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(8-1)9 point-instant in space-time perception where {??}10 mystical experience such a 
point first felt to exist within the heart.11 But the World-Mind cannot be confined within 
such a limited perception.  And later mystical experience always transcends this centre 
within the heart and largely detaches the consciousness from the body altogether.12 Yet 
the finite self can never bring the World-Mind in its fullness within this experience 
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simply because finitude would itself merge and vanish while trying to do so.  This 
mystical meeting-point, the Overself, represents the utmost extent to which the finite 
self can consciously share in the ultimate existence.  It is that fragment of God which 
dwells in and yet environs man, a fragment which has all the quality and grandeur of 
God but not all the amplitude and power of God.  The difference between the World-
Mind and Overself is only one of scope and degree, not one of kind, for they are both 
essentially the same “stuff.”  [We]13 may climb as high as his highest self but not beyond 
it.  Thus our personal life is a [phase]14 of the Overself’s life.  The latter’s existence in its 
turn is a phase of the World-Mind’s existence.  Through his chain of relations the little 
self has an everlasting kinship with the cosmic one.  It can become aware though 
philosophy of this kinship  but it cannot transcend the relation itself. 
 
(8-2) The World-Mind apparently breaks itself up into an endless multitude of such 
higher selves but after it has done so it paradoxically remains as unlimited and as 
ultimate as undiminished in its own being as ever.  The notion that the Infinite 
Existence has divided itself up into such units is correct only if we understand first, that 
this division has not meant any reduction in its essence, and second, that it has not 
meant any real parting of them from this essence.  We can best understand this by 
remembering what happens in our own mental activity.  Our innumerable ideas are a 
kind of division of the mind but do not really involve its exhaustion for the ideas not 
only arise but must vanish back into it.  Although the mind perpetually empties itself 
into thoughts, it is never less itself, never less it own single presence.  Nor are these 
thoughts separate at any moment from the mind.  In the same way, except that it is not 
affected by the transiency which affects all thoughts, the Overself is not separate from 
the World-Mind.  Every Overself exists in the World-Mind just as different thoughts 
exist in one and same human mind.  The World-Mind’s consciousness may multiply or 
divide itself a million times but its stuff is not really divisible; it only appears so. 
 
(8-3) “It may be noticed that the term Overself has here been used only in the singular 
number.  Yet if it is not the world-mind itself but only a refracted fragment of it a spark 
from its flame, should it not be right to use this term in the plural number also? The 
answer is that this would tend to give a wrong 
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(31-1)38 Since it is impossible to grow up in society without developing a somewhat 
separate self which will think for itself and of itself. 
 
(31-2) We need Zen’s affirmation of the actual.  Zen may seem naive when it would 
have us fall in love with ordinary experience and suddenly see the wonder of it.  
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Perhaps nothing is harder or more necessary.  Santayana has said that men have a 
prejudice against themselves.  They are afraid to trust themselves, their own experience, 
their attachment to their own life.  They would transcend it, escape it, put off mortality, 
be born again.  Yet they do not go far without nostalgia. 
 
(31-3) Suzuki makes wonderfully clear that we are always in “this very moment.”  If we 
see this we are saved, for here we are safe from birth and death and most of our 
worries.  There is not room for them here.  And this refuge is not reserved for a few.  It 
is for all to enjoy.  Tranquillity and bliss are here for everyone. 
 
(31-4) With a watch on every wrist there is no time to linger in the moment before it is 
jerked away, unless illness, age, or laziness intervenes. 

Emerson, Thoreau, and Whitman knew better.  The writers of the Bible knew 
better.  The sitting figure of the Buddha appeals now that we are becoming aware of the 
East and are being flung against it physically as well as imaginatively.  We think 
ourselves practical people, but so do the Chinese.  We draw back from the extreme 
spirituality of India, but along with the Chinese we may be attracted by it, and even 
more by the blend of the pragmatic and the speculative which gave rise to Zen when 
Buddhism took hold in China. 

The moment need not be otiose.  To live in the present does not prevent activity.  
The joy of Zen is found in doing the dishes and, by the same token, in doing whatever 
needs to be done.  Delight in reality will not exclude participation in art and science or 
any effort to change, to shape and direct, for effort is a present part of the world as 
much as trees and mountains, and they are in process too.  Even criticism occurs in the 
midst of what 
 

32 
AMERICAN, EXISTENTIALISM, AND ZEN 

Van Meter  
[2]39 

 
(continued from the previous page) is simply there.  The mediate is seated in the 
immediate. 

Nothing could be done or enjoyed in the moment if it were the knife-edge of the 
physical instant.  A moment in which we can even begin to do the dishes must be a 
“specious present,” with enough spread into the before and after to allow a span of 
attention.  Within this span the sense of attending to the immediate may last for an hour 
or more, though commonly just a few seconds or minutes.  The spell must last long 
enough to permit the sense of doing or feeling or thinking something now, and be short 
enough to be distinguished from what we would assign to the past or future rather than 
to the passing moment.  A moment can be noted as a moment simply by the awareness 
                                                 
39 The original editor inserted “2” by hand.  



that now we are reflecting or acting or acquiescing.  It is always now that we remember 
or anticipate; now that we sink back on the couch of the unconscious, or rise from it. 
 
(32-1)40 It is noteworthy that Zen has been followed largely by monks who did some 
gardening, cooking, sewing, but did not have to worry about getting or keeping a 
competitive job.  Yet it is also significant that a person’s stay in a Zen monastery has 
often been temporary, preparatory to going back into the world with new insight, 
where it is needed. 
 
(32-2) Americans need more detachment amid their commitments. 

Homer H. Dubs:  The Development of Altruism in 
Confucianism 

 
(32-3) Ancient China was a feudal country, and Confucius was a man of his age.  Ren 
denoted benevolence rather than love.  It was the attitude of a bountiful lord to his 
inferiors – the superior manifests a benevolent kindness.  For the inferior to be 
benevolent to his superior would be presumption – the inferior should instead manifest 
the attitude of loyal obedience.  This aristocratic distinction has clung to Confucianism 
throughout its history and is one reason that Confucianism is so much in disfavour in 
present-day China. 

Confucius was, moreover, a practical man who recognise that people loved most 
the people closest to them, especially their parents and relatives.  So he qualified his 
teaching of love to others by adding that it is correct to love one’s relatives more than 
others. 
 
(32-4) Benevolent love, then, is graded, greater to those closer to oneself and lesser to 
more distant persons.  The Confucian 
 

33 
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(continued from the previous page) virtues of filial piety (hsiao) and brotherly 
respectfulness (t’i)  –  special care for those in one’s own family  –  are consequences of 
this emphasis upon graded love. 
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To sum up:  Confucius made fundamental to his ethical teaching the conception 
of love for others.  But it was a graded love.  His grandson emphasised “the decreasing 
measures of love to more distant relatives.” 
 
(33-1)42 But China was being destroyed by the continual wars between the great noble 
clans, all of whom were closely related, much as were Europe’s royal families. 
 
(33-2) Mencius (372–298), the doughty champion of Confucius, replied that equal love 
for all is unnatural.  People naturally love their own parents more than those of others.  
Everyone has certain special duties to his own parents.  Anyone who does not recognise 
his special relationships to his family is less than human  –  a beast. 
 
(33-3) So Mo-dz’s equal love to all was relegated to the golden age, while Confucius’ 
graded love was taught as appropriate to the contemporary world.  It implies the 
subsidiary virtue of specially loving or favouring one’s relatives (tsin-tsin). 

When, in the last century B.C., China became officially a Confucian state, the 
emperor was naturally expected to be an example to his people.  He accordingly placed 
his relatives in high positions. 

Chou Tun-I 
 
(33-4) Chou Tun-i of Lien-hsi (1017–73), who actually founded the subsequently 
dominant Neo-Confucian school, repeated Han Yu’s43 statement that love (ai) 
constitutes benevolence (ren).  He stressed one of the virtues subordinate to universal 
love, namely, public-spiritedness or impartiality (gung).  “The way of a sage is to be 
completely impartial (gung).”  “He who is impartial with regard to himself is impartial 
toward others.  I have not heard of anyone who is partial to himself and is able to be 
impartial toward others.”  Here is a complete denial of the ancient Confucian virtue of 
special love toward one’s relatives (tsin-tsin). 
 
(33-5) “He who enlarges his mind is able to treat equally all living beings in the 
universe.”  This may be called the pantheistic argument for altruism.  It became 
standard in 
 

34 
Chou Tun-I 

[4]44 
 
                                                 
42 The paras on this page are numbered 9 through 13, making them consecutive with the 
previous page. 
43 “Yü” in the original.  
44 The original editor inserted “4” by hand.  



(continued from the previous page) Neo-Confucianism.  “All people are my brothers, 
all things are my relatives.” 
 
(34-1)45 Bitter experience of the evils that graded love brought upon the country, 
together with the prodding of Daoist and Buddhist criticism, led intelligent Confucian 
leaders to reverse the traditional attitude and teach “universal love” and “impartiality” 
instead of the earlier virtue of “favouring one’s relatives.” 

But, alas, human nature does not find congenial such a high ideal of universal 
love.  The Neo-Confucians were, moreover, unable to contradict the ancient and lower 
ideal.  For Confucianism is fundamentally an authoritarian philosophy which rests, for 
its validity, upon the ipse dixit of ancient sages.  Neo-Confucianism could only 
reinterpret ancient terms, declaring that Confucius’ word ren actually meant “universal 
love.”  It could not, however, deny the plain meaning of various passages in the ancient 
classics urging that one’s relatives should be favoured. 

Wang Yang-Ming 
 
(34-2) Wang Shou-ren of Yang-Ming (1472–1529), who was in many respects the 
greatest of the Neo-Confucians, especially in his character.  An objective idealist and a 
monist, he declared that there is only one true reality, which is Universal Mind. 
 
(34-3) “If he makes a distinction in it between you and me on account of appearance or 
bone-structure (i.e. wealth or race), he is a small-minded man.” 
 
(34-4) When Wang Shou-ren was once exiled from the court and made a minor official 
among barbarians, an epidemic laid his retinue and people low.  He nursed his sick 
servants, Chinese and barbarians alike, himself chopping wood, carrying water, and 
cooking for them, regardless of his superior position.  No wonder he was loved by all! 

But Wang Shou-ren’s moral idealism has remained devoid of official support in 
China.  Political considerations had made Ju Hsi’s philosophy authoritative, and Wang 
Shou-ren was declared heterodox.  Although that ban later was lifted, yet Ju Hsi 
continued to dominate official Confucian dogma until the Chinese Revolution freed the 
Chinese mind. 
 
(34-5) Confucius made central in ethics the high moral concept 
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(continued from the previous page) of love for others.  But, in an endeavour to make it 
congenial to human nature, he qualified it by making it a graded love, greater to those 
closer to oneself.  There consequently came to be an emphasis upon filial piety and 
favouring one’s relatives.  Mo-dz, however, pointed out the necessity of equal love for 
all.  But human nature does not desire over-high ideals.  Mo-dz’s ideal made little 
permanent impression in ancient times.  But the Chinese are a practical people, who put 
their philosophies to the test of practical experience.  This test demonstrated that 
Confucianism, in spite of its great moral eminence, nevertheless contained a vital defect.  
So, Neo-Confucians were driven to the same conclusion of universal altruism which 
was also adopted by the best Occidental thought.  Yet the Chinese did not remain on 
these heights.  Alongside this new universal altruism there was also perpetuated in 
Confucian dogma the same graded love that had been so congenial in ancient days.  
Chinese family loyalties are still the source of much in China’s sorrows. 

DeLacy O’Leary:  Al-Hallaj 
 
(35-1)47 He felt a call to religion and sought the company of teachers of Sufi mysticism, 
first Sahl Ibn ‘Abdallah, then ‘Umar al-Makki, but was dissatisfied with their teaching 
and left them without asking their permission. 
 
(35-2) In the end he developed his own ideas. 
 
(35-3) “All his sayings are like the first visions of novices.” 

Daniel S. Robinson:  Vacaspati and British Absolute 
Idealism 

 
(35-4) Bradley’s statement:  I may perhaps remind the reader that to speak of a relation 
between phenomena and Reality is quite incorrect.  There are no relations properly 
except between finite things. 

Yu-Lan Fung:  A Short History Of Chinese Philosophy 
 
(35-5) Fung’s distinction of wu in Kuo-hsiang as “literally nothing” and that in Lao-tzu 
and Chuang-tzu as merely the unnameable is an important contribution.  His 
interpretation of wu-wei (having no action) in Neo-Taoism as following new 
circumstances naturally and yu-wei (having action) as chauvinistic opposition to new 
and natural tendencies is 
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A SHORT HISTORY OF CHINESE PHILOSOPHY 
Yu-Lan Fung   

[6]48 
 
(continued from the previous page) original.  His correlation of basic Buddhist concepts 
to Taoist ideas of yu and wu is a masterpiece of scholarship and philosophical acumen.  
His treatment of the Buddhist Meditation school (Ch’an) is also superb because what is 
presented is not Indian yoga but a romantic, realistic, and this-worldly sort of 
transcendentalism produced by the Chinese genius. 
 
(36-1)49 Under Taoist influence Fung has over-emphasised the internal, in some cases to 
the exclusion of the external.  He has neglected the Confucian doctrines on human 
relations and government altogether!  This is really amazing, for the sage devoted 
practically his whole life to just such matters.  A whole section is given to Confucius’ 
way of spiritual development, but nothing is said about his teaching on ancestor 
worship.  The familiar Confucian saying, “I follow my heart’s desire without 
overstepping the boundaries,” is understood as “no longer needing a conscious guide” 
and “acting without effort.” 
 
(36-2) While Chou Tun-i’s Taoistic element is unmistakable, Fung concentrates on his 
“having no desire,” and pays no attention to his equally prominent ideas of “centrality 
correctness, love, and righteousness.” 
 
(36-3) To say that Chu Hsi is more mystical than Plato simply because he conceives the 
universal principle as immanent in an individual thing is hardly convincing.  And to 
liken Chu Hsi’s “complete understanding” to the Taoist and Buddhist sudden 
enlightenment is certainly to go too far.  After all, Chu’s procedure is essentially 
rationalistic whereas sudden enlightenment is entirely intuitive. 
 
(36-4) The intuitive Neo-Confucianism of Ming, are generally regarded as the most 
important Chinese philosophers in the last three hundred years. 
 
(36-5) Reconstruction of Chinese traditional philosophies, such as New Buddhist 
Idealism and Hsiung Shih-li’s New Neo-Confucian Idealism, are entirely omitted. 
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Alan W. Watts:  The Supreme Identity: An Essay on 
Oriental Metaphysic and the Christian Religion 

 
(36-6) The Supreme Identity, is regarded as “a necessarily inadequate attempt to 
describe a most definite and positive experience,” and to indicate the way to its 
realisation.  The experience or realisation is held to be the important thing, to be, in fact, 
the ultimate source for the 
 

37 
THE SUPREME IDENTITY 

Alan W. Watts   
[7]50 

 
(continued from the previous page) proper direction of life, society, and religion. 
 
(37-1)51 This experience occurs when a person discovers that he as Self is not the 
empirical personality (the body and the mental processes which together constitute a 
particular individual) but rather the unperceived perceiver of this empirical reality; and 
then he realises the substantial identity of the Self with the infinite reality of which the 
finite world is a manifestation. 
 
(37-2) It may perhaps be wondered why the readers of a philosophical journal need be 
concerned with a book that does not want to be regarded as philosophy.  Watts 
considers modern philosophy to be a “corpus of ingenious but wholly inconclusive 
speculation, uncertain of the very methods of logic and cognition which it employs.”  
His complete neglect of current philosophical writings makes clear that he does not 
expect help from philosophers in the task he has set himself. 
 
(37-3) The interpretation of the claim that intuition provides both a direct experience 
and a form of non-verbal knowledge has still not been carried out convincingly  –  as 
the discussions of the second East-West Philosophers’ Conference attest.  Interest in all 
types of symbolism has become a central preoccupation of contemporary Western 
philosophy, and this interest is spreading to Japan, China, and India.  This rapidly 
developing theory of signs will inevitably extend its interest to the language of and 
about mysticism.  It is likely that in the process there will arise a better understanding of 
the nature and functions of the mystical mode of expression, with its characteristic use 
of negations and contradictions.  And since the theory of signs deals with all signs, and 
not merely with linguistic signs, it may throw light upon the problem of intuition by 
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showing how the mystic experience may be what I have called in Signs, Language, and 
[Behaviour*]52 a “post-language sign,” and so a kind of knowledge not adequately 
translatable into the language signs required in discursive reasoning. 

However it is done, in one way or another Western man will find ways to 
incorporate into his own heritage the wisdoms of other traditions, even though he may 
talk differently about these matters than has been done traditionally. 
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Alan W. Watts   
[8]53 

 
(38-1)54 The West is now “open” to Oriental thought and influence,55 and it may in time 
know and become the Orient as thoroughly as the Orient already knows and becomes 
the West.  Then the East will no longer be the East, nor the West the West. 

Daisetz Teitaro Suzuki:  The Philosophy Of Zen 
 
(38-2) It is what makes the existence of anything possible, but it is not to be conceived 
immanently, as if it lay hidden in or under every existence as an independent entity.  
The doctrine of sunyata56 is neither an immanentism nor a transcendentalism; if we can 
say so, it is both. 
 
(38-3) When sunyata57 is awakened to itself or becomes aware of itself, which is 
“knowing and seeing” itself, we have another name for it: sunyata58 is tathata,59 
“suchness.” 
 
(38-4) When Hui-neng60 is said to have had his insight into the truth of Zen while 
listening to The Diamond Sutra, we can trace the same idea lurking in the phrase which 
contributed to his enlightenment, namely, “to awaken the mind while abiding 
nowhere.” 
 
                                                 
52 The original editor inserted * and inserted foot note “* Charles Morris” at the bottom of the 
page by hand.  
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(38-5) All our group activities are the accumulations of individual thought and action, I 
cannot help being in deep sympathy with the Biblical writer who makes God 
soliloquize in this wise: 

And God saw that the wickedness of man was great in the earth, and that every 
imagination of the thoughts of his heart was only evil continually.  And it repented the 
Lord that he had made man on the earth. 

Ji-Ming Shien:  Being And Nothingness In Greek And 
Ancient Chinese Philosophy 

 
(38-6) Parmenides tells us:  “One path is only left for us to speak of, namely that it is.” 

Plotinus 
 
(38-7) “No attribute can be affirmed of it; we penetrate to it only by mystic 
contemplation, the senses sealed.  We cannot make any statement about it, since all else 
we may say of it is said by negation.” 
 
(38-8) The source of all things must be self-contained and self-sufficient, in need of 
nothing other than its own self.  Only Being, which transcends space and time, can 
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[9]61 
 
(continued from the previous page) be the source of all things. 
 
(39-1)62 What can the nature of such existence be?  Regarded from the standpoint of its 
lack of limitation, it is completely independent, that is, absolute.  “Absolute” means that 
it is relative to nothing. 
 
(39-2) Confucius, although not a Taoist, also recognises this principle of nothingness.  In 
his Analects, he says:  “I would prefer not speaking.  His student Tzu-kung asks, “If 
you, O master, do not speak, what shall we, your disciples, have to record and follow?”  
The master replied, “Does the universe speak?  The four seasons pursue their own 
course and all things are produced in their order; but does the universe say anything?” 
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(39-3) The full development of metaphysics both in ancient Chinese Taoism and in 
Greek philosophy culminates in nothingness.  Nothingness is the nature of Being-in-
itself, which is absolutely transcendent and nameless.  Only in the namelessness of 
nothingness is the nature of ultimate reality discerned.  If we give it a name and call it 
Being, then it is limited and loses its nature of absoluteness and self-forgetful 
unconsciousness.  When we reach this step, we have gone as far as metaphysics can go 
in investigating the ultimate nature of reality.  This is the merit of Lao-tzu in the East 
and of Gorgias and Plotinus in the West. 

Hajime Nakamura:  The Kinetic Existence of an Individual 
 
(39-4) Heraclitus said, “Neither any god nor any man has created this world which is 
equal to all beings.  On the contrary, it always was, is, and will be eternal living fire, 
burning according to rules and vanishing according to rules.”  Heraclitus 
acknowledged the lawfulness (metra) unity by logos through the vicissitudes of 
everything. 
 
(39-5) In the dissolution of the phenomenal world into the ultimate principle, 
everything returns again into being in the reverse order.  The order of development and 
dissolution coincides with that of the downward and upward ways of Heraclitus. 
 
(39-6) In spite of the resemblance of these thoughts there is a conspicuous difference 
between the Indians and the Greeks.  In the philosophy of Heraclitus the “eternal living 
fire” was called “the One,” or “God,” and was 
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THE KINETIC EXISTENCE OF AN INDIVIDUAL 
Hajime Nakamura 

[10]63 
 
(continued from the previous page) identified with “Logos.” 
 
(40-1)64 Nirvana,65 the supreme state, has often been explained as expressing the state of 
the extinguishing of fire, which was compared to our evil passions.*  This difference of 
opinion makes our attitude toward actual life different, too.  According to Heraclitus, 
war is “the father of everything” and “harmony through conflict” is esteemed.  Conflict 
is a condition essential to the existence of the world.  According to Indian philosophers, 
                                                 
63 The original editor inserted “10” by hand. at the top of the page by hand.  
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however, conflict in human life should be annulled at any cost.  Herein is rooted the 
traditional peaceful attitude of Indians. 

On account of this difference of views of life, the Greek thinkers were apt to be 
this-worldly, while Indian thinkers showed a tendency to transcend the mundane 
world. 

Hsun-Tzu:  On Terminology (Translated by Y.P. Mei) 
 
(40-2) And so their people were converted to the Tao as by magic.  Why should they use 
dialectic? 

Now the sage-kings are no more; the world is in disorder; wicked doctrines have 
arisen; the superior man has no longer any authority to compel the people to do right, 
nor any punishment to prevent them from doing wrong. 
 
(40-3) He has attained the proper measure of modesty, and he is in accord with the 
principles obtaining between the elder and the younger; he does not speak of what is 
forbidden or taboo; he does not utter imprecation; he expounds from a benevolent 
heart, he listens with a receptive mind, and he argues in a fair spirit; he is unmoved by 
the criticism or praise of the multitude, and he does not court the ears and eyes of the 
onlookers; he does not have respect for the power of people of rank, and he does not 
take advantage of the utterances of the depraved; thus he is able to dwell in the Tao and 
not err. 
 
(40-4) Therefore what is in accordance with the Tao, follow it; how could anybody 
discourage this except to cause disorder?  What is not in accordance with the Tao, 
desert it; how could anybody encourage this and bring about order?  Hence, a wise man 
is concerned only about the Tao itself.  All that the 
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(continued from the previous page) minor schools of philosophy aim at in their 
heterodox theories will fail. 
 
(41-1)67 All whose actions deviate from moral principles are in dangerous 
circumstances; and without exception, all who are in dangerous circumstances are 
inwardly fearful. 
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(41-2) The superior man is cautious about untested doctrines, actions which have not 
been previously seen, and schemes which have been unheard of among the people. 
 
(41-3) Buddhism brought in a flood of new concepts from India.  When assimilated into 
Chinese life these ideas became the fertilizing stimuli to the great philosophers of the 
Sung dynasty.  Chus Hsi integrated the teaching of his masters from Chou Tun-i on.  He 
found new words in which to present a metaphysical defence.  Moral values were 
related to cosmic energies and ultimate principles, li.  In the Ming dynasty the emphasis 
was again shifted as Wang Yang-ming stressed mind and the unity of knowledge and 
action.  The critical scholars of the Ch’ing period felt that these Sung and Ming 
interpretations were too much influenced by Buddhism.  They tried to go back to a 
simpler earlier truth. 

Richard Wilhelm:  The I Ching (Review by E.R. Hughes) 
 
(41-4) To the professional philosopher the above critique can hardly appear as 
encouraging; his training is of course calculated to make him impatient with the logical 
vagaries of occultism. 
 
(41-5) On the cosmic scale constructive and destructive forces are at work, not in 
mutually negating processes of antithetical functioning but complementing each other 
in a self-perpetuating rhythm that produces just that, a working cosmos.  Thus in 
Nature and in man momentum must be followed by rest, rest by momentum, and in the 
realm of the mind the positive presupposes the negative, the negative the positive, and 
certainty is followed by uncertainty, uncertainty by certainty.  The symbolism of the 
hexagrams (viewed as consisting of two trigramatic parts) is based on this dualism. 
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THE I CHING  

Richard Wilhelm  
[12]68 

Paramhamsa Yogananda:  Autobiography of a Yogi 
(Review by S.K. Saksena) 

 
(42-1)69 This autobiography focuses the attention of the reader on just those aspects of 
spiritual life and yoga which for ages have been regarded as hindrances in the path of a 
yogi’s realisation of God. 
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(42-2) It is surprising to note that almost all the miraculous occurrences take place in 
India, before the Swami’s arrival on American soil. 

S.C. Chatterjee:  The Needed Reform in Philosophy  
 
(42-3) The Hegelian idea that we can know God or the absolute reality through “the 
reason of the universal” in us is either wrong or confused.  If by the “universal reason” 
we mean, as Hegel did mean, man’s speculative thought, then the reality of God and 
the self would be only a matter of airy speculation or, at best, of moral faith.  If Hegel’s 
“universal reason” stands for this kind of direct experience, it should have been plainly 
described as supersensuous experience or intuition to leave no room for any confusion 
or misunderstanding.  It is here that Western philosophy may take its cue from the East.  
If in philosophy we are to deal with supersensible realities like God and the self, then in 
our epistemology we must admit intuition as a, if not the only, source of our knowledge 
of them. 

Ji-Ming Shien:  Nothingness in the Philosophy of Lao-Tzu 
 
(42-4) In Lao-tzu, a negative statement is often an expression of the most positive truth.  
Nothingness is the way to the very positive truth of spontaneity. 

Edgar Sheffield Brightman:  Goals of Philosophy and 
Religion, East and West 

 
(42-5) Hegel was chiefly concerned with Hinduism, Schopenhauer with Buddhism.  In 
mid-century, the St. Louis School passed on to the American public the insights of the 
German idealists. 
 
(42-6) For Plotinus, Eckhart, and Spinoza, the highest good 
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(continued from the previous page) is religious salvation of a mystical sort. 
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(43-1)71 The first and primary goal of Eastern philosophy, that of daraana72 (intuitive 
“realisation”), reveals its kinship with religion. 
 
(43-2) Plotinus, Spinoza, and Hegel are at least apparent exceptions to the high estimate 
place on the individual in the Occident. 
 
(43-3) The influence of Plotinus on Christianity through the Pseudo-Dionysius has been 
immense; Eckhart, Tauler, Suso, Boehme, Thomas à Kempis, Saint John of the Cross. 

Ha Tai Kim:  Nishida And Royce 
 
(43-4) The influence of Zen led Nishida to hold the philosophical thesis that experience, 
or the religious experience, is the highest reality. 

F.S.C. Northrop:   Concerning Unesco’s Basic Document on 
World Philosophy 

 
(43-5) The first requirement is that scholars, whether they be philosophers, theologians, 
or historians, stop using abstract nouns like “theism” and “mysticism” apart from the 
specific definitions, content, and attendant values which such terms have in specific 
systems.  Identity of words in different systems and cultures cannot be taken for 
identity of the content of those words or for identity of meaning. 
 
(43-6) The basic values in Buddhist and Hindu systems derive from the nirvana73 or 
Brahman concept which the Western philosophical systems do not contain. 

The Concepts of Man in East and West 
 
(43-7) But Western man, for his part, is prone to see the factors of possible stagnation in 
the tradition of the East, the sterility of its resignation, the indemonstrability and 
incommunicability of its metaphysical intuition; Eastern civilization, in his view, is 
incapable, by itself, of extending the benefits of progress, culture and even spirituality 
to the race of men as a whole. 
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Christopher Isherwood:  Vedanta For The Modern Man 
(Review By Harold E. McCarthy) 

 
(44-1)75 We are assured too often of the unity of existence and of the unreality of the 
physical world, /while/ Huxley refuses to ignore all plurality in the interests of unity. 
 
(44-2) Vedanta as presented in this volume may offer consolation and hope to those 
who feel that most events are beyond their individual control.  Others may find the 
reiterated goal of immortal bliss too luxurious to be seriously tempting. 

S.K. Saksena:  The Nature of Consciousness in Hindu 
Philosophy (Review) 

 
(44-3) The book points out that the preceding analyses have converged toward the 
conclusion that we must postulate a “transcendental” unchanging and pure 
consciousness as underlying all our changing conscious states.  The basic evidence for 
this postulate lies, the author holds, in the fact of our consciousness of change.  This fact 
cannot be explained by changes in consciousness; it implies that the self by which all 
changing objects, and events are apprehended is not itself divided and changing.  
“Transcendentally, consciousness is one, eternal, unchanging, and a distinctionless 
universal which stands constantly as the support and the substrate of its ceaselessly 
varying manifold of inner and outer fluctuations.  It is the presupposition equally of 
plurality as well as of unity in all knowledge and experience.”  The difficulty of 
explaining the relation between this transcendental unity and the world of our changing 
experience he believes to be “logically insoluble, and a necessary feature of the 
limitation and the finitude of our minds.”  It is resolved by an intuition which 
transcends logic  –  a divine vision, “in which alone the Absolute in its totality is 
revealed to the pure in heart.” 

When we look at the basic presuppositions reflected in this treatment, it is 
evident that some of them are familiar to Western minds; outstanding among these is 
the presupposition that consciousness, in virtue of its distinctive nature, could not 
possibly arise from any unconscious form of reality. 

Gai Eaton:  The Richest Vein, Eastern Tradition And 
Modern Thought (Review by S.K. Saksena) 
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Eaton Gai (Review by S.K. Saksena) 
[15]76 

 
 (45-1)77 The general Western misunderstanding of nirvana78 as total annihilation, and 
points out that the comparison of enlightenment or liberation to a stroke of lightning is 
common to Oriental and Occidental doctrines, to St. Augustine in the West, to Sufism in 
Islam, to Zen Buddhism, and to Hinduism. 
 
(45-2) But Mr Eaton also seems to give an impression that in order to appreciate a 
tradition fully you must take it in its entirety or not at all. 
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Eaton Gai (Review by S.K. Saksena) 

Paul Masson-Oursel: True Philosophy is Comparative 
Philosophy 

47 
TRUE PHILOSOPHY IS COMPARATIVE PHILOSOPHY 

Paul Masson-Oursel80 
[16]81 

 
(47-1)82 What changes in the last quarter of a century!  I cannot forget that back in 1923 I 
tried to make the notion of comparative philosophy precise.  And not only did no one, 
in any country, regard it as both humanly significant and important, but the “best” 
minds regarded it as purely utopian.  Idolatrizing analysis, they feared that synthesis 
involved over-simplification and bias - as if these two methods, analysis and synthesis, 
were not complementary as well as inverse.  Impartial comparison is as much 
concerned with differences as with resemblances; it is the very contrary of the 
simplification which was often exhibited by the “theosophists,” who were inclined to 
suppose that all cults were equivalent. 
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J. Kwee Swan Liat 
 
(47-2) Comparison tends to overstress the analogy and to neglect the essential 
differences, often resulting in a false conviction that all philosophy or religion is 
essentially the same. 
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(April 1952 – January 1953) 

Wilmon H. Sheldon:  What is Intellect? 
49 

PHILOSOPHY EAST AND WEST VOLUME 2  
 [17]84 

 
(49-1)85 Poincare86 wrote of mathematical method:  “It is by logic that we prove, but by 
intuition that we discover.” 
 
(49-2) Not that this eminent mathematician fails to emphasise the necessity of logical 
proof of the inspired intuition; he insists on it.  But it must not be taken as the only road 
to knowledge.  Discovery of a fruitful postulate or notion is prerequisite.  So Poincare87 
declares, “I find nothing in logic for the discoverer but shackles.” 
 
(49-3) Says Einstein in his preface to Planck’s book Where Is Science Going?:  “But there 
is no logical way to the discovery of these elemental laws.  There is only the way of 
intuition.” 
 
(49-4) He (:Beveridge:) goes on to say:  “In this book I have tried to show the error of 
this outlook and have emphasised the limitations of reason as an instrument in making 
discoveries.” 
 
(49-5) What we call creative imagination, when concerned with the discovery of 
hypotheses about principles, is but intellect attending expectantly.  How, indeed, could 
                                                 
83 Blank page 
84 The original editor inserted “17” and “Vol 2” by hand.  
85 The paras on this page are numbered 1 through 7; they are not consecutive with the previous 
page.  
86 “Poincaré” in the original.  
87 “Poincaré” in the original.  



intellect create a notion which comes unexpectedly?  Creation is a word flattering to 
man’s pride ― hence its common use. 
 
(49-6) The great stress which has been laid in the past on the activity of intellect is due 
to the need of severe effort, the difficulty of concentrated attention in the higher forms.  
The difference between this and the intense concentration of the scientist (or artist, 
which is usually less strenuous) is one of degree.  But neither is in the slightest way 
originative in respect of the ideal possible with which he works; that is pure gift. 
 
(49-7) Yes, we must repeat:  Intellect at its best ― so far ― is a passive beholding, 
awareness, contemplation of possibles, their nature and what it involves, possibles 
realised or not, intellect wholly receptive, never quite certain that it sees correctly.  And 
by one of the dialectical ironies of nature, this passivity is, in its higher stages, attained 
only after an intense activity of man’s 
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(continued from the previous page) unique possession, voluntary attention. 
 
(50-1)89 That so much stress has been laid on the mysterious creative power of the artist 
is probably due to the fact that he is a maker of physical things: he makes statues, 
designs buildings, paints pictures, writes music, books, etc.  But this making is only a 
physical business.  He no more creates his ideal possibles than does the scientist: all is 
given, just as sense is given.  The point, as said, has been made before.  Readers of R.L. 
Stevenson may recall his statement that the writer of a story sees the plot unfolding 
itself as he goes along, no initiative on his part but in the writing down.  That is quite as 
true of the artist as of the scientist who witnesses the logical consequences of his 
hypothesis as they unfold themselves before his focused attention.  Both contemplate a 
revelation, a revelation no more mysterious, probably less so, than the revelations of 
sense data. 
 
(50-2) Concentrated attention and hopeful looking by the mind’s eye, followed by a 
revelation from without: that is the method of the Vedantist, the Buddhist, the Christian 
mystic, the poet, painter, musician, and scientist alike.  The difference between the 
experiment of the mystic and that of the others is that in the former the revelation, the 
gift, from a height or a depth transcending the personal self, comes as more than an 
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ideal possible, rather as a reality directly sensed as if by some non-physical sense, a 
power which lifts him from the fret and turmoil of common life to a higher plane of 
blissful ecstasy.  There is no deduction present; there is a passive beholding. 
 
