The Zen masters all proclaim that there is no enlightenment whatever
which you can claim to have attained. If you say you have attained
Scmeﬁniﬁg this is the surest proof that you have gone astray. Therefore,
pot (¢ have is to have; silence is thunder; ignorance is enlightenment.
D. T. Suzuki

This chapter presents Zen Buddhism’s vision of enlightenment. At one level,
jf attempts (o present the vision with the simplicity and quiet humor that the
ision deserves and which is true to the form of Zen.! Therefore, the fact that
ne chapter represents a belief system, that there are blinders within the belief
ystem, and an analysis of the strengths and weaknesses of the vision are
iscussed elsewhere .23

Of all the branches of Buddhism, Zen is perhaps the most challenging to
Western intellectual assumptions. Indeed, the master may refuse to even
egin intellectual discussion about Zen; may deny there is any such thing as
on, enlightenment, or illusion; may respond to apparently reasonable
neries with apparenily irrelevant nonsense; or may pile paradox on paradox
ntil the inguirer either leaves in disgust or begins to intuit that the nature of
en is 10 be sought through experience rather than through the intellect.
_On those occasions when they do talk about Zen and enlightenment, one
f their most frequent metaphors is a mirror. Mirrors have qualities of
offecting reality without distortion, judgment, or attachmeni—qualities
ich Zen believes are characteristic of the clear mind. Mirrors and mir-
rlike minds are thus the subject of this chapter by Deane Shapiro.
esides being interested in mirrors, the author of this chapier is also an
d detective fan. Combining these interests, he is quite atiached to, and
ants to recommend to readers, the works of Janwillem van de Wetering.
‘an de Wetering wrote The Empty Mirrort (from which this chapter title is
orrowed), a first-person account of his experiences of studying Zen while in
apan, and aiso writes Zen detective stories, in which the essential mirrorlike
uddha nature of policemen and criminals is in evidence.

As editor of this introduction, I am reminded of the parable of Ungan:

When Ungan was making tea, Dago asked, “To whom are you serving
teq?”’

Ungan: ““There is one who wanits it.”’

Dago: “Why don’t you make him serve himself?”’

Ungan: “Fortunately, I am here.””

In Zen, in the timeless moment, subject/object dichotomies disappear. The
editor now introduces the author.

253
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. is a story about Suzuki Roshi, the late Zen Master who founded the
:herz;enter in San Francisco, which illustrates this need to teach by ex-
zen ce. According to the story, he gave a one-hour lecture at Stanford
er;egrsity. He began by saying that in Zen, one must experience directly,
Unlvthat meditation is a vehicle to develop that direct understanding. In
d tation, he said, one sits with legs crossed in a half or full lotus (which he
hen did). One puts one’s hands in a mudra * position in one’s lap (which he
id); one sits with one’s back erect, but not tight, focuses the eyes a few feet
nead, and breathes gently and with awareness (which he did for the nc?xt
our)- He then got up, bowed, and left. He was, so the story goes, never in-
ited baCk! .

“How would we react to such a teaching? In truth, normally we are used to
eech and words as teaching tools. Even a book of this nature, which talks
f extreme visions of health, is filled with lots of words. Yet, much of what
he spiritual traditions in general, and Zen in particular, emphasize are the
yalities of emptiness, nonanalysis, and ceasing the word play of the mind.
et again I ask how we would react to this. To a blank page in a book?
uld it have meaning for us, or would we think the printer, editor, or
ter left something out or made a mistake?

How can we understand this emptiness as fullness? As in the Zen koan,*
at does the ‘‘sound of one hand clapping’’ mean? Or what is the sound of
ringless harp, as in the following mondo?t

medi

10

Zen and the Art of Enlightenment:
Reflections on an Empty Mirror

Deane H. Shapiro, Jr., Ph.D.

