, and highly di- 
gestible style of textuality. 

Another problem with Blofeld's approach is its idealization of Oriental 
wisdom (again, one side of a polarity that otherwise stereotypes and belittles 
the Orient). This approach tends to exaggerate, if not altogether fabricate, a 
sense that Zen enlightenment represents an ahistorical transcendence shorn 
of the need for language, reliance on relationships, and other aspects of 
mediation. Blofeld sees enlightenment from a romantic--that is, supremely 
individual--perspective. However, Wright maintains, '"Acting freely' can 
only take place against a background of constraints: alternative choices, the 
possibility of  unfree acts, and all the stage-settLng features of any context of 
understanding" (Wright: 17). Similarly, Wright argues compellingly against 
Blofeld's view that awakening is a prereflective and prelinguistic experience, 
showing that Zen rhetoric and consciousness are fully bound by a network 
of associations. Wright's approach is strengthened by his familiarity with 
Western phenomenology and hermeneutics. Yet in Wright's numerous 
journal articles, we see that he also disagrees with the phenomenological 
approach of Thomas Kasulis, who, like Blofeld, tends to favor ahistoricism 
rather than conditionality, silence rather than speech, and a state beyond 
thought rather than a continuing discursive reflection (see Kasulis). 

In terms of our main issue, according to Wright's analysis, Blofeld is 
caught in two areas of tension regarding the One Mind, which triggers a 
third tension between the first two sets. One area of tension is whether One 
Mind is objective reality or subjective consciousness; here, Blofeld vacillates 
but ends up leaning toward subjectivity: 

If Huang-po's "One Mind" is not an object of  experience, neither is it a subject. 
Nevertheless, conceiving d as sublecttvaty ttself ts dearly a more tempting 
option. Many Buddhists, including Zen Buddhists, have opted for this concep- 
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tion. "One Mind," on this view, is the subjectivity behind all individual subjec- 
tivities--consdousness itself. Through his lengthy career, John Blofeld can be 
seen to have held various positions on this issue. In his Huang-po translations, 
his uncertainty on the matter guided him between postures such that no definite 
stand would be obvious. (Wright: 160) 

Another tension is between One Mind as a metaphysical entity en- 
compassing but also above and beyond particulars or a linguistic device, 
that is, a skillful means or a heuristic method for designating a soteriological 
experience. Here, Wright points out, Blofeld leans toward the metaphysical 
dimension. In the third area of  tension, the metaphysical tendency with its 
objectivist implications creates a contradiction with Blofeld's leaning in the 
first issue toward a view of  the One Mind as a matter of  subjectivity. 

Wright's view is to take a middle way position on the first matter of  
objectivity-subjectivity, and on the second matter to deconstruct the onto- 
logical commitment to One Mind by focusing on Huangbo's creative use of  
language as a convenient designator rather than substantive component. 
Huangbo first experienced 

"the inexpressible Reality beyond the reach of conceptual thought" and then, 
subsequently, in the process of  deciding what to "name" it, chooses "mind" be- 
cause his predecessors had "used" that name before. In fact, however, the word 
"mind" would have symbolized the quest and its goal from the very beginning 
of his career as a monk. The word "mind" would have led him to the experience 
of "mind." (Wright: 169) 

He cautions us to be ever aware that in asserting that One Mind cannot be 
an object of  thought the very assertion makes it something objective. Fur- 
thermore, Wright is opposed to a strict adherence to silence over and above 
speech by taking too literally the injunction of  "no reliance on words and 
letters." According to Wright, "the word 'silence' [in Zen language] is a vio- 
lation of  silence that brings silence into the mind" (Wright: 170). 