(50-3) Plotinus called reason the lame mind’s crutch; when intuition fails to give its 
message, man resorts to reasoning as second best.  But it is easy to see the source of the 
exclusion.  The mystical deliverance is so overpowering to the devotee that he is at the 
time absorbed in the object.  Self-consciousness is out of the picture. 
 
(50-4) The object itself, he knows, was given as an immediate presence.  What the 
mystic denies is ratio, logical 
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(continued from the previous page) implication; he does not in the least deny 
intellectus, the penetrating insight into ultimate reality; rather, he affirms it.  The 
mystical experiment is contemplation; activity of attention, so intense in the process of 
the experiment, practically ceases when the experiment succeeds; the object itself 
compels attention, the recipient is passive as the eye is passive when it lingers on the 
beauty of ocean, forest, or mountain. 
 
(51-1)91 Rosamund Harding (:said:)  “The process is not so much an active as a passive 
one…the thinker dreams over his subject.…  The procedure bears an analogy to the 
mystic way.  The sinking of the personality… holding the intellect by the will so that it 
watches, but does not disturb, the life beyond himself in order that he may become one 
with it; these are the characteristics alike of mystic, seer, and thinker.” 
 
(51-2) The mystic and the thinker, she declares, have no separation; productive thinking 
is “natural in the same way as the experiences of mystics are natural: so rare in their 
extreme form as to appear supernatural and so common in their lesser manifestations as 
to pass almost unnoticed.”  Non-religious poets, novelists, scientists, “are often 
surprised to astonishment at the results of their work which seem to have been in some 
way ‘given’ to them.” 
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(51-3) So much for the nature of what has usually been called intellect; it has appeared 
to be only the faculty of attention directed upon principles, possibilities within or apart 
from reality, essences existing or not existing. 
 
(51-4) Intellect seeks to know the principles which order the world.  It looks for causes. 
 
(51-5) If the mind did not first sense the objective reality of the principle itself, it would 
not look to see the actual specific causes at work.  It would not look for the powers that 
rule the universe, it would not philosophize.  It is a direct revelation to the attentive 
thinker, and every living man, whatever his words may say, accepts it in order to 
conduct his life  –  as the small child asks why, and so on until fatigue intervenes.  Let 
 

52 
WHAT IS INTELLECT? 

Wilmon H. Sheldon 
[20]92 

 
(continued from the previous page) us here use the old name: the principle of sufficient 
reason, where sufficient reason means cause of existence. 
 
(52-1)93 But man’s intellect becomes aware of this very gradually; at first its eye is fixed 
on the external world, on reality, on the temporal, even on the eternal and ultimate as in 
the East and in the Christian West. 
 
(52-2) Some cause there must be; intellect knows that.  But if this world could be shown 
to contain everything that is possible without any inconsistencies or self-contradictions, 
the explanation would be perfect.  So thought Hegel, too; he would prove that there is 
no mystery of being, since nothing and being are not alternative possibilities but are 
equivalent, and all that is real in our world can be deduced from the nature of being qua 
being.  Thus he showed that he really respected the principle of chance: all that is 
possible is actual without preference, since whatever is possible was for him necessary 
from the very essence of being.  But, of course, neither he nor anyone else has 
demonstrated the logical necessity of nature’s specific laws.  Such necessity can at best 
be taken only as a postulate, a faith, by the devout rationalist. 
 
(52-3) Sit still and enjoy the vista that opens out before the mind.  Calmness, later to be 
idolised by Stoic and Epicurean alike, was the great moral virtue. 
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(52-4) The conflicts of metaphysics, the retreat into epistemology with no less conflict, 
the further retreat into logic and semantics with no result which bears upon knowledge 
of reality  –  if, indeed, there is here any consensus of the experts  –  these are 
phenomena obviously due to exclusive intellectualism.  Nor is the trouble confined to 
the theorists of philosophy.  Historians, politicians, economists, aestheticians, 
sociologists  –  the more they inquire, the more they bicker. 

Walter T. Stace:  Oriental Conceptions of Detachment and 
Enlightenment 

 
(52-5) The opposite of attachment is detachment.  I think the word “indifference” used 
by Max Muller94 in the above 
 

53 
ORIENTAL CONCEPTIONS OF DETACHMENT AND ENLIGHTENMENT 

Walter T. Stace 
[21]95 

 
(continued from the previous page) translation, is probably unfortunate.  The English 
word “indifference” cannot, I feel sure, carry the sense of the ideal which Krishna is 
urging.  Indifference means for us carelessness, not caring about anything.  To be 
indifferent as to what the consequences of one’s actions may be is something which 
cannot be praised.  And the Indian ideal of detachment cannot be this. 
 
(53-1)96 Stace: Nirvana97 is said to be the cessation of all craving.  But a man cannot act, 
cannot even breathe, without desire, so how could Buddha walk, eat, sleep, etc., 
without desire? 

Buddhist:  He will have the usual desires, but he is “detached” from them.  His 
desires will not be egoistic. 

Stace: Is egoistic the same as selfish, detached the same as unselfish? 
Buddhist: No. In detachment the desire is “rootless.”  It is not rooted in the self.  

Action takes place and is motivated by desires, but the inner personality remains 
withdrawn and not involved in the desires.  If the desires of the man who is detached 
are not fulfilled, he remains serene and unaffected because his personality is not 
involved, but those who are still attached may become neurotic, as often happens, 
especially in the West. 
                                                 
94 “Müller” in the original.  
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Stace: It is difficult to understand how a man can have a desire and not be 
involved in it.  It sounds like having a desire, and yet not having it. 

Buddhists: Yes.  I think this kind of impersonality has to be experienced before it 
can be understood.  It is part of the “enlightenment” experience. 

Swami Nikhilananda:  The Three States (Avasthatraya) 
 
(53-2) Since the waking state is only a part of life, the experience gathered in that state is 
only a part of man’s experience.  Hence, knowledge derived from the waking state can 
lead only to partial truth, not to the whole truth. 
 
(53-3) The Buddhist and some Western idealists have tried, without success, to prove 
from the study of the waking state alone that the objects of the waking world are mere 
ideas. 
 

54 
THE THREE STATES 
Swami Nikhilananda 

[22]98 
 
(54-1)99 The objects of the waking state are perceived by the senses and therefore appear 
to us perfectly real.  But what is their true nature?  Vedanta,100 from its detached 
standpoint, says that they are ideas.  Where has one seen an objective reality that does 
not pass into the region of memory or ideas but always remains real?  There is no 
objective reality that is not found, on inquiry to be an idea.  This truth is not easily 
grasped if one limits one’s inquiry to the waking state alone To a Vedantist,101 things are 
thoughts; objects are never known to exist apart from thought.  The objects seen, as well 
as the ideas we have of them, are equally thoughts, as in a dream, though they appear 
to be different. 
 
(54-2) A man who has acquired enough knowledge and wisdom about the world 
(which the Vedanta102 holds may require several lives or generations of experience and 
observation) attains without much conscious effort the knowledge that the world is an 
idea.  Or, again, one may set about inquiring into the nature of perceived objects, utilise 
the experience of others, and realise the truth.  Such a pursuit of truth is well known to 
modern thinkers, though they confine themselves to the data of the waking state alone. 
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(54-3) Time, space, and causality, which are indissolubly associated with objective 
reality, both in the waking and in the dream world, are mere ideas which vary with the 
individual.  The standard by which one judges time, space, and causality in one state 
contradicts that by which one judges them in the other.  In other words, they are 
relative. 
 
(54-4) The “I” is a part of the cognised world; it is the correlative of the “not-I” and 
cannot create or wipe out the world to which it belongs  –  a feat, which solipsists have 
vainly sought to perform.  If everything disappears, whence do ideas or the world come 
when we awake?  They must have a basis of existence.  They cannot be the effect of non-
existence.  To postulate non-existence, one must also admit an existence which is 
 

55 
THE THREE STATES 
Swami Nikhilananda 

[23]103 
 
(continued from the previous page) aware of it.  There cannot be any such entity as 
absolute non-existence, since that implies the non-existence of one’s awareness, which 
bears witness to everything, including non-existence. 
 
(55-1)104 Since there exists in deep sleep neither “I” nor “my mind” into which ideas 
may merge, Vedanta105 says that what exists in deep sleep is mind, that is to say, pure 
mind, or spirit, denoted in Vedanta106 by the word prajna.107 (As it is sentiency or 
thought alone that enables the prajna to experience the other two states, it is indeed the 
vehicle of sentiency in its so-called act of cognizing the different conditions.  It is that 
whose form is all sentiency pure and simple, as distinguished from that of the other 
two, which admit of variety.) Definition from Sankara’s commentary on the Mandukya 
 
(55-2) An abstraction cannot give rise to anything like the universe, which appears real 
and substantial.  Vedanta108 says that this awareness is nothing but mind, the reality of 
which is directly and immediately perceived. 
 
(55-3) Vedanta109 sometimes designates mind as saksin,110 the witness or onlooker, 
which is never an object of thought.  This saksin111 is not the “I,”112 which disappears in 
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deep sleep, although, when ideas are cognised, saksin,113 or mind, functions for the time 
being as the “I,” or subject.  Saksin114 is not real in the sense that a sense-perceived 
object is real; on the other hand, its unreality cannot be conceived.  Therefore, it is said 
to be neither real nor unreal, but supra-real. 
 
(55-4) When one sees the universe of ideas and its appearance and disappearance, then 
one regards saksin115 as its source.  But, since mind is the sole entity that exists in deep 
sleep, and since there exists in that state no trace of the universe, mind is truly devoid of 
relationship.  All relationships, including the basic relation of cause and effect, have 
been refuted by Gaudapada116 in the fourth chapter of the Karika.117 The notion of 
causality is the result of avidya,118 or ignorance.  It applies to the phenomenal state, 
when a multiplicity of objects is perceived and one seeks to establish a relationship 
between them.  That is why, when Vedanta speaks of saksin from the waking 
standpoint, it uses the language of causality and describes it as the source and final 
merging place of all ideas. 
 

56 
THE THREE STATES 
Swami Nikhilananda 

[24]119 
 
(56-1)120 Everything seen, felt, or thought of is the one entity, of whose non-existence it 
is impossible even to conceive.  It is the very nature of reality to appear as the 
phenomenal universe without undergoing any change as regards its non-duality, 
infinity, and eternity.  All that exists is mind, just as all that exists in the ocean is the 
ocean itself. 
 
(56-2) Only when one imagines the waves to have an independent existence can one 
think of their source and of their place of final disappearance.  This grand truth can be 
realised through the understanding and co-ordination of the experiences of the three 
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states.  The faculty by which the three states are co-ordinated is called Vedantic121 
reasoning, Intuition and intellectual reasoning, as applied to religion, science, and other 
human pursuits are the Vedantic122 reasoning functioning in the waking state. 

Similarly, the personal God and such other spiritual ideals as Krishna, Buddha, 
and Christ, are only waves in the infinite ocean of mind, or consciousness, immediately 
and directly felt as “I am.” 
 
(56-3) Consciousness, or mind, is directly realised only as it exists in “me,” and not as it 
exists in other creatures.  This awareness functions as “I” when the latter distinguishes 
itself from the rest of the world; and it is the same awareness that is conscious of the 
empirical ego and the three states, as its objects, when it contemplates their appearance 
and disappearance. 
 
(56-4) The Godhead regarded as the creator and preserver of the universe becomes 
identical with Atman123 when the unphilosophical notion of causality is destroyed by 
means of Vedantic124 reasoning.  Then one realises the sublime Vedantic125 truth that all 
that exists is Atman.126 

P.T. Raju:  Comparative Studies in Philosophy 
 
(56-5) The spiritual for the East is more profound, more important and more dynamic, 
creative and powerful, than what the word aesthetic means to either the West or to the 
East. 
 

57 
COMPARATIVE STUDIES IN PHILOSOPHY 

P.T. Raju 
[25]127 

George P. Conger:  Did India Influence Early Greek 
Philosophies? 

 
(57-1)128 The “unlimited”  –  which is not to be thought of as an undifferentiated mass, 
or as mere emptiness, but as a matrix of everything  –  is eternal and ageless and 
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encompasses (periechein)129 all the worlds.  In the Rg Veda, among many other views, 
we find that Aditi, the unbounded, unlimited, is the matrix from which all the gods and 
all the world originate. 
 
(57-2) The Pythagoreans had a list of ten pairs of cosmological opposites, but “light and 
darkness,” which might suggest Zoroastrian influence, is only one of the ten pairs, the 
eighth on the list.  This is a marked reduction in rank, but we must not overlook the fact 
that here, also, opposition has somehow become important.  The Pythagoreans 
emphasised opposites in their speculations about odd and even numbers, the “limited” 
and the “unlimited,” and the “indeterminate dyad.” 
 
(57-3) Heraclitus’ emphasis on opposition may have been due to Persian influences.  
Heraclitus was a younger contemporary of Buddha, who taught that all the constituents 
of being are transitory.  Into the same rivers we step and do not step; in this respect, and 
in a way, then, we are, and are not.  So, any one tendency or property entails its 
opposite.  Opposition is characteristic and essential.  But for all the opposition there is a 
reciprocal change, a harmony, an encompassing unity; the universe always was, and is, 
and ever shall be, an ever-living fire, in which there are “fixed measures” kindling and 
dying out. 
 
(57-4) A cosmic principle “willing and unwilling to be called Zeus”  –  i.e., sometimes 
interpretable in personal and again in impersonal terms.  B 108 indicates that although 
men do not understand sophon (wisdom) it is a thing apart.  At all events, the One Wise 
cosmic principle could hardly have been an unfamiliar concept in the empire which 
venerated Ahura Mazda, the “Wise Lord,” and to sophon, (the wisdom) regarded as 
cosmic and transcendent, now personal and now impersonal. 
 
(57-5) There is one God, but the one God is not like mortals in form (demas)130 or 
thought.  God sees as a whole, 
 

58 
DID INDIA INFLUENCE EARLY GREEK PHILOSOPHIES? 

George P. Conger 
[26]131 

 
(continued from the previous page) thinks as a whole, hears as a whole. 
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(58-1)132 Brahman “goes, standing”; it moves and does not move at the same time. 
 
(58-2) The soul knows everything.  Where knowledge is not of a dual nature, what is 
that?  It is impossible to say.  Monism, when it tries to be explicit or descriptive, always 
leads to problems and paradoxes; it is not strange that the Greek and the Indian, though 
coming at monism from different angles, encounter the same difficulties. 
 
(58-3) The major division of the poem into two parts puts into high relief the distinction 
between true knowledge obtained by reason, on the one hand, and, on the other hand, 
opinion based on the senses. 
 
(58-4) Fragment B 3, with the disputed translation which has sometimes made it say, 
“One and the same are thinking and being.”  If this translation is to stand, we have 
what looks like a metaphysical idealism.  The two fragments belong together.  
Apparently they must, if Parmenides is to be made consistent.  Simplicius in the sixth 
century A.D. combines them, but they occur separately in older sources  –  as Diels 
indicates, B 2 in Proclus and B 3 in Plotinus. 

A.C. Das:  Brahman And Maya in Advaita Metaphysics 
 
(58-5) According to the Advaitists (non-dualistic Vedantists),133 particularly according 
to Sankara,134 Brahman is the sole reality.  It is pure being, immutable, eternal, and 
destitute of all attributes.  Brahman, being absolute and infinite, must therefore be 
conceived only as the negation of everything relative and finite.  It is true to say that 
Brahman cannot resemble anything of this world.  We cannot liken it to any empirical 
object, nor can we erect any view of it in the light of anything we can fix upon in our 
experience.  If we are to use anything of this world in our attempt to form a conception 
of it, we can use only the negation of whatever we may select for the purpose.  That is 
the drift of the Vedantic135 method of “not-this, not-this.” 
 

59 
BRAHMAN AND MAYA IN ADVAITA METAPHYSICS 

A.C. Das  
[27]136 
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(59-1)137 Hence, the neti-neti (not-this, not-this) method to which the Advaitists have 
recourse does not in any way indicate that it is just a void.  On the contrary, the method 
brings out that Brahman, being the ultimate reality, is unique and as such cannot be 
determined in thought, which involves comparison and analysis. 
 
(59-2) The reference qua reference to Brahman is itself symbolical.  In other words, the 
conception only serves to kindle our imagination and impels us to conjure up a sense of 
a reality which is the ground of the universe without clearly indicating anything of the 
determinate nature of that reality.  We admit, then, and the Advaitists agree, that the 
supreme reality or Brahman is incomprehensible and indescribable.  But this does not 
restrain philosophers from speculating upon reality.  There is evidently an inherent 
urge in the human mind to penetrate into the mysteries of the beyond.  Meta-physicians 
are therefore found wrangling over the nature of reality, and that is why metaphysics 
becomes a very “fruitful field of confusion.” 
 
(59-3) We cannot dismiss it as mere non-being.  It thus hovers between the real and the 
unreal and as such baffles thought.  All this is inexpressible in articulate logical terms 
and remains a mystery. 
 
(59-4) This is no solution to the problem, but only an evasion of it. 
 
(59-5) The world, to be an illusion in relation to Brahman, requires at least some 
percipient outside Brahman, and entails the conception of Brahman as an object of 
perception.  But all this is absurd. 
 
(59-6) But to say that Brahman creates through maya138 is to say that Brahman creates 
through, or out of, itself.  Strictly, then, the world cannot be conceived as a super-
imposition upon Brahman. 
 
(59-7) We cannot see why there should be a world appearance to be negated by the 
nature of Brahman.  But this leaves the mystery of creation all the more mysterious. 

Hugo Rodriguez-Alcala:  Francisco Romero On Culture 
East And West 

60 
FRANCISCO ROMERO ON CULTURE EAST AND WEST 

Hugo Rodriguez-Alcala 
 [28]139 
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(60-1)140 To characterize the advent of the masses as a revolt is to prejudge it as a 
calamity.  The masses are human beings whose slow emancipation has been sped up in 
our time.  The material and social improvement of their situation is an achievement of 
which the West should be proud.  To be sure, the masses pose a tremendous problem to 
our culture, but the duty of the West is to try to find a solution with serenity and open-
mindedness, taking into account the fact that the rise of the masses also implies a 
flowering of human dignity. 

Shoson Miyamoto:  Freedom, Independence, and Peace in 
Buddhism 

 
(60-2) According to Stcherbatsky, such ucchedavada,141 or nihilism, the Buddha 
emphatically denied. 
 
(60-3) The Suttanipata142 (says) “The wise expire like this lamp.”  “As the flame, blown 
down by vehemence of the wind, goes out, and can be named no more; even so the 
sage, liberated from individuality (namakaya),143 goes out and can be named no more.” 
 
(60-4) Rhys Davids says:  “It is the extinction of the sinful, grasping condition of mind 
and heart which would otherwise, according to the great mystery of Karma, be the 
cause of renewed individual existence.…Nirvana is therefore the same thing as a 
sinless, calm state of mind; and if translated at all, may best, perhaps, be rendered 
“holiness” – holiness, that is, in the Buddhist sense, perfect peace, goodness, and 
wisdom.” 
 
(60-5) Sir Charles Eliot wrote:  “The Buddha did not describe Nirvana as something to 
be won after death, but as a state of happiness attainable in this life by strenuous 
endeavour  –  a state of perfect peace, but compatible with energy, as his own example 
showed.  The original meaning is the state of peace and happiness in which the fire of 
lust, hatred, and stupidity are extinguished.” 
 
(60-6) W. Stede, co-author of the Pali-English Dictionary, 
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[29]144 
 
(continued from the previous page) writes:  “The ethical state called Nibbana145 can 
only rise from within.  It is therefore in the older texts compared to the fire going out, 
rather than to the fire being put out.  Yet, it is a reality, and its characteristic features 
may be described, may be grasped in terms of earthly language, in terms of space.… Yet 
its sentimental value to the (exuberant optimism of the) early Buddhists (Rh. Davids, 
Early Buddhism) is one of peace and rest, perfect passionlessness.  R. Otto (Das Heilige) 
describes it, “only by its concept of Nirvana is something negative, by its sentiment, 
however, a positive item in most pronounced form.” 
 
(61-1)146 E.J. Thomas concludes his chapter “Release and Nirvana”:  “On this was based 
a system of moral and mental training directed to one goal.  The teaching about that 
goal, we also have reason to believe, was due to one mind, the mind that taught the way 
to it.” 
 
(61-2) This basic nirvana147 should not be thought of as absolute nothing, or as a 
substantial existence outside of phenomena.  It is an ultimate goal and at the same time 
the starting point, because of the necessity of truth in which start and goal coincide with 
each other.  According to Japanese tradition, this nirvana148 is considered the highest 
form of nirvana,149 to which Dharmakaya,150 Prajna,151 and Moksa152 are attributed, 
being named “Nirvana’s153 three virtues.” 
 
(61-3) Nirvana154 has become universalised in recent times, being found in the 
dictionaries of the major languages of the world.  But for it to become truly universal, 
the right understanding of its central concept must accompany the term.  Sanskrit 
santih155 in the Upanisads is used for moksa;156 in Buddhism, mainly to express 
nirvana;157 to be exact, moksa-nirvana.158 “The peace which passeth understanding is 
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our equivalent to this word (shanti).”  The Japanese say nehan-jakujo159 or peaceful 
tranquillity and apply it to the tea ceremony and the miniature garden of Zen 
atmosphere; it is the wahi, sabi, and yugen*160 of Japanese art and literature.  The peace 
of nirvana161 is not simply peace, but is based upon a circular and infinite idea of 
freedom-peace and peace-freedom; the realm of 
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FREEDOM, INDEPENDANCE, AND PEACE IN BUDDHISM 

Shoson Miyamoto 
[30]162 

 
(continued from the previous page) satori and Jodo-faith163 expresses this feeling.  This 
is the deepest and highest which man seeks. 

C.T.K. Chari:  Russian and Indian Mysticism in East-West 
Synthesis 

 
(62-1)164 What can the Occidental do in a debatable land where scientific skill and 
reflective insight count for nothing?  Even the sympathetic exponents of Oriental 
philosophy edge away nervously from the issue.  The great systems of Eastern 
philosophy lose themselves in religion.  The quest for philosophic certainty fades away 
into the quest for salvation. 
 
(62-2) The possibility of such highly dialectical unities must be contemplated, and not 
dismissed with the cheap sneer that it is “syncreticism” or “Theosophy.” 
 
(62-3) Eckhart’s Opus Tripartitum inspired the Apologia Doctae Ignorantiae.  Nicolas 
would like Eckhart’s works to be removed from libraries; they go beyond accepted 
belief.  Yet “they contain subtle and useful things for the intelligent.” 
 
(62-4) Lossky has written:  “It is significant that logical thought, when strictly consistent, 
inevitably leads us beyond itself and compels us, in our survey of the world-system, to 
recognise a Super-logical, Super-cosmic principle.  Philosophy, confined to its specific 
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domain of logical thinking, can tell us very little about that principle.  It can only tell us 
that, being incommensurable with the world, it cannot be expressed or defined. 
 

63 
RUSSIAN AND INDIAN MYSTICISM IN EAST-WEST SYNTHESIS 

C.T.K. Chari 
[31]165 

 
(63-1)166 Father Nicholai Velimirovic says:  “The aged East, tired of individualistic 
ambitions, tired of great men, flagellated by the phantom of human greatness, was 
thirsty for something higher and more solid than any human personality.  Adoration of 
great personalities being the very wisdom of the world, the East stretched its hands to a 
superhuman ideal, to the Holy Wisdom.” 
 
(63-2) St. Catherine of Siena was often aware of the thoughts and deeds of her “absent 
children.”  The testimony of her aristocratic disciple, the wayward Francesco di Vanni 
Malavolti, has the ring of truth.  St. John of the Cross is also said to have had insight 
into the unconfessed sins of others and with his advice often saved them from 
temptation and turned them to the right path.  St. Seraphim of Sarov used to receive a 
number of letters from persons needing spiritual consolation and advice and often 
answered the letters without reading them or even opening them.  The prophetic 
insight or precognition of mystics demands the most drastic reconstruction of current 
theories of time. 

Nolan Pliny Jacobson:  The Predicament of Man in Zen 
Buddhism and Kierkegaard 

 
(63-3) D.T. Suzuki says:  “The individual shell in which ray personality is so solidly 
encased explodes at the moment of satori.  Not, necessarily, that I get unified with a 
being greater than myself or absorbed in it.  The feeling that follows is that of a 
complete release or a complete rest  –  the feeling that one has arrived finally at the 
destination… As far as the psychology of satori is considered, a sense of the Beyond is 
all we can say about it.” 
 
(63-4) It is “a state of mental concentration which is attained when one realises states of 
emptiness, egolessness, and the truth that is free from passions and is ever serene; when 
one annihilates notions belonging to the externality of things… and when one has an 
insight into reality as it is.” (Lankavatara Sutra) 
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THE PREDICAMENT OF MAN IN ZEN BUDDHISM AND KIERKEGAARD 

Nolan Pliny Jacobson 
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Alan W. Watts:  On Philosophical Synthesis 
65 

PHILOSOPHY EAST AND WEST VOLUME 3  
 [32]168 

 
(65-1)169 “I” am not this individualised consciousness alone, but the matrix from which 
it arises.  This knowledge consists, not in a verbal proposition, but in a psychological 
change, similar to that which occurs in the cure of a psychosis.  One in whom this 
change has come to pass does not attempt to control the world, or himself, by the efforts 
of his own will.  He learns the art of “letting things happen,” which is no mere passivity 
but, on the contrary, a creative technique familiar to the activity of many artists, 
musicians, and inventors in our own culture.  However, it will be extraordinarily 
difficult for a wisdom of this kind to come within the scope of Western philosophy 
unless the latter can admit that philosophy is more than logic, more than verbalization, 
to the point where philosophy can include the transformation of the very processes of 
the mind, and not simply of the words and symbols which the mind employs. 

Haridas Chaudhuri:  The Integralism of Sri Aurobindo 
 
(65-2) Absolute idealism is the Weltanschauung of a speculative thinker of retiring 
disposition. 
 
(65-3) The Great Silence (the Upanishads) 
 
(65-4) The universal creative principle has also the power of existing simultaneously, or 
rather non-temporally, as an infinite number of unique centres of self-expression. 
 
(65-5) Man’s deepest wisdom cannot consist in mere self-negation; but, rather, in the 
reconstruction of one’s life by the limitless power of silence. 
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(65-6) The highest goal of human life cannot consist in mere emancipation from 
ignorance and suffering. 
 
(65-7) It implies an integration of the material and the spiritual values of life.  The future 
of humanity lies in such an integration. 
 
(65-8) Reality in its inmost essence is conceived here as beyond the scope of the concepts 
of unity and plurality. 
 

66 
THE INTEGRALISM OF SRI AUROBINDO 

Haridas Chaudhuri 
[33]170 

 
(continued from the previous page) Reality in its inmost essence is the ineffable infinite 
and is beyond the scope of the subject-object differentiation. 
 
(66-1)171 It would be erroneous to place them all, like universal parallelism, on an 
equality of footing; for, even though the creative impetus is equally present in them all, 
it is manifested in them in varying degrees, with the result that life represents a power 
superior to matter, and mind represents a power superior to life. 

Siao-Fang Sun:  Chuang-Tzu’s Theory of Truth 
 
(66-2) The escape from falling into universal skepticism in Chuang-tzu172 lies in two 
points: (1) the harmony of the universe, and (2) the concept of transcendentalism.  There 
is a harmony of the universe by which things are arranged in an order.  The events do 
not occur in chaos.  While the individual things are relative, the totality of all things is 
itself not a thing.  It is, to use a familiar term in Western philosophy, a transcendental 
concept.  It transcends all relativities.  It is one and it is absolute. 
 
(66-3) What we mean by the totality here is called Tao in Chuang-tzu.173  Tao is the 
fundamental assumption or the fundamental condition of the existence of the things we 
see. 
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(66-4) For the ultimate change we may imagine that there is something in it which 
sustains the change.  We do not know what this something is, but we imagine that there 
is something underlying the changes. 
 
(66-5) This is why Chuang-tzu,174 like Lao-tzu,175 sometimes considered Tao as the 
source of the universe, while at other times he considred Tao as the highest principle of 
the universe. 
 
(66-6) We need not lament over the constant change of everything, for, although we 
cannot grasp anything in the world with absolute certainty, in compensation we can 
grasp in our mind the Tao, which is absolute and one.  The sage who realises what Tao 
is participates in the creative process of the universe.  He identifies life with death, right 
with wrong.  He transcends all relativities, and assimilates himself with the absolute.  It 
 

67 
CHUANG-TZU’S THEORY OF TRUTH 

Siao-Fang Sun   

[34]176 
 
(continued from the previous page) is in this sense that he himself becomes the Tao and 
is aware of himself as the Tao that is eternal. 
 
(67-1)177 There is no contradiction between the two statements that we can have no 
knowledge of Tao and yet that we can have intuitive experience of it.  It has absolute 
certainty, but the validity is limited to the self. 
 
(67-2) In summary, according to Chuang-tzu, there are two kinds of truth, relative truth 
and absolute truth.  These two truths are not on the same level.  Relative truth lies 
within our knowledge, while absolute truth lies in our intuitive experience, which 
cannot be analysed.  From the realm of the relative to the realm of the Absolute, 
Chuang-tzu did not make a bridge; rather, he jumped. 

Sri Aurobindo:  The Life Divine (Review) 
 
(67-3) The world process becomes a meaningless dance of the cycles of evolution and 
dissolution, leading nowhere.  Therefore, the only hope that is given to man in most 
Indian systems is the hope of individual salvation.  No matter what the status of the 
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world or of the rest of mankind may be, there is always hope for the individual man to 
win salvation.  No hope is held out for any permanent improvement in their condition.  
They are to remain forever playthings of cyclical changes, one cycle pushing them up 
and another dashing them to the ground. 
 
(67-4) We talk of peace but we forget the essential condition for it.  Without a radical 
transformation of human consciousness, it is idle to hope for any lasting improvement 
of human relations. 
 
(67-5) “At present mankind is undergoing an evolutionary crisis in which is concealed a 
choice of its destiny; for a stage has been reached in which the human mind has 
achieved in certain directions an enormous development while in others it stands 
arrested and bewildered and can no longer find its way.” 

S.K. Maitra:  On Philosophical Synthesis 
68 

ON PHILOSOPHICAL SYNTHESIS 
S.K. Maitra 

[35]178 
 
(68-1)179 The Samkhya,180 like the rest of the Indian systems of philosophy, believes in 
the cyclical view of the universe, the view that evolution is always succeeded by 
dissolution, and vice versa.  This takes from evolution all its value, as it reduces the 
world process to a mechanical oscillation between evolution and dissolution, leading 
nowhere.  Moreover, even during a period of evolution, there is the cycle of the four 
epochs (yugas), so that even during this period it is not all an upward march, but 
continuous ups and downs.  It goes back to the days of Aristotle, but it was lost through 
the passage of centuries, till Hegel revived it in a new form, and the scientific thought of 
the nineteenth century adopted it and handed it back to philosophy … Western 
philosophy has stood solidly by the intellect or reason. 
 
(68-2) Once the West gives up its existential bias, its outlook will be spiritual and not 
merely logical, as it is at present.  It will then be in a position to realise the value of 
intuition as a method of discovering truth.  Philosophy will also have a more direct 
contact with life and cease to be merely an academic pursuit, as, unfortunately, it has 
tended to becom increasingly in recent years. 
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(68-3) Although it is very wrong to characterize all Indian philosophy as world-
negating, yet, on account of the great influence of certain schools of thought which have 
favored this view, the impression has gone abroad that it favors a negative attitude 
toward the world.  It is necessary, therefore, for Indian philosophy to assert very 
strongly, as Sri Aurobindo has done, a positive attitude toward the world.  As I have 
shown elsewhere, once the idea that the culture of the East is world-renouncing is 
definitely rejected, the way will be prepared for a reconciliation of the East and the 
West, since the West undoubtedly stands for the affirmation of the world. 

C.T.K. Chari:  Dialectical Affinities Between East and West 
 
(68-4) F.H. Bradley’s dialectic, which, according to a commonly accepted version, 
demands, “Thought must choose between an ultimate failure and a suicidal success.” 
 

69 
DIALECTICAL AFFINITIES BETWEEN EAST AND WEST 

C.T.K. Chari 
  [36]181 

 
(continued from the previous page) Bradley’s own personal religion was of a 

strongly marked mystical type, in fact of the specific type common to Christian mystics.  
Religion meant to him, as to Plotinus and Newman, direct personal contact with the 
Supreme and Ineffable, unmediated through any form of ceremonial prayer or ritual.  
The Absolute remained for him a “transcendent mystery”; it never became 
“transparent,” as it did for some idealists.  The “Cloud of Unknowing” ever stood 
between It and us.  Scepticism is hardly the correct expression for Bradley’s point of 
view.  The Highest is present at every step … Rather he should be called a mystic; and 
that he certainly is when his thought comes to rest.  Bradley’s scepticism had its roots in 
his mysticism. 
 
(69-1)182 Religion reconciles philosophy to itself  –  by transmuting philosophy into 
religion.  Philosophy, regarded as discursive analysis, is left limping behind; it has its 
small uses who would deny that?  –  but it is not philosophy, which is “seeing God.” 
 
(69-2) Spinoza’s metaphysic is a beacon of warning.  His tragedy was almost like that of 
Bradley; a mystic by temperment, he was the child of a rationalistic logic and prized it 
highly.  The issue about religion and philosophy is stated in a rather muddled way in 
popular accounts of their alleged “synthesis” in the East.  One gets the impression that 
the East has found some lapis philosophorum to which the West has had no access.  The 
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impression must be discounted.  The only way any philosopher, be he Occidental or 
Oriental, to reconcile his philosophy with religion is to “know religion from within.” 
 
(69-3) Nor am I surprised at the disconcerting divergence of opinion about Spinoza’s 
method: its “eclectic patchwork” (Wolf); its “unity” (McKeon); its flawless logical 
structure (J.A. Froude); its “incoherences” (A.E. Taylor); its geometric form devoid of all 
literary and philosophic charm (Couchoud); its more geometrica excluding with the 
“hardness of glass” emotional and other confusions (Zweig); its “ideal of 
impersonality” embodied in the 
 

70 
DIALECTICAL AFFINITIES BETWEEN EAST AND WEST 

C.T.K. Chari 
[37]183 

 
(continued from the previous page) mathematical exposition (Roth.); its “vertical 
consistency” which prevents its “horizontal consistency” (Falckenberg); its “artistic” 
and “mystical” conception of intuition (Höffding); its anti-mystic (anti-Cabalistic) 
tendency (Erdmann). 
 
(70-1)184 I am afraid I cannot accept Lossky’s estimate of Hegel that he was a 
“philosopher-mystic” like Plotinus, /or/ Proclus. 
 
(70-2) Hegel would have countered with the remark that metaphysics has the best of 
reasons: the World-Reason.  If our reasons are bad, better ones must be found.  The 
choice of a philosophical career is not a mystical vocation. 
 