monk came to Shuzan and asked him to play a tune on the stringless

Zen may be seen as a dewdrop, reflecting the world. It has variously bé
arp. The master was quiet for some while, and then said, ‘Do you hear

called philosophy® and non(anti)-philosophy, a religion and a non-religio
and a psychology with no content to teach. Zen has been compared wit
istentialism,”® Sullivanean interpersonal theory,® psychoanalysis, 0! beha
ior therapy,® humanistic psychology,'>" and transpersonal psychology
Historically, Zen came to China through Bodhidharma who was tra
tionally thought of as the twenty-eighth patriarch of Buddhism, counti
from the Buddha himself.!s The Indian idea of Dhyana, a system of religio
practices centering around quiet meditation and quiet contemplation, cai
into contact with both Confucianism and Taoism. It was this interminglin
called Chan Buddhism, which later found its roots in Japan as Zen.!s
Alan Watts has warned, however, that we need to distinguish amo
square Zen, a formal, rigid Zen dogma; beat Zen, which is the *“anything
goes’’ Zen of the Kerouac generation of the 1950s; and the actual “spirit”
Zen."
The teaching, such as it be, is that experience is more important than
words and intellect. As D. T. Suzuki said,

Monk: ‘““No, I do not hear it.”
Master: ““Why did you not ask me to play louder?’’s

How, then, are we to proceed? What is the best way to understand the
nd of the stringless harp? Certainly, words, though they may be
ecessary, do not seem to be sufficient. '

Pupil: Whenever appeal is made to words, Master, there is a taint. What is

the truth of the highest order?
Master: Whenever appeal is made to words, there is a taint.5

Again, how can we be guided in our efforts to conceptualize and under-
and the Zen ““true self,”’ particularly when Zen suggests that we are already

:_:Thumbs touching together, with one palm holding the back of the other hand.
A koan is an intellectual riddle of the Rinzai school of Zen, which has no intellectual answer.
Mondos are discourses between masters and monks, used as teaching tools.

A special transmission outside the scriptures. No reliance on words and in-
tellect.'®
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whole and enlightened, and the very task of searching for understanding is il

acher was, in : .
lusory and unnecessary? te » In fact, needed, if only to point out that no teacher was needed.

once Strivata realized this lesson, even
, tho :
he “‘saw more clearly.” ugh the room was becoming dark,

Pupil: Where is the one solitary road to being oneself?
Master: Why trouble yourself to ask about it?’ .
9, The Mirror Analogy: A Refinement

In this brief article we are going to use the concept of a ““mirror’’ to help yg
understand this Zen view more fully. Many authors and traditions in thig
book make reference to the mirror analogy. For example, Smith talks aboy
the sacred unconscious as being like a mirror, the Tibetans talk of 5
«crystal’’ mirror, Deikman suggests Sufi stories can help us attain enlightey.
ment by providing a mirror for us, and both Walsh and Wilber also use mjr..
ror analogies.

How does the concept of the mirror help us? To clarify this, we will yg
four tools: (1) a parable to set the stage, (2) a more refined discussion of th
mirror as an analogy, (3) an experience, and (4) additional reflections on th
empty mirror.

Historically, the mirror as a teaching tool h ite i

: _ as been quite impor i

In fact, it determined the successor to Hung-jen, the fifth Zeﬁ p:tlrr;;:hz’elp.
determmf; l\alvho wquld be his successor, Hung-jen had each contender sul; '(z
a poem. The leading contender Shen-hsiu’s poem went as follows: ™

Let the body be a Bodhi tree,

Let the mind be a looking glass;
Take care to keep it always clean,
Lest it attract the dust.!”

view is an expression of the gradual enli
ightenment appro
mes known as the Northern school or Northern Zen in Cphpinae;ch (what

1. A Parable ui-neng, on the other hand, submitted the following verse:

re was never a Bodhi tree,
or was the bright mirror on its stand.
re was never anything,

ence then should the dust come?19

Strivata stood in front of the oak panel door, waiting for Nacike
come with the key. Strivata waited anxiously at first, looking quickly:
both shoulders for Naciketas’ arrival. Several minutes passed, an
there was no sign of Naciketas. Realizing the anxiety within, St
decided to sit at the base of the door, wait patiently, and meditate
intricate carvings which extended in coiled fashion from the upper
hand corner. Naciketas approached from behind, and his shadow
over Strivata’s and ascended the door.