Wright concludes that Blofeld's deficiency is rooted in an inability to 
grasp the overriding flexibility of  Huangbo's approach that cannot be 
pinned down to endorsing a particular standpoint: 

In Huang-po's system of conceptual practice, "One Mind" occupies a primary 
position.... No matter what we might experience personally, the "One Mind" 
exceeds that as the concept that encompasses all experience. In addition to its 
conceptual status, however, the "One Mind" names the experience that defines 
the point of Huang-po's practice. As experience, "One Mind" can never be 
grasped in a concept. "One Mind" names, for Huang-po, that which is system- 
atically and in principle "inconceivable." (Wright: 177-78) 

III. Constructive and Deconstructive Strategies 

My question is whether the problem Wright identifies lies entirely in Blo- 
feld's approach grounded in uncritical romanticist/Orientalist attitudes that 
also plague many other similar attempts to reconstruct the intellectual his- 
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tory of  Zen or in the outlook of  the Huangbo literature. That is, I am ask- 
ing whether Huangbo, or his text, is somewhat problematic and contradic- 
tory, rather than genuinely deconstructive, especially when juxtaposed and 
compared with other prominent texts of  the classical period by Huineng, 
Mazu, or Wumen. The contrast is particularly sharp with the Wumenguan 
koan collection. Of  the forty-eight cases in the Wumenguan, at least fifteen 
percent deal primarily with the notion of  Mind. In a fashion typical of  Zen 
literature, there seem to be two main types of  k~an cases--the assertive and 
the negational. 

One type of  case collected in the Wumenguan asserts the priority of  
Mind as the ultimate reality identified with Buddha, Buddha-nature, or Dao, 
especially in case 19, "Ordinary Mind is Dao," and in case 30, "Mind itself 
is Buddha." The second type of  case gives the reverse or opposite view, 
which is a negation of  the category of  Mind as a false or misleading doc- 
trine, especially in case 34, "Mind is Not  Buddha," and case 33, '~Neither 
Mind, nor Buddha." In addition, case 29, "Huineng and the Flag," is posi- 
five, while case 27, "Not Mind, Not  Buddha, Not  Beings," is negative. Fur- 
thermore, case 35, "Which is the Tree Person?" and case 41, "Bodhidharma 
Pacifies the Mind," both give an ironic interpretation that neither supports 
nor refutes the doctrine of  Mind. 

What is the significance of  the multiple views expressed in the Wumen- 
guan and the contribution to discourse on Mind? The answer is that Zen, 
deriving from the Mahayana school of  Emptiness, is based on the "rhetoric 
of  reversal or negation" that explores all possible viewpoints without adher- 
ence or commitment to any particular one. From that standpoint, Zen ad- 
vocates negating any theoretical position as soon as--and as part of  its 
assertion taking place. This is done in order to avoid the predicament of  
theoretical entanglements and attachments, however subtle or cloaked, or 
an adherence to one-sided and therefore false views. The question is 
whether the fault is with Blofeld or if the Huangbo text is capable of  doing 
this or has done it as effectively as the other texts. 

III.1. Huineng's Pla~rm Sutra and the Doctrine of Mind-Ground 
Consider the following passages in the Pla~rm Sutra asserting the pu- 

rity and transcendence of  Mind-Ground: "The Mind-Ground, not in error, 
is the precept of  Self-Nature; the Mind-Ground, undisturbed, is the medita- 
tion of  Self-Nature; the Mind-Ground, not ignorant, is the wisdom of  Self- 
Nature" (Yampolsky: 164, 158; trans, altered). At the same time, this text 
uses denial to refute an identification of  ultimate reality with the ordinary, 
deluded mind: "Mind is the ground; Sdf-Nature is the king. I f  there is Self- 
Nature, there is a king; if Self-Nature departs, there is no king. If  there is 
Self-Nature, the body and mind exist; if Self-Nature departs, the body and 
mind are destroyed" (Yampolsky: 166). 

The Mind has nothing to do with thinking, because its fundamental 
source is empty. Thus, the strategy of  the P/a#rm Sutra is a rather straight- 
forward method of  assertion and denial, following a fon-nula of  "a # a, and 
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not not-a (even though it may resemble not-a)." However, in other passages the 
apophatic approach is more complex and varied, with the use of  the notion 
of  "No Thought" in addition to Huineng's famous verse that negates the 
metaphor of  the mirror-stand as a symbol for mind. 