(70-3) “That which is known, not by the intellect, but by a presence passing all 
knowledge … is absent from none, yet absent from all.  Present, it remains absent to all 
save to those who are skilled to receive it.” (Ennead, VI.ix.4) 
 
(70-4) The mystical definiton of reality as One, Immediate, and Ineffable is “a 
psychological report (and a true one),” but taken as “a metaphysical statement” is false 
or at least one-sided. 
 
(70-5) They would insist that no “plurality of inductions,” no “revision” of human 
knowledge, would bring us nearer to an ultimate rational solution of the problem of the 
One and the many, that is, an ultimate solution which our reason can formulate and 
understand.  The point may be illustrated with respect to two notorious weaknesses of 
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Hegel’s idealism.  His whole treatment of time, like Bradley’s, Bosanquet’s and Royce’s, 
has proved inadequate; the protests by Croce, Gentile, Bergson, Alexander, Broad, and 
Russell should have made this plain to the meanest capacity. 
 
(70-6) Neither Royce nor Hocking neglects personality, but both fail to solve the 
idealistic riddle about time.  The structure of time in human experience and history is 
that of an open line and militates against “wholeness.”  We do not dispose of the 
problem by labelling the numerical infinity the “spurious infinity.”  Time gives us, in 
Hocking’s own phraseology, a “negative wholeness.” 
 

71 
DIALECTICAL AFFINITIES BETWEEN EAST AND WEST 

C.T.K. Chari 
[38]185 

 
(71-1)186 How does all this bear on mystical dialectic?  Mysticism should not be 
confounded with its idealistic trappings.  The mystical transcendence of time and 
personality is not the idealistic negation of them.  The mystical transcendence may well 
signify an inclusion as well; only, it is not propounded as an intelligible solution of the 
riddle.  The Advaita philosophy of India has given a subtle turn to the dialectic of 
mysticism by its doctrine of anirvacaniya (the “indeterminable” or the “indefinable”).  
Unfortunately, the language is apt to suggest to outsiders “illusion” in some semi-
intelligible sense. 
 
(71-2) To the Russian philosopher S.L. Frank must go the credit for boldly invoking 
“metalogical identity” and “metalogical difference” in a defense of mystical philosophy.  
The Unity of unities and of all plaralities is metalogical; it stands above the logic of 
human reason. 
 
(71-3) Mystical philosophy may be called “syncretistic,” if we please; they are symbols 
for clothing what is and must be for human thought an ineffable mystery. 
 
(71-4) Why must we suppose that reason is the highest organ for apprehending reality 
and that the destiny of man in this world, as well as in other and unseen worlds, will 
not involve higher organs of awareness?  The mystical philosopher thinks otherwise.  
No refutation of his claim, so far as I am aware, has ever been forthcoming. 
 
(71-5) L. Shestov says:  “Here we must not for a moment forget that ultimate truths have 
nothing in common with middle truths, the logical construction of which we have so 
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diligently studied for the last 2,000 years.  The fundamental difference is that ultimate 
truths are absolutely unintelligible.  Unintelligible, I repeat, but not inaccessible.… 
When explanations lose all meaning and are good for nothing any more.  It is as though 
we were led by a rope  –  the law of sufficient reason  –  to a certain place and left there: 
‘Now go where you like.’ And since we have grown so used to the rope in our life, we 
long to believe that it is part of the very essence of the world.  But if a man cannot 
distinguish without signs, and moreover does not want to … 
 

72 
DIALECTICAL AFFINITIES BETWEEN EAST AND WEST 

C.T.K. Chari 
[39]187 

 
(continued from the previous page) what is to be done with him?  Really, I do not 
know. 

Lossky is not altogether fair to Shestov in saying that his “extreme scepticism” 
has its source in the “idea of unrealizable super-logical absolute life.”  Shestov, in the 
passage I have quoted, seems to imply that the supra-logical is accessible to our spirit, 
though not intelligible to thought.  That is precisely the dialectic of mysticism.  Lossky 
himself grants that philosophy, confined strictly to its domain of logical thinking, 
cannot lead us to the “metalogical”; mystical intuition is the only avenue of approach 
here. 
 
(72-1)188 Kierkegaard was not against the intellect; he wanted to go beyond it. 
 
(72-2) Classical Advaita philosophy, which is essentially rooted in the claim to mystical 
experience, recognises something which is neither real nor unreal, nor a combination of 
real and unreal. 
 
(72-3) The logic of reality is identity-in-difference, as Hegel thought. 
 
(72-4) Poetic intuition involves a finer, a more sustained, application of the laws of 
thought than our commonplace and shallow thinking. 
 
(72-5) The crude logician has a more comfortable life … He has his given scheme for all 
subjects.  He has introduction, thesis, and conclusion.” 
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(72-6) Teresa confessed:  “My Lord spoke these words to me: ‘Forget yourself utterly, 
my daughter, leave it to me; now it is not you who are alive, but I; you cannot 
comprehend what you understand and that is understanding without understanding.’” 
 
(72-7) The incomparable poet-mystic San Juan de la Cruz could speak only in exquisite 
images of the “holy inactivity and forgetfulness” which he experienced during the 
“Dark Night of the Soul” 
 
(72-8) Although he profited by his study of Hegel’s dialectic and made some notable 
applications of it, he was no Hegelian.  His Absolute had its kinship, not with Hegel’s 
“World-Reason,” but rather with the An-Soph of the Cabbala, the Boundless One above 
Being and Thought of Proclus, the 
 

73 
DIALECTICAL AFFINITIES BETWEEN EAST AND WEST 

C.T.K. Chari 
[40]189 

 
(continued from the previous page) the Super-essential, Indeterminable, All-
transcending, Super-existent Super-Deity of Dionysius.  In his visions of Sophia, 
Solovyov found common ground with Western Sophiologists, especially with Boehme, 
who testified, “the soul skippeth in its body for great joy.”  Solovyov’s great dream of 
the “deification” of all mankind and all creation was not the climax of Hegel’s dialectic, 
but a return to the mystical vision of St. Sergius Radonezh. 
 
(73-1)190 In the light of Kierkegaard’s remarks about the “consolidated believer” who 
can endure the “double-vision.” 
 
(73-2) Here we must remind ourselves of the dictum of Giacomo Leopardi, a poet with 
some mystical as well as metaphysical pretensions, that a clear expression of the 
indefinable is not vagueness of expression.  The romanticists, Leopardi said, went 
wrong in their judgement here.  Most of our modern difficulties with religion, G.K. 
Chesterton once observed, arise from “our confusing ‘indefinable’ with vague  –  
something misty or cloudy.”  According to Leopardi, the great poet conveys a clear idea 
of the state of his soul, whether it be one of seeing clearly or seeing obscurely.  Mystical 
intuition is “seeing obscurely” if reason is our only criterion, and “seeing clearly” if the 
intuition is its own criterion.  Mystical poetry is most successful when it produces the 
“double effect”: the baffled reason and the satisfied soul.  Leopardi went so far as to say 
that the mystic cannot communicate his vision to others unless he is also something of a 
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poet.  Short of that, he can only assert that he had his vision and describe it in symbols 
so obscure that they convey a hint only to the initiated and not always even to them. 
 

J.P. McKinney:  Can East Meet West? 
 
(73-3) As the drama develops, twentieth-century man finds himself under the 
frightening necessity of bringing his highest powers to the service of his lowest instincts 
with self-destruction as the only outcome of the new knowledge to which he has 
attained. 
 

74 
CAN EAST MEET WEST? 

J.P. McKinney 

[41]191 
 
(74-1)192 Locke had regarded experience as an interaction between a “self” and the 
external world of things in Newtonian time and space.  Berkely reduced these “things” 
to thought-structures in the mind of the “self,” and Hume finally reduced the “self” to a 
series of “distinct perceptions.” 
 
(74-2) Hegel reached back to the “absolute substratum” underlying these individual 
viewpoints and the common world-picture.  In keeping with the view which had 
inspired this development that the “world” was a thought-structure, he regarded this 
Absolute as Absolute Idea.  The result was, to some minds, the most profound and 
penetrating of human philosophies, and to others of a different intellectual 
temperament a “senseless and extravagant maze of words.” 
 
(74-3) Western positivistic analysis reduces traditional scientific and philosophical 
theories and the “something unknown which is doing we know not what,” to which 
physical analysis reduces the everyday world of substantial things, as the necessary 
logical counterpart of the negatives and paradoxes to which the Buddhist is reduced in 
his effort to express the outcome of his analysis.  It is clear that man’s basic problems 
are not of such a nature that they can be solved by a simple application of reason, even 
if man himself were able to bring reason to bear upon his problems with complete and 
unwavering integrity.  The basic fact is that the thinkers of both cultures have been 
carrying out the same procedure of analysis. 
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W.T. Stace:  Time and Eternity (Review) 
 
(74-4) Stated with inescapable crudity, it is that a distinction must be made between two 
“orders,” one temporal and natural, the other eternal and the locus of the realities of 
religion.  These two orders are wholly other to one another, but, nevertheless “intersect” 
at every point, as is manifest in the mystic experience.  Every metaphysical problem 
has, then, two solutions, a naturalistic one and a mystical one, according to the “order” 
to which it is referred.  Each solution is, “in its own right, absolute and final.” 
 

75 
TIME AND ETERNITY (REVIEW) 

W.T. Stace 
[42]193 

 
(75-1)194 Of particular interest to the student of Oriental and comparative philosophy is 
the importance such a view confers on mysticism and a universal mystic “intuition.”  If 
time and eternity are wholly other to each other, “all religious thought and speech are 
through and through symbolic.”  What we say in time can refer to eternity only 
metaphorically. 
 
(75-2) There is a positive theology which goes beyond “neti, neti”: some metaphors are 
more appropriate than others.  Stace can account for this appropriateness, not on the 
basis of resemblance, but only on the basis of a “nearness” construed in terms of a 
vague Panpsychism and an unanalysed metaphysic of “levels of being.” 
 
(75-3) The discussion of these issues has been considerably advance by Stace’s book.  In 
the opinion of this reviewer, the penetration, conciseness, and lucidity of his 
presentation make the work one of the best on the subject in many, many years. 

Daniel H. Ingalls:  Samkara’s Arguments Against 
Buddhists 

 
(75-4) Argument derives from Dharmakirti’s verse:  Sahopalambha-niyamad abhedo 
nila-tad-dhiyah / Bhedas ca bhranti-vijnanair disyetendav ivadvaye.195 (Blue and the 
cognition of blue are not different entities, for the one invariable occurs with the other.) 
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The doctrine of the simultaneity of cognition and content gains strength from the 
phenomenon of apperception, that is, cases of reflective knowledge in such form as “I 
know that I see the post.”  It is said that in apperception the object and the knowledge 
are never separate.  This can be only because they are identical in nature.  Samkara’s196 
particular answers to these Buddhist pronouncements are not so important as his 
general criticism.  Finally, Samkara uses the following argument, and this is his heaviest 
artillery.  There must be something beyond the cognition, namely, a cogniser.  The 
Buddhist is then made to object that to allow the cognition to be grasped by something 
outside itself leads to an infinite regress.  Something still further must then grasp the 
grasper.  It is to avoid this that he 
 

76 
SAMKARA’S ARGUMENTS AGAINST BUDDHISTS 

Daniel H. Ingalls 
[43]197 

 
(continued from the previous page) stops at the cognition, which he regards as self-
luminous, like a lamp.  But Samkara counters by saying that this cognition could not be 
reached by any means, nor could it have anyone to understand it.  It would be like a 
thousand lamps set in a wilderness.  For illumination the lamp needs an eye.  A witness 
is necessary in order to have a cognition.  And there is no logical necessity (akanska)198 
for something to grasp the grasper.  The witness stands self-proved.  Buddhist: “But in 
urging against me the self-validity of the knower you are merely using my theory under 
a different name.”  Samkara: “No, because you claim that cognition is momentary and 
multiple.” 
 
(76-1)199 The Buddhist argument runs thus:  Just as our ideas of dreams and mirages 
have the form of perceiver and perceived although they lack external objects, so also do 
our ideas in the waking state.  Or, to put the matter more simply:  The ideas we have in 
dreams are false; therefore, the ideas we have when awake are false, because they are 
ideas.  The answer is based on common sense.  Dreaming is different from waking.  The 
ideas we have in dreams are different from those we have when awake.  The first are 
sublated by awakening: the second are not. 
 
(76-2) Mayavadins200 hang on to Buddhist doctrine. 
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(76-3) It is Samkara’s followers who slip over into the Buddhist position, not Samkara.  
The author of the Viveka-cudamani201 uses exactly this Buddhist argument to prove the 
unreality of the external world. 
 
(76-4) Samkara considers briefly the alaya-vijnana202 of the Buddhist idealists.  Alaya-
vijnana203 or reservoir-consciousness is a concept set up by the Vijnanavadins204 to 
provide something permanent in the constant flux of momentary particles.  It is a 
consciousness or cognition as abstracted from all terms of the relations in which 
cognition occurs.  That is, it is pure consciousness, not consciousness of anything.  
Metaphysically it is similar to Samkara’s Brahma, which is knowledge devoid of all the 
terms in which knowledge occurs, in other words, pure knowledge, not knowledge of 
anything.  But there is a psychological and historical difference between the two terms. 
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(continued from the previous page) First, let me paraphrase Samkara’s words on II.ii.31. 
“The reservoir-consciousness that you set up, being momentary, is no better than 
ordinary consciousness.  Or, if you allow the reservoir-consciousness to be lasting, you 
destroy your theory of momentariness.”  The reservoir-consciousness appears to 
Samkara as the last-minute thought of a school which has spent most of its effort in 
nihilism, a notion pulled in by the hair to save the system from becoming sheer 
nonsense. 
 
(77-1)206 Integral to Samkara’s system of metaphysics, the witness is the centre of all 
Samkara’s philosophy.  It is the light by which everything is see, the light of which the 
sun and moon are pale reflections.  It is not only real but so egregiously real that the 
workaday world fades into mist beside it.  And the only fact that enables us to realise 
this truth is that it is the witness within us.  We realise it by realizing an identity: “tat 
tvam asi.” 
 
(77-2) As Samkara states at the beginning of his Brahma-sutra comment:  Everyone has 
the notion “I am”; no one can deny the self, for it is the self even of the denier.  Both 
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these arguments, that of the witness and that of identity, are at the very centre of 
Samkara’s system of Vedanta. 
 
(77-3) It may be put most strongly as follows.  In arguing against the Vijnanvadins,207 
Samkara seems to argue as a realist.  Certainly he seems to insist on the reality of the 
external thing.  On the other hand, when developing his own system of philosophy, he 
claims not once but a hundred times that the world is unreal, as unreal as the foam on 
water, as the trick of a magician, as a mirage, as a dream. 
 
(77-4) When it comes to logical definition, of course, there is small difference between 
the Buddhist and the Vedanta concepts, but Samkara admits that Brahma is not 
logically definable.  And then he leaves himself a logical loophole.  Remember his 
words: “Common sense cannot be denied without the discovery of some other truth.” 
 
(77-5) I myself would judge the evidence in this way.  If we are to adopt a metaphysical 
and static view 
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Daniel H. Ingalls 
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(continued from the previous page) of philosophy, there is little difference between 
Samkara and Vijnanavada209 Buddhism, so little, in fact, that the whole discussion 
seems fairly pointless.  The central reality of both systems is a qualityless, changeless 
unity, and from this point of view there is much justice in the Buddhist objection that I 
have quoted: “But in urging against me the self-luminousness of the knower you are 
merely using my theory under a different name.” 
 
(78-1)210 Given the concept of a partless brahma, which is universal, we cannot explain 
the external world as parts of brahma, nor can we explain changing circumstances as 
varying states of brahma.  The external world must be simply an appearance. 
 
(78-2) A few Buddhist idealists, Samkara realised, had posited an unchanging unit 
within which all this change could take place and they called this unchanging 
continuum reservoir-consciousness (alaya-vijnana)211 or pure consciousness 
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(vijnaptimatrata).212 But to Samkara this seemed simply a hypocritical attempt to patch 
up the picture after it had been torn to shreds.  Samkara refused to take the alaya-
vijnana seriously. 
 
(78-3) Samkara came at a point in history when these two traditions, on an intellectual 
plane at least, had almost coincided.  Out of their original pluralism the Buddhists had 
evolved a unity, while the Vedanta had left its early joyous acceptance of the whole of 
life.  It had so concentrated its effort toward the peak of nirguna-brahma (quality-less 
brahma) that the workaday world had become as sorry a place as it was to the early 
Buddhists. 

Robert L. Slater:  Paradox and Nirvana (Review) 
 
(78-4) His conclusion is that the vitality of Buddhism, like that of all other religions, is 
due to the paradox associated with the ultimate goal, in this case, Nirvana. 
 
(78-5) Slater comes to the recognition that wherever religious faith ventures furthest 
with bold affirmation it is obliged, in the last resort, to express that affirmation in 
negative as well as positive terms. “A Yes is uncomfortably joined with a No,” or, more 
simply put, 
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(continued from the previous page) “the imaginative language of analogy is joined with 
the language of negation.”  Hence the paradox, which is inevitable, and he agrees with 
Langmead Casserly (The Christian in Philosophy) that “there can be no going behind or 
pretending to resolve the paradox.  To evade the paradox is to lose the truth!” 
 
(79-1)214 Nirvana is.  Like all such terms which reflect, however dimly, the ‘reality of 
realities’ it eludes philosophy while it inspires life. 
 
(79-2) Buddha declared that to describe Nirvana as annihilation is a “wicked heresy,” 
and here we see “immortality” used as a synonym for Nirvana.  What then is the 
solution?  There is no solution, for Nirvana is not something to be described; it has to be 
experienced to be known.  It can be known only by insight or, as Slater prefers to call it, 
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by “Vision.”  “All power short of this Vision is inadequate.  Intellect falls short.  It is not 
despised, but neither is it exalted.” 
 
(79-3) The paradox must remain a paradox. 
 
(79-4) But this universality of the religious paradox does not mean that all religions 
come to the same thing or express the same faith. “The kinship indicated by paradox 
refers to some basic experience.  But does this necessarily mean that the experience is, in 
every respect, similar? 
 
(79-5) Until man is freed from the fret, not only of the invasive world without, but of the 
distract world within, he cannot know the answer.  The path to be followed is the path 
of purity which leads to the place of vision where, utterly detached from selfish and 
shallow interest, man may know the Truth…  The calm of silence brings man nearer the 
Great Peace than any wind of words.  The Buddha himself know this only too well; 
hence his silence  –  so often misunderstood by Western writers  –  on questions which 
were later classed by his followers as the “Great Indeterminates,” the ultimate realities, 
which he left open, answering neither “Yes” nor “No.” 
 
(79-6) Like the majority of Buddhist writings, the Prajnaparamita Sutras have, however, 
a marked preference for negative terms.  The positive term “sameness” is used 
sparingly, and nowhere is it further developed or explained.  It is sometimes coupled 
with another one of 
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(continued from the previous page) there are positive synonyms of emptiness, i.e., with 
“suchness.” 
 
(80-1)216 It must be admitted that this kind of philosophy gives little comfort to common 
sense.  As a matter of fact, it must leave the average person in a state of gasping be 
wilderment.  On the other hand, this method of thinking is perfectly consistent with 
itself, although it does not draw its inspiration from the interests and concerns of the 
man in the street, but from the religious aspirations of what, by contrast, one might call 
“the man in the forest.”  It now remains for me to show briefly how a concern for 
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religious values and for a holy life has shaped the leading tenets of the ontology of the 
Prajnaparamita. 

If selfless renunciation is the essence of the religious life, then these teachings 
reach the highest summit of unworldliness.  If non-attachment is a virtue, then the 
negation of the multiplicity of all dharmas is the intellectual counterpart to the desire 
“to abandon all the points to which attachment could fasten itself.”  If our basic anxiety 
is only perpetuated when we rely on something and is rooted out only when we give 
up this search for a firm support – what could be more conducive to depriving us of any 
stable support than a perpetual concentration on the self-contradictory nature of all our 
experience?  If a peaceful attitude to others is the test of religious zeal, it can only be 
furthered by a doctrine which tells us not to insist on anything, not to assert anything.  
Subhuti, the great expounder of perfect wisdom in these books, is expressly called “a 
dweller in peace,” one who can abide without fighting. 

Where this kind of ontology is actually believed to be true, it must lead to calm 
and even mindedness.  There is no calm like the calm of oneness because it is 
withdrawn from everything that could disturb it.  The teaching of sameness of 
everything is a somewhat round-about way of describing the attitude, or virtue, of 
even- mindedness, which is the final crown of the Buddhist endeavour. 
 
(80-2) One who is disinterested expects nothing from the world. 
 
(80-3) Signs of low-spiritedness are permissible on the lower, but not on the highest 
stages of the path. 
 
(80-4) The ontology of the Prajnaparamita is a description of the world as it appears to 
those whose self is extinct.  That is its justification and the source of its strength [and of 
its limitation.]217 
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(81-1)219 There is no way that complete unconsciousness can be experienced.  Such a 
lapse of consciousness, which would be equivalent to temporary death, can be inferred 
only by memory of experiences before and after the state. 
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Van Meter Ames:  Zen and Pragmatism 
 
(81-2) Is it a mysterious truth beyond understanding, about the world and salvation, as 
Suzuki more and more would have it? 
 
(81-3) Suzuki is quick to add that sunyata is not a negative term but a positive concept, 
and is not arrived at by abstraction or postulation, for it is “what makes the existence of 
anything possible.” 

Since there is no division of subject and object in the experience of sunyata, the 
plunge into it requires the doffing of all reasoning.  The intellectual procedure which 
works “in dealing with this world of relativities” will not work “when we want to get 
down into the very bedrock of reality, which is sunyata.  With the revival of 
irrationalism in our time, this advice to stop thinking and plunge should give pause. 
 
(81-4) Zen’s paradoxical existentialist-sounding language might be dismissed as 
mystifying, if not for the age-old and renewed testimony that there is something of 
great significance here, to be rediscovered and found the one thing worth 
communicating, though scarcely to be expressed.  Suzuki reports the twelfth-century 
Tai-hui as calling the end of striving a plunge into the unknown with the cry, “Ah, 
this!” and declaring that all the scriptures are merely commentaries upon that cry. 
 
(81-5) What distinguishes the development of Zen in China and Japan from Indian 
Buddhism is being “extracted from life itself as it is lived by every one of us, thoroughly 
democratic in his way of thinking and feeling.”  Incidentally, this comment stands in 
unexplained contrast 
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(continued from the previous page) to the statement in an earlier volume that “Zen is by 
no mean a democratic religion.  It is in essence meant for the élite.” 
 
(82-1)221 We should cultivate some gaiety and insouciance through faith. 
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(82-2) Suzuki has said: “Paradoxical statements are… characteristic of prajna-
intuition.222  As it transcends vijnana223 or logic it does not mind contradicting itself; it 
knows that a contradiction is the outcome of differentiation, which is the work of 
vijnana.224” 
 
(82-3) If this seems contradictory, the teaching of Zen is “to experience the dissolution of 
contradictions.”  We are assured that if we can get back to the pre-analytical suchness of 
tathata,225 the difficulties of logical thought vanish.  It is helpful here that Suzuki relates 
tathata226 to aesthetic appreciation. 
 
(82-4) “The only remedy one can have,” Suzuki exclaims, “if it is granted, is the gospel 
of insensibility!”  His anguished conclusion is that this is not inhuman if things are as 
bad as they seem and out of our control.  He suggests that they may, after all, be our 
fault. 
 
(82-5) Its texts have charm.  They can be read for inspiration though rejected as 
substitutes for the quest that each man must undertake for himself.  Suzuki is revered as 
an authority on the doctrine of no authority. 
 
(82-6) And for the living to ask how to live is to inquire how to live now, in this century 
and this situation.  Resenting the idea that Zen can be confined to its historical setting, 
Suzuki replies with “the fact that Zen is still fully alive.” 
 
(82-7) Then, as Rinzai said, nothing would be needed but to go on with our life as we 
find it: with “no hankering after Buddhahood, not the remotest thought of it.” 

A.N. Marlow:  Hinduism and Buddhism in the Greeks 
 
(82-8) The Hindu conception of Rta, the law of Nature, or “course of things,” has the 
same scope as the 
 

83 
HINDUISM AND BUDDHISM IN THE GREEKS 

A.N. Marlow 
 [50]227 

 
                                                 
222 The original editor inserted an accent mark by hand 
223 The original editor inserted an accent mark by hand 
224 The original editor inserted an accent mark by hand 
225 The original editor inserted an accent mark by hand 
226 The original editor inserted an accent mark by hand 
227 The original editor inserted “50” by hand. 



(continued from the previous page) Greek dike. 
 
(83-1)228 The apeiron of Anaximander is almost exactly like the Hindu Nirvikalpa, the 
nameless and formless, called Aditi, the unlimited, in the Rg229 Veda. 
 
(83-2) In the more imaginative view of the Upanisads,230 we find that a personal god, 
Prajapati231 (“lord of creatures”), draws forth from himself all existing things.  One 
might adduce here the similar Chinese doctrine of yang and yin, the principles of 
expansion and contraction by which the world is formed from chaos.  Empedocles 
seems to be expressing a similar idea, or, rather, combining it with the equally ancient 
doctrine of primordial strife, also found in the Upanisads:232 “I will tell you a twofold 
truth: at one time it increased so as to be one out of many and at another it parted so as 
to produce many from one.  For twofold is the creation of mortals and twofold their 
decline.” 
 
(83-3) Empedocles is keenly conscious of a sort of “fall of man” and affects to remember 
past births as plant and animal, boy and girl.  The way by which the original bliss may 
be gained, from which he is now an exile, is by asceticism, the Hindu method.  He 
advises meditation, for by this means all truth shall be revealed and even supernormal 
powers attained.  In the end, the soul of the righteous ascetic regains its divinity. 
 
(83-4) The aim of Orphism, the realisation by man of his identity with God, would have 
appeared blasphemous insolence to a sixth-century Athenian.i In the Orphic abstinence 
from animal sacrifice there seem to be traces of the primitive taboo which, according to 
the latest evidence, gave rise to the caste system and to the doctrine of ahimsa.233 
 
(83-5) It is interesting to find attributed to Pythagoras the doctrine of purification by 
ascetic practices and by ‘theoria’ (contemplation).  Even the secrecy of the doctrine and 
the refusal to commit it to writing reminds us of the very meaning of the word 
“Upanishad,”234 a “confidential communication.” 
 
(83-6) No one can read any of Plato’s dialogues without 
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A.N. Marlow 
[51]235 

 
(continued from the previous page) being struck by his frequent stress on the complete 
independence of soul and body and his equally significant insistence on the fact that the 
soul does not come into its own until the body is quiescent. 
 
(84-1)236 The Upanisads237 refuse to ascribe more than a relative reality even to waking 
consciousness, for who knows when it may be sublated into something which bears the 
same relation to it as it does to dreams?  Hence, their important doctrine of ‘māyā’238 
(illusion).  We find this in the Theaetetus: “Nay, I go further, and say that if we are half 
of our lives asleep, and the other half awake, in each of these periods our minds are 
convinced that whatever opinions present themselves to us, these are really and 
certainly true; so we insist on the truth of both alike.” 
 
(84-2) As to the problem of the way by which Indian influence reached Greece I have no 
new solution to offer and fall back with others on Persia as the intermediary. 

H. Chaudhuri:  Concept of Brahman in Hindu Philosophy 
 
(84-3) It is a religion in so far as it emphasises the necessity of living in harmony with 
the basic spiritual truths of existence; and yet it is not a religion in so far as it does not 
set itself in opposition to the other great religions of the world but insists upon the 
human spirit’s going beyond all doctrinal religions. 
 
(84-4) The world is an appearance in the sense that it does not exist by itself, but is a 
beginningless and endless process of creation and dissolution sustained by the creative 
power of Brahman called maya or sakti.239 Whether this process is real or unreal, and, if 
unreal, in what sense it is unreal, are matters of philosophical controversy. 
 
(84-5) The question may now be raised:  What is the highest goal or the summom 
bonum of the individual?  The answer of Hindu philosophy is embodied in its concept 
of mukti, spiritual freedom.  Mukti means freedom 
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H. Chaudhuri 
[52]240 

 
(continued from the previous page) from ignorance and, consequently, the attainment 
of the directness of truth-vision (jñāna).241 It implies transition from all forms of 
narrowness of outlook and a limitless expansion of consciousness.  It implies 
emancipation from all kinds of emotional attachment and psychic dependence. 
 
(85-1)242 Mukti, spiritual freedom, is essentially a matter of knowledge.  It is not mediate 
knowledge via the senses or the discursive understanding, but an immediate 
apprehension of reality. 
 
(85-2) Those who attain spiritual fulfillment are integrated with the supreme truth. 
 
(85-3) Since the non-temporal pervades every moment of time, such conscious 
integration can be achieved at any time in our worldly life as soon as the inner psychic 
tensions and emotional conflicts are completely liquidated. 
 
(85-4) It is a complete misunderstanding of the true spirit of Hindu philosophy to 
suppose that it encourages a negative attitude to life.  The truth is that Hindu 
philosophy has always acknowledged negativity as an important factor in the right type 
of affirmation of life.  In order to understand the world from the true perspective, in 
order to appreciate the proper significance of the temporal order in the context of the 
eternal, in order to participate in the drama of life in a spirit of detachment, freedom, 
and mental equilibrium, periodic retirement into the silence of the transcendental has 
been considered essential. 
 
(85-5) Brahman is the immanent truth of the world of the finite and the relative.  And 
consequently, Brahman is not entirely unknown and unknowable, but is, rather the 
basic condition of all differentiated knowledge and capable of intuitive realisation. 
 
(85-6) The finite world in its true essence is a form of manifestation of Brahman, and, 
therefore, is identical therewith. 
 
(85-7) All that can be said is that nirguna and saguna, silence and creativity, are two 
poises of being or modes 
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[52]243 
 
(continued from the previous page) of existence of the same supreme reality called 
Brahman.  Brahman as the identity of such logical incompatibles is, indeed, the 
profoundest mystery of existence. 
 
(86-1)244 Brahman is unknowable as an objective content and inaccessible to the mind 
and the intellect, but it is surely attainable in a supra-intellectual immediacy of 
experience called turiya245 or samadhi.246 See Swami Nikhilananda, The Upanishads, 
Vol. II, pp 248-249. 
 
(86-2) Samkara247 and his followers have tried to show, for instance, how an analysis of 
such different phases of human experience as waking, dream, dreamless sleep, and 
mystic realisation (turiya) constrain us to formulate the notion of pure unobjective 
consciousness as the one fundamental reality which is called Atman-Brahman.248 Being 
established on independent logical grounds, the concept of Brahman is thus as much a 
concept by postulation as a concept by intuition.  Reason is not in essence totally 
opposed to spiritual intuition, but is an inadequate mode of apprehension. 
 
(86-3) It is definitely wrong to identify Brahman with the aesthetic factor in the nature 
of existence.  The aesthetic and the theoretic factors are in truth inseparable aspects of 
the world of manifestation, which is called “jagat,” i.e., the cosmic flux, in Hindu 
philosophy.  Brahman, in its inmost essence, is none of these.  Still it may also be said to 
include them in a sense, in so far as sensuous immediacy and rational mediation are 
interrelated factors in the creative self-expression of Brahman.  The immediacy 
characteristic of the experience of Brahman is not to be confounded with that of sentient 
experience; rather, it is akin to (though not quite the same as) what F.H. Bradley in his 
Appearance and Reality calls “that superior form of immediacy” where “thought must 
reach its consummation.  Northrop has brought out with admirable precision, however, 
the practical implications of the concept of Brahman.  He is perfectly right in assuming 
that the experience of Brahman entails devotion to the aesthetic and spiritual values of 
life. 
 

87 
                                                 
243 The original editor inserted “53” by hand.  
244 The paras on this page are numbered 32 through 34, making them consecutive with the 
previous page. 
245 The original editor inserted accent marks by hand 
246 The original editor inserted accent marks by hand 
247 The original editor inserted accent marks by hand 
248 The original editor inserted accent marks by hand 



CONCEPT OF BRAHMAN IN HINDU PHILOSOPHY 
H. Chaudhuri 

[54]249 
 
(87-1)250 Buddhists call the “bodhi-mandala”  –  the magic circle of enlightenment, when 
the meditator feels his essential identity with his object of meditation, Brahman, or 
Amitabha. 
 
(87-2) Such fundamental philosophical positions as pluralism, monism, and non-
dualism are not to be statically viewed as mutually exclusive water-tight logical 
systems, but should be dynamically conceived as different stages in man’s spiritual 
unfoldment.  The multiple self, the personal God, and the impersonal Absolute, are 
different moments in the life of the same Brahman. 
 
(87-3) According to the theory of Brahman as interpreted by Sri Aurobindo, the 
uniqueness of individual self-expression, endless cosmic creativity.  It follows from this 
that the true significance of life lies neither in exclusive glorification of individuality nor 
in the liquidation of individuality in a supra-cosmic silence.  The material world is, in 
the view of Sri Aurobindo, neither independently real, nor transcendently unreal.  It is, 
rather, the scene of progressive self-manifestation of the superconscient real. 

Carsun Chang:  Reason and Intuition in Chinese 
Philosophy 

 
(87-4) I should like to make it clear that before the various schools of philosophy in 
China251 attained to the conception of knowledge they passed through a stage where 
concern was with meditation, concentration of mind.  Preoccupation of this kind has 
many Chinese names, such as “mind-keeping,” “spiritual nursing,” “silent 
understanding,” “re-collectedness,” “devotion.”  Without such work of meditation one 
leads merely the daily life of coming in, going out, calling on acquaintances, attending 
to one’s business, etc.  Under the pressure of practical business one’s mind may never 
have the time to be concerned with Tao, that is, with the way of knowledge and right 
behavior.  But once a person has become interested in aspiring after Tao and devotes 
himself assiduously to the task, he will find the way. 
 
(87-5) A valid method of knowledge according to Eastern 
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[55]252 
 
(continued from the previous page) thinkers requires preparatory disciplines which are 
non-intellectual as well as intellectual…  The mind must be cleared of obstructions 
which arise from selfish desire and turbulent emotion.  One who aspires to achieve Tao, 
should strive first to rid himself of the sensuous and licentious, and also of the desire for 
money, fame and power.  Besides self-elimination of desires, other factors were 
proposed for self-elimination, such as prepossession, bias, departmentalization – all of 
which infect the mind with partiality, unfairness, one-sidedness, and blindness. 
 
(88-1)253 When Chou Tun-i faced the question: “How may I attain sagehood?” the 
following answer occurred to him: “singleness of purpose.” 
 