‘I am glad youhave come,”’ said Strivata. ‘‘There is no way fi
enter without the key.”” Naciketas laughed. ‘Do not laugh,”’
responded angrily. ‘“The sun is setting, I am becoming cold, an
waited long for you.”

I thought you would return before me, so 1 left the door unl:
Naciketas replied. Strivata entered the unlocked door. The
down, casting all in dark shadows. Yet, even before the fire W
Strivata saw more clearly.

n b
n f sn I:)?:jlin Euggests an altered state of consciousness which maintains
tic, chotomous view. There is
! : hot . no good and bad, no i
» non ' ! oOpposit
exlivl}stl}l s c!lstmctlon between a ““dirty mirror’’ and a ‘,‘cleanpnizirroifz
Istic mistake. The enlightened mind does not make such distinc

S

: . ature, and the i
nter directly into our Buddha nature. , other said that we

ir
asfgocs rfloii C;Jl?girisetso(c:)d ” 5 art of Zen’s “‘real me” or Buddha
r wisdoms). Th "

Ceptance, accurate discrimination’) an de;f)ﬁztt;; ?:;ilttfs of emp-
There are several points worth noticing in this parable. For examp .
that the door (symbolizing the barriers to Strivata’s true self ) wa
and that Strivata could have opened it without help; the “key”” (¢
door, to enter the self) was within all the time. However, alt_hOu
needed no teacher to open the door—to find his “‘real self”’—1t 5¢

of i
X ifmptm(-:‘ss. When a mirror is cle
» It reflects clearly, accurately, and

Or wishes to ex
and discyssio

an and free from dust, dirt,
without distortion. It is then

press his thanks and appreciati Vishi i
n gbout thiv. ppreciation to Nishimura Roshi for his lecture,



-

=
=
NI AR ARRANAA A"

R

S R
SRR : R

AR R SRR

S

R
s
e

SR
R
SRR
-c-'\';'

R

R
:

=

S 5

=

SR

258 NON-WESTERN PERSPECTIVES

said to be empty. In psychological terms, when our “‘minds’’ are empty (that
is, free of verbal statements and images), there is an absence of preconcep.
tions, strivings, and thoughts. Since, as many authors in this book have
pointed out, preconceptions influence the way we interpret reality, the
“emptiness’’ of the mind allows us to see ‘““‘what is”’ without the ordinary
cognitive chatter and constructs.

According to the Zen way, weare born with this wisdom of emptiness, anq
are therefore able to interact fully and “‘clearly” with whatever is aroung,
Thus, in the words of the Prajna Paramita Sutra, ¢“‘the emptiness [of the mip.
ror] is actually [its] fullness.” However, our mirrorlike nature subsequently
becomes “‘stained”’ by words, labels, desires, and aversions, and reality soop
becomes distorted to meet one’s preconceptions of it. Therefore, one aspect

of finding the “‘real me”’ is to return to a state of emptiness by wipin .
ping the

preconceptions from the face of the mirror.

Quality of Acceptance. The second quality of a mirror might be referred
to as acceptance or nonevaluation. The mirror accepts everything into itself
without evaluations or judgments (wisdom of equalness). Any object put
front of the mirror—a big ball, a red cat, a poor person, a rich person—
reflected with equal accuracy. The mirror does not comment on whateve
around it; it merely accepts it into itself.

In psychological terms, the mirror reflects in a manner that Carl Ro
would call nonjudgmental—what social learning theorists would
without evalution. A person who has this ““mirror nature’ would be ab
Paul Tillich’s words, to ‘‘accept that you are accepted.”