Bodhi is not a tree, 
The mind is not a mirror shining, 
As there is nothing from the first, 
Why talk of wiping off the dust? 

IIL2. Huangbo's Chuanxin Fayao and the Doctnne of One Mind 
The Chuanxin Fayao attributed to one of the eminent Zen masters of  

the Tang era, like most records from this period, is extant only in sources 
dated several centuries after the supposed fact. For Huangbo the One Mind 
symbolizes a return to the original ungraspable, undifferentiated source or a 
boundless void which shines brilliantly without error or blame. From a 
metaphysical standpoint, Mind is one with all phenomena, yet at the same 
time ever differentiable in encompassing all buddhas and sentient beings as 
well as phenomena and non-phenomena. Experientially, Mind is not an 
object to be sought for but is realized suddenly with the termination of  
conceptual thought through a direct, unmediated, mind-to-mind transmis- 
sion. According to the opening passages in the text: 

All the Buddhas and all sentient beings are nothing but the One Mind, beside 
which nothing exists. This Mind, which is without beginning, is unborn and in- 
destructible. It is neither green nor yellow, and has neither foma nor appearance. 
It does not belong to the categories of  things that exist or do not exist, nor can 
it be thought of in terms of  new or old. It is neither long nor short, neither big 
nor small, for it transcends all limits, measures, names, traces and comparisons. 
It is that which you see before you--begin to reason about it and you at once 
fall into error. It is like the boundless void that cannot be fathomed or meas- 
ured. (Blofeld: 29; trans, altered) 

Furthermore, the One Mind is not something that can be sought for or ac- 
quired in any conventional sense: 

The One Mind alone is the Buddha, and there is no distinction between the 
Buddha and sentient beings, but that sentient beings are attached to forms and 
so seek extemaUy for Buddhahood. By their very seeking they lose it, for that is 
using the Buddha to seek for the Buddha and using mind to grasp Mind. Even 
though they do their utmost for a full aeon, they will not be able to attain to it. 
They do not know that, if  they put a stop to conceptual thought and forget their 
anxiety, the Buddha will appear before them, for this Mind is the Buddha and 
the Buddha is all living beings. It is not the less for being manifested in ordinary 
beings, not is it greater for being manifested in the Buddhas. (Blofeld: 30; trans. 
altered) 

The text seems to be more emphatic than the Pla~orm Sutra in using 
negation to make it clear exactly what Mind is not: it is not a particular en- 
tity, either side of  any given pair of  opposites, a concept, or an object of  
seeking. The strategy of  the Chuanxin F~ao can be characterized as the con- 
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junction of  the assertion of  denial with the denial of  assertion, or the "a of 
not-a, and the not-a of a." 

111.3. Recorded Sqyings of Mazu and Variations on '5Viand itself is Buddha" 
According to the chronology of  Zen lineage charts, Mazu precedes 

Huangbo by two generations. Yet I am treating his text as representing a 
more refined style than the Chuanxin Fayao in terms of  deconstructive strat- 
egy. The key element in Mazu's record is the role of  the "encounter dia- 
logue" (kien-mondo ~ = ~ )  which can be characterized as meta-discursive 
or meta-expository in contrast to the straightforward discursive or exposi- 
tory style of  the PlaOrorm Sutra and ChuanMn Fqyao. Encounter dialogues go 
beyond logical construction by combining the psychological dynamic of  a 
personal exchange which involves reading between the lines, verbal coun- 
ter-punchingo body language, gestures, etc. with ironic wordplay designed to 
liberate one of  the dialogue partners from a conceptual fixation that has 
been an obstacle to their spiritual realization. 

The following dialogue revolves around an intriguing philosophical 
wordplay on the name of  one of  Mazu's foremost disciples, Damei X ~ ,  
which literally means "big or ripe plum." 

When Chan Master Fazang of Damn [Literally "big or ripe plum"] Mountain 
went to see the Patriarch [Mazu] for the first time, he asked, "What is Buddha.a" 
The Patriarch replied, "Mind itself is Buddha." [On heating this] Fazang had a 
great awakening. Later he went to live on Damn mountain. 