(88-2) Zen Buddhsim is famous for its contemplation; yet, we know that many of its 
categorical imperatives are based upon the Avatasamka254 school or upon the 
Madhyamika255 school.  The same may be said of the Taoists, who stressed “mind-
fasting,” which is identical with Ch’an’s (or Zen’s) contemplation. 
 
(88-3) The three schools:  Confucianism, Ch’anism, and Taoism will be considered.  
These schools have one thing in common, namely, contemplation, “spiritual nursing” or 
“mind-fasting” as a preparatory step.  Their adherents believed that since the activites 
of ordinary life are in vain and futile they should devote themselves to what is 
everlasting and unchangeable. 
 
(88-4) After the introduction of Buddhism from India, the road of personal cultivation 
took a new course: it tended to become quietistic. “Calmness,” said Chou Tun-i, “is the 
way to set up a human standard.” 
 
(88-5) There is an essay by Ch’eng256 Hao about the tranquillity of human nature or 
mind.  An important document of meditation, it reveals the nature of the “spiritual 
nursing” which the Neo-Confucianists learned under the influence of Buddhism.  As a 
follower of Confucius, and therefore one who would spend his life in this world, 
Ch’êng Hao was able nevertheless to attain calmness without sitting for years before a 
wall like a Ch’an Buddhist.  Ch’êng Hao’s advice about how to remain quiet whether in 
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(continued from the previous page) activity or in inactivity was to forget that there is 
inside or outside to mind; in other words, to become oblivious to the separation of the 
internal from the external as far as mind is concerned.  This is the path to calmness for 
the Confucianist living in the world.  Chêng Hao believed that, if one became 
unconscious of, or unconcerned about, whether “this” is inside one’s mind or “that” is 
outside one’s mind, one would respond naturally to what comes.  He tells us what a 
mind ought to be in order to be quiet, impartial, and capable of making right 
judgements.  This kind of mentality enables one to reason and to attain truths by 
intuition, and it is, in my opinion, the highest stage to which a philosopher can aspire. 
 
(89-1)258 Chu Hsi’s way of approach towards Tao was (l) to investigate reason in order 
to improve his knowledge; (2) to put his convictions into practice, thus giving them 
exemplification; (3) to concentrate his mind, which was the Alpha and Omega of the 
whole process, running through the former two aspects.  If the mind were not 
concentrated when engaged in improvement of knowledge, there would lead to such 
befuddlement that the mind would be incapable of seeing where the principles of 
righteousness lie.  Again, if the mind were not concentrated while concerned with 
personal practice, there would ensue relaxation and negligence, and the work of 
exemplification would be impossible.  The way to attain concentration of mind is to 
devote one’s self to singleness of purpose. 

In China, Chu Hsi is considered an adherent of the school of knowledge-seeking.  
Yet, he never forgot the importance of the rôle of concentration of mind, which, for him, 
was just as important as knowledge.  The great philosopher in the camp opposite Chu 
Hsi was Wang Yang-ming.  As the former was the founder of the school of knowledge-
seeking, so the latter was the champion of the school of the supremacy of virtue or 
mind. 
 
(89-2) Wang Yang-ming pondered the words of Chu Hsi that in everything there is a 
rational principle which each 
 

90 
REASON AND INTUITION IN CHINESE PHILOSOPHY 

Carsun Chang 
                                                 
257 The original editor inserted “56” by hand.  
258 The paras on this page are numbered 45 through 46, making them consecutive with the 
previous page. 



[57]259 
 
(continued from the previous page) of us should study.  He became convinced that their 
theories suffered from their tendency to separate mind from the principles of the 
natural world and the world of moral values.  One night he awoke, imagining that 
somebody had called him, and he perceived suddenly the meaning of the two concepts: 
“investigation of things” and “realisation of knowledge.”  At this moment he became 
aware of the unity, or integral wholeness, of the physical world and mind. 
 
(90-1)260 Ch’anism, as a forerunner of Neo-Confucianism, was renowned for its 
contemplative life and its contempt for book-knowledge.  To Bodhidharma are 
attributed the words: “appeal directly to the original mind!  When one’s nature is found 
Buddhahood will be attained!”  Great emphasis is placed on the command: “Away with 
intellect and worldliness!”  The Ch’an sect was on the surface very anti-intellectualistic.  
One day a monk came to Bodhidharma and said, “My mind is not yet pacified.  Please, 
Master, pacify it.”  The Master answered: “Bringyour mind and I will give peace to it.” 
 
(90-2) As mere viewers-of-the-scene, they practiced “mind-fasting,” and were therefore 
able to maintain a detached point of view.  Their life in the world accorded with the 
principle: “As a spectator one has a clear view, As one who is in the midst of affairs one 
is confused.” 

A.C. Das:  Advaita and Liberation in Bodily Existence 
 
(90-3) Nirvikalpa samadhi is the ultimate state of ecstatic trance, in which Brahman in 
its true undifferentiated and unconditioned nature is realised.  This state is one of 
absolute identity.  The aspirant merges into Brahma; his ego or individuality is 
eliminated; all differentiation ceases; and he in fact becomes Brahman.  But, if that were 
really the ultimate state, no one could ever return from it to teach illusionism on earth. 
 
(90-4) When the aspirant comes out of nirvikalpa samadhi, he perceives, somewhat in 
the same way, an existent 
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(continued from the previous page) world, though he is convinced that it is unreal.  
Now the question is: How can the Advaitist explain the return from nirvikalpa samadhi 
of the one who has realised Brahman?  Once merged with the indeterminate, how could 
he ever come out of it again to the world?  In nirvikalpa samadhi the individuality of 
the aspirant is lost in Brahman.  So, we cannot put down his return from the ultimate 
state to any option on his part.  On the other hand, since Brahman is absolute and 
indeterminate, no activity whatsoever can be ascribe to it.  We cannot, therefore, 
conceive that Brahman sends back the blessed one out of the state of identity and 
projects a world-appearance to be presented to him. 

Advaitists are puzzled over this problem.  In fact, they fail to solve it, and in their 
perplexity resort to makeshifts. 
 
(91-1)262 We have in the Katha Upanisad, “The Self cannot be attained by learning, nor 
can it be attained by the intellect or by means of the scriptures.  That is attained only by 
him whom That chooses; to, him alone the Self reveals its real being.”  Advaitists are 
hard put to explain this text, and some of them have tried to explain it away altogether. 
 
(91-2) The philosopher’s endeavor is not all useless, however.  The conception he 
reaches through thinking makes the world more intelligible than the popular 
conception of it does.  The position of an idealist thinker is peculiarly important in this 
context.  He, through analysis and reasoning, arrives at the conception of God as 
absolute spirit manifesting himself or itself in the universe.  So, the conception that the 
world arises from a supreme source is far more adequate than the conception that the 
world is self-existent, although the former conception is little more than an intellectual 
construction, an idea built on the basis of ordinary experience. 
 
(91-3) Again, after realisation of Brahman the world admittedly persists, and the 
sadhaka remains in the body for some time.  So, the state of nirvikalpa samadhi cannot 
involve an absolute cancellation of the 
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(continued from the previous page) world, and, for that reason, cannot be conceived as 
a state of getting out of the world illusion.  If the sadhaka returns to the world and to 
bodily existence, he is ever aware that the world is unreal and only Brahman ultimately 
real.  And this awareness he attains through the transformation he undergoes in the 
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ultimate state of realisation.  If we credit him at all with any conception of the world, 
that conception results from the transformation of his empirical conscious being. 
 
(92-1)264 If the world persists even after the realisation of Brahman, it must have some 
sort of reality, although it can be only a dependent reality.  To say that the world is real 
in the reality of Brahman is to say that the world is real in the reality of Brahman is to 
say that the world derives from Brahman, or that Brahman, though in itself 
undifferentiated, manifests itself in differentiation.  The exponents of the 
“transcendence in conception” theory must obviously end by abandoning the orthodox 
Advaitist position, which is nothing short of acosmism. 
 
(92-2) When the sadhaka comes out of nirvikalpa samadhi and regains consciousness of 
the world, he is left with a sort of ego.  Advaitists themselves cannot afford to be blind 
to this fact.  But the question is: How is it that some sort of individuality is restored to 
the sadhaka, though in the state of nirvikalpa samadhi all ego or individuality and all 
differentiation are anull-ed?  The Vedantists of the “transcendence in conception” 
school give only dubious recognition to the problem.  They do not so much address 
themselves to it.  If they are at all conscious of the problem, they seek to evade it. 
 
(92-3) God is a minor being as compared to unconditioned Brahman.  God is indeed the 
creator and sustainer of the world.  Still, he is only a supreme phenomenon among 
phenomena. 
 
(92-4) The state of liberation in bodily existence after the realisation of the Absolute is an 
enigma.  On realisation, the sadhaka gets immersed in absolute bliss, and it is only we, 
it may be maintained, who see that 
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(continued from the previous page) the sadhaka lives in the body.  This is no 
explanation, but only an attempt to explain away the whole state of liberation in bodily 
existence.  So, the conclusion that follows is that the teaching of the sadhaka as to 
nirvikalpa samadhi after he has realised Brahman is illusory.  Then, how can we know 
if anybody ever realised Brahman?  To attain to nirvikalpa samadhi is to cancel the 
world as illusory.  But this cuts at the very foundation of Advaitism. 
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T.W. Organ:  The Silence of the Buddha 
 
(93-1)266 There are other instances in which Gautama corrected a question, so he could 
answer it.  In the parable which forms a part of the Kevaddha Sutta a man asks the 
gods, “Where do the elements pass away?”  But Gautama changed the question to 
“Where do the elements find no footing?”  Then he answered it.  He changed the 
question, so that it became an epistemological rather than a metaphysical question.  
And in the framework of an idealistic epistemology the answer is obvious: the existence 
of the elements depends upon intellection; intellection has ceased in the “intellect of 
arahatship”; therefore, in the mind of the arahat the elements find no footing.  Again, in 
the Mahavagga, when Siha, a disciple of the Nigantha sect, asks the Buddha if he 
teaches the doctrine of annihilation after death, the Buddha’s answer involved a 
rephrasing of the question, for he answered, “I proclaim, Siha, the annhilation of lust.” 
 
(93-2) Mahayanists believe that some of his doctrines would not fit the language 
patterns of his day.  According to the Zen school his doctrine will not fit the language 
patterns of any day.  The Mahayana texts warn over and over again against the dangers 
that lurk in the use of words.  They are fingers which point to the moon.  One must 
beware lest one concentrate on the word and miss the reality to which the word points. 
“But neither words nor sentences can exactly express meanings, for words are only 
sweet sounds that are arbitrarily chosen to represent things, they are not 
 

94 
THE SILENCE OF THE BUDDHA 

T.W. Organ 
[61]267 

 
(continued from the previous page) the things themselves, which in turn are only 
manifestations of mind.”  Zen masters, beginning with Bodhidharma, are fully 
convinced of the insufficiency of human language to express the fundamental nature of 
reality.  Even to say “I do not know” is inadequate, since a confession of not knowing 
implies a measure of knowledge.  Silence is the best expression of reality. 

D.T. Suzuki:  Zen and Pragmatism 
 
(94-1)268 Zen Masters always try to keep their eyes inwardly on “this side,” because it is 
here that they get into “the moment of living.” 
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(94-2) Where, let me ask, is this clearness and transparency where we can come face to 
face with reality?  It is no other than where absolute emptiness (sunyata) is, which 
means the limit of objectivity, where “the other side” can go no further: this is where 
pure subjectivity reigns supreme. 
 
(94-3) The realm of objectivity has its limit, and when you come to it, the only thing you 
can do is to make a leap over it.  As long as conceptualiztion goes on, there will be no 
discovery of the real self. 

Wing-Tsit Chan:  Religious Trends in China 
 
(94-4) Confucius had both: conceiving that in his teaching  – the “spreading of right 
living”  –  he was carrying out a Mandate of Heaven, the religious element was there.  If 
now we ask how the Heavenly Mandate is to be known, we are refereed for an answer 
to our own moral nature (as the phrases “taking virtue seriously” and “cultivating one’s 
personal character” suggest). 

H.G. Creel:  From Confucius To Mao Tse-Tung 
 
(94-5) Much has been written on the question whether Mencius was mystical and relied 
on introspection as the way to knowledge.  Creel notes that Mencius broke with 
Confucius, who had explicitly branded meditation as inadequate. 
 

P.T. Raju:  The Spiritual in Indian Thought 
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 (95-1)270 The Advaitins argue that there is consciousness in deep sleep, because one 
who wakes up says that he slept well, and, unless one was conscious, one could not 
have known of one’s sound sleep. 
 
(95-2) In deep sleep, the atman is overwhelmed and stupified by some mysterious dark 
force, the Unmanifest, and so it does not realise its true nature.  Therefore, this shroud 
has to be removed, and then the fourth state of the pure atman is revealed.  This is the 
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real spirit within us.  If one could enter into deep sleep and at the same time not lose 
consciousness, one could realise this fourth state; it is true spiritual realisation. 
 
(95-3) Antahkarana literally means “the inner instrument,” and is often translated as the 
inner sense.  It is the instrument that connects spirit (atman) with the external world 
and is the mediating link between the two.  Along with this psychological function, 
antahkarana performs a metaphysical function also, namely that of evolving or 
generating the world.  With the Mandukya271 conception, its significance becomes clear.  
It is the evolution of the psychophysical personality of the waking state from the 
unmanifest unconscious of deep sleep.  And because Indian philosophy attaches more 
value to inwardness than to outwardness, the Indian philosophical tradition has to be 
interpreted as the tradition of inwardness. 
 
(95-4) Even in the intuitive attitudes of the so-called Eastern man, the intellectual 
element may also be present.  If he has not utilised it, the reason may be that he has not 
disengaged it from the intuitive.  But can it be disengaged from the spiritual?  It can be 
and has been disengaged from sense inutition, and so the material sciences have 
progressed.  Thought can think of things and also of thoughts.  But the intellectual 
element cannot be disentangled from the spiritual, because the spiritual, which includes 
the intellectual and transcends it, would then cease to be spiritual.  It is true, we 
speculate about spiritual life just as we think about material things.  Spirit is within 
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(continued from the previous page) thought; but material things are outside thought.  
That is why Indian thought, which is concerned mainly and primarily with the 
spiritual, does not speak so much of this disentanglement and does not concern itself 
with this problem so much as does Greek philosophy. 
 
(96-1)273 Man’s being has two dimensions, the inward and the outward.  The Katha 
Upanishad says that the Lord created the senses as outward looking (pranci),274 and so 
man perceives with the senses only external objects; but one who wants eternal life 
closes his senses and looks at the inner spirit.  But with what can one look at the inner 
spirit?  The instrument here is mind (antahkarana).  Without the antahkarana we cannot 
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know the objects of the external world, nor can we get at the inner spirit.  The two 
dimensions of man’s being are the directions of his activity, the inward and the 
outward.  And every action, excluding the purely spiritual, can be measured or 
evaluated in both ways.  The inward becomes spiritual when it is directed deliberately 
toward atman, and no inward activity becomes spiritual unless it is so directed. 
 
(96-2) Inner activity is not inward activity.  Imagination is inner activity, but not inward 
activity; it is inner outward activity.  Inward activity is activity turned toward the inner.  
The main interest of all Indian philosophers except the Carvakas is in explaining and 
upholding the importance of this process of inwardness.  Whenever an Indian calls a 
man spiritual, he means that the man attaches the highest value to the life of 
inwardness.  Ethical and aesthetic activities become phases of the spiritual only when 
they are deliberately and consciously viewed as activities leading inward toward spirit. 
 
(96-3) Only one man out of a thousand can make up his mind to follow the path of 
inwardness; and, out of a thousand who make up their minds, only one can accomplish 
it.  Hence, this philosophy, with such great spiritual heights, cannot succeed in 
becoming the philosophy of the average man, who, nevertheless, regards it as teaching 
the highest ideal.  Spirit and 
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(continued from the previous page) matter are two extremes of man’s being; they are 
the limits of his inwardness (antarmukhata) and outwardness (bahirmukhata).  He 
cannot act, therefore, either as pure spirit or as pure matter, for what man, for instance, 
will consider the death of a loved one as nothing more than the disintegration of 
material particles?  So, neither pure spiritualism nor pure materialism can be an 
adequate philosophy for man; and yet, neither spirit nor matter can be ignored for 
directing his actions and life. 
 
(97-1)276 The seeds of such philosophy can be found in the Purva Mimamsa,277 which is 
essentially a philosophy of action (karma) and which, when properly blended with the 
Vedantic, the Buddhist, and Jain spiritual truths, can give a well-balanced philosophy of 
life as a guide to the majority of mankind.  Apart from ancient and classical systems, 
Indian or Western, a true and workable philosophy of life must give equal recognition 
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to the two dimensions of man’s being, the inward and the outward.  Overemphasis on 
inwardness disables man from being active, and over-emphasis on outwardness 
disconnects him from his spiritual essence, without which his activity becomes aimless, 
for one’s identity in all acts, ethical, aesthetic, and intellectual, with the spiritual ground 
of the world has to be recognised, and it cannot be recognised without the necessary 
orientation to the innermost spirit, whether it is called Atman, Brahman, or God. 

J.M. Van der Kroef:  Pantjasila 
 
(97-2) Islamic orthodoxy has on more than one occasion expressed its disapproval of 
seeking a mystic union with Allah, on the grounds that it is blasphemy; yet, in 
Indonesia it is often in these terms that the position of Allah is understood by 
indigenous Moslems.  Especially in times of adversity and stress, this mystical appeal 
manifests itself.  As a recent report has it:  The bureau of religious affairs reveals that in 
West-Java no less than 29 so-called new religions have come 
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(continued from the previous page) into existence.  Although their adherents call 
themselves Muslims their beliefs diverge from the concepts of Islam.  The cause of the 
phenomena is attributed to the adverse economic condition of the population and the 
insecurity in the desa (village).  In their despair many people seek their salvation in the 
mysticism of a new religion.”  The orthodox Moslem aversion to mysticism, strongly 
evident, for example, among Indo-Arabs in the country, is thus at variance with the 
mystic character of the communal religious life. 
 
(98-1)279 Mystical values, deriving from the ancient Javanese art of life, were held to be 
fundamental to the child’s training.  It is not a particular religion Taman Siswa seeks to 
encourage, but a sense of religiosity, piety, and reverence, especially in terms of 
humanitarianism; hence, all religions can make use of the Taman Siswa system.  In 
evolving this philosophy, if it can be called such, Dewantara was profoundly influenced 
by the Hindu-Javanese code of the “good life,” with its emphasis on obedience to 
elders, unswerving compliance with the duties imposed on one by nature and society, 
semi-asceticism, restraint, manners, and cultural development rather than factual 
knowledge, etc.  Therefore, he represented a unique symbol of continuity from the 
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golden past, a past which valued leisure, polish, and inward maturity more than 
ambition, aggressiveness, or facility in technical performance. 
 
(98-2) Takdir sees cultural life in Indonesia threatened from two sides.  On the one 
hand, there are those who are still tradition-minded, who orient themselves in terms of 
the old values of the people: “the safe peace and sense of cohesion of the desa, the 
profound spiritual life of our earliest mystics, the beauty of our old artistic expressions,” 
and so on.  On the other hand, there is the younger generation, so deeply impressed 
with things European and American that “they will accept only European norms and 
standards as their guides, not only in science and technology, but in daily life, food, 
manners, and living conditions.  All sorts of 
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(continued from the previous page) theories are accepted by them without criticism.  
The fault of the first group is that they look to much to the past, to a lost golden age 
when the gods still conversed with men, and when the ancient institutions which will 
always endure were founded by the ancestors.  The fault of the second group is more 
difficult to determine, says Takdir.  They hate the conservative, are champions of 
‘kemadjuan’, progress, but their error is that they view the present conditions of Europe 
and America as a static entity, as a “fixed complex of phenomena,” without considering 
the long evolution, historic and cultural, behind these phenomena.  They have no 
“historic sense”; they cannot see that their heroes  –  Marx, Sartre, Hemingway, and 
Picasso  –  are themselves characteristic products of a certain time and set of 
circumstances, which do not now apply to Indonesia, and probably never will.  All this 
produces a curious artificiality.  These people quote Marx, Lenin, and Stalin as absolute 
truths, which are not subject to any influence of time or place.  Artistically they are mere 
imitators; unlike Western artists they do not react to their own society but to an 
imaginary society of which they have read in the authors they happen to admire. 
 
(99-1)281 There are indeed perennial values in Panjasila, and Indonesian values in 
particular, but they derive meaning only in their “historic sense,” i.e., in the context of 
the time and place in which the multitude of Indonesian societies, minorities, and 
groups now exist.  To elevate the doctrine to an absolute is to deny precisely that sense 
of perspective and continuity which Takdir deems essential. 
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(99-2) Pantjasila may well become that transcendent set of national values which its 
propagators and implementers so ardently desire that it will be.  But only if recognition 
is given to continuity and diversity, to “commutative justice” and traditional rights, to 
all which Burke once described as “the unbought grace of life.”  Precisely because 
Pantjasila as yet comprises 
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(continued from the previous page) little or none of these, precisely because it does not 
carry with it the weight of obligation, discipline, and order, it fails to inspire and 
remains merely a quarrelling-point among intellectuals and a convenient apology for 
demagogues and would-be war lords (condottieri).  It must meet a need that has arisen 
in the tempest of a revolution of traditional values, a clash of cultures that uproots and 
discourages.  Whether it can meet this need only time can tell. 

Paul Weiss:  The Gita:  East and West 
 
(100-1)283 Every reading of the Bhagavad-Gita makes it more and more evident that this 
is a great work, with a message for all mankind.  It should be a meeting place for East 
and West.  But this has rarely proved to be the case.  While Westerners have again and 
again criticised the Gita for failing to meet most obvious ethical questions, questions 
which it itself raises, Easterners have offered ever new and subtle re-interpretations. 
 
(100-2) Metaphysical: Nothing really happens.  If the individual neither kills nor is 
killed, what is Arjuna being asked to do when he is asked to fight?  If his kinsmen are 
already slain, why is he being asked to kill them now?  What does it mean for him to 
fight?  Let it be said that in the last analysis nothing happens; still, room must be made 
for the truth that kindness is better than murder, honesty better than cheating, 
friendship better than hate.  Does the Gita allow room for these?  But, then, does it not 
also allow room for the assertion that non-killing is also better than killing? 

Theological: Act as God’s instrument, without attachment to the fruits of your 
acts, as though what you did were not your primary responsibility, not your doing.  We 
are here asked to imitate God, to look at things sub specie aeternitatis.  But does it not 
make any difference what we do, just so long as we detach ourselves from the fruits?  
May I steal, lie 
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(continued from the previous page) murder, providing I do this in cold blood?  Do not 
the fanatics and defenders of religious wars  –  and other types as well  –  view 
themselves as God’s instruments?  Is there any wickedness whatsoever that might not 
be sanctioned in this way? 
 
(101-1)285 But if this is all the Gita says it is a book only for the East, and then for a time 
happily fading rapidly into the past.  It will have no message for those who recognise 
that man has more than limited duties, that there is good action and bad, that killing, 
even in a good cause, needs justification, and that an acceptance of inevitability and 
divine responsibility still leaves the question of the nature and conquest of evil, and the 
avoidance of evil deeds by men. 

It is difficult, I think, to read the Gita with an unprejudiced eye without feeling 
that it has serious limitations as a work in ethics, nature, value, metaphysics, theology, 
or religion.  But the spirit of the work transcends these limitations.  It tells us that we all 
have onerous work to do in this world, work that entails injury and wrong doing.  It is 
foolish to suppose that anything we do is altogether satisfactory, foolish to try to accept 
it, with its consequences, as all-sufficient. 

H.W. Schneider:  Idealism  –  East and West (by P.T. Raju) 
 
(101-2) P.T. Raju says: “Even in the Advaita, we find different schools; but each school 
does not rebuke the other as dishonest or as having misinterpreted Sankara.  Yet, one 
peculiar fact to know about Professor Radhakrishnan is that, though he himself is not 
the founder of a new system, it is he who pleads that philosophical construction should 
be protected in India.  But important attempts can be made only when stock-taking is 
done with reference to Western philosophy. 
 
(101-3) Raju says: “It is reasonable that we should follow our thought to the greatest 
height to which it 
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[69]286 
 
(continued from the previous page) can lead us.  It is an illusion to think that this ideal 
can explain our ordinary experience with all the stubborn facts it contains.  If the 
statement that the Absolute explains our experience by being its fundamental principle 
means that it is presupposed by our experience, we may accept it.  But if it means that 
the world can be deduced from the Absolute, we have to reject it. 
 
(102-1)287 Can the Absolute, says Raju, whether it is an identity in difference, or only 
identity, or will, or feeling, or anything else, explain how the world of finite and 
imperfect things comes out of it?  Can the infinite explain the finite? 
 
(102-2) He makes very clear, especially toward the end, that he is using Western 
absolute idealism to help Indian idealists to a more positive or constructive attitude 
toward the world: idealism is not world-forsaking, but a world-transforming activity.  
Raju is trying to help his fellow Indians to get a more critical, as well as a more 
constructive, conception of their traditional doctrines. 
 
(102-3) Both Eastern and Western traditions are burdened with the attempt to identify 
truth and reality. 

A.R. Wadia:  Can Indian and Western Philosophy be 
Synthesized? 

 
(102-4) It has been claimed that Samkara’s Advaita is the only philosophy that can claim 
to be independent of religion.  There is a certain justification for this belief.  The only 
reality for Samkara was Nirguna (qualityless) Brahman whereas god as Ishvara is 
Saguna Brahman and this is but a part of maya or the general world of phenomena and 
illusions.  This implies that Samkara did not attach any importance to religion, but like a 
shrewd student of human nature he appreciated the full importance of religion for the 
masses and he did develop a religious creed too, but this was not so much a 
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(continued from the previous page) synthesis as a compromise demanded by the 
psychology of the masses. 
 
(103-1)289 I for one attach great importance to the Indian doctrine of karma and 
transmigration of soul and would like to see its importance more fully appreciated by 
Western thinkers.  But as a rule Western thinkers have been averse to accepting it, and it 
is certainly a concept which is difficult to prove in the ordinary sense of the term.  It 
must remain a dogma as the late Dr Surendra Nath Dasgupta frankly admitted. 
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(105-1)292 Any student who is interested in a synthesis of the philosophies of East and 
West must be careful to observe disagreements as well as agreements, even in systems 
which are similar. 
 
(105-2) Tao-shengsaid293 that to achieve Buddhahood means to be one with Wu (non-
being).  Zen is not satisfied with the idea of God as an ultimate reality, because Zen 
immediately asks the question “Where is God?”  Zen dares not build any philosophical 
systems, for it defies all concept-making.  Realizing the difficulties of the conceptual 
description in understanding the nature of reality, it resorts largely to the method of 
poetry and art. 
 
(105-3) This positive aspect of Zen is often ignored by the critics of Zen philosophy.  
Indeed, the positive side of Zen is the logic of the illogical.  It may be added that the 
logic of Zen is not a-logical but super-logical; it transcends the logical bifurcation of 
subject and object, mind and matter, being and non-being, which always falls into the 
realm of relational knowledge, so as to acquire an absolute point of view. 
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(105-4) This is to be ‘immediately’ apprehended and not after a tedious and elaborate 
and complicated process of dialectic. 
 
(105-5) He already found Zen experience in what he calls “pure experience” or 
“immediate experience.”  He postulates “pure experience” as the most concrete reality, 
in which intellectual activates do not occur.  It is an experience in itself, in which subject 
and object are not separated.  For him, the undifferentiated state of pure experience is 
unquestionably richer and fuller than our ratiocination, which yields intellectual 
discrimination and analysis. 
 
(105-6) The present moment is not merely a one-directional continuity of different 
moments, but is the “Eternal Now.” 

Y.R. Chao:  Chinese Grammar and Logic 
106 
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[72]294 
 
 (106-1)295 Western science is only a matter of the last three or four hundred years, 
which is a very small fraction of recorded history and even a more minute fraction of 
the history of human culture.  Any set of fortuitous circumstances  –  fortuitous in the 
sense of being non-racial and non-linguistic  –  would have been enough to lead to such 
a relatively small difference in the starting time of the scientific phase of history.  It 
would indeed be of the greatest interest if research should bring out what those 
fortuitous circumstances were. 

P. Munz:  Intuitions of East and West 
 
(106-2) Northrop says that Westerners who have performed this experiment correctly 
have reported that the outcome is exactly what Easterners claim it to be.  If one cuts 
oneself off from all sense impressions and reduces the body’s and the mind’s activities 
to a bare minimum, one will not be left, as might be expected, if one is a follower of 
Locke, with a blank, but with an emotionally overwhelming, aesthetically ineffable 
experience of the undifferentiated aesthetic continuum, which is called Brahman or 
Nirvana or Atman.  This experience is a positive experience, and there is no speculation 
or theory involved.  The question that arises, however, is whether Northrop is right in 
contrasting this positive experience of the East with the theism of the West.  He argues 
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that in the West God is a theistic God, i.e., one whose character can be conveyed 
positively by a determinate thesis and whose nature can be described in terms of 
specific attributes.  The belief in a theistic God is a mere inference, a speculation, and a 
theory that is necessitated if one wishes to explain certain facts.  But it is necessary to 
remind ourselves that only one half of the Western tradition is committed to this kind of 
theism. 

L.J. Rosan:  Desirelessness and the Good 
 
(106-3) The “Four Noble Truths” may be reduced to the single proposition that the 
suffering296 of life can be 
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(continued from the previous page) ended only by halting the process of desiring, 
which is its cause. 
 
(107-1)298 The Neo-Platonists themselves acknowledged this by saying that the One-
Good was absolutely unknown and even in itself unknowable; only from its effects 
could it be known in any way.  For this reason, no positive characteristic can be 
assigned to the Good. 
 
(107-2) It may seem surprising that a psychological state such as desirelessness has been 
equated with a metaphysical entity like the Good. 

C.T.K. Chari:  Note 
 
(107-3) The challenge is not less real for the traditional Oriental philosopher.  He must 
familiarize himself with the new tools by which Occidental science and mathematics 
have wrought revolutions in their domains. 

A. Waley: History and Religion 
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(107-4) It was Hu Shih, after all, who first discovered the T’ang Dynasty Zen writings in 
the Pelliot collection and who set going the whole train of research which has made 
clear to us what the early history of the Zen sect in China, long falsified by Zen writers 
themselves, really was.  The influence of these discoveries is apparent in many of 
Suzuki’s later writings, despite the fact that to him “Zen is above space-time relations 
and naturally above historical facts.”  If this were really so, the proper course for Suzuki 
to take would seem to be to avoid history altogether. 
 
(107-5) But is the attitude that Zen is “above historical facts” really a Zen attitude at all 
and not, rather, a personal prejudice?  It seems to me that this separation of the 
mundane and the transcendental, of the finite from the infinite, comes of an attitude 
that almost every one of the old Zen writers has warned us against. 
 
(107-6) As for the verses themselves, the one about “the bridge flows, but the water 
stands still,” referred to by Suzuki, seems to me one of those lapses into mechanical 
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(continued from the previous page) paradox to which in China Taoists and Buddhists 
alike were rather too prone. 
 
(108-1)300 Where I feel that Hu, in his inveterate love of the reasonable, goes too far is in 
his contention that Zen sayings in general have a rational meaning.  He produces a 
handful of cases where this is so, but, if one reads through several hundred kung-an 
(Japanese, koan), questions for meditation, of the tenth century onward, it seems to me 
it is very seldom true that there is any rational meaning at all.  They are in most cases 
simply verbal devices for breaking down the common-sense everyday view of things, in 
order to make room for what Suzuki calls “prajna-intuition.” 
 
(108-2) After all, every Zen Master who has ever existed lived in time and space, was a 
man of T’ang or Sung or Ashikaga times, a man of Honan or Kuang-tung or Kyoto, and 
it was not in some transcendental existence, but in working and sleeping, eating his rice 
and sipping his tea, that his satori, enlightenment, could be incorporated.  And surely 
the case of the artist is much the same.  One cannot communicate Beethoven’s musical 
satori by tracing his movements in time and space.  Yet, no one thinks it sinful or even 
irrelevant to inquire into the history of his life and relate it to what was going on in the 
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world around.  Some modern Zenists would think this analogy between music and Zen 
frivolous.  But it certainly would not have thought so in ancient China, for example, at 
Hangchow in the thirteenth century, when art was so often discussed in terms of Zen. 

P. Damle: Philosophical Essays (Review by Hans Staffnec) 
 
(108-3) He deals with the strife among various philosophical systems and ends by 
paying special attention to the characteristic features of Indian philosophy as compared 
with Western thought.  In between, he gives some practical illustrations as to how this 
method of appreciating and harmonizing aspects of a question can be usefully applied 
to a better understanding.  In his attempt at harmonizing mutually contradictory 
systems of philosophy, the author is lead by the conviction that 
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(continued from the previous page) “they all represent aspects of truth and none of 
them can be considered to be less or more than an aspect.” 

G.B. Burch: Contemporary Indian Philosophy 
 
(109-1)303 Our usual logic is based on the conflict of truth and falsehood.  Hegelian 
dialectic is based on the synthesis of opposed alternatives.  The former is the basis of 
dogmatic thought; the latter is the basis of liberal thought.  The dogmatist accepts one 
view as true and rejects the opposite view as false.  The liberal believes that opposed 
views may both be true in so far as they can be harmonised in some larger synthesis.  
The dogmatist says, “This, not that.”  The liberal says, “this, and that.”  But the logic of 
alternation says, “This or that.”  The dogmatic logic fails to recognise the equal claim of 
the alternative.  The liberal logic is irrational in uniting incompatible ideas.  The logic of 
alternation avoids both these difficulties in accepting either alternative but not both.  
Neither alternative can be judged by the other, and for that very reason neither can 
destroy the other.  The logic of alternation teaches that real alternatives can never be 
synthesized but that both may still be true, not simultaneously, but alternatively. 
 
(109-2) Philosophy is the search for the Absolute.   In India it is sought in one place only, 
namely, in experience. 
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J.W. Cohen:  The Role of Philosophy in Culture 
 
(109-3) Here in the West, intensified stress on Oriental philosophy could only 
accentuate the atmosphere of defeatism and the tendency, now well advanced, to 
abandon affirmative faith in reason as intellectuals are cowed by the difficulties of 
maintaining it before the course of events. 
 
(109-4) Continental thought has become an emotional Stimmungsphilosophie, a type of 
philosophical psychology with a strong flavour of Orientalism despite its Western 
origin; “mixed with delusions of superior 
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(continued from the previous page) wisdom, absolute necessity and mystical 
‘decision.’” 
 
(110-1)305 Who, then, can take seriously the view that we can reduce existing tensions or 
win battles of minds by holding conferences for the reconciliation of philosophies East 
and West? 
 