Naranjo and Ornstein have elaborated on the concept of consciousne:

a mirror as follows:

The mirror allows gvery input to enter equally, reflects each equal
cannot be tuned to receive a special kind of input. It does notadd a
to the input and does not turn off receptivity to stimuli. It does no

on any particular aspect of input and retune back and forth b

tinuously admits all inputs equally. . . @

Quality of Accurate Discrimination. The third quality ofaclean
is that it is able to differentiate and discriminate, for example, lar_‘
small, green from red, a happy face from a sad face. This has been:
to as the wisdom of accurate reflection. Thus, at the same time the M
cepts everything into itself (quality of nonevaluation), it is also ab!e t
difference between the objects that it is reflecting (quality of discrl
In other words, our true selves, according to Zen, are both able
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able to accept everything into themselves equally and fully

time making discriminations about different objects whileat the same

Quality of anattachment. Finally
1z<?d by the wisdom of nonclinging or nc;
mirror riﬂects instantly and without dis
ject is take i i
j n away, the mirror is able to immediately “yield,” or let it di

s it and its

1 ﬂeCtiOl’l 0. ‘f i y
e L] y

1 y ?

'Thus,.w_e see that our true nature
mirror: 1t interacts fully with the en

the clean mirror may be character-
natt.achment. As we saw above, the
tortion. Further, as soon as the ob-

according to Zen belief, is like the empty

. . vironment, ac s :

valuation, i teaping » accepts all into

¢ » Is able to discriminate, and is yielding and nonpg:secleg Wlth(::t
sive. As

Chuang-Tzu noted, ‘“Th
o e perfect man em is mi
grasps nothing, it receives, but does not keeI;l?,ys his mind as a mirror: it

An Experience

er’s Note: i
te: To clarify any misconception,

age represents the experience. it should be noted that the
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tg;:lll ;’;tﬂ;;rél;); iSS tl?ag?tvelgpha high degree of perceptual clarity about one’s
s its, behaviors with i . :
fulness of each moment.”’% out accompanying affect: a mind-

n’(lj"l;:i; :21 iZen ;hﬁ goal is to help the person to develop a nonintellectual
3; o I:f] l(;g ; ; ¢ world and of oneself. This nonintellectual understand-
ing— , enment, nirvana—is an experience of
; - oneness or whole-
ness which goes beyond ego boundaries and
' teaches one a sense of harmo
] n
poth w1:hcl (l;neself and with ?he world around. This “‘self-nature” i}s,
.re;t;lr]eeszr; : o Z ‘t‘hree E:’hara:lcters in the Chinese language. The first character
is sun,” and the second is for “‘rising.”
T g.”” Those two charac-
- ters—"*‘sun rising”’—mean “‘sound.’’ The thi y
‘ ' ( . rd character refers to h
elf-nature is the sound of one’s heart or heari i S hert
r ( earing the sun rise in one’s heart
y allowing the silence of emptin ’ o be
y al ptiness, the fullness of one’s ““Self”’ can be

‘ome Implications.  Zen posits that the mirrorlike nature of our Ifi
ately good 'ar.xd positive. Further, this real self is within all of us n;effi'
y we are w1lhpg to see it. There are three important implications ofv‘;ilS
w of personal.lty. First, the individual who is searching for the *‘real ﬁ
ble to tl:ust him/herself in the very act of searching. Believing that o i
nature is good, we are ““content to let behavior bring out a self whichur .
.b;iitllc}; ;(:ncleptual.ize’fil.3 One trusts this self enough to suspend conscgslrxl;
rol over 1t.”’!* This allows us not only t
Iso to be more willing and able to see the s;;a?kt rcl)lt§ tg%lcl)r;reli:\;svrvr;?}:;;

4. Reflections on and Implications of the Empty Mirror

What is the experience of emptiness like? According to the Zen view, once
remove our preconceptions, we will see our true self, and this “‘real me”
positive, unifying, and innately good. In D. T. Suzuki’s words, every hum
being is “‘so constituted by nature that he can become an artist of life,” a
““Zen, in its essence, is the art of seeing into the nature of one’s being—givi

free play to all the creative and benevolent impulses inherently lying in
heart.”’s This basic, good, and real self is quite different from Freud’s
ring, aggressive id. Rather, it is similar in certain ways to the Jungia
tegrated, individuated self, to Buckes’ cosmic consciousness, an
Rogers’, Maslow’s, and Goldstein’s self-actualizing ego.
However, within the Zen framework, if we conceptualize these pot
in terms of positive traits, we are distorting reality. Traits, even P
traits, are but descriptions of reality, and not reality itself. Thus, inZ
“real me”’ is often referred to as ‘‘no-self’’ or “cegolessness’’ or the Ta
which is beyond words.
The Zen tradition includes many of the qualities associated W
humanistic tradition (e.g., developing inner directedness and a stront
of oneself), but it also has qualities representative of the transpers
Maslow,2 for example, referred to the goal of therapy as not only le
how to build a strong sense of ego, but learning how to surrender.-t_
Eventually, the individual is taught how not to identify with fl‘ _
thoughts, including the thoughts of “‘self.”” As Goleman noted, T‘
nomena contemplated are distinct from the mind contemplating the