When the Patriarch heard that he was residing on the mountain, he sent 
one of his monks to go there and ask Fazang. "What did the Venerable obtain 
when he saw Mazu, so that he has come to live on this mountain7' Fazang said, 
"Mazu told me that Mind itself is Buddha; so I came to live here." The monk 
said, "Mazu's teaching has changed recently." Fazang asked, "What is the differ- 
ence?" The monk said, "Nowadays he also says, 'Neither Mind nor Buddha.'" 

Fazang said, "That old man,still hasn't sto ped, confusin. . people. . You,,, can. 
have 'Neither Mind nor Buddha. I only care ~ r  Mind xtsem~,s Buddha. Fi- 
naUy, the monk returned to the Patriarch and reported what had happened. 
"The plum is ripe," said the Patriarch. (Cheng: 73-74; trans, altered) 

Mazu has offered two apparently contradictory teachings: first, Mind 
itself is Buddha; and next, Neither Mind nor Buddha. However, even 
though the dialogue concludes with Darnel adhering strictly to the initial 
expression and rejecting the innovation, the aim of  the dialogue is not to 
absolutize that standpoint, but to stress the provisionality of  all utterances, 
each of  which is used, according to Mazu, "to stop the baby from crying." 
Therefore, denial is evoked to overcome a fixation on assertion and asser- 
tion is similarly used to expose and refute a fixation on denial, following the 
formula "a is a and is not not-a, but not-a is also a as well as not-a." 

III.4. '7've Lost My Mind"-In the Wumenguan and the Lost or Ungra~oable Mind 
The Wumenguan is one o f  the three main kaan collections with verse 

and prose commentaries from the 12th and 13th centuries. Like the Heki- 
ganroku (C. Biyanlu) and Shoyoroku (C. Congronglu ( ~ . ~ ) ) ,  the Wumenguan 
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as a Song era text has a historical vantage point that allows it to comment 
flexibly on various standpoints represented in encounter dialogues ex- 
pressed at earlier stages in the development of  the tradition. However, 
unlike the other collections that tend to focus on a variety of  different top- 
ics, the Wumenguan contains many koans specifically on the notion of  Mind. 
Yet the aim of  the text is not to endorse any particular doctrine concerning 
Mind but at once to explore and critique, or turn upside down and inside 
out the various perspectives. 

There is a sequence of  seven k~ans which alternately assert and deny 
the metaphor of  Mind, beginning with case no. 19 and culminating in case 
no. 41 on the Bodhidharma-Huike dialogue. As indicated above, three k~ans 
assert the ultimacy of  Mind: no. 19 on Nanquan's saying, "ordinary mind is 
Dao"; no. 29 on Huineng's dialogue in which he reprimands two quarreling 
disciples when he says that what they see blowing is "Not the wind, not the 
banner, but Mind"; and no. 30 in which Mazu responds "Mind itself is 
Buddha" to the query, "What is Buddha?" (an influence on Damei in the 
dialogue cited above). These koans are interspersed with three cases that 
deny the Mind, featuring Nanquan and Mazu who made the positive asser- 
tions in two of  the three cases just mentioned: no. 27 in which Nanquan 
says, "It is not Mind, it is not Buddha, it is not a Being"; no. 33 on Mazu's 
response, "Neither Mind nor Buddha," to the same question ("What is 
Buddha?"); and no. 34 in which Nanquan says, "Mind is not Buddha; 
Knowledge is not the Way." 

Finally, Case no. 41, based on an anecdote in the transmission of  the 
lamp text, the Jingde Chuandeng Lu, explodes the presuppositions in both 
positive and negative approaches: 

As [first patriarch] Bodhidharma was [sitting in ~;en] facing a wall, his future 
successor standing out in the snow cut off his area [alluding to another well- 
known kaan involving the first and second patriarchs] and said, "Your disciple's 
mind is not yet  at peace. Teacher, please pacify my mind." 