(110-2) There is no genteel and innocuous alchemy for achieving a united world.  There 
is a problem for philosophers in action in an arena of strident partisanships intimately 
linked with world affairs and the clash of powers.  Those studies and conferences only 
which will bring to bear upon this situation philosophical insights most relevant to it 
from the past or present stand any chance of contributing to the role philosophy should 
and must be playing.  We academic philosophers may not be up to the task.  If so, other 
philosophers will be. 

S.K. Saksena:  Note on Cohen 
 
(110-3) His first observation about Indian philosophy is that “it stills the will.”  Yes, if 
properly understood, it is intended to be so, but only at the very final stage of man’s 
search for spiritual perfection. 
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(110-4) It is a form of renunciation which comes only after a higher seeking has arisen.  
The idea is more against the undue halt in life’s path than against enjoyment.  Not to 
march on, leaving footprints behind, but to get caught in the mire of chance gratification 
in life is certainly not the Indian way. 
 
(110-5) It is not contended here, however, that the great truths of tolerance and quietude 
and renunciation have not been occasionally misused by the idlers and do-nothings.  
But that has been the fate of great ideas everywhere, and points to no flaw in the ideas 
themselves. 
 
(110-6) Those who seem to protest any intake of ideas from the East, and think that the 
West can of itself supply all its needs to put its house in order without going out to an 
East of dubious worth display an isolationist mentality in the realm of thought. 

Y.P. Mei:  Note on Cohen 
111 

NOTE ON COHEN 
Y.P. Mei 

[77]306 
 
(111-1)307 The movement of East-West philosophy is spreading, not because of any high-
powered lobbying on the part of a few devotees, but because the time has come. 

A. Wayman:  The Lamp and the Wind 
 
(111-2) In the meditative section of his ’Lam rim chen mo’, Tson-kha-pa (A.D. 1357–
1419), founder of the Gelugpa school of Tibetan Buddhism, says: “Now, why is it that a 
cultivation (bhavana)308 of either Calm (samatha)309 or Higher Vision (vipasyana)310 
does not suffice, and that both must be cultivated?  This is to be explained.  For 
example, if, for the purpose of seeing icons in the darkness of night, one lights a lamp, if 
the lamp is very bright and not disturbed by the wind, the icons are seen very clearly.  
However, if the lamp is not bright, or, if bright, flickers in the wind, the forms are not 
clearly seen. 

In the same way, for seeing the profound meaning, if one has the conclusive 
Wisdom (prajna)311 without distortion of the meaning of reality, and also has the 
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motionless fixation, exactly as wished, on a meditative object (alambana)312 of thought 
(citta), reality (tattva) is seen clearly.  However, even if there be the retention without 
discernment (Nirvikalpa-samadhi)313 having the fixation so that thought does not 
proceed elsewhere, if the Wisdom with full comprehension of Be-ness (yin lugs) is 
lacking, then, because there is a lack of the eye which sees reality, no matter how one 
perseveres in retention (samadhi),314 there is no possibility of the full comprehension of 
Be-ness.  Again, even if there be the view with full comprehension of the reality of 
selflessness (nairatmya),315 if there is a lack of the retention (samadhi)316 with firm 
fixation in one-pointed thought, then, because the self, powerless, is agitated by the 
wind of shifting discernment. (cala-vikalpa), there is not possibility of seeing clearly the 
meaning of Be-ness. 
 
(111-3) The usual translation of “samadhi” is “concentration.”  For “retention,” s.v. 
Webster’s Dictionary 
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(continued from the previous page) “4. A retaining or holding fixed in some place or 
position; state of being kept in place.”  What is held fixed is thought. (citta) 
 
(112-1)318 In my understanding of Tson-kha-pa’s position, he would agree that it is “the 
ultimate state of ecstatic trance,” but not that it is the highest accomplishment.  It 
represents the “place free from wind” and then a “lamp” must be added. “Kasyapa, 
(when things are analysed) by right discrimination (samyakpratyaveksana), the faculty 
of Noble Wisdom (arya-prajna)319 is born; and, (that Fire) having been born, it burns up 
that right discrimination itself. 

P.T. Raju:  Idealisms:  Eastern and Western 
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(112-2) While Plato’s idealism is based on the principle that to be is to be an ideal, 
Berkely’s idealism is based on the principle that to be is to be perceived.  While the ideal 
as the universal is common to all individuals, the idea as perceived is not common to 
all, but can be the object of the individual perceiver alone.  Hence, Berkeley’s 
philosophy, so far, is subjectivistic and is called subjective idealism.  Berkely’s aim was 
to disprove the reality of matter, and then to refute all claims of materialism.  But, for 
this purpose, he started epistemologically, denied separate existence to objects apart 
from their being perceived, and ended in subjectivism.  Then he had to meet the 
objection that, if to be is to be perceived, objects must go out of existence when not 
perceived, whereas experience shows that the same object may be perceived by us for 
quite a long time at intervals.  So, Berkeley in his later writings introduced what is 
called theological idealism.  The objects, when not perceived by man, must exist as 
ideas in the mind of God, and thus they acquire continuity of existence.  But theological 
idealism raises another difficulty.  If objects exist in the mind of God as his ideas, they 
are independent of man’s mind.  When they become ideas of man’s mind, what is the 
relation between man’s mind and God’s mind?  How can man’s mind perceive an object 
which is not its idea?  What is the relation between man’s mind and God’s mind? 
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(113-1)321 All the Vedantins followed Samkara in the fashion of explaining the 
ontological status of the object of illusion.  This was motivated by the desire to defend 
the original metaphysical intuition.  If the world has no reality of its own, the illusory 
object has no reality of its own; yet it has the borrowed reality of the substratum, and so 
it is neither real nor unreal, nor both, nor neither.  This is Samkara’s view, which is that 
the metaphysical truth is intuited, and not logically constructed. 
 
(113-2) The attempt to interpret Vedantic idealism as subjective like Berkeleyan idealism 
is definitely wrong.  In epistemology, all the Vedantic schools, except one subschool of 
the Advaita, are realistic so far as the object of perception is concerned. 
 
(113-3) It is not realised that most of even the great philosophers do not possess the 
metaphysical intuition, but only accept its truth by tradition, and that, when they 
actually think, they think as men, not as God or the Brahman. 
 
                                                 
320 The original editor changed “74” to “79” by hand. 
321 The paras on this page are numbered 34 through 39, making them consecutive with the 
previous page. 



(113-4) The Vijnanavada and the Madhyamika, though it has been usual to call only the 
former idealistic, the latter nihilistic or, at most, absolutistic.  If we accept only 
Berkeleyan subjectivism as idealistic, then Vijnanavada alone may be called idealistic, 
for it held that the objects of the world are only forms projected by the mind out of 
itself.  But if we hold that a philosophy which tries to explain the world in terms of an 
ideal reality that is deep within or inward to man is idealism, the Madhyamika also is 
idealistic, because the sunya322 (void), which is nirvana, is to be realised within man. 
 
(113-5) We may add that the ultimate truth, which is Alayavijnana,323 is to be know not 
through pravrtti,324 but through nivrtti,325 that is, by turning pravrttivijnana326 inward.  
Ultimate truth is eternally accomplished, and can be realised not through action but 
through cognition only by turning it inward. 
 
(113-6) The Madhyamikas also, like the Advaitins, pressed their doctrine of the sunya 
into the service of their 
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(continued from the previous page) epistemology and. defined their doctrine of illusion 
as what is neither sat nor asat nor both nor neither.  Realisation lies in recognizing that 
the essence of the world is sunya.328 
 
(114-1)329 The Absolute of the Vedanta is taken from religious or spiritual experience, 
which is a metaphysical intuition.  The Brahman of the Upanisads330 and the sunya331 
and the nirvana of the Buddhists are objects of such experience. 
 
(114-2) One should not conclude, therefore, that the Vedanta depended on intuition as a 
method for constructing empirical truth.  The fact is that it did not care to make the 
attempt.  It was not interested in understanding the structure of the empirical world, for 
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the interest of all Vedanta was in salvation or union with God, not in understanding 
and controlling nature.  Here the exception is the idealism of the Vijnanavadins.  This 
school of Buddhism, though not interested in understanding the world, gave a clue to it 
from their own point of view.  According to them, all objectivity is false.  Then, why do 
we draw a distinction between truth and falsity within objectivity?  The answer is: 
Because some objects serve the purpose for which they are meant.  Thus doing what 
they are meant for becomes the criterion of empirically true objects. 
 
(114-3) Every man has his own conscious being, and his experiences are his own, 
subjective and private.  And every man has the two directions of being, inward and 
outward. 
 
(114-4) Philosophy should not forget man either for God or matter.  Both are real 
because man, who affirms both, is real.  If man is forgotten for either matter or God, 
philosophy not only ends in fallacious conclusions, but also becomes inadequate as a 
philosophy of life.  It is not enough to exhort man to look inward; he has to look 
outward also; the pull comes from both directions. 

V.P. Varma:  East and West in Aurobindo 
 
(114-5) Indian spirituality in its later days generated an attitude of renunciation of the 
world and, by its exaggerated 
 

115 
EAST AND WEST IN AUROBINDO 

V.P. Varma 
[81]332 

 
(continued from the previous page) emphasis on the evanescent character of cosmic 
phenomena, led to a weakening of vital force. 
 
(115-1)333 Although the idealistic philosophy has its validation in the unimpeachable 
testimony of mystic experience, still in its historical course the popularization of this 
philosophy led to a bankruptcy of life. 

H. Chaudhuri:  The Gita and its Message 
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(115-2) The possibility of mistake or error clings to everything human, whether it is 
human judgment, or human action, or human experience.  There are illusions of the 
senses, errors of judgement, mistakes of intuitive apprehension. 

P.T. Raju:  Idealistic Thought of India (Review by E.A. 
Burtt) 

 
(115-3) Raju is a confirmed idealist.  He is convinced that all philosophy becomes 
idealistic as it gains fuller and clearer awareness of its subject-matter, its method, and its 
presuppositions - in fact, that it tends toward an absolute idealism of a certain definite 
sort.  Non- idealistic philosophies, judged in the light of the whole history of the 
speculative enterprise, are either protesting reactions against philosophic truth, which 
are justified only when idealism has allowed itself to diverge too far from the facts  –  
this is the case with realistic (and perhaps positivistic) philosophies -or are failures to 
carry the idealistic elements in their thinking to appropriate completion, exemplified in 
pragmatism, humanism, personalism, and other quarters.  Idealism alone, he is sure, 
gives a just and adequate interpretation of experience in all its varied aspects; it alone 
finally achieves what all serious philosophies aim to achieve.  But idealism does not 
exhibit everywhere a common pattern.  For example, Indian and Western idealisms 
show, on careful analysis, important differences. 
 
(115-4) One of the surprising features of the book, in fact, is Raju’s neglect of Neo-
Platonism, which in my judgement comes nearest of all Western schools to. the basic 
orientation of Indian idealism. 
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(116-1)336 Indian idealists typically reject as inappropriate and impossible any attempt to 
deduce the details of the phenomenal world from the Absolute.  That world does arise 
from the Absolute  –  for there is no other way in which its presence could be accounted 
for  –  but no assumption such as Plato or Hegel made that human reason can explain 
the process is admissible.  To say that the world is the sport of Brahman is to speak in 
metaphor, not to give a systematic explanation.  Another is the fact that the phenomenal 
world cannot be said, without qualification, to be included in the Absolute.  Such reality 
as it has cannot exist anywhere else, of course, but qualification is needed because, 
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when a thinker has achieved ultimate truth and (therefore) become one with the 
Absolute, the phenomenal world disappears.  Or at least it is so drastically transformed 
in virtue of this experience that its characteristics as phenomenal have been left behind.  
It is paradoxical in ordinary language to say that one thing is included in another when 
experience of the latter has as its consequence that the former is no longer felt to exist.  
A third is the emphatic commitment of Indian idealism in its typical representatives to 
the complete unity, in the Absolute, of all distinctions.  Western idealism, except in its 
explicitly mystic forms, has shied away from such an unqualified unity. 

P. Munz:  India and the West:  A Synthesis 
 
(116-2) The fundamental experience upon which the religious life is based  –  ritual and 
ceremony are attempts to remember it and to induce its recurrence; theology is an effort 
to explain it more or less rationally  –  is the experience of redemption.  To add that it is 
the gift of God or the result of spiritual exercises is not to explain it or account for it, but 
simply to replace one phrase by another.  This hope is the sustaining force of every 
religious tradition.  Without it a tradition would never develop and maintain itself for 
centuries.  It disintegrates only when this hope has become too dim to be entertained. 
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(117-1)338 The atman is a man’s consciousness in itself, that is, consciousness without 
any mental content.  We are quite used to the idea that there are mental events without 
consciousness.  The notion that there is consciousness without mental event is more 
difficult to grasp, but it is not unintelligible.  It is the peculiar contribution of Indian 
psychology to have discovered that it is possible to reach such a condition of pure 
consciousness.  It is a timeless point, without any extension.  And the achievement of 
silence may well be the only mark of having reached “no-mind.” 
 
(117-2) Many centuries ago some Indian sages discovered that in the attainment of such 
a state redemption was to be found.  Hence, they described it as pure bliss.  Their 
mythology and their religious doctrine are an attempt to convey this insight and to 
enable people to attain this experience for themselves. 
 
(117-3) A Hindu temple, when compared to a Gothic cathedral, strikes one as an almost 
profane place. 
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(117-4) Furthermore, if redemption is sought in this way, it becomes clear that it is a 
form of release (moksa) from the world, for withdrawal and self-restraint must result in 
the dying away of all impulses and desires.  As a result, there arises the notion that the 
world that can be experienced by the senses  –  the goods of which are desired by men  
–  is not real but is a kind of mirage. 
 
(117-5) From the law of karma and the notion of creation through God’s mere 
exuberance there emerges the cyclical philosophy of history with which we are 
superficially acquainted through the ancient Greeks.  Even in the form in which we find 
it in Plato it does not reach the solemn sobriety of the ancient Indian conception.  In 
Plato it is an ingenious theory to account for the fact that political institutions seem to 
deteriorate.  But to the Indians it is the final verdict upon the world which determines 
much of India’s comparative indifference to social amelioration and technical 
improvement.  The life of mankind, according to this view, develops in cycles.  It 
emerges and is absorbed again.  And after many aeons it emerges again, and so on.  
During 
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(continued from the previous page) this cyclical movement things are what they are, 
and. nothing can be gained by man’s supreme effort to alter them.  They can, in fact, 
from time to time be improved, but nothing is gained by such improvement, because 
the final aim of the individual as well as of mankind is to gain release even from the 
desire for such improvement. 
 
(118-1)340 In the Judeo-Christian tradition, God must remain, ultimately, a mystery.  The 
mind’s attention can best be directed to him through the creation of a mysterious 
atmosphere  –  in dark cathedrals and temples where the light enters through stained-
glass windows, where incense is burned, and where the supernatural is hinted at 
through an unusual and uncanny presence. 
 
(118-2) The great danger here of occult powers seems to be that such powers can bestow 
upon the aspirant a semblance of omnipotence and of true redemption and therefore 
destroy in him the vision which he ought to hold constantly before him, namely, the 
vision of achieving “no-mind.”  The natural emergence of these powers cannot even be 
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called a temptation to deviate from the true path, since the true path, according to 
innumerable testimonies, is quite identical with the emergence of these powers.  In 
treatises on yoga there are severe warnings that no true aspirant must ever exercise any 
of these powers.  But warnings are not enough.  It may be completely obliterated by the 
emergence of demonic powers.  The attainment is likely to heighten one’s sense of 
freedom to the point of irresponsibility. 
 
(118-3) Nor do I mean to argue in support of the peculiarly modern, quasi-psychotic 
desire of so many Westerners to seek both refuge and relief in India. 
 
(118-4) The meeting of East and West has, however, set a new task to them by providing 
them with new evidence.  So far, however, it has been very distressing to find that they 
have seen in this meeting, not a challenge, but merely the discovery of something new. 

D.T. Suzuki:  A Reply to Ames 
 
(118-5) The Zen master does not tolerate this roundabout 
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(continued from the previous page) way of handling reality.  It is meant to make one 
feel it as something most intimate, most concrete, and most personal.  Touch is the most 
primary sensation.  Hearing comes next, while seeing is the farthest away from actuality 
itself. 

W. Liu:  Confucius, His Life and Time (Review by Y.P. 
Mei) 

 
(119-1)342 References for quotations would always be a help and at times are essential.  
What is more, a reader who takes the trouble to look up a few references might think of 
reading the full text for himself, a possibility that could not be considered a misfortune. 
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Carsun Chang:  Wang Yang-ming’s Philosophy 
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WANG YANG-MING’S PHILOSOPHY 
 Carsun Chang345 

[86]346 
 
(121-1)347 If the question were raised as to who was the most powerful and influential 
thinker in China, I should answer without hesitation, Wang Yang-ming (or Wang Shou-
jen).348 He was a commanding personality who lived 1472–1529 in the Ming Dynasty 
(1368–1644).  The twenty-six chapters of the Ming-ju-hsueh-an349 (“History of the Ming 
Confucianist Scholars”), which deal with Wang schools, occupy nearly half of the book.  
This means that he had a great number of followers, who lived in different parts of 
China.  He was daring enough to challenge Chu Hsi (1130–1200), who was the 
representative of the orthodox school from the Sung Dynasty (960–1279) to the Ch’ing 
Dynasty (1644–1911).  Wang’s philosophy is a product of profound thinking and 
system-building.  One is often impressed by his thoroughness and acuteness.  In saying 
this I do not mean either to exaggerate Wang’s power or to belittle Chu Hsi’s greatness.  
Both are great thinkers in the history of Chinese philosophy, but there is a difference in 
their ways of thinking.  Though each of them builds a system, the scope of which 
embraces the physical world and moral values, the individual and the universe, Chu 
Hsi’s system, with all its many-sidedness and universality, is marked by an element of 
cautiousness and considerateness, while Wang’s is characterized by sharpness and 
penetration. 

In order to provide the reader with the background for the discussion which is to 
follow, I shall first summarize Wang’s main themes: 

(1) Mind is reason.  While mind is free from selfishness, it is intelligence per se, 
and embodies right principles, or categorical imperatives. 

(2) The external world, which, according to common sense, consists of things of 
hard fact, is the object of consciousness.  Berkeley’s principle, esse est percipi, was 
discovered also by this Chinese thinker. 

(3) While according to common sense willing and knowing are separate 
functions of mind, they are correlated in Wang’s system.  Mind’s working with a 
directive effort is called willing.  Its working in sheer distinctness or clarity is called 
knowing.  For Wang volition is a part of cognition. 
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(4) Knowing is the core of reality, that is to say, reality is comprised of 
consciousness. 
* Ming-ju hsüeh-an, Ssŭ-cb’an hsüeh-an ed. (Shanghai: World publishing Co., 1936). 
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(continued from the previous page) (5) The universe is an integration of which 

man is the mind or centre.  All men constitute a brotherhood.  Physical objects have 
spiritual affinity with mind. 

(6) If there were no mind or intuitive knowledge, the universe would not 
function. 

(7) Matter or the world of nature is the material with which mind functions. 
The following quotation from Wang gives his fundamental concepts and shows how his 
thought-structure is built. “What is called li (reason) is an integrative system.  That in 
which li is integrated is called human nature.  The master of this integration is mind.  
When mind works with a directive effort, it is will.  When it works in a state of 
intelligence, distinctness, and clarity, it is cognition.  The objects which appear in 
consciousness are things.”1  This question is only a nuclear part of his thought; it is 
necessary to study his whole system.  

A. Metaphysics:  The Integration of the Universe 
 

(123-1)352 Wang Yang-ming’s premise is the intelligibility of the world.  Intuitive 
knowledge or knowing is the key, and is not restricted to man, but, in a wider sense, 
extends to all animate beings and even to physical objects. “Man’s intuitive 
knowledge,” says Wang, “is shared by grass and trees, stones and tiles.  Grass and trees, 
stones and tiles could not function if they did not possess the capacity to know.  The 
universe itself would be incapable of running or operating, if it were not for man’s 
intuitive knowledge.”2 

Elsewhere Wang comments: “Intelligibility fills the universe.  Man, imprisoned 
in his physical body, is sometimes separated from intelligibility.  Nonetheless, his 
intuitive knowledge is the controlling power of the cosmos and of the gods.  If there 
were no intellect in the universe, who would study the profundities of terra firma?  If the 
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spirits had no knowledge of mankind, how could they reveal themselves in fortune and 
misfortune?  Heaven, earth, and deities would be non-existent if they were separated 
from the human intellect.  On the other hand, if man’s intellect were divorced from 
heaven, earth, and deities, how could it exercise its functions?”3 

I am not prepared to say that Wang believed in hylozoism, the doctrine that all 
nature is alive.  But something of the sort is implicit in his remark 
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(continued from the previous page) that because animals and grains are nourishment 
for men, and because herb and mineral medicines cure disease, there must be a spiritual 
affinity between the biological and physical worlds, on the one hand, and mankind, on 
the other hand. 

That intelligibility exists at the core of the universe was Wang’s prime conviction.  
At this core is man, intimately related to the supersensible world above and the world 
of nature below.  The universe is a unity with man at the centre. 

The following dialogue between Wang and his disciple describes clearly his 
understanding of the universe as a whole. 

“Somebody asked: ‘With regard to the unity of the human mind and the 
manifold of things we have an example in the human body, because it is an organism 
activated by the circulation of blood and the nervous system.  Therefore, it is called a 
unity.  But as one man A is different from another man B and as animals and plants are 
very different from mankind, how can all of them constitute a unity?’ 

“Wang answered: ‘You must look to the responses in your mind.  It is not only 
that animals and plants constitute a unity with you; the universe forms a unity with 
you.  Even the spirits form a unity with you, too.’ ” 

Wang mentioned a question to his disciple: “What is the mind of the universe?”  
This disciple answered: “I heard some time ago that man is the mind of the universe.” 

His disciple asked again: “Why is man called mind?”  Wang said: “Mind means 
nothing but intelligence.  What fills the whole world is intelligibility.  As a man is built 
up by his physical body, he is intercepted and isolated from the whole.  Intelligence is 
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the master of the universe and spirits.  Without intelligence how can the height of the 
heavens be surveyed?  Without intelligence how can the profundity of the earth be 
studied?  Without intelligence how can fortune and misfortune be revealed by the 
spirits?  If heaven, earth, spirits, and the manifold things were separated from 
intelligence, all of them would lose their existence.  If my intelligence were separated 
from the universe, spirits, and the manifoldness of things, it would lose its existence, 
too.  This is why I say that they (my intelligence, spirits, and the manifoldness of things) 
together constitute an integration, from which no one of them can be divorced.”4 

This dialogue tells how Wang looks at this fundamental problem.  He means to 
say that intelligibility is the essence of reality.  Intelligibility has two aspects; on one 
end, it is mind, which knows, and, on the other end, 
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(continued from the previous page) it is the universe, which is known.  Neither one, 
without the other, can mean anything to mankind.  Therefore, he said: “The eye of a 
man has no substantiality by itself (is not sufficient unto itself), but must have colours 
and shapes of the manifold of things as its objects.  The ear has no substantiality by 
itself, but must have all the kinds of sounds in the universe to listen to.  The nose has no 
substantiality by itself, but must perceive all the smells in the world.  The mouth cannot 
do otherwise than to taste whatever is tasteful.  The mind is to know right and wrong 
concerning challenges and responses which happen between all things and itself.”5 

Wang Yang-ming means to say that the nature of the world depends on 
knowing; without intelligibility or mind, it would be a darkness, or the world would be 
nonsense to us.  So, he said: “Liang-chih (intuitive knowledge) is the spirituality of the 
universal creation.  This spirituality creates heaven, earth, and the spirits.  It is the 
highest, the absolute.  If a man can keep liang-chih completely to himself, he feels so 
happy that he cannot help but dance with his hands and feet.”6 

Wang Yang-ming considers that liang-chih is like the sun, which shines brightly 
because it knows what is right or wrong, or it embodies the categorical imperatives.  
But this liang-chih (mind) must be kept pure and unselfish, lest it may be beclouded like 
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the sun, which is sometimes darkened by clouds.  Thus, spirituality is reality, but the 
grasp of reality depends on a pure and unselfish mind. 

Wang liked to quote the sentence from the Chung-yung (Doctrine of the Mean): “It 
is said in the Shih-ching (Book of Poetry) that the hawk flies up to heaven, fish leap in the 
deep sea.”7 This is an illustration to show how the world is moving and active.  What is 
visible is that birds are flying in the heavens and fish are swimming in the deep sea, but 
much mystery lies beyond.  What is intelligible is that the universe is an integration. 

Wang Yang-ming’s intuitive knowledge is not mere knowledge, but is the light 
that makes things visible and understandable.  One of the Cambridge Platonists, John 
Smith, said: “It is but a thin, airy knowledge that is got by mere speculation, which is 
ushered in by syllogisms and demonstrations; but that which springs forth from true 
goodness… brings a divine light into the soul, as is more clear and convincing than any 
demonstration.  The reason why, notwithstanding all our acute reasons and subtle 
disputes, truth prevails no more in the world is that we so often disjoin truth and true 
goodness, which in themselves can never be disunited.”8 
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(continued from the previous page) This joining together of truth and goodness 

constitutes a definition of liang-chih which Wang Yang-ming would like to have coined 
himself.  The light of truth and goodness is with Wang the reality of the universe. 

Such passages, whether from Eastern or Western thinkers, tell us that the 
universe is a whole with man at the centre.  The Chinese philosopher Wang goes 
further, and tells us not only what man is, but also what he should be.  Wang Yang-
ming concludes that “The great man is one who has the sense of integration with the 
universe.  The great man thinks that the whole world is one family, or that the whole 
world is one man.  When a man imprisoned in his physical body differentiates between 
‘thee’ and ‘me,’ his feeling is that of the petty man.  The doctrine that human beings 
have a sense of unity with the universe is not in the least the product of imagination.  
Rather, it comes from the instinct of jên (human-heartedness).  Indeed, this nobility is 
not the characteristic of the great man alone, but is present also to some extent in the 
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petty man.  When one sees a child about to fall into a well, one is aroused by a sense of 
commiseration.  This sense of commiseration makes one feel a unity with the child, who 
belongs to the same species as oneself. 

“This feeling of commiseration goes further.  When a man hears or sees an 
animal or bird crying or frightened, he also feels its misery.  His jên leads him to a 
consciousness of the same kind with living beings.  Further still, when he beholds a 
great tree falling, he feels ‘what a pity!’ His sense of wholeness, thus, extends to plants.  
Finally, seeing a stone or brick smashed to pieces, a man feels ‘what a pity!’ – which 
means that his sense of integration reaches to inanimate objects.  This instinct of 
integration (jên) is rooted in man’s nature.  It is at the same time the intelligence of man 
and the quality which renders man intelligible; also it is the illustrious virtue of man.”9 

Wang Yang-ming’s world is a community of conscious or moral beings living 
with animals and plants, which possess spiritual kinship with them.  This universe is 
teleological, for in it consciousness rules and moral values dominate. 

The sense of jên is, in other words, of the same nature as the root from which all 
beings have sprung.  It is spiritual, yet also empirical.  It is metaphysical and at the 
same time physical.  This doctrine is an excellent illustration of how deeply embedded 
the Chinese metaphysical theory of moral value is in the practical life of mankind. 

Wang’s conception of the universe is nowhere more vividly expressed than in 
the above passage that mind or reason, or the light of truth, constitutes reality. 
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(131-1)361 Wang discusses his theory of mind from two points of view: (1) mind in the 
naturalistic sense and (2) mind in the normative sense.  Often he combines these two 
views, starting naturalistically and ending normatively. 

A disciple, Hsiao Hui, complained: “I have the idea to better myself.  Why can I 
not do it?”  The master suggested: “Explain in detail what your idea of bettering 
yourself is.”  Hsiao Hui continued: “My idea is to be a good man.  Perhaps what I do is 
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more for my physical self than my true self.”  Wang Yang-ming interposed: “The true 
self cannot be separated from the physical self.  I suppose that what you have done is 
not even good enough for your physical self.  The physical self or body consists of the 
five senses and four limbs.”  Said the disciple: “I agree with what you have said.  The 
eyes are fond of beauty.  The ears delight in beautiful voices.  The mouth craves 
delicious tastes.  The four limbs take delight in comfort.  These pleasures make me 
unable to control myself.”  Wang Yang-ming continued: “Beautiful colours blind the 
eyes.  Beautiful sounds deafen the ears.  Delicious tastes fill the mouth with too much 
flavour.  Racing and hunting drive one mad.  All these delights are harmful to the eyes, 
ears, mouth, nose, and four limbs.  They do no good to the senses or to the arms or legs.  
If you care for your senses and limbs, do not give first thought to how your ears should 
listen, or to how your arms and legs should move.  If you can control your senses and 
bodily parts to conform to the Confucian rule that seeing, hearing, speaking, and 
motion should abide by the principle of decency, you will understand well enough 
what is good for your senses and limbs.  But to bring your seeing, hearing, speaking, 
and physical movements into conformity with the principle of decency requires more 
than merely to leave them to your body.  This accomplishment depends completely on 
mind.  Seeing, listening, speaking, and motion are the work of mind.  To be sure, your 
mind-directed vision operates through the organ of your ears, your mind- directed 
speech issues from your mouth, your mind-directed movements are put into effect by 
your four limbs.  But each of these functions is mind- directed.  Otherwise – that is, if 
you had no mind – your senses and limbs would be unable to operate.  Your mind, 
moreover, is not a nervous system of flesh and blood.  If it were that and nothing more, 
a man after death, while he still kept his flesh and blood, would continue to see, hear, 
speak, etc.  I say that mind is the organ which directs seeing, listening, speaking, and 
motion, because mind consists of human nature, i.e., of heavenly reason.  Since mind is 
so constituted, part of its essence is the virtue of jên.  When the essence of mind – 
constituted as it is of human nature – works in the eyes, the function of seeing is 
operative.  When it works in the ears, hearing 
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(continued from the previous page) takes place.  When it works in the mouth, speech 
occurs.  When it works in the limbs, movement ensues.  All these are the operations of 
heavenly reason, which works in mind as master of the physical body.  Mind in its 
essential nature is heavenly reason in the form of decent manners.  This is your true self, 
controller of your physical body.  This true self knows self-control even when nobody 
else is present and knows caution even when eavesdropping is impossible.”10 

In this discourse, Wang starts his discussion of mind at (1) the naturalistic level 
previously mentioned, and ends it at (2) the normative level.  He concludes his remarks 
with suggestions of what mind ought to be, rather than with what mind actually is.  
Normatively, mind is reason. 

To quote a few definitions of mind from Wang Yang-ming’s writings: 
“The intrinsic quality of mind is nature, which is reason.”11  “There is no reason 

apart from mind.”12  “The highest good is the essence of mind.”13 

Now to quote a few illustrations from Wang about the nature of mind: 
“Mind is reason.  How can you find reason apart from mind?  How can you find 

so-called things outside of mind?  Suppose we talk about service to your parents.  How 
can you find the reason for filial duty in the body of your parents?  The reason for filial 
duty can be found only in your own mind.  Suppose we discuss the sense of loyalty.  
How can you find the reason for loyalty in the body of the king?  The reason for loyalty 
can be found only in your own mind.  Or suppose we talk about friendship or the 
people’s ruler.  How can you find the principle of honesty in your friend’s body, or the 
principle of benevolence in the people’s body?  The principles of honesty and 
benevolence can be found only in mind.  When mind is clear, in the right, and 
unblinded by selfish motives, it acts toward parents in accordance with filial duty, it 
acts toward the king in accordance with loyalty, and it behaves toward friends and 
people-at-large in accordance with honesty and benevolence.”14 

Such is the meaning of Wang’s maxim: “Mind is reason,” a maxim, the reader 
may recall, which originated with the philosopher Lu Chiu-yuan (Lu Hsiang-shan, 
1139–1193).  Wang Yang-ming, thus, followed in the footsteps of his illustrious 
predecessor, and in doing so, moreover, he deviated from the orthodox tradition of the 
school of the Ch’eng Brothers (Ch’eng I, 1033-1107, and Ch’eng Hao, 1032–1085) and 
Chu Hsi.  According to this older tradition hsing (human nature) is reason.  The Ch’eng-
Chu school 
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(continued from the previous page) held tenaciously to the two-level theory of mind, 
the upper level, where reason is stored, being hsing, and the lower level, occupied with 
awareness and consciousness, being hsin (mind in the naturalistic sense).  It would be 
wrong to assert that Lu Chiu-yuan and Wang Yang-ming abandoned this two-level 
theory in toto, suggesting as interestingly as it does the Kantian doctrine of the forms of 
thought.  Rather, they fused the two levels into a single unity, because reason must be 
expressed through mind, and, particularly, through the thinking process of the mind. 

It is not too far wrong to call Wang Yang-ming a follower of Lu Chiu-yuan.  In 
the doctrine that mind is reason, the theories of the two philosophers are identical.  
However, it should be emphasised that Wang’s system as a whole is more 
comprehensive and more developed than his predecessor’s, and in this sense it is 
original with him.  The theory that mind is reason developed in Wang’s system to a 
richer fullness of meaning than in that of Lu. 

The term “intuitive knowledge” has occurred several times in this exposition of 
Wang Yang-ming’s teachings.  Perhaps it is appropriate now to explain its meaning.  
The Chinese words for intuitive knowledge are liang-chih, and they signify the innate 
faculty of knowing.  With Wang the terms “knowing,” “moral consciousness,” and 
“intuitive knowledge” coincide in meaning. “Liang-chih,” comments Wang, “whether of 
an ordinary man or of a sage, is the same.”15  It means conscience or the concomitant 
knowledge.  He says in a letter to Lu Yuan-ching: “Liang-chih exists always.  If you do 
not take care to preserve it, you will lose it.  In itself it is bright and clear, despite 
ignorance and blindness.  If you do not know enough to keep it clean, it will become 
beclouded, but though it may remain thus beclouded for a long time, it nonetheless is 
essentially brilliant, limpid, and distinct.”16 

In Wang’s view liang-chih is part of reason or reality.  Knowing is the spiritual 
part of reason.  He says: “Liang-chih is what is intelligent, clear, and distinct in the sense 
of heavenly reason.”17 

In the same letter, Wang says: “Liang-chih is as bright as a mirror.  Nothing that is 
reflected in it can escape it.”18 

Thus far, quotations from Wang Yang-ming on liang-chih have shown it 
functioning as the fundamental category of the pure and practical reason. 

And now a word about the origin of the Chinese expression “liang-chih,” which I 
have translated “intuitive knowledge.”  This technical term Wang 
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(continued from the previous page) Yang-ming borrowed from the Book of Mencius.  
Indeed, the passage where it occurs is well worth quoting, for it throws additional light 
on its meaning. “The ability,” says the famed Second Sage, “possessed by men without 
having been acquired by learning is intuitive ability, and the knowledge possessed by 
them without the exercise of thought is their intuitive knowledge.  Children carried in 
arms all know to love their parents, and, when they are grown a little, they all know to 
love their elder brothers.  Filial affection is the working of benevolence (jên).  Respect 
for elders is the working of righteousness (i).”19 

Liang-neng368 (intuitive ability) or liang-chih (intuitive knowledge) might be 
interpreted by some modern schools of psychology as instinct.  In Wang Yang-ming’s 
system it is a philosophical concept covering the three aspects of conscious life: intellect, 
will, and emotion. 