:::(&y"thc;'s ZCien v’iew of the self implies a possible causal relationship
ent ein ]1v1 ual’s self-perception and his/her behavior. That is, if we
ghto?éiee)\:z:;l ;x;: n:ay tbe: more likely to act skillfully and fulfill,ingly
, » trust ourselves enough to take more risk .
et ourselves be free to act creativel i 3 trust our body
. _ ¥y, and listen to and trust o
iega;c.img phy§1cal and emotional health and healing. urbody
pmy;1 rtldlz iecr;twev;fotl‘] the person has important implications for the
) or. If these professionals believe and t i i
. hese 1 rust in the innat
‘Sr;zllic::dness of the individual, they will be more likely to allow thei:
e, S room for. pf:'rsonal exploration and latitude for acting
'tr;aate (ri example, within the therapy practiced by Carl Rogers, the
o la{ls aperson corr.lp.etent to direct his/her own actions and l’xeal-
ieve-s i nli ;\;v;::,a z.lp?ysmx_elllnb“healer” of psychosomatic complaints
; : iities will be more likely to encou i
a:‘EVe role in healing him/herself. rage thepatient o,
;ndeo:lilatlkc))nshxp betweer} mind and body, between our view of
subsequent behavior, and between the educator/ therapist’s
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view of the individual and his/her subsequent'style ‘o; heze}ii‘ex;% ;lned’seachmg
are all areas that may be affected by the Zen view of the .

Summary

nd even blank pages are tools tq
. arables, personal anecdotes, a ar are Loo
,:x;alz?le,;’d‘;rstand and experience the essence of the em?Ctly molsrt;orx;l uSthr
sgrse they may provide helpful guideposts. However, guidep e
thought of in Zen terms as: :

A finger pointing to the moon: once the moon has been seen, the finger jg
no longer necessary.’

finger pointing to enlightenment,
irror can be a useful metaphor, or inger :
Thev?rm:s Huston Smith noted, if there is this sac‘rfed ungch{xtscmus if\ye;
H‘ii“;:’s li,ke a mirror, then we can’t really call it ours. Elzen ifi ‘\i;vei::et ere
?: what sense could we call it ours? For when we look toward it we se
i —world.”# - ;
sm\l?{l)iycan see liberation and enlightenment as qualities of the empty mirr
in the following passage from Walsh and Vaughan:

i erge in which identification

e Statgiho:o(r:r?: Sglla(;:stnse:f) r:;liyeirgus%on of others is permane

a"NMenelssdv\ghom of dualism and exclusivity, awareness now experie

?tlsserﬁ'a:st fra.nscendent to both time and space, as pure Fonscxo:ssr:le:fér
ith the universe, transcendent to the hmxtapons an

szti:tr:ese:::n so real, absolute, and inescapable from its former pe

tive.

e e ndn

Ultimate enlightenment is being and experiencing 1fn tll}e hc:;ee aS dn

is both detached observation (nonattachmentz ?;dzgs gllaglster son

i i ith’s story of the

in. It is reflected in Huston Smi h’s s Zennm Yo
ﬁ?el:t’ls suffering, while also observing 1t, and maintaining the *y

i of the East. _ R

pe;f::l?y as Wilber notes,2 Brahman h1.1rls hlmsel.f back ;gt?eﬂect
void to ta,ke on another life game, knowing tpat mirror aem i

one and the same. Or, in the words of the birthday pres
several years ago:

The puddle reﬂect§
Rain drops dissolvmg
In the image it contains.

B e
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