Bodhidharma said, "Bring me your mind, and I will pacify it for you." 
The successor said, "I have searched for my mind, but alas it is ungraspable [i.e., 
he cannot find it]." Boclhidharma said, "There, I have pacified your mind for 
you." (Hirata: 181)2 

This koan alludes to a Diamond Sutra passage referring to the "ungraspable 
Mind" (C. xin buke de; J. shinfukatoku,g,~{~) of  past, present, and future. 
The strategy of  the Wumengkuan combines the Chuanxin Fayao's assertion of  
denial and denial of  assertion with Mazu's negation of  both assertion and 
denial resulting in a non-assertion of  denial and a non-denial of  assertion, in 
a formula that adheres to the Madhyamika view of  "neither not-a nor not not- 
a." The argument in this text transcends logical construction by exposing 

2 The majority of k6ans in the Wumenguan deal with the double-bind of  language, highlight- 
ing the inexpressibility of truth which is beyond words or no-words, speech, or silence. In 
addition to the cases on Mind in the following discussion, this is a list of  cases dealing at 
least indirectly with this topic: nos. 6, 9, 11, 12, 16, 23, 25, 31, 35. 
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the deficient presupposition in the various forms of  assertion and denial. 

IV. Conclusions 

In order to clarify the differences among the four texts, I will evoke a dis- 
tinction suggested by literary critic Jonathan Culler between two modes of  
discourse dealing with the function of  metaphor. One mode is a viaphiloso- 
pbica approach, which locates metaphor in the gap between sense and refer- 
ence, and the other mode is a via rhetorica approach, which questions the 
role of  metaphor itself located in the space between what is meant and what 
is said or between intention and expression (see Culler). 3 

According to Culler's distinction, the Pla~rm Sutra and the Cbuanxin 
Fafao follow a more straightforward doctrinal exposition of  the viaphiloso- 
pbica method in which denial is set up in contrast or even conflict with as- 
sertion. This method operates within the realm of  either/or thinking. It 
does not employ the literary devices utilized in the via rbetotica approach of  
Mazu and the Wumenguan, such as ironic wordplay, ambiguity, ellipsis, tan- 
tology, and paradox. These devices undermine the text's own assertions and 
insure that all metaphors, whether asserted or denied, are seen as provi- 
sional and pedagogical tools rather than objectified or hypostafized entities. 
While Mazu focuses on the relativity of  two standpoints, the Wumenguan 
examines and critiques a plurality of  perspectives, including Mazu's two 
views, in addition to a number of  variations on this theme. 

Therefore, the juxtaposition of  the Huangbo text with the Wumenguan 
and other texts highlights that limitations in the former may not be due only 
to Blofeld's biases. Rather, they are rooted in the style of  rhetoric about the 
meaning of  Mind in Huangbo that is not quite as creative as the use of  
paradoxicality, which represents a convincing method of  detaching and de- 
constructing any possible objectification or reification of  the notion. As 
case 38 of  the Wumenguan highlights, the slightest attachment, like the tail of  
the buffalo that cannot be pushed through the window while the rest of  the 
body goes through, can have a devastating effect on the ability to articulate 
the Zen outlook on no reliance on speech, but rather an inventive and in- 
spirational use of  words and letters. Therefore, the ambiguity Wright ana- 
lyzes in Blofeld's approach may well be based on the way the text falls short 
of  the via rbetorica style. 

So, what is the meaning of  Mind and its relation to No Mind? While I 
have been looking for the answer in my research, I am afraid that I may 
have lost my mind, though as many of  you probably suspect, not necessarily 
in the Wumenguan or related texts. I will conclude by citing as an example of  
via rbetorica Dtgen's verse comment on Mazu's inconsistency-cure-paradox: 

"Mind itself is Buddha"--easy to understand but difficult to practice, 

3 For a discussion of  how metaphors can be used to defeat substanfialist assumptions and 
essentialist paradigms, see also Lakoff and Johnson. 
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"Neither Mind nor Buddha"----easy to practice but hard to understand. (Ka- 
gamishima: 274) 
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