It is no secret that many a philosopher, such as Locke or Hume, has built up a 
system out of knowing or understanding or cognition.  More rarely has a system been 
constructed out of the will.  Yet Schopenhauer, because he was much influenced by 
Indian philosophy, did just this.  Wang Yang-ming, though he placed much emphasis 
on intuitive knowledge as is obvious from the passages quoted above, was scarcely less 
emphatic about the rôle of the will. 

This will which he stresses is “true will” or “real will,” and by “true will” or “real 
will” he means much the same as Kant meant by “good will.”  With his usual clarity, 
Wang says that whenever there is any movement or prompting in the mind it is will.  
The way to control will is to entertain virtuous motives and to eliminate wicked ones.  
This will result in the creation of “true will” or “real will.” 

As an implication of this theory, the “true will” or “real will,” is correlated with 
knowing.  Any prompting of will is known to liang-chih.  Wang elucidates his position 
skilfully: “When,” he says, “the will is on the move, and when such a motive is bad, 
most people will not attempt to stop it, because they suppose that since the motive has 
not yet been put into practice it has no consequence.  According to my doctrine of the 
unity of knowing and doing, even such a prompting of the will is a doing, so it should 
be stopped at once.”20 
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The point Wang is making is that if a vicious motive can be cleared away 
thoroughly, then the will, while still at the early stage of motive, can be set in the right 
direction before it has realised itself in action. 
 

138369 
WANG YANG-MING’S PHILOSOPHY 

 B. Psychology and Epistemology 
Carsun Chang 

 
139 

WANG YANG-MING’S PHILOSOPHY 
 B. Psychology and Epistemology 

Carsun Chang 
[95]370 

 
(continued from the previous page) To this subject of the will Wang has more to 
contribute.  In his “Answers to questions concerning the book Ta-hsüeh (the Great 
Learning),” he says: “Mind in its original nature is pure and good, but when it is 
agitated by a motivation it can be either good or bad.  So-called ‘rectification of mind’ 
entails the idea that when motivation begins to stir, it should be controlled in the 
interests of steering toward the right track.  When motivation is good one should 
embrace it in the same way that one loves beauty.  When motivation is evil one should 
hate it as one abhors a foul smell.  Then motivation will be pure and virtuous, and mind 
will be rectified.”21 

The difference between the doctrines of Chu Hsi and Wang Yang-ming should 
already have become plain from what has been quoted.  Chu, the pillar of Confucian 
orthodoxy, stressed the seeking of knowledge through reason.  Only after one has 
acquired much knowledge does one learn how to distinguish between right and wrong.  
But Wang Yang-ming followed Mencius’ doctrine of liang-chih in asserting that when 
one applies liang-chih to one’s motives and will one knows the difference between right 
and wrong, and the mind is ipso facto rectified. 

In Wang’s system emphasis is placed upon the close connection between willing 
and knowing – a nuance of philosophical doctrine not to be found elsewhere unless in 
the practical reason of Kant, who as much as said that practical reason is the will.  Wang 
explained: “When motivation is known to liang-chih as good, but when nonetheless one 
cannot embrace it but turns instead to the contrary, this means that one takes the bad as 
substitute for the good and is deaf in spite of the dictates of liang-chih.  On the other 
hand, when motivation is known to liang-chih as bad, but when nonetheless one cannot 
afford to avoid it but on the contrary puts the bad into practice, this again means that 
one takes the bad as substitute for the good and is deaf in spite of the dictates of liang-
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chih. Liang-chih, of course, knows what is bad and good.  In these two cases what is 
called knowing turns out to be ignorance or deception.  The proper way to begin is to 
make will real or true.”22 

Wang’s meaning is that if you act in conformity with liang-chih your will is true.  
Otherwise, your will is untrue. 

Wang says further: “When liang-chih’s dictates are followed, this means that there 
has been no deceiving of liang-chih, and that making will true has been achieved.”23 

It will thus be clear to the reader how intimate, for Wang Yang-ming, is the 
connection between liang-chih and volition. 
 

140371 
WANG YANG-MING’S PHILOSOPHY 

 B. Psychology and Epistemology 
Carsun Chang 

 
141 

WANG YANG-MING’S PHILOSOPHY 
 B. Psychology and Epistemology 

Carsun Chang 
[96]372 

 
(continued from the previous page) So much for the theme of the will, to which 

Wang had so much to contribute; and now to his theory of knowledge.  Wang Yang-
ming is fully aware of the epistemological problem.  The key to his system is the thesis 
that things are objects of consciousness.  As long, he says, as we consider entities to exist 
outside of ourselves and to occupy positions in space, the physical world and mind are 
separated, and their unity is inconceivable.  When, on that memorable night in Lung-
ch’ang, Wang Yang-ming made the discovery that all so-called things are objects of 
consciousness, he built a bridge between mind and its object, and laid the 
epistemological foundation for his philosophical system. 

Just as Berkeley and Kant inquired, “How is scientific knowledge of the external 
world possible?”  So Wang asked: “How are cognition and moral value possible?”  And 
it happened that this Chinese philosopher discovered that for any knowledge, whether 
of the external world or of moral values, to be knowledge at all, it must first exist as 
consciousness in mind and pass through the process of being object of thought. 

In order to clarify Wang’s theory that things are objects of consciousness, 
consider the following from a letter he wrote to Ku Tung-ch’iao. “Chu Hsi’s exposition 
of the phrase ‘investigation of things’ is that principles should be studied in things.  If 
this were so, principles can be found only in things themselves.  Then mind would be at 
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one end and the principles of things at the other end.  There would be a disunity 
between mind and things.  Let us assume, for the sake of argument, that Chu Hsi’s 
doctrine that principles are to be found only in things is sound, and let us then consider 
the principle of filial duty.  Is the principle of filial duty to be found in the bodies of 
your parents or is it to be found in your own mind?  If the principle of filial duty exists 
in their bodies, it will disappear after their death.  Or let us consider the principle of 
commiseration.  In the case of the child falling into the well, does this principle exist in 
the child’s body or in my mind?  Shall I save the child by my hand?  Ought I to follow 
the child to the well?  These examples – the principles of filial duty and commiseration – 
are only two, but any number of other principles may be analysed in the same way.  
Thus, to take the view that a disunity obtains between mind and things is to err.… 
According to my teaching, ‘realisation of knowledge’ and ‘investigation of things’ mean 
that I myself apply my own liang-chih to different entities.  My liang-chih knows what 
reason is, knows what is right and what is wrong.  When I apply my liang-chih to 
different entities, they become adjusted in a proper manner.  Application of liang-chih to 
different objects means the ‘realisation of knowledge.’ When different things become 
adjusted in the 
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(continued from the previous page) sense that they function in their proper way, this is 
the work of the ‘investigation of things.’ ”24 

Here is another interestingly relevant comment of Wang Yang-ming in answer to 
somebody who questioned his doctrine that things are objects of consciousness.  Once 
when the philosopher was on an excursion to Nan-chen, a friend said: “According to 
your theory existence is impossible outside of mind.  But consider a flower which 
blooms and withers by itself in the valley.  What has it to do with mind?”  Wang 
replied: “Before you see the flower, both you and the flower are in a state of isolation.  
When you see the flower its colour and shape become clearer to you – which means that 
knowledge of the flower cannot exist apart from mind.”25 
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The reader should remember that for Wang Yang-ming the importance of the 
knowledge which consciousness or mind provides does not lie in its being subjective, 
but rather in its having metaphysical significance.  This is obvious from the following 
conversation: 

Chu Pen-ssu375 remarked: “Man is intelligent, therefore he has liang-chih.”  But, 
inquired Chu Pen-ssu,376 “Do plants, stones and bricks have liang-chih?”  Wang Yang-
ming answered: “Man’s liang-chih is one with the liang-chih of plants and stones.  
Without man’s liang-chih, plants and stones would not work as plants and stones.  Not 
only is this the case in regard to plants and stones, but the universe itself would not 
work save for man’s liang-chih.”26 

This last remark tells us clearly that our knowledge of the world is an actual 
construct by our minds, a formation brought into being by our thinking process. 

In this connection note the difference in opinion between Chu Hsi and Wang 
Yang-ming.  Though the older philosopher, being true to Chinese tradition, concerned 
himself almost exclusively with moral values, he nonetheless took a scientific attitude 
toward the world, studying nature analytically.  Moreover, his approach, like that of 
Descartes, who dichotomized reality into thought and extension, led him to separate 
mind from the physical world.  Wang Yang-ming, in the first period of his intellectual 
development, seemed to have followed his predecessor in presupposing this duality 
between mind and its object, as is evidenced by his contemplation of bamboos.  Later he 
realised that this method could lead nowhere.  After much pondering, while in exile in 
Lung-ch’ang, he reached the conclusion that, since things must come to the mind as 
objects of consciousness first, it follows that so-called principles lie in our minds, not in 
the external world.  This remarkable conclusion 
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(continued from the previous page) Wang called “the unity of mind and the principles 
of things.”  It may be considered to be a Chinese version of Berkeley’s esse est percipi. 
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In connection with the meaning of the term “things” as objects of consciousness, 
I may refer to Henke’s book, The Philosophy of Wang Yang-Ming.  This was no doubt a 
difficult task for him as he himself acknowledged.  I find that in his translation of the 
text of a letter from Wang to Lo Cheng-an, something is left out. 

Let me give Henke’s text and my own, which will show how much he left out.  
Henke’s text: “He who investigates things carries on this investigation with reference to 
the things of his mind, purpose and knowledge.”27 

The Chinese text consisting of three sentences, which Henke contracted into one, 
should be translated as follows: 

“‘The investigation of things means an examination of objects which are in your 
mind; it is also examination of objects to which the will is directed; it also means 
examination of things which are thought of in your knowledge.”28 

Wang Yang-ming wrote these three sentences in the form of repetition, because 
he understood that so-called things, whether they are in mind, in will, or in knowledge, 
are nothing but objects of consciousness.  As things are object of consciousness, they 
exist in mind, in will, and in knowledge.  I do not think that Henke’s contracted form 
gives the full meaning of Wang’s text. 

These three sentences are followed by three more sentences by which Wang 
Yang-ming tried to show that mind, will, and knowledge cannot perform the function 
of rectification, true-making, and realisation without having things as objects of 
consciousness. 

Henke’s text: “He who rectifies, rectifies the mind manifested in his things; he 
who makes his purpose sincere, does so with reference to the purpose of his things; and 
he who develops his knowledge to the utmost does so with reference to the knowledge 
of his things.”29 

Henke’s use of the subject “he who” makes his text redundant; his putting 
“mind, purpose and knowledge” or the subjective side before “things” is contrary to 
what Wang Yang-ming meant. 

Wang’s text should be translated simply as it was written: “Rectification of the 
mind means that things as objects of consciousness, which are in the mind, should be 
put right by rectification; making will true means that things as objects of 
consciousness, to which will is directed, should be brought in 
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(continued from the previous page) line with truthfulness; realisation of knowledge 
means that things as objects of consciousness, which are in knowledge, should be 
studied to the utmost.”30 

The reason Henke translated the first three sentences in a contracted form and 
the next three sentences in his own way is that he did not grasp the meaning that (1) 
things are objects of consciousness in Berkeley’s sense, and (2) the subjective side (mind, 
will, and knowledge) and the objective side (things) are interchangeable.  It is because 
of this interchangeability that Wang coined the first three sentences in a form in which 
the subjective side (mind, will, and knowledge) is emphasised, while in the second 
three sentences the objective side (things) is stressed.  The two sides are interrelated in 
such a way that they may be interchanged without altering the meaning. 

This school of Wang Yang-ming exercised such a great influence in China that it 
was a rival of the Chu Hsi school in the Ming Dynasty.  However, the vastness of the 
number of Wang’s disciples, and the multiplicity of schools claiming allegiance to him 
in the different provinces, resulted in a variety of interpretations of his doctrine.  All 
kinds of opinions about what he meant grew up among his disciples, and by the close of 
the Ming Dynasty his popularity was displaced by opposition.  There occurred in 
China, to make the matter short, a decline and fall of the school of Wang Yang-ming. 

In spite of his fate in the Middle Kingdom, his influence in the seventeenth 
century crossed the borderline of China into Japan.  The exact date of this transition is a 
moot question.  The Japanologist G.B. Sansom in his A Short Cultural History of Japan 
says: “… we must mention the name of Nakae Toju (1608–1648), who founded the O-
Yomei {the Japanese pronunciation of Wang Yang-ming} School in Japan.…”31  From a 
Japanese source, however, one gets the report that a monk, Keigo Ryoan, went to China 
in 1507 and interviewed Wang Yang-ming.  At the time of his departure from the 
Middle Kingdom to return home, many Chinese presented him farewell poems, to 
which Wang Yang-ming affixed a preface.  This report, though extant in a Japanese 
source, is not found in China. 

Be this as it may, there can be no doubt that Nakae Toju was the man who 
advocated and popularized the philosophy of Wang Yang-ming in Japan.  Nakae Toju 
was at first a follower of Chu Hsi, whose school had been established in Japan ever 
since the fifteenth century, but in his thirty-seventh year he became converted to the 
philosophy of Wang Yang-ming.  G.B. Sansom explains the reason for the change, “… 
the O-Yomei philosophy rejected the authority of written works, recommended a 
practical subjective 
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(continued from the previous page) morality, and insisted upon the intuitive perception 
of truth to be reached by self-study and self-command.  Such doctrines, because they 
were free from traditionalism and pedantry, had always appealed to the most vigorous 
and most thoughtful type of Japanese of the upper class.…”32  These words make clear 
the reason for the appreciation of Wang in Japan. 

Nakae Toju’s starting-point was the “illumination of illustrious virtue” according 
to the Ta-hsüeh.  The basis for the obligation to this illumination is that the universe, 
including man and the manifold of things, is one, and that the duty of each individual is 
to establish himself and also to establish others, as was expressed by Confucius in the 
Analects.  If a person is un-happy, it is because somebody has not done his duty.  The 
work of illumination should begin with oneself, that is, with the effort to purify one’s 
own conscience or intuitive knowledge, and to apply it to human relations: to relations 
with one’s parents, sovereign, brother, friend, etc.  Thus far there is no deviation from 
the sense of Wang’s philosophy as the Chinese understood it.  But Nakae emphasised 
the importance of filial duty as the foundation of human relations.  Whether in this 
point he agreed with his master will not be discussed here. 

Between the time of Nakae Toju and the revival in Japan of Wang Yang-ming’s 
teaching in the nineteenth century, many incidents occurred, such as a controversy of 
the Japanese schools over Chu Hsi and Wang Yang-ming, attempts at their 
reconciliation, and demands of a return to Shintoism, the indigenous Japanese way of 
worshipping and thinking.  In the first place, two men, Sato Issai (1772–1850) and Oshio 
Heihachi (1796–1837), prepared the way for the revival of the school of Wang Yang-
ming at a time when the influence of the school of Chu Hsi was at a low ebb.  Tetsujiro 
Inouye, a present-day authority on Japanese philosophy and Confucianism, says these 
two thinkers were followers of Wang.  Other scholars held them to have been partisans 
of Chu Hsi.  However that may be, I shall pass on to more modern times and discuss a 
third-generation disciple of Oshio Heihachi, Yoshida Shōin, who was a pupil of Sakuma 
Shōzan, who in turn studied under Ōshiō.  Yoshida Shōin is important as the moving 
spirit behind the Meiji Reform.  As with Satō and Ōshiō, some scholars have labelled 
him a follower of Wang; others have classified him with Chu Hsi. 
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Yoshida has bequeathed to us seven principles which he believed to lie at the 
basis of the Japanese spirit.  They are: 

(1) The sovereign and subject should live harmoniously as members of a 
community. 
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(151-1)385 A.C. Das has an article in Philosophy East and West, July, 1954, on “Advaita 
Vedanta and Liberation in Bodily Existence.” He concludes the article in the following 
words: 

Liberation in bodily existence is a standing reproach to illusionism.…  In the 
ultimate state, as the sadhakarelinquishes386 his individuality, he is not in any way 
responsible for his return; for the reason of his return we must look to Brahman itself.  It 
all suggests that it is Brahman that casts the sadhakaout387 of nirvikalpa samadhi.388 And 
Brahman can send the sadhaka389 back to the empirical world only if Brahman is not 
merely indeterminate and impersonal, and if the world is not illusory.” (p. 123). 

The reasoning behind this conclusion may be briefly stated as follows: To know 
Brahman in nirvikalpa samadhi390 is to be one with Brahman or to be Brahman.  Brahman is 
completely free from empirical existence.  The liberated soul that is one with Brahman 
cannot therefore function in the body or through the body.  But if that is so, there can be 
no teacher of Vedanta391 who has actually known Brahman.  The guru-disciple 
relationship not being available, no one can ever know Brahman.  All that is possible 
under the circumstances is mere intellectual speculation about the nature of ultimate 
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reality, or Brahman.  The Advaitic ideal of liberation through knowledge is thus quite false 
and impossible. 

The argument amounts to saying that there is a contradiction between realisation 
of identity with Brahman and bodily existence.  But is there any such contradiction? 
There is no contradiction between Brahman and illusory appearances of various sorts.  
The world is such an appearance.  Embodied existence of the self is another such 
appearance.  Human striving for liberation is also an appearance.  The bondage of man 
and the liberation of man, and the causes of bondage and liberation, namely, ignorance 
and knowledge, are no less appearances.  Only Brahman in all its purity is not an 
appearance.  But if that is so, knowledge of Brahman, and the consequent liberation, 
cannot be equated with Brahman.  Knowledge and liberation belong in the end to the 
realm of appearance.  We think we know, we think 
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(continued from the previous page) we are free, we think we have become Brahman – all 
this has no relation to the reality of Brahman.  Our knowledge, our liberation, our 
becoming Brahman, belong to the realm of māyā only.  There can be no contradiction 
between these and Brahman. 

The very conception of nirvikalpa samādhi is expressive of human limitation.  It is 
a state of the mind only.  Any such state cannot be eternal.  It has seeds of temporality 
in it.  It is bound to pass away.  But if such is the value of nirvikalpa samādhi, it is a 
wholly fictitious problem to raise about the return of the liberated soul from that state 
to bodily existence.  Both are mere states, having reference to a certain condition of the 
mind.  Both are illusory in the end, having nothing to do with the nature of pure 
Brahman.  Both are natural to the mind, one leading to the other like winding and 
unwinding.  Both are just the states of the soul with a mind, and in that sense of 
Brahman in apparent bondage.  Pure Brahman does not descend or come back.  It has no 
states of any kind. 

The soul in bondage has states.  Some of these states come nearer and nearer to 
Brahman, and thus reflect Brahman more and more truly.  They can, therefore, be spoken 
of as the means of the soul’s freedom.  The only thing that is important in this process of 
gradual freedom is the end of the process.  The end must be one in which there is no 
self-consciousness, no consciousness of a return, and no knowledge of being free.  We 
become free without knowing it.  Since there is no consciousness of a return, there is no 
problem relating to it.  All problems are reflective problems based on self-
consciousness.  With the lapse of this consciousness, all problems have ceased.  This is 
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real freedom, to which, however, we can approximate in various degrees in the process 
of liberation from bondage. 

The question, however, may be asked: But is liberation in bodily existence at all 
possible? Our answer is that it is possible only in the body.  Liberation for us is a 
relative term.  It has reference to the state of the mind in its various degrees of 
enlightenment.  Nirvikalpa samādhi represents a state where the perception of duality has 
completely ceased and Truth is directly intuited.  Both these elements can be found in 
various degrees in a person who has returned to bodily existence.  He may still see the 
one Truth in all things, and he may still regard all differences as illusory, and therefore 
as quite unreal and valueless.  One cannot at once forget a great vision or a great 
revelation.  The memory lingers; and with practice the vision itself may linger as a 
pervading and an abiding perception.  In that case, liberation in the body can become 
the normal condition of a liberated soul, who need not seek the trance of nirvikalpa 
samādhi for the highest satisfaction of his soul.  He has now a satisfaction which is more 
and more 
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(continued from the previous page) free from the limitations of time and circumstance, 
for he can progressively take his highest joy in all his worldly dealings.  His samādhi or 
trance becomes unbroken and something quite natural to his empirical existence.  In 
fact, lie has, through an enlightened mind, transformed his human life into a divine life.  
Can we any longer doubt the truth of freedom in the body? It is the highest realisation 
that is open to us and that is truly called jīvan-mukti.  The principal thing here is not the 
logic of jīvan-mukti, but the psychology of it.  So far as the logic is concerned, the 
expression seems to be self-contradictory.  Freedom means freedom from empirical 
existence and complete identity with Brahman, and yet we are talking about freedom in 
the body.  But this logic need not be taken seriously, for an identity that is yet to be 
achieved is, in a logical way, quite fictitious.  One thing cannot become another.  We are 
Brahman, we have not to be Brahman.  Psychologically, however, liberation is a goal, and 
it can be realised in the human body only.  If I inwardly know the Truth and live the 
Truth, nobody can logically prove to me that I am not knowing the Truth or living it. 

Advaita Vedantahas394 given certain formal answers to the objection that 
freedom in the body or jivan-mukti395 is not possible. 

(a) One such answer is that there is a residuum of ignorance left which accounts 
for the return to bodily existence from nirvikalpa samādhi.  This answer does not satisfy 
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Sri A.C. Das, who argues that the world- illusion should vanish completely as soon as 
one attains to knowledge of Brahman.  No residuum of ignorance can then remain. 

Our answer is that this residuum of ignorance is immanent in the human 
situation.  When we speak of knowing Brahman or becoming Brahman, it is clearly a case 
of mind knowing and mind becoming.  The mind cannot really become, it can only 
figuratively become.  It becomes Brahman when it assumes the form of Brahman in 
Brahmakara vitti.396 The mind continues to be distinct from Brahman, but the distinction 
cannot at the time be known.  All distinctions, including this one, have ceased to be a 
fact for the mind.  But if the mind can assume the form of the Absolute and become the 
Absolute, it can also retreat from it or relax.  When it does that, it functions once again 
through the body.  But since it has known directly a greater reality, it cannot be 
completely oblivious of it.  The memory of the Truth is there, and its pervading 
presence has changed the appearance of all things in a feeling way, if not also in a 
cognitive way.  We see the world; and yet we do not see the world only, but Brahman in 
the world.  There are many levels of conscious recognition.  This is a character of the 
mind.  It is human to rise and to fall within certain limits in accordance with the 
maturity 
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(continued from the previous page) of the mind.  Knowledge of Brahman is, after all, a 
human phenomenon.  One does not, therefore, cease to be human the moment one 
knows Brahman.  It is wrong, therefore, to say as Shri Das says, “Once the sadhaka399 is in 
the state of nirvikalpa samadhi,400 he cannot return to bodily existence.” The mind, 
wedded to a body, has other tensions as well, namely, the needs of the body and of the 
social environment.  It can only temporarily dissociate itself from the body and its 
contacts, and concentrate upon a higher or transcendent reality.  It cannot do this 
always.  It must relax.  It is not in the way of nature to be always in samadhi.401 It is like 
going up into a rarefied atmosphere, staying there for a while, and then coming back to 
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rest in the natural element of the body.  All that we can say is that, while living in the 
body, life in the spirit may still appear more natural and more congenial than life in a 
physical sense. 

(b) Sometimes the effect continues even if the cause thereof ceases to exist or to 
operate.  Therefore, even when ignorance is gone, its after-effects may continue in a 
diluted form for some time, without affecting the truth of the original enlightenment 
and the transformation which it brings about in life.  We have the case of a person 
shivering and perspiring for a while even after the illusion of a snake is cancelled.  The 
same is the case of a person who has had a nightmare, or any other significant and 
powerful dream.  The effects lengthen out beyond the cause. 

(c) Prarabdhais402 the set of karmas that have borne fruit in the form of the present 
body.  Nothing that we can do can annul prarabdha.403 It is like a wagon started or an 
arrow released.  They will come to rest only when the initial force has exhausted itself.  
Are we then quite helpless in the face of prarabdha?404 Not necessarily.  Our knowledge 
of Brahman does affect prarabdha.405 Only it affects it in a human way.  It mitigates its 
adverse effects which have reference to our knowledge and our will, or what is called 
sofaand406 moha.  We need not now be deluded, and we need not be unhappy over 
trifles.  For the rest, the body will be governed by its laws.  Since all individuality in the 
grosser sense is annulled, no further chain of karma is manufactured by the individual.  
Once, therefore, prarabdhahas407 worked itself out, no cause is left for further embodied 
existence. 

It is possible to argue that the philosophy of Advaitism is all right, but that, 
consistently with its views, a knower of Brahman is never found, and never can be 
found, functioning normally in the body.  Such a conclusion may not be altogether 
wrong.  It is merely a question of our estimate of what we regard as consummate or 
complete knowledge.  We have no quarrel with this estimate, although it may be 
unnecessarily extreme and may 
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(continued from the previous page) go beyond all legitimate human meanings.  We 
seek to know Brahman [in]409 present human context and thereby realise the highest 
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value that [is]410 open to us as human beings.  We need not take leave of our humanity 
[in]411 order to realise a transcendent value.  But it is certainly arguable that our 
humanity is, in the end, inconsistent with our divinity, and that therefore our humanity 
must be progressively shed.  The author, Shri Das, however, goes beyond any such 
estimate of what constitutes perfect knowledge.  [He]412 argues against the very 
possibility of knowledge of Brahman, and therefore argues against Advaitism as a 
whole, because Advaitism needs teachers, and it cannot explain how teachers are 
possible.  We may well reply, but we cannot dispense with teachers living in the human 
body, if their existence [is]413 inconsistent with the true doctrine? Alternatively, why can 
we not have teachers who have gone a long way in the knowledge of the Truth, if [not 
the]414 right to the end where speech is forever rendered impossible.  Such is our modest 
ideal of a jivan-mukt415a. 

T.R.V. Murki:  The Central Philosophy of Buddhism:  A 
Study of the Ma-Dhyamika System 
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(157-1)417 if his ultimate goal is that of gaining some insight (however partial and 
incomplete) into Zen.  Third, Herrigel seems to write with a dedicated seriousness 
which leaves little place for humour; and where humour is not, Zen is not – for one who 
has really tasted Baso’s kick cannot help keeping up his laughter. 

But let us not take these criticisms too seriously.  The task of communicating Zen 
is not an easy one, and errors of emphasis will inevitably creep in.  What is important 
about the book is that it is sincere and sensitive and will undoubtedly help to spread 
knowledge about Zen among Western philosophers and religionists. – Harold E. 
McCarthy, University of Hawaii. 

THE CENTRAL PHILOSOPHY OF BUDDHISM: A STUDY OF THE MĀ- 
DHYAMIKA SYSTEM.  By T.R.V. Murti.  London: George Allen & Unwin Ltd., 1955. 
(U.S. distributors, The Macmillan Co.) Pp. xiii + 372, including glossary of Sanskrit 
terms and index. 
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(157-2) For Western students of Buddhist philosophy, the area of greatest obscurity and 
difficulty is often found in the system of thought known as the Madhyamika or Middle 
Position philosophy.  This is due partly to the fact that its basic literature has not yet 
been made available in full and adequate translations, and partly to misunderstandings 
arising from brief general accounts which do not make evident its dimension in depth.  
It has always been puzzling that a philosophy characterized as a negativism, a nihilism, 
a doctrine of emptiness, a universally destructive dialectic, should yet have been widely 
influential and persistent historically, and somehow functioned as a source of 
inspiration to thinkers in India, Central Asia, and the Far East. 

What has been lacking hitherto is a full and systematic study by a scholar 
thoroughly versed in the Sanskrit sources and at the same time skilled in both Eastern 
and Western philosophical terminology.  The deficiency has now been admirably 
supplied by Professor Murti, who teaches Indian Civilization and Culture at Hindu 
University, Banaras, India.  An admiring disciple of S. Radhakrishnan, though by no 
means an uncritical follower, he shares something of his teacher’s grasp of the world’s 
philosophical scene and also a like power of effective statement in English.  In the 
original preparation of his book as a doctoral thesis he had the benefit of contacts, 
conversations, and criticisms in association with other Indian scholars at the University.  
He also had access to the published writings of such Western specialists as 
Stcherbatsky, Poussin, Winternitz, A.B. Keith, E.J. Thomas, McGovern, Walleser, Rhys 
Davids, and others.  The final result is a treatment, well organised, thoroughgoing, and 
illuminating.  For the benefit of scholars wishing to check his statements with the 
Sanskrit sources, Murti furnishes in footnotes a full complement of quotations in 
romanised form.  Readers, both Eastern and Western, may now see with greater clarity 
the full outlook on Buddhist thought from the standpoint of Nagarjuna’s418 philosophy 
of The Middle Way. 

The fourteen chapters of the book are grouped under three main headings.  Part I 
is devoted to the “Origin and Development of the Madhyamika Philosophy” (Chaps I-
IV). Part II, “The Dialectic as System of Philosophy,” is the longest, being the essential 
exposition of the system (Chaps. V-XI). Part III, “The Madhyamika an! Allied Systems,” 
contains discriminating comparisons with the dialectical systems of Kant, Hegel, and 
Bradley.  There is also analysis of the Vedanta and Vijnanavadi419 
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(continued from the previous page) absolutisms contrasted with that of the 
Madhyamika.422 Its last chapter presents a cluding estimate, seeking to evaluate the 
Madhyamikasystem423 as a possible contribute to world culture (Chaps. XII-XIV).  In 
this third part the Western philosophy student will probably find the most immediate 
point of contact and may well {r??}424 before entering into the systematic, technical 
exposition of Part II. 

Considering the origin and development of Nagarjuna’s425 system of 
dialecticalicism, the author sees it as a pivotal revolution in Buddhistic thought, with; 
similar to that of Kant’s critical philosophy in Western thought.  As against Upanishad 
tradition, which exalts the idea of soul (atman)426 as the inner core of things, the Buddha 
had taught a doctrine of anatman,427 meaning that all things lack substance, or 
permanent identical reality.  He did this on the basis of moral consciousness.  An 
unchained eternal soul would imply no advance in spiritual life, but would render 
effort the law of ethical cause and effect (karma) meaningless.  Denial of a self in this is 
the basic tenet of original Buddhism, Murti holds, giving rise to a second tradition in 
Indian philosophy.  The orthodox Upanishadic Vedanta428 tradition under the atman429 
(soul or self) idea.  Buddhistic Madhyamika430 philosophy develops the anatman431 (no-
soul) concept, bringing out the significance of the dialectical clash between the two 
traditions.  The author rejects the contention of some scholars Rhys Davids especially) 
that the anatman432 doctrine did not arise with the Buddha but was the product of later 
monkish scholasticism.  Actually, the Buddha was denying the specific metaphysical 
soul-substance theory of the brahmins.433 He was making a counter metaphysical claim 
of his own.  This is clear from the fact that when pressed for positive metaphysical 
pronouncements he declared such questions “unanswerable” and was “silent.” “The 
Tathagata, O Vaccha, is free from all theory.  This is not nihilism (as Oldenberg 
thought), but suspension of judgment reference to what transcends conceptual power.  
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Here is the clue to a method of philosophy which Nagarjuna434 and his followers were 
to make explicit and extensively to all “views” of what is ultimate, the method of 
dialectical criticism which was, says Murti, a “Copernican revolution” in Indian 
thought. 

Historically the method proved influential.  Later Vedantic435 and Buddhistic 
scholars used dialectical criticism for destroying arguments of opponents, even when 
(contrary to Nagarjuna’s436 complete suspension of judgment) they sought to establish 
positive metaphysical theories of their own.  This may be seen in writings of {Sa??}437 
and of the Buddhistic idealists, Asanga and Vasubandhu. 

In what did the revolution consist? Essentially it was recognition of the inherent 
conflict of reason, made explicit by Kant for Western philosophy though handled 
differently.  Kant’s critical philosophy emerged from the conflict of two dogmatisms:  
Rationalism and Empiricism.  Nagarjuna’s438 dialectical method emerged from the clash 
between the atman439 and anatman440 dogmatisms.  Both arrived at the conclusion that 
speculative metaphysics (drsti) yields not knowledge but illusion.  Nagarjuna’s441 
method of making this explicit, however, is to point out that for every metaphysical 
proof there are four possible alternative views, none of which on analysis proves valid.  
The view is either so, or not so, or both so and not so, or neither so nor not so.  It 
exhausts the possibilities.  As a dialectician, Nagarjuna442 draws out the implications of 
each alternative to show its contradictory character, thus rejecting each by a reducto ad 
absurdam (prasanga).  In the end this leaves no positive metaphysical state standing.  
Thus the so-called “middle position” of Madhyamika443 philosophy, 
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(continued from the previous page) called a middle view between extremes, is really a 
no-position, a suspension of judgment with reference to metaphysical matters.  In a 
careful detailed exposition Murti shows how Nagarjuna446 applies his dialectic to the 
concepts of causality in its many forms, of motion and rest, of the elements of existence 
(ayatanas,447 skandhas and dhatus448 and dharmas), of their changing combinations, of the 
substance-view of reality (atmadrsti),449 and of such conceived entities as space, time, 
atoms, and souls.  The analyses are penetrating and painstaking, given in more 
completeness, perhaps, than anywhere else in English. 

In view of the universal devastation wrought among ideas previously taught as 
“the truth” in Indian philosophy, it is easy to see why the Madhyamika450 has been 
criticised as logically destructive and metaphysically sterile.  Showing the futility of all 
views, what room does it leave for hope, faith, or devotion? Are not the older 
characterizations of it as “nihilism” or “negativism” essentially just? 

Murti shows, however, that the ultimate purpose is constructive.  Dialectical 
criticism is severe, but it is in the service of a higher end, what the Ratnakuya 
Sutracalls451 “the vision of the Real in its true form.” (Quoted on p. 210.) All speculative 
constructs must be cleared away so that direct intuition (prajnaparamita)452 may arise.  
This intuition is characterized as “non-dual knowledge,” i.e., coincidence of knowledge 
and the real in such a way that there is negation of all opposites, “abolition of all 
particular viewpoints which restrict and distort reality” (p. 214).  It is supra-rational and 
contentless, inexpressible, free from all illusion.  This is the famous Sunyata,453 voidness, 
of the conceptual function of the mind. 

Such intuition, however, is far from implying unreality in the Absolute.  It 
simply means that in its ultimate truth (paramartha454 satya) the Absolute is 
unconditioned and indeterminate, void only from the standpoint of our conventional 
determinations of truth which are only “covered, or apparent truth” (samorti455 satya).  
In itself the Absolute is the ultimate truth and reality of the world which we in our 
ignorance apprehend in terms of appearances only.  It is in the interest of this 
realisation that Nagarjuna456 criticizes all supposedly ultimate empirical distinctions.  
To be bound, attached to the world of phenomena or empirical particulars, is samsara.457 
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To be released from this bondage is spiritual freedom or nirvana.458 It is awakening to 
the truth that the Absolute is the implicate of phenomena, their final reality, even if no 
affirmation is valid as to its nature in itself. 

But if the Absolute is transcendent to thought and phenomenal beings, how can 
there be communication or relation between them? The author replies.  Absolute truth 
(Tathata)459 is not constituted by any act of knowing in empirical terms.  It does, 
however, freely manifest itself as a Person through an intermediary, i.e., the Tathagata,460 
one who “knows the truth” as did the Buddha in his enlightenment.  Such an 
intermediary is a “free, phenomenal being,” partaking of both noumenal and 
phenomenal realms.  He is able to teach and lead others to the truth.  In spite of some 
logical difficulties involved here, Murti contends that in the Buddha impersonal truth 
becomes personalised.  This is the Buddhist conception of Godhead, one possessed of 
omniscience, freedom from all defects (klesa),461 and great compassion (mahakaruna,462 
which is “an active and abiding interest in the welfare not only of suffering humanity 
but of all beings” (p. 283).  What is the evidence? The fact of Gautama’s own great 
enlightenment (bodhi) and his long ministry of teaching out of compassion for all beings.  
Gautama is not the only Buddha, however, and the author points out that 
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(continued from the previous page) in the Mahayana465 religion which Madhyamika466 
philosophy upholds, he is only {??}467 “innumerable acts of divine dispensation.” Other 
Buddhas and Buddha-aspects (bodhisattvas) are also manifestations of God as 
Tathagata,468 but these must be stood in the context of the religious consciousness.  
Ultimately, the Absolute transcends all attributes of personality as well as all other 
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phenomenal characterizations. respect the Tathagata469 as personal stands to the 
impersonal or super-personal Absolute (Tathata)470 as does Ishvara471 to Brahman in 
Vedantic472 thought. 

In his twelfth chapter, Murti takes note of affinities of thought between 
Madhyamika473 and certain Western dialectical systems.  Kant also denied the 
competence of reason to reach reality in itself, and exposed the illusory character of 
speculative metaphysics by the inevitable conflicts in its constructions, but he did not 
recognise the possibility of non-conceptual intuitional knowledge without mediation of 
the categories (i.e., the prajnaparamita),474 although such knowledge is implied in his 
“transcendental illusion,” for how can illusion be recognised without some kind of 
intuition of the truth with reference to which reason is illusioned.  

In the philosophy of Hegel, as in Madhyamika,475 dialectic is the consciousness 
opposition in reason.  Concepts in thesis and antithesis negate one another.  Hegel 
works through opposites.  For Hegel, however, they are negated only in their 
{??siveness}.476 They are affirmed when taken up into the synthesis or inclusive {??}.477 
Reality is the synthesis of all opposites.  “The synthesis,” he says, “is a new concept but 
a higher, richer concept than that which preceded; for it has been enriched by the 
negation or opposite of that preceding concept, and thus contains it, but contains also 
more than it, and is the unity of it and its opposite.” (Quoted by Murti {on page 302, 
from Hegel’s Science of Logic, W.H. Johnston and L.G. Struthers, trans.  York: The 
Macmillan Co., 1929) Vol I, p. 65.) Madhyamika478 dialectic, on the hand, is non-
affirmative.  It rejects all appearances, all views, reaching the real theory of their 
negation, not by adding them together to make up a wider view which, from this 
standpoint, would still lie within the realm of relativity and phenomena. 

F.H. Bradley, the Neo-Hegelian, presents a dialectical criticism of the catalogue 
of experience which comes close to the Madhyamika method.  Both he and Nagarjuna 
agree that all phenomena are infected with relativity.  Both admit that only in the 
Absolute can reality be consistent and self-contained.  However, Bradley, like Hegel, 
gives a certain affirmative status to appearances.  They are real as appearances of the 
Absolute.  But such a position, according to Murti, “can only result in the Absolute 
being but the totality of appearances.” Nāgārjuna and his followers, he believes are 
more consistent in holding strictly to the relativity of appearances, denying them in the 
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Absolute, though saying that the Absolute is their reality and their truth, at once 
immanent and transcendent. 

Comparisons are made also with other absolutisms in Indian philosophy. 
Madhyamika absolutism is to be distinguished from that of the Vedanta479 system and 
the rivaling Buddhist idealistic school known as the Vijnanavada.480 Common to all is a 
recognition of the Absolute as devoid of empirical determination, a distinction between 
reality and appearance, an ideal of spiritual discipline through knowledge (prajna,481 or 
brahmajnana),482 and a state of deliverance (mukti, nirvana)483 in common identity with 
the Absolute.  In the mode of approach, however, there are differerences. 

Vedanta484 absolutism, starting with an analysis of illusion in the empirical realm 
reasons analogically that the whole world of appearances is a world-illusion 
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(continued from the previous page) imposed upon the real.  Thus Brahman (the 
Absolute), in contrast to the appearances, is their essence or soul, the ultimate one 
reality of which they are only modes.  In itself, Brahman is pure, changeless, 
undifferentiated, unconditioned, and independent.  This, however, tends to be 
affirmative metaphysical doctrine, a “view” (drsti),487 precisely the very thing 
Madhyamika488 criticism means to avoid. 

In Buddhism, Vijñānavāda idealism is also a “view,” for while it rejects the soul 
theory (atma-vada)489 of Brahmanism and the theory of ultimate elements (dharmas) of 
early Buddhism, it also refuses to follow Madhyamika490 philosophy in its negative 
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naming of the Absolute as the Void (Sunya or Sunyata).491 On the contrary, it holds that 
beneath all appearances of the empirical world is that which undergoes these illusory 
experiences, namely, consciousness (vijnana)492 itself.  Consciousness can exist by itself 
without real objects, as it demonstrably does in dream-states and other illusions.  It is 
self-determining, governed by its own laws of development, and, what is most 
important, creative of its own objects.  All objects in the experienced world are its 
ideations.  In and from the dynamic stream of consciousness all phenomena appearing 
in the subject-object relation are created.  Consciousness is thus the sole reality.  It is not 
a changeless, identical soul substance, as in the atma-vada493 tradition, but a dynamic 
stream of creative activity.  This view, in the words of Murti, is an “Absolutism of 
Consciousness as Pure Act.” “Vijnana494 is Cosmic, Impersonal will, realising itself 
through projection and retraction of the object” (p. 316). 

As against both the Vedanta495 and Vijnanavada496 approaches, the dialectical 
Madhyamika approach criticizes the above two “views” of the Absolute as antithetical, 
hence not ultimate.  Both are conditioned, conceptual constructions, hence obscurations 
of the real.  The Void (Sunyata),497 or contentless intuition (Prajna),498 is a purer 
designation for the Absolute because no positive affirmation is made as to its nature.  
Nothing is predicated of it, although through reflective awareness of the dialectical play 
of reason it is realised in the ultimate non-dual intuition itself.  The aim is spiritual, to 
free the mind of all alternatives, the state of freedom which is nirvana499 and also 
Buddhahood.  Religious realisation supervenes at last upon the conceptual strivings of 
philosophy. 

In a final estimate of the Madhyamika500 system, Murti seeks to defend it from 
the charge that its dialectic is wholly negative, positivist in its anti-metaphysics, 
destructive and intolerant of other sincere reflective efforts.  Nagarjuna’s501 sharp 
pointing up of contradictions in every positive metaphysical statement would seem to 
sustain this.  Yet, it should be recognised that the polemic is against dogmatism in 
metaphysics, not against the reflective use of reason itself.  It is sufficient to keep in 
mind the limitation of reason.  Then positions may be chosen and pictures of reality 
developed accordingly, while retaining humility before the fact that no picture of reality 
can be taken as ultimate truth.  The Real (Sunya)502 is always transcendent to thought, 
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but for that very reason “one need not restrict oneself to any particular mode of 
synthesis to serve for all time and all people” (p. 336).  By being a “no-position” 
philosophy the Madhyamika503 “can accommodate and give significance to all systems 
and shades of views” (p. 337).  In this respect Murti concludes that it can stand among 
competing systems, a necessary sobering recognition for each, but making for good will 
among them all.  So functioning, “it should prove of value by way of preparing the 
background for the spiritual regeneration of the world” (p. 341). 
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(continued from the previous page) There can be no doubt that in this 

thoroughgoing exposition of Madhyanika505 philosophy Murti has made an 
outstanding contribution to contemporary knowledge of Buddhist thought.  He has set 
in just perspective the total character of influence of the tradition so that Western 
scholars can understand more adequately its constructive intent on the religious side.  
Like Kant’s Transcendental Dialogue it humbles the pretensions of speculative reason in 
order to make room, if not exactly for faith, then for the inward surety of mystical 
intuition.  From the length and sustained character of the study we can see that the 
author has for value and inspiring significance in his subject. 

From the standpoint of history of religions, however, a question arises as to 
evolution in the title of the book.  If the Madhyamika506 is the basic and central 
philosophy of Buddhism, why was it not so recognised by such later acute thinkers as 
Asanga and Vasubandhu? These idealists of the Vijnanavada507 school by no means 
regard their system as subsidiary to Nāgārjuna’s ultimate suspension of metaphysical 
judgement.  They contended, rather, (as Murti himself shows on page 319) that the 
interpretation of Sunyata508 is unwarranted and extreme.  They interpret the term as 
meaning absence of the subject-object distinction in consciousness.  Denial is not of 
every possible metaphysical conception, but of the objective reference in all ideations, 
all of which arise out of consciousness itself.  The Absolute is pure consciousness itself, 
unstained by the distinctions of the subject-object world.  Rejection of “ideation-only” 
(vijnaptimatrata)509 is the ultimate intuition of the Buddhism.  The “silence” of the 
Buddha did not mean that he denied every conceivable object (as Nagarjuna510 held) but 
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only what are taken to be realities apart from consciousness.  Consciousness itself is the 
ultimate, undeniable reality.  In this positive meta-physical doctrine the 
Vijnanavadins511 claimed to be unfolding the true meaning the Buddha. 

Historically, we are thus confronted with two systems of Mahayana512 Buddhist 
philosophy, each claiming to be the central meaning of Buddhism.  Conceivably it 
might be argued that since Vijnanavada513 arose later and in full cognizance of 
Maddhyamika it indicates practical dissatisfaction with a complete no-position 
philosophy and a desire to uphold some doctrine that is positive and constructive.  
Devout reverence before a completely inexpressible, inconceivable Absolute may not be 
impossible, but that experience, the idealist can point out, is still within consciousness 
and implies consciousness itself as the Absolute. 

The authorities which Murti cites for the Madhyamika interpretation of 
Buddhism are the Tibetan historians, Buston (1290–1364) and Taranatha (1574–1618) 
and Western scholars who expound them (Obermiller, Stcherbatsky, and Rosenberg) 
These all regard Madhyamika514 philosophy as central and as containing the main 
meaning of Buddhism.  This is done, however, from the standpoint of the philosopher 
doing the evaluating.  We must note that historically the Vijnanavadins515 interpretation 
the central meaning of Buddhism differently and hold to idealism as the final word. 

This observation, of course, in no way detracts from the excellence of 
Madhyamika’s516 work.  His purpose to furnish an adequate exposition of this one great 
branches of Buddhist philosophy has been admirably fulfilled.  Certainly he has put in 
his all Western scholars seeking to penetrate the deeper recesses of Buddhist thought 
CLARENCE H. HAMILTON, Professor emeritus, Oberlin College. 
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(167-1)518 Plotinus, the last great philosopher of antiquity, was aware of this 
contradiction between classic and Christian standards of moral behaviour and 
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formulated the question in a superb way in his tractate “Against the Gnostics.” Plotinus 
writes: “This school, in fact, is convicted by its neglect of all mention of virtue: any 
discussion of such matters is missing utterly: we are not told what virtue is or under 
what different kinds it appears; there is no word of all the numerous and noble 
reflections upon it that have come down to us from the ancients; we do not learn what 
constitutes it or how it is acquired, how the Soul is tended, how it is cleansed.  For to 
say ‘Look to God’ is not helpful without some instruction as to what this looking 
imports: it might very well be said that one can ‘look’ and still sacrifice, still be the slave 
of impulse, repeating the word God but held in the grip of every passion and making 
no effort to master any.  Virtue, advancing toward the Term and, linked with thought, 
occupying a Soul makes God Manifest: God on the lips without a good conduct of life, 
is a word.” 
 
(167-2) The Stoics differ in the definition of happiness, but they agree that to attain 
virtue is a life-long process.  The Stoics emphasise the askesis, the “exercise or training,” 
necessary for the achievement of virtue. 
 
(167-3) “It scorns every known law known to us; immemorial virtue and all restraint it 
makes into a laughing stock…it cuts at the root of all orderly living, and of 
righteousness which, innate in the moral sense, is made perfect by thought and by self 
discipline: all that would give us a noble human being is gone…” (Plotinus) 
 
(167-4) Plotinus is conscious of the root of the 
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(continued from the previous page) difference between ancient-classic ethics and the 
Christian-Gnostic denial of virtue that may breed contempt against all ethical norms. 
“Their error is that they know nothing food here: all they care for is something else to 
which they will at some future time apply themselves: yet, this world, to those that have 
known it once, must be the starting point of the pursuit: arrived here from out of the 
divine nature, they must inaugurate their effort by some earthly correction… and those 
who have no part in well-doing can make no step towards the Supernal.” 

J.A.B. Van Buitenen:  Dharma and Moksa 
 
(168-1)520 Dharma upholds the established order, while adharma threatens it; adharma 
is sheer lawlessness.  Moksa, however, is the abandonment of the established order, not 
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in favour of anarchy, but in favour of a self-realisation which is precluded in the realm 
of dharma.  Occasionally, especially in the Bhagavad-Gita, we find sentiments to such 
extent in favour of the established order that aspirants are discouraged from 
abandoning it openly, but this is the exception rather than the rule.  Fundamental to 
Indian thought is the idea that the world and phenomena, being transitory, can never be 
an ultimately valid goal. 
 
(168-2) Moksa, on the contrary, starts with a deliberate rejection of this order, a refusal 
to submit to its demands, a total severance of all ties with family and society and all 
laws and customs regulating it, with the universe at large and the rites which contribute 
to its stability.  A brahmin choosing samnyasa renounces cast.  What possible relation 
can there be between dharma and moksa? 

This question occupied the best minds in Indian thought.  In Vedanta the 
discussions centre around the meaning of the first words of the Vedanta Sutra: 
Subsequently, 
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(continued from the previous page) therefore, arises the desire to know Brahman.” Can 
this mean that this desire for moksa through knowledge is conditioned by something 
that precedes it? The question is hotly disputed.  The original Vedanta view was indeed 
the combination of both knowledge and act; but acts necessarily involve results, and the 
results bind the performer.  Shankaracharya,522 to quote the most explicit rejector, is 
obliged to state that ultimately there can be no direct relation between any part of 
samsara and the knowledge of Brahman, which is synonymous with release. “The 
knowledge of Brahman puts an end to any activity,” he states, and in the 
Upadesasahasri he repeats emphatically the necessity of samnyasa, the absolute 
relinquishment of all worldly ties. 
 
(169-1)523 The world must obviously go on, if only because the demands on the capacity 
and effort of the aspirant to release are too high to be met by the ordinary person.  The 
compromise that is achieved is extremely interesting: continue to perform the necessary 
acts, but abjure their results.  So, by changing one’s intention, namely, not to enjoy the 
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good fruits resultant on the performance of good deeds, one can prevent those fruits 
from being realised.  But that means also that the efficacy of an act is no longer 
automatic, and if thought through consistently this proposed change of doctrine could 
reform the entire doctrine of karma.  But it remains a makeshift solution which the 
authors are quite hesitant about, sometimes preferring it to jnana yoga, sometimes 
subordinating it to jnana yoga; only when stated as a part of bhakti yoga does it become 
meaningful. 

Daniel H.H. Ingalls:  Dharma and Moksa 
 
(169-2) After glossing each word in order to give the literal meaning, Bhaskara turns to 
refute the religious enthusiast Samkara: “Here are some 
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(continued from the previous page) philosophers who are too lazy to work for 
liberation”… “One should not cherish a vain hope, nor let one’s mind be tempted to 
forsake one’s moral duty (dharma) thinking, ‘Let us just sit here comfortably and 
receive liberation (moksa).’ “ 
 
(170-1)525 The virtues of firmness, courage, forbearance, discipline grow from within the 
man himself, they are not given by God. … Such concern as is shown with a divine 
principle - with sat (the Existent), vijnanam (wisdom, consciousness), or Brahma, 
indicates a desire for revelation, for a statement of fact, not for guidance in one’s moral 
life. 
 
(170-2) One disciplines the senses by the mind, the mind by the judgement, judgement 
by the very self. 
 
(170-3) This association of success with the doctrine of free will or “human effort” was 
felt so clearly that among the ways of bringing about a king’s downfall is given the 
following simple advice: “Belittle free will to him, and emphasise destiny.” 
 
(170-4) First there is the challenge of Nagarjuna.  He points out the discrepancies 
between the world in which we live and the nirvana we wish to attain.  The two things 
are so different that there really can be no relation between them.  The area of 
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discrepancy to which Nagarjuna most often refers is an intellectual one.  The way in 
which we train ourselves to think within the workaday world simply cannot help us to 
attain nirvana.  There is in Nagarjuna no new, unworldly morality, no fiat from God to 
supersede the old categories of virtue.  In fact, Nagarjuna’s school, the Sunyavada, was 
very wary of applying its dialectic against the virtues. …Samkara, like Nagarjuna, 
points out the discrepancy between the world in which we live and moksa which we 
hope to attain.  Incidentally, moksa to Samkara can in no sense be 
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(continued from the previous page) called an attitude.  He is very specific on this point.  
Brahma is as unalterable by our way of thinking about it as is a post.  It is not a goal, not 
something which one can do or not do, or about which one might think this way or that 
way.  To return, though: the area of discrepancy which Samkara points out between this 
world and brahma includes action as well as thought; his emphasis is perhaps even 
more on the area of action.  Everything in worldly life, in vyavahara, as he calls it, 
implies action and plurality.  One object works upon another, changes the other, is 
changed by the other.  Moksa is a state where there can be no change, where there can 
be no plurality. …Both Plotinus and Bhaskara object that their opponents have thrown 
morality overboard.  But the opponents have really done two different things.  The 
Gnostics exchanged one set of virtues for another… Samkara has thrown out the virtues 
without substituting virtues of any sort, and he remains just as anthropocentric as 
Vedanta was from the beginning. 
 
(171-1)527 The break in the steady path in India has always been made by monks, that is, 
by members of a religious order who had withdrawn from society, who withheld 
themselves from marriage, family, and caste duties, and so had already broken with the 
path of dharma within their own life-experience. 
 
 (171-2) Contemporary Indian Philosophy, review article by George B. Burch 

The duty of the artist is “to remind the world that with the truth of our 
expression we grow in truth.” (R. Tagore) 
 
 (171-3) A Sourcebook in Indian Philosophy. Ed. S. Radhakrishnan and Charles A. 
Moore.  Review by S.K. Maitra. 

Here we must plead for a broader outlook 
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(continued from the previous page) which will not hesitate to call a man philosopher 
simply because he has not written a technical book on philosophy. 

Edward Conze:  Buddhism:  Its Essence and Development 
(Review by Clarence H. Hamilton) 

 
(172-1)529 The central doctrine of emptiness is not just an absurd negativity but “an 
attempt to describe the Universe as it appears on the level of complete self extinction, or 
from the point of view of the Absolute,” an enterprise not unknown to Meister Eckhart 
and Hegel in the West.  Conze finds a striking parallel between the negative method of 
Madhyamika philosophy and the sceptical method of the Greek Pyrrho of Elis (ca. 330 
B.C.) and suggests that the latter could have acquired his views when he visited India… 
 
(172-2) More definitely philosophical is the doctrine of thinkers in the idealistic school 
whom Conze calls Yogacarins.  Here, in an effort to rationalise trance experience, 
reflection centres about a metaphysical Absolute conceived as “Thought-only.” This is a 
positive concept as against the older negative term “Emptiness.” The author shows how 
the idea may be traced through several Sanskrit sutras down to the works of Asanga 
and Vasubandhu around A.D. 400.  It happens, however, that the important and 
culminating literature of this school is to be found in Chinese and Japanese exposition, 
rather than Sanskrit. 
 
(172-3) Wei Shih = vijnapti-matrata = ideation only or mental representation-only.  That 
is, what appears to represent an object is only a phenomenon within consciousness.  
There is no external object.  There is seeming representation only. 
 
(172-4) The last complex of Buddhist thought considered 
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(continued from the previous page) by the author is the Tantra, or Magical Buddhism, 
especially influential in Tibet and Mongolia.  This phrase often is slighted or ignored in 
general expositions as being repugnant to the higher teachings of Buddhism.  Conze 
shows, however, that secret magic practices, recitation of spells, performance of ritual 
gestures and dances go back a long way in Buddhism as well as Hinduism. 
 
(173-1)531 The central concept for meditation, Emptiness, is carefully analysed for its 
significance with the warning reminder that the purpose of its use is not intellectual 
comprehension but an experience of spiritual revelation. 

D.T. Suzuki:  Zen Buddhism, Selected Writings (Review 
by Harold McCarthy) 

 
(173-2) A more rewarding philosophy than what is currently being offered by the 
language-obsessed positivist or the pessimistic and despairing existentialist, whether 
theistic or atheistic. 

Alan W. Watts:  The Way of Zen (Review by Harold E. 
McCarthy) 

 
(173-3) Watts, accordingly, may find himself regarded by Suzuki as belonging, with Hu 
Shih, to that type of mentality “which is utterly unable to grasp what Zen is.” 
 
(173-4) The concept of maya is now “properly” interpreted to mean simply “that things, 
facts and events are delineated, not by nature, but by human description, and the way 
in which we describe (or divide) them is relative to our varying points of view. 
 
(173-5) This is not to say that Watts is dogmatic. 
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(continued from the previous page) It is only to say that he moves in the 

direction of over-simplification. 
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S.N.L. Shrivastava:  Samkara on God, Religion, and 
Morality 

 
(174-1)533 Radhakrishnan writes: “The speculations of philosophers, which do not 
comfort us in our stress and suffering, are mere intellectual diversion and not serious 
thinking.  The Absolute of Sankara, rigid, motionless, and totally lacking in initiative or 
influence cannot call forth our worship. …The sense of personal communication with 
God involves a real fellowship with an ‘other,’ divine personality.  The Nirguna 
Brahman, which stares at us with frozen eyes regardless of our selfless devotion and 
silent suffering, is not the god of religious insight. 
 
(174-2) Is this indictment of Samkara really justified? Does Samkara’s philosophy really 
leave no room for God, religion, and morality? …It is rather disconcerting to hear this 
said of one who composed numerous devotional hymns and prayers of great lyrical 
beauty and poetical excellence which thousands of devotees in India sing every day. 
 
(174-3) Samkara’s distinction between God and the Absolute, the Saguna Brahman and 
the Nirguna Brahman, the former having only a phenomenal and lower order of reality 
than the latter and also negotiable in the higher order. … The Nirguna Brahman, the 
highest reality of Samkara’s conception, is a blank, featureless abstract and impersonal 
entity which, from the very nature of the case is unable to become the object of religious 
devotion. 
 
(174-4) Samkara emphasises jnana or knowledge of the Absolute as salvation, which is 
the true goal of 
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(continued from the previous page) life, and disparages activity (karma) as falling 
within the sphere of avidya or ignorance.  It is in his commentary on the Bhagavad-Gita 
Samkara has voiced his protest against the possibility of activity’s going hand in hand 
with knowledge. 
 
(175-1)535 It would be well to remember initially that these two are the aspects or facets 
of the same Brahmin and do not refer to two different entities, as we are wont to think, 
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the one “higher” and of a superior status and the other “lower” and of an inferior 
status.  Brahman in its aspect as conditioned by its own inscrutable power of maya is 
designated Saguna Brahman or Ishvara (God), the Lord of the world and the individual 
souls, and the very same Brahman viewed in its unconditioned aspect is designated the 
Nirguna Brahman or the Absolute.  Samkara makes this perfectly clear in the following 
passage. “Although the same Atman dwells in the heart of things moveable and 
immoveable, yet there is in different things a graded revelation of the glory and power 
of this Immutable Eternal Atman in accordance with the graded levels of chitta 
(consciousness) which constitute the different limiting adjuncts in the different beings.” 
 
(175-2) Reality, with its differentiation into God, world and individual souls, is a 
necessary self-expression or self-revelation of Brahman in names-and-forms – I am 
using the word ‘necessary’ advisedly.  It is not often realised that manifestation as the 
name-and-form world is, according to Samkara, a necessity inherent in the very nature 
of Brahman. “Where name and form not manifested” writes Samkara, “the 
Unconditioned form of this Self called the pure unity of knowledge would not be 
known.  It is when there is a name-form manifestation as body and organs that it 
becomes possible to know its nature.  The unconditioned and the conditioned are 
complementary and necessary to each other.  In the conditioned manifestation of the 
unconditioned there is, according to Samkara, a hierarchical gradation of beings, 
according as they manifest more 
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(continued from the previous page) or less of the power and glory of Brahman. 
 
(176-1)537 This does not mean that the individual souls lack initiative of their own.  They 
act of their own initiative, but God makes them act and reap the consequences of their 
actions in the same way as rain makes the plants of the different species grow in their 
own ways and bear fruits and flowers of different kinds. 
 
(176-2) Samkara says that the existence of a God of the above-mentioned nature is also 
proved by the presence of orderliness in the world, which cannot be explained without 
there being an intelligent controller and ruler. 
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(176-3) Ishvara alone has the power of creation, preservation, and destruction of the 
universe, finite souls may acquire any amount of occult powers, but not this. 
 
(176-4) In the universe, which is the self-revelation of Brahman, God is Its highest self-
revelation. “It is often said to be a blank, featureless, abstract entity, hardly 
distinguishable from nothing.  This is a very great misunderstanding of the meaning of 
Nirguna Brahman, analogous to the misunderstanding of the Sunya of the Madhyamika 
Buddhists as “void” or “nothingness.” Brahman in its absolute or unconditioned form is 
said to be nirguna, not because it is devoid of all attributes, but because no attribute can 
be adequate to it or because no category of thought is applicable to it.  Since, as Spinoza 
said, all determination is negation, it is the indeterminate.  The Nirguna of the Advaita, 
like the Sunya of the Madhyamikas, must be understood in its a logical or mystical 
signification. 
 
(176-5) God, then, is not a fiction, according to Samkara, nor is devotional life 
meaningless or insignificant, according to him.  In refreshing contrast to the passages 
quoted above, which give rather an adverse impression, Radhakrishnan elsewhere 
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(continued from the previous page) states the true position of Samkara concerning his 
idea of God and religion when he says that “Worship of God is not a deliberate alliance 
with falsehood, since God is the form in which alone the Absolute can be pictured by 
the finite mind.…The conception of a personal God is the fusion of the highest logical 
truth with the deepest religious conviction.  This personal God is an object of genuine 
religious worship and reverence, not a non-ethical deity indifferent to man’s needs and 
fears.  He is regarded as creator, governor and judge of the universe, possessing the 
qualities of power and justice, righteousness and mercy, omnipotence, omnipresence, 
and omniscience.  Holiness of character and moral beauty are prominent aspects of 
Samkaras god.… The severity of metaphysical abstraction relaxes when Samkara dwells 
on the variety of the divine qualities by which the eternal draws to himself the spirits of 
the children he has made.” … In the philosophy of Samkara the personal God is not a 
concession to human weakness; it is Brahman with its maya-sakti. 
 
(177-1)539 We find several passages in Samkara’s writings which betray the fact that to 
Samkara’s mind there was no substantial difference between God and the Absolute. 
                                                 
538 The original editor inserted “122” by hand.  



“That very Brahman is, in all ways, ruler, highest God even amongst the gods, Lord of 
all the lords, difficult to be comprehended.”…” The entire complex of phenomenal 
existence is considered as true as long as the knowledge of Brahman being the Self of all 
has not arisen; just as the phantoms of the dream are considered to be true until the 
sleeper wakes.” 
 
(177-2) “Hence, as long as true knowledge does not present itself, there is no reason 
why the ordinary course of secular and religious activity should not hold on 
undisturbed.” 
 
(177-3) The arguments which the Advaitins give for maintaining that the “finite” cannot 
be ultimately 
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(continued from the previous page) real and that the personal form of God cannot be 
the whole or the highest truth.  Why should the ultimate spiritual experience of oneness 
with the infinite be regarded as the losing of personality? Why not as the expansion of 
personality into infinity, the breaking of the spell of limited existence?…”To understand 
the personal we have always to refer to the impersonal, the particular must be referred 
to the general, and that general, that impersonal is the Truth, the Self of man, but this 
personalised manifestation is not referred to as that truth. 

Wing-Tsit Chan:  Transformation of Buddhism in China 
 
(178-1)541 According to Hiu-Neng (638–713), the central figure in this revolution, there 
was no need for the Pure Land because it is in one’s own mind, and there was no use 
for sitting in meditation because seeing one’s own nature is meditation.  According to 
him, all Dharmas are in one’s own nature.  When one sees his own nature, Thusness or 
the True State, the Dharma-body, will be found there.  Consequently, studying 
scriptures, building temples, practicing charity, reciting the name of the Buddha, etc. 
are all futile.  The only way to freedom is to look into one’s own mind and see Buddha-
nature there.  This is what later Buddhists called “directly pointing to the human mind 
and becoming a Buddha by seeing one’s own nature.” The total effect of ch’an is to 
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abandon the entire Buddhist organization, creed and literature and to reduce Buddhism 
to concern with man himself.  It is to be achieved here and now.  What is most 
interesting, it is to be achieved “in this very body.” This is a far cry from the original 
Indian idea that the body is a hindrance to freedom. 

Kenneth Ch’en:  Transformations in Buddhism in Tibet 
  
(178-2) In the realm of Buddhist thought, the Tibetans 
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(continued from the previous page) have preserved faithfully the Madhyamika system 
of Nagarjuna and his followers. 
 
(179-1)543 In the Pali scriptures the Buddha discouraged relationships with women. 
“Ananda asked the Buddha, ‘How are we to conduct ourselves, O Lord, with regard to 
women?’ ‘As not seeing them, Ananda.’ “But if we see them, what are we to do?” ‘Do 
not speak to them.’ ‘But if they speak to us, then what are we to do?’ ‘Keep wide awake, 
Ananda.’ “ 
 
(179-2) Amidst such widespread decay of the church, a reformer named Tsongkha-pa 
arose in the 14th century who advocated a return to the traditional Buddhist life, a 
clearing away of witchcraft and magic, restoration of celibacy, prohibition of meat and 
alcohol, a severe monastic discipline, and a strict curriculum for all monks.  The sect 
which he organised, the Ge-lug-pa, or the Yellow sect, as it was commonly called, won 
immediate approval among the populace. 
 
(179-3) Unlike the Buddhist monasteries in India, which kept aloof from temporal 
involvements, the Tibetan monasteries from the beginning identified themselves with 
the secular struggle for political paramountcy. 
 
(179-4) About the end of the 7th century, there arose on the borders of India, mainly in 
Uddiyana, a body of literature called the Tantras, which dealt with such subjects as 
esoteric yoga exercises, rituals, charms, mystic formulas and diagrams, magic, and even 
medicine.  This Tantric phase is usually looked upon as the last interpretation of 
Buddhism, with some scholars even going so far as to say that it was a decayed and 
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corrupt form of Buddhism.  Certainly its interpretation of doctrines and its esoteric 
practices had little in common with the Hinayana or Mahayana traditions.  In one 
Tantric text, for instance, the Manjusrimulatantra, we find the Buddha descending to 
the level of a witch 
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(continued from the previous page) doctor, revealing the formulas to carry out 
successfully any kind of crime. 
 
(180-1)545 This new interpretation was none other than the application of the 
Madhyamika doctrine of sunyata according to which all appearances vanish and the 
gods and demons we see before us are mere images created by our own fanciful 
imagination and therefore have no real existence. 
 
(180-2) In Tantric Buddhism, there is the conception of the five dhyani-buddhas, or 
Meditation Buddhas, representing the five skandhas or heaps, or the five directions.  
Once the conception of the 5 dhyani-buddhas has arisen, the search began for a 
principle transcending the pentad, some unchangeable ideal centre, so to speak.  This 
gave rise to the conception of Adibuddha, the primordial Buddha who preceded all the 
others.  The emanation of these dhyani-buddhas from the Adibuddha did not stop 
there; each must be accompanied by its female consort.…We have another set of 5 
dhyani-bodhisattvas, and by a further emanation, their female consorts.  At this stage 
the process of creating gods and their female counterparts began to get out of control. 
 
(180-3) The Vajrayana achieves this (return of the individual to the Absolute) by 
adopting the homology of the macrocosm and the microcosm.  That is to say, when the 
individual realises within himself the process of cosmic expansion and reabsorption, he 
is able to attain salvation. 
 
(180-4) In conformity with the doctrine of sunyate, these images are mere artifices, 
temporary forms with no reality whatever, to be abandoned whenever one becomes 
aware of his Buddha-essence.…Two main arguments are advanced in defence of their 
position.  Tantrism, like the Mahayana Yogacara school, advocated an extreme form of 
idealism.  The external world has no objective basis; all phenomenon are merely illusory 
appearances 
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(continued from the previous page) created by the subject.  Thus, when the yogin enters 
the mandala circle for initiation into the secret rites, his mind is already so trained and 
purified that he realises the sunyata nature of all things.  To such a person all the 
dharmas, or elements of existence, appear to be of the same non-dual nature. 
 
(181-1)547 In accordance with the doctrine of sunyata, the yab-yum images are merely 
temporary forms and have value only in that they are sources of purification for those 
who gaze upon them.  They are to be abandoned as soon as one realises prajna, the 
awareness of the non-dual nature of the Absolute truth. 

Haridas Bhattacharya:  The Cultural Heritage of India Vol. 
III. (Review) 

 
(181-2) Suppose we take the Indian doctrine of the three states of waking, dreaming, 
and dreamless sleep as sources of knowledge, as defended with dubious dialectic in 
Krishnaswami Iyer’s essay.  It is much simpler to think of the waking state and of deep 
sleep as one of the rhythms which pervade all Nature, and of dreams as a feature of the 
transition from one phase to the other - let the psychoanalysts make of dreams what 
they can. 

Reiho Masunaga:  The Soto Approach to Zen  (Review) 
 
(181-3) It is important for his book to come to the notice of Western readers interested in 
Zen, for purposes of comparison with the books of professor D.T. Suzuki, representing 
the Rinzai Sect.  Soto rejects the use of koan, the baffling kind of problem which cannot 
be solved intellectually and is intended to promote intuitional awakening.  Although 
there is an intuitional element in Soto 
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(continued from the previous page) there is no rejection or depreciation of logic and 
science as in Rinzai; there is a readiness to reason and make sense.  Silence is not golden 
but silver and secondary to the value of the argument.  The old Zen saying “No 
dependence upon words and letters” is not given the anti-scriptural interpretation.  It 
means that “the sutras are not taken as the final authority.” Personal “transmission 
from mind to mind” does not rule out but vitalises reading.  There is no lack of unity 
between personal teaching and teaching through the scriptures.  The object for both is 
“not to know Buddhism but to become Buddhism.” 

Meditation is all important.  In the narrow sense it is zazen.  But this “cross-
legged sitting” is not for the sake of satori enlightenment, since that would entail 
dualism between means and end.  In Soto the practice of meditation is enlightenment, 
not for it.  Otherwise, once having attained satori, one would have no further need for 
zazen.  But satori is not to be attained.  Men need only to realise that they have it from 
the outset.  And there is nothing better to do with satori than more zazen.  Sakyamuni 
continued to sit after becoming a Buddha. 

Yet he did more than sit, and meditation is not limited to sitting.  One may 
meditate while walking or working or what not.  In the larger sense meditation includes 
all that is worth doing, and especially seeking peace and happiness for all beings.  Soto 
emphasises the close Buddhist relation between wisdom and compassion.  It is not 
enough to be wise for oneself.  To cling to that is to be a “personally enlightened 
corpse.” Helping others seems to count more in Soto than in Rinzai.  Suzuki has noted 
the association of Rinzai with “reigning families” and the avoidance of them by Dogen, 
who preferred ordinary people, wrote in Japanese to reach them, and honoured their 
toil by saying “Daily work is itself Buddhism.” The depreciation of ethics, which shocks 
Americans in Rinzai, is not found in Dogen.  He was strenuously ethical.  While Dogen 
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(continued from the previous page) did not want to set Zen apart within Buddhism, 
neither, did he think of himself as founding a separate school within Zen.  Moreover, 
the division of Buddhism into Theravada and Mahayana is overcome by Dogen, since 
for him the Arhat and the Bodhisattva ideals are inseparable. 
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Swami Nikhilananda:  Hinduism:  Its Meaning for the 
Liberation of the Spirit (Review) 

 
(183-1)550 Whether non-dualism “harmonises conflicting philosophical doctrines” is 
open to question: certainly as presented by Swami Nikhilananda it seems to embrace 
points of view which, in their ordinary Western formulations, are contradictory if not 
mutually exclusive. 

PHILOSOPHY EAST AND WEST JOURNAL VOLUME 8 

K. Bhattacharyya:  Classical Philosophies of India and the 
West 

 
(183-2) The dominant attitude was that of a hearer, a learner, intent on discovering 
priorities, but not heaving yet discovered them or discovered them fully.  This is why 
Indians relied so much on scriptures.  Even to acquire a right to listen to scriptures they 
had first to undergo a training such that the truths to be discovered would not be 
distorted, and, also, that one might not submit blindly or be hypnotized.  This listening, 
technically called sravana, was understood as already constituting transcendental 
intuition, though in the making.  But even this was not considered enough.  The hearer 
was required to go on continuously substantiating the truths, half realised, by means of 
arguments pro and con.  (This second process was called manana.) But this was again to 
be followed up by a third process, viz., that of deep concentration, called 
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(continued from the previous page) nididhyasana, which was to serve a double 
purpose.  It was to dissipate the philosopher- hearer’s subconscious doubts, if any were 
still left, and, second, a sustained deepening of concentration was considered capable of 
disclosing deeper implications and ultimately the whole system of relevant priorities.  
This last process, known as jnana- sadhana, was a process which Plato hinted at and 
Kant developed to a degree and which is in modern times treated in all seriousness by 
phenomenologists. 
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(184-1)552 Samkara insisted that the supersensuous cannot be proved by ordinary logic, 
reminding us of Kant and Hegel.  But they added that empirical logic, may at least be 
corroborative (anugrahakatarka) by way of half establishing even supersensuous truths 
and refuting contrary views. 
 
(184-2) Mencius is the first Confucian follower who built a system based upon the 
doctrine of ideas.  He sees reality in one’s own consciousness, not in the phenomenal 
world.  Knowledge, which is necessary for virtue, does not consist in what one sees, 
hears, tastes, and touches, but in what comes from one’s inner mind. 
 
(184-3) Some Chinese present their ideas in aphorisms and not in systematic treatises.  
Students of Chinese Western Philosophy are accustomed to systematic works like those 
of Plato, Kant, and Hegel. 
 
(184-4) If one traces the philosophy of Lu Chiu-yuan of the Sung Dynasty and that of 
Wang Yang-ming of the Ming Dynasty, one cannot but be persuaded that Mencius’ 
emphasis on “thinking” is the pioneering spirit which eventually produced the idealism 
of China. 
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(continued from the previous page) Mencius says:” The senses of hearing and seeing do 
not think, and are obscured by (external) things.  When one thing comes into contact 
with another, as a matter of course it leads it away.  To the mind belongs the office of 
thinking.  By thinking, it gets (the right view of things), by neglecting to think, it fails to 
do this.  These (the senses and the mind) are what Heaven has given us.  Let a man 
stand first fast in (the supremacy) of the nobler part of his constitution, and the inferior 
part will not be able to take it from him.  It is simply this which makes the great man. 
 
(185-1)554 This demarcation between senses and thinking is not a feature peculiar to 
Mencius.  It is a necessary way which leads to philosophy. 
 
(185-2) Animals live, move, and sense, but have no moral knowledge, that men are the 
only living beings who can distinguish between right and wrong. 
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(185-3) Professor Masutani sees the common man absorbed in the self-centred affairs of 
daily life, unreflective and ignorant of higher spiritual possibilities.  The world’s great 
religious leaders are they who awaken in him a dissatisfaction with self and at the same 
time awaken a self-examination that brings about conversation to a higher way of life.  
The Buddha awakens him from his foolish mediocrity to a superlative wisdom. 
 
(185-4) The ability to refrain from meddling in the lives of others by citing the passage 
“Behave indifferently without trying to impose your own ideas upon the lives of 
others” which is his rendering, it turns out, of the cryptic Chinese shih wu shih,” act by 
non-acting “or” do by non-doing.”  Moreover Professor Bahm consistently resists the 
notion that non-action may be a prescribed technique for achievement and not a 
glorification of non-achievement.  Thus the heavily purposive passage “By non -action 
gain all under heaven” is inexplicably reversed into the quietistic” Everything gains by 
non-interference.” 

Richard H. Robinson:  Mysticism and Logic in Seng-
Chao’s Thought (Vol. 8)  
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(186-1)556 Seng-Chao’s intention is not to elucidate.  Buddhist theory, but to force the 
reader to admit the impossibility of solving the riddle of Existence by rational thinking.  
The paradox itself, not its rational solution, is the priceless find he is seeking.  These do 
not make a theory, but are meant to lead the reader before the Gate of Mystery, to the 
borders of Unknown, so that he may gaze into the unfathomable in a moment of ecstasy 
and share Chao’s experience. 
 
(186-2) When the Hinayanists enter the trance of cessation, then their bodies are like dry 
wood and lack the power of moving and functioning. 
 
(186-3) Seng-Chao: Now in the samadhi of the dharmakaya, a body and spirit have both 
ceased.  The way (bodhi) is cut off from ordinary sense-spheres, and it is something that 
seeing and hearing cannot reach.  How then is it samadhi when one manifests a body in 
the three planes and cultivates thoughts? Sariputra still had karma and was born in a 
body.  Because worldly retribution is the root of thoughts, he considered human 
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company an annoyance, and “sat still” under a tree.  He was not able to make his body 
and spirit devoid of discursive intellections and so he incurred this criticism. 
 
(186-4) Seng-chao’s earliest essay, Prajna Has No Knowing (Because Prajna - Wisdom 
uses no mind to function nor body to act, cannot be named or expressed nor even 
attained because it is already here - hence it is a revelation - P.B. comment) 
 
(186-5) Vimalakirti criticised Sariputra’s samadhi because contemplation that depends 
on the senses of the imagination is not the dharmakaya contemplation.  This does not 
constitute a repudiation of the intellect, though it means that the content of the highest 
contemplation cannot be learned by inference and transcends the sensible and the 
imaginable. 
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(187-1)558 Seng-Chao: Bodhi is true enlightenment, absolute knowledge of the markless.  
Its Way is void and metaphysical, s sublimely cut off from ordinary sense- spheres.  
Hearers have nothing to insert their hearing in, and knowers have nothing to exercise 
their knowledge on.  Dialecticians have nothing on which to fasten their words.  
Symbolisers (i.e. I-ching diviners) have nothing with which to give shape to their 
primary dichotomy (between ch’ien(heaven) and k’un (earth)). 
 
(187-2) Borrowed and even trite phraseology often serves to express a very personal and 
intense psychological event of the inner life. 
 
(187-3) “Mirroring,” in the above passages, designates the cognitive aspect of prajna.  
The mirror occurs commonly in Chuang Tzu and in the Mahayana Sutras as a figure for 
perfect, effortless, and non dualistic cognition. 
 
(187-4) Seng-chao considered that the recounting of his experiences would have been 
prideful and immodest.  Certainly the Buddhist tradition contains numerous warnings 
against publicizing one’s attainments, and in this traditions there was no Augustine to 
show how in writing an autobiography a devotee might humble himself and glorify the 
Other. 
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(187-5) The study of the Sutras and Sastras and the contemplation of their doctrines 
were Seng-chaos “concrete empirical method for realizing the Holy Mind.”  As with the 
later Chinese San-lun School, he most likely considered that the elimination of wrong 
views through dialectic was an efficacious method leading to revelation of the truth. 
 
(187-6) Seng-chao frequently discusses the relation of language to fact, and the problem 
of talking about the unimaginable.  The wise do not cling to false designations.  He only 
says that the marks of the dharmas cannot be expressed.  He does not fasten words onto 
the marks of the dharmas.  This language is the end-point of language. 
 
(187-7) Bodhi does not know in the mundane sense, 
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(continued from the previous page) because mundane knowing is directed towards the 
sensible and the imaginable.  How - ever, bodhi is all- knowledge (sarvajnata) because it 
knows the own-being of things, namely, their lack of own-being. 
 
(188-1)560 As for “everything is both real and unreal” there are three classes of living 
beings-superior, medium, and inferior.  The superior look on the marks of the dharmas 
as “not real and not unreal.” The medium look on the marks of the dharmas as” all both 
real and unreal.”  The inferior, because their powers of knowledge are shallow, look on 
the marks of the dharmas as “partly real and partly unreal.” Because nirvana and the 
unconditioned dharmas are imperishable, they look on them as real.  Because samsara 
and the conditioned dharmas are counterfeit, they look on them as unreal.  As for 
“(everything) is not real and not unreal,” the Buddha declared ‘not real and not unreal’ 
in order to refute “both real and unreal’! 

In other places, it was declared in order to demolish the four kinds of 
attachment.  But here there is no discursive fancy (prapanca) towards the tetralemma.  
When one hears the Buddha’s declaration, then one attains bodhi.  Therefore he says,” 
not real and net unreal.” 

Candrakirti in his Prasannapada gives a somewhat different interpretation of the 
stanza in question.  He considers the tetralemma as an expedient device (upaya) that 
the Buddha uses in giving progressively higher instruction to the different grades of 
beings.  First, the Buddha speaks of phenomena as if they were real. in order to lead 
beings to venerate his omniscience.  Next, he teaches that phenomena are unreal, 
because they undergo modifications, and what is real does not undergo modifications.  
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Thirdly, he teaches some hearers that phenomena are both real and unreal - real from 
the point of view of worldlings, but unreal from the viewpoint of the saints. 
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(continued from the previous page) To those who are practically free from 

passions and wrong views, he declares that phenomena are neither real nor unreal, in 
the same way that one denies that the son of a barren woman is white or that he is 
black. 
 
(189-1)562 These paradoxes themselves, rather than their rational solution, are the goal.  
These paradoxes, like Nagarjuna’s. serve to demonstrate that reality cannot be 
described by means of the concept of ownbeing (sva-bhava) and with terms that exactly 
match actuals.  But if one understands the rational solution to these apparent 
contradictions, then one is brought face to face with the mystery of the relation between 
symbols and actuals. 
 
(189-2) The ontological objective of Seng-chao’s arguments, as it can be inferred from 
his writings, is not to establish any “positive”563 entities as existent, but quite simply to 
demonstrate that existent and inexistent cannot be absolutely and universally 
predicated of anything.  Reality belongs to an order that is fundamentally 
incommensurable with symbolic systems such as language.  Nevertheless, language 
performs a function in establishing this very truth.  Seng-chao was in agreement with 
Wittgenstein’s [Ludwig Wittgenstein “Tractatus Logicus Philosophicus”]564 conclusion 
in the Tractatus: “My propositions are citatory in this way, he who understands me 
finally recognises them as senseless, when he has climbed out through them, on them, 
over them.  (He must so to speak throw away the ladder, after he has climbed up on it.) 
He must surmount these propositions, then he sees the world right.  Whereof one 
cannot speak, thereof one must be silent. 

It seems that in fifth- century China, as in the modern world, at least one thinker 
saw an intimate connection between logical or dialectical forms and the mystery of 
reality, that he saw the road to bodhi, not in the practice of trances, but as a journey 
through, on, and over propositions about existence and inexistence. 
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(190-1)566 Radhakrishna: The mind with its categories on the one side, and the world 
which it construes through them, on the other, hang together… When the Indian 
thinkers affirm that the world is maya it is not real, though existent, that we can escape 
from it, that is possible for us to circumvent the time process, they affirm the reality of 
spirit which is not objective, which is not (merely) existent. 
 
(190-2) Kenneth Ch’en: Very misleading is the statement on page 90 that the 
enlightened man dies shortly after attaining arhatship.  Just who is the enlightened 
man? members of the Sangha, like Sariputta, Moggallana Kassapa, etc. lived for many 
more years after having become arhats.  What the Pali texts such as the Milinda Panha 
say is that if a layman should attain the fruits of arhatship (and there were some 20 such 
instances mentioned in Anguttara 3.451) then he would die, unless he took steps 
immediately to join the monastic order. 
 
(190-3) Of more than passing interest to the reviewer was the, emphasis placed by the 
secret teachings on sudden illumination (pp. 88,90).  In the historic debate between the 
Indian Kamalasila and the Chinese Ch’an monk Mahayana, held in Lhasa in 794, the 
latter, who was adjudged the loser, was represented by the Tibetans as the leader of the 
Ston-mun-pa (Tun-men- p’ai, school of sudden enlightenment), while his opponent 
represented the Rtsen-min-pa (Chien-men-pai, school of gradual enlightenment).  Yet, 
now the Tibetans have come around, to the same viewpoint held by the defeated 
Mahayana.  History has thus vindicated the position taken by the Chinese monk. 
 
(190-4) I speak a mild dissent with the statement on page 56 that the conception of a 
Buddha as a purely human teacher is a modern Western creation, and that it is an 
accommodation to present- day rationalist thinking.  While it is true that there are some 
passages in the Pali canon that support the view of the Buddha as a transcendent being, 
there are 
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(continued from the previous page) many others that present to the reader the picture 
of an intensely strong human personality.  To his disciples Ananda, Sariputta, and 
Kassapa, he appeared as a human teacher, not as a transcendent being.  If later 
Buddhists endowed him with transcendence, it was due to changes that evolved within 
the religion itself as it developed in India and the border regions in later centuries.  In 
later biographies as the Lalitavistara and Mahavastu are conspicuous by their absence, 
they contained a sober, matter-of-fact recital of events as they happened to a human 
being seeking after understanding and truth, not to a transcendent cosmic entity 
already in possession of enlightenment, but who descended to earth among human 
beings merely as a concession to human practices and frailties.  It was only with the 
passage of some time that the docetic conception began to assert itself within 
Buddhism, which was to culminate in the Mahayana theory of a transcendental Buddha 
who never appeared in a corporeal form on earth.  Yet, even after this doceticism arose, 
the Theravadins still clung to their concept of a human teacher.  The primitive image of 
the Buddha held by the early community of Buddhists was that of a monk humbly 
dressed in the accepted garments of that group, and not that of a universal monarch or 
transcendental Buddha. 
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(192-1)569 Striving for it is all right, provided that you are not attached to the striving.” 

Haridas Chaudhuri 
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(193-1)571 integration with pure Being (Sat, Brahman) or with the inmost center of his 
own existence (atman).572 Pure Being has been regarded as the source of all values and 
of the supreme fulfillment of human life.1 
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Now, there are different philosophical schools of Vedanta, such as those of 
Samkara,573 Ramanuja,574 Madhva, Nimbarka, Vallabha, Caitanya, and others, which 
interpret in various ways the original teaching of the Vedas and Upanisads.  In modern 
times, Swami Vivekananda popularized the message of the Vedanta in the West, with 
special emphasis upon its universality of outlook and its ability to harmonise the 
different historical religions of the world.2  In still more recent times, Sri Aurobindo 
presented Vedanta as an all-comprehending dynamic outlook on life which is capable 
of reconciling, not only different metaphysical schools and systems, but also such 
divergent values of life as the material and the spiritual, the intellectual and the 
intuitive, the humanistic and the transcendental.3 

Turning to existentialism, we find that this also is a very broad philosophical 
movement covering a wide variety of concepts, insights, and tendencies.  There is the 
Christian existentialism of Soren575 Kierkegaard, Karl Jaspers, Gabriel Marcel, and 
others.  And there is the non-Christian existentialism of Martin Heidegger, Jean-Paul 
Sartre, Albert Camus, and others.  After one existentialist philosopher has defined 
existentialism in a particular way, others have felt like denouncing the label and 
keeping free of all association with it.  But underlying its wide divergencies of 
viewpoint there are some broad tendencies and basic insights which have brought 
together Christians and non-Christians, theists and atheists, theologians and Godless 
metaphysicians, novelists and ontologists, within this most vital and thought-provoking 
existentialist movement of contemporary times. 

The purpose of this paper is to concentrate on some significant concepts of 
existentialism and to consider how they can be related to the corresponding essential 
concepts of the Vedanta.576 While calling attention to noteworthy points of similarity, 
some essential differences also will be indicated.  By the Vedanta,577 we mean here the 
original teaching of the Upanisads578 and the Bhagavad Gita579 as understood by the 
author. 
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(194-1)581 over the primordial infinite potentiality which has not yet been differentiated 
into the manifoldness of the world.  The cosmic unobjectified subject is the primordial 
manifestation of Being (Brahman), the Supreme. 
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Transcendental Consciousness:  Husserl, Sartre, and the Vedanta582 

 
(194-2) Now, waking, dream, and dreamless sleep do not exhaust the possibilities of 
human experience.  Transcending them and yet embracing them all is what is called 
turiya,583 i.e., transcendental consciousness.  Testimony has been borne to this 
consciousness by mystics and sages the world over.  It has been the source of the 
profoundest spiritual intuitions of mankind.  It has ben enshrined in the great scriptures 
of the world such as the Upanisads,584 Gīta,585 Dhammapada,586 Bible, Koran, etc. 

According to the Vedanta, the transcendental consciousness transcends the 
dualism of subject and object, I and Thou, or I and This.  It is therefore egoless and 
impersonal.  Husserl maintains that by putting into brackets the natural world the 
boundless realm of essences is discovered as relative to transcendental consciousness.  
The empirical ego which feels itself as part of the natural world is also an object to this 
transcendental consciousness.  So, Husserl conceives of the transcendental 
consciousness as the pure Ego.31  But, for the Vedanta,587 even the transcendental Ego 
cannot be accepted as the Absolute, for the transcendental Ego is relative to the realm of 
transcendent essences as much as the latter is relative to it.  Both are interrelated aspects 
of the world of relativity.  Both shine through the light of a common substratum, pure 
impersonal consciousness (cit) beyond all distinctions and relations.  In the egoless 
transcendental consciousness of the Vedanta, the dichotomies of subject and object, ego 
and non-ego  –  and consequently all I-sense  –  are dissolved.32 

Sartre has rendered signal service to modern philosophy by showing that 
consciousness in its inmost structure is egoless.33  The ego, the I-sense, belongs to the 
objective side of consciousness, to thought thought and not to thought thinking.  When I 
am angry, my mind is merely a wave of anger.  It is riveted upon the object of my anger.  
A strictly phenomenological analysis of my anger reveals that while I am angry there is 
no I-sense present.  When I say, 
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(195-1)590 “I am angry,” my anger, along with its object, has already been objectified by 
a transcendental act of consciousness free of any ego-sense.  The “I” always refers to a 
mental state of mind or to my body which is objectively contemplated as engaged in the 
world and concerned with some objective affair.  Since the “I” implies my relationship 
to the objective world, it is revealed as an objective content of consciousness.  Pure 
consciousness is egoless or void of any I-sense. 

But, whereas, according to the Vedanta, consciousness in its inmost structure is 
of the essence of Being, Sartre affirms consciousness as a Nothingness,34 which is also a 
revelation of Being.  In the Vedanta, consciousness shines out in its complete purity and 
grandeur on the attainment of samādhi, the fundamental ontological dimension (turīya) 
of human experience.  It may be called being-consciousness (sat-cit), which is realised as 
the sustaining background of all other phases of experience, such as waking, dreaming, 
and dreamless sleep.  Being-consciousness is not the monopoly of a privileged few.  
Every human individual possesses it as the profoundest spiritual potentiality of his 
existence.  He wakes up on the level of being-consciousness on the attainment of the 
complete integration of personality.  It happens when the apparent darkness of the 
unconscious mind is removed and the bonds of egoism and emotional attachment are 
cut asunder. 

According to the Vedanta,591 the light of being-consciousness reveals human 
reality as being-with-others-in-That.  The integrated individual realises his essential 
identity with That (Being), his essential togetherness with others, and the rootedness of 
all in the unity of That.35  Such existential relations as I-That, I-thou, and thou-That are 
interrelated in the unity of the formula l-and-Thou-in-That, which reflects the structure of 
existence as a multiple relationship.  Being is the transcendent and comprehensive unity 
of this relationship.  Human existence is an effort to manifest Being through conscious 
realisation of this relationship. 

Agehananda Bharati 
196 
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(196-1)593 Buddhist notion of causal efficiency (artha-kriya-karitva).594 His reference to the 
term and its derivatives, however, presupposes its earlier usage, which had been that of 
the Sautrāntikas, namely, a causa efficiens due to the fulfillment of a previously 
established need, and not its later use as efficacy of producing any action or event, in 
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the manner defined in Ratnakīrti’s Ksanagarbhasiddhi,595 which had been in the mind of 
Hindu critics from the tenth century onward.9  Nagarjuna’s596 systematic use of 
quasicontradictory correlative terms and his conclusion that objects denoted by such 
terms cannot really (paramarthatah,597 vastutah)598 exist, since their individual existences 
cancel each other, lead to the Madhyamika599 axiom that there can be no cause whatever 
until an effect is present, and that there cannot be any effect unless a cause is shown.  
This is considered by Jha600 to be totally absurd. 

Jha’s601 style and the dialectical tools which he uses are provided by the Navya-
nyaya,602 in which he had been thoroughly trained in true conformity with the Maithili 
tradition, in which he had received his education.10  He uses the Madhyamika’s603 own 
weapon to lead him ad absurdum – at least, he thinks he does.  However, he does not 
mention the crux of it, i.e., that Nagarjuna604 and his school were emphatic that they did 
not proffer any proposition of their own, their task being to demolish others’ 
propositions, viz., all propositions. 

I shall now proceed to show some of Jha’s605 main arguments: Are all things, 
including intellectual notions, subject to immediate decay by the rule of 
momentariness? If so, then the instrument for stating such a law is invalid, being itself 
momentary (traikalika-artha-kriya-karana-prasangah samarthasya kalaksaye hetvabhavat);606 11 
if they are not, then this would imply the existence of something durable/ (sthayin);607 
but, since this is axiomatically impossible with the Buddhists, it would mean that there 
is an instrument different from the state caused by something preceding it, which, 
again, cannot be upheld if the notion of artha-kriyatva (a purely pragmatical type of 
causal efficiency) is to be maintained (na caisa vartamanartha-kriya-karana-kale atitagate 
arthakriye karotiti bhuta-bhavisyat-kalayor api tad-akarana-prasangah) .608 

His illustration is: “Just as a pot cannot be black and red all over at the same 
time” (na caikasmin ghate paratah syama-rakta-rupayor iva)609 – thus somewhat freely 
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rendered it would sound close enough to the standard parlance of contemporary British 
analytic philosophy.12 
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(197-1)611 advayam etan na buddhena bhasitam-iti bhasyam24612 (“A non-dual absolute 
essence void of the distinction between knowledge, the known object, and the knower, 
such is not the teaching of the Buddha).” Jha613 does not indicate, however, whether he 
thinks Gaudapada614 to be a Vedantin615 or a Buddhist.  Less than a generation ago, 
Hindu scholars would have indignantly rejected the suggestion that Samkara’s 
paramguru616 (one’s own guru’s guru) might have been a Buddhist, but today quite a few 
pandits are considering the possibility, such change of attitude being a sequel of inter-
religious contacts on the scholastic level. 

Jha617 then proceeds, If people think that Sunyavada618 and Advaitavada619 are 
identical, this is not so due to the ascertaining of the respective tenets (siddhanta-
parijnanat);620 “in Sunyavada621 the Void itself is non-existent together with the ten 
million times fourfold congeries of the universe [i.e., the phenomenal totum];whereas in 
Advaitavada,622 although the phenomenal totum is indeed void, its true essence is self-
luminous [i.e., existent in the ontic sense]” (sunyavadinam koti-catustaya-sunyam apy asaty 
eva paryavasati advaitinam tattvam tu svetara-sattvadi-koticatustaya-sunyam api 
svaprakasatmakam sadrupam eva) .623 25 
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Jha’s624 final criticism is, again, in the classical Vedantic625 tradition in diction and 
content: “if there is total voidness, then what is the locus of phenomenal existence 
whereof it is a manifestation? Hence, the doctrine of total voidness conflicts with 
everything, and, since it denies a foundation for anything, it has to be rejected 
(sarvasunyatve kah samvrter asayah yasyaivam avabhasah; tatah sarvasunyavadah 
sarvaviruddha eva ity evam adhisthanabhavad eva -’pakrtam) .626 26 

I do not know if Jha627 was aware that his final statement is grist on the 
Madhyamika’s628 mill; indeed, Nagarjuna629 and Candrakirti630 want to be in conflict 
with every statement, because the denial of any proposition whatsoever by leading it ad 
absurdum is the job of the Madhyamika dialectician.  However, if Jha631 was aware of 
this, then “sarvaviruddha” (totally contradictory) would simply suggest “not amenable 
to any accepted way of arguing.” 

In a marginal remark, Jha632 suggests that, according633 to the Sunyavadins,634 
one should cling neither to sunya635 nor to positive existence of any sort; but, since both 
of them are imaginary, it is really irrelevant whether one clings to the one or the other.  
Again, this is precisely the point of view taken by the Vajrayana636 and Sahajayāna 
schools of Buddhist Tantrism, which emphasise the notion of asampratisthita nirvana,637 
i.e., the nirvana638 which is the intuition of the complete oneness of samsara639 and 
nirvana.640 With less emphasis, this 
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(199-1)643 The concept of interdependence (parasparapeksa)644 is of Indian origin,1 and has 
since been interpreted in various ways.  The Japanese Zenb2 man Dogen645 (1200–1253) 
gave a many-sided interpretation to it. 

Dogen646 reminds us of the Buddha.  He was born in a distinguished family of 
political achievements.  His father was related to the Imperial Household, and was an 
influential member of the Cabinet.  At the early age of 13, Dogen647 decided to become a 
Buddhist monk, and came to live in the temple of his mother’s older brother, who was a 
learned priest. 

Dogen648 was noted for brilliance, which is illustrated by a question he asked at 
the age of 15, “If the sūtra is right in that man has buddhahood, why it is that he has to 
go through the ordeal of rigorous Zen practice?”3 No priest in the Kyoto area was able 
to give a satisfactory answer to this question except Eisaid (1141–1215), who had studied 
Zen in China.  He said to Dogen:649 “The buddhahood in man is only potential.  Raw 
human nature is beastly.  Hence the necessity of transmuting it by Zen.”4 

Dogen650 went to China at the age of 25 and studied Zen with the most famous 
Zen master of that generation, Nyojo.651 e Dogen652 proved himself to be the best student 
of Nyojo, whose austere Zen practice is said to have radiated such compassion as to 
include not only mankind but even inserts in the circle of his radiant virtue.  Self-denial 
and enlightenment depend on each other –  
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(continued from the previous page) this is what Dogen655 learned from his teacher.  
Upon his return to Japan, good positions were offered him, but he went to a snowy 
province of Fukui,f thinking that prestige and Zen would not go together.  In the 
mountain area of Fukui he began his work of teaching. 

Dogen’s656 Zen is thought of by some people as Soto657 Zen.g  But he views it in 
terms of something vaster.  With him, Zen is another name for all the values of all the 
schools of Buddhism.  To confine Zen to one segment or sect of the whole historical 
process of Buddhism at its best is wholly to misrepresent it.  He firmly believes in the 
complete interdependence of all values on one another.  They, in turn, are rooted in the 
one “Crimson Heart of Cosmic Compassion,”ii which is one ethereal ship6 aboard which 
all mankind will be delivered to the Blessed Land of Enlightenment sooner or later.  In 
fact, the whole cosmos is radiant with infinite compassion when we have our inner 
spiritual eyes opened through the practice of Zen.  Zen is concentration on the truth of 
universal interdependence, which reveals the folly of the narrowness of self-
centeredness. 

If there is any remainder of selfishness in a man, he is not able to see the 
pervading presence of the cosmic compassion.  His raw human nature must wither 
away, just as old leaves fall to the ground and decay as the fall season advances.  Not 
only his soul but also his body – in other words, his entire personality – must be 
transformed into pure compassion itself.  The rigor and austerity with which this 
change is brought about is characteristic of Dogen’s658 Zen.  “Shinjin-hoge659”h7 or “totai-
datsuraku660”'8 is the way he expresses this soul-stirring experience of his.  “Shinjin” and 
“totai” mean one’s whole being most emphatically stated.  “Hoge” and “datsuraku” mean 
the way leaves fall or a kimono is taken off.  Here, cosmic compassion takes the 
initiative in causing men to feel like practicing Zen.  Without this initiative, the Buddha 
would never have left his family to become a wandering truth-seeker.  Millions of 
Buddhists through the ages have followed the Buddha and were enlightened, all 
because of this initiative.  So, Zen is not autonomous in a narrow sense.  Dogen661 uses 
the term “hakobarete,”j9  which means to “be carried.”  This reminds one of the Pauline 
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experience of being transformed (metamorphoumetha) as recorded in Second Corinthians 
3:18. So, Dōgen’s 

_______ 
(Tokyo: Iwanami Shoten, 1939), Book 22, Book 37, on buddhahood.  He compares man’s 
buddhahood to a seed which begins to grow as the Dharma rain comes.  Book 22 in Vol. II, 
p. 317. 
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(continued from the previous page) phrase, a “hysteron proteron”; it puts the cart before 
the horse inasmuch as it recognises the sole authority of our passive, sensuous self and 
teaches that “reason is, and ought only to be the slave of the passions, and can never 
pretend to any other office than to serve and obey them.”8  Kant has the support of 
common sense when he points out that what distinguishes man from the animal world 
is not the sensuous self but reason, which by virtue of its own greatness is entitled to the 
supreme authority of determining “what we ought to do, as well as to determine what 
we shall do.”  No wonder that Kant discovered in such reasoning the supreme principle 
of what he called “the autonomy of will.”  There emerges a new philosophy of life 
which is radically different from that of hedonism.  In this new philosophy, “autonomy 
of will” comes to acquire the pivotal position – realisation of it as such in all its fullness 
becomes the supreme end, and the doing of duties the means to the realisation thereof.  
It is this philosophy of end and means that constitutes the central theme of the practical 
teachings of Kant and the Gita,664 and it is with an exposition of the implications of such 
a philosophy as is common to both that the present article is concerned. 

Although, as pointed out before, Kant and the Gita665 recognise that man’s 
position in this world is sui generis insofar as, besides having an empirical nature, he 
also possesses a rational self, yet they are keenly alive to its limitations; its authority is 
limited and its autonomy is continually at stake, always in danger of being outraged by 
irresistible currents of emotions and passions, desires and inclinations.  Butler was 
pointing out this very fact when he said, “Had it strength as it has right, had it power as 
it has manifest authority, it would absolutely govern the world.”9  So long as the 
authority of desires and inclinations reigns supreme over our mind no action can be 
                                                 
662 Blank page 
663 The original editor inserted “145” and “Vol 12” by hand.  
664 “Gītā” in the original.  
665 “Gītā” in the original.  



determined by the rational self, and morality must then remain a stranger to us.  
Naturally, much emphasis comes to be laid by Kant and the Gita666 on the need of 
impressing upon us the desirability of conquering desires and inclinations through the 
discipline of the rational will.  It is this conviction which finds its expression when Kant 
says, “Inclination is blind and slavish whether it be of a good sort or not, and when 
morality is in question, reason must not play the part merely of guardian to inclination, 
but disregarding it altogether, must attend simply to its own interest as pure practical 
reason.”10  If we perform all our actions simply because they are motivated by certain 
desires or impulses, forgetting that we are hu- 
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(204-1)668 One of the most important Upanisadic669 statements which the Non-dualists 
(Advaitins) regard as the very foundation of the Advaita theory is the proposition “That 
thou art” (Tat tvam asi), which occurs in the Chandogya Upanisad.670 1  The followers of 
the Advaita school attach great importance to this Upanisadic671 text, because in their 
opinion this is the text that clearly and emphatically suggests the oneness of ultimate 
reality.  To others, such absolute unity is not intended or implied by this statement.  In 
fact, the interpretation given to this one key passage tends to a considerable degree to 
determine the character of the various schools of Vedanta672 – and there are several 
significantly differing interpretations within the range of Vedantic673 systems or schools. 

For the Advaitins, Brahman alone exists as the only reality from all points of 
view.  To teach this central truth (the identity of the soul or self and Brahman) is the aim 
of all the Upanisads.674 The text “That thou art” expresses in a nutshell the whole 
teaching of the Upanisads..675 In this statement the sages of the Upanisads676 affirm that 
each one of us is Brahman and that there is no other truth or reality besides Brahman.  
The Advaitic interpretation of this important Upanisadic677 text has aroused opposition 
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from the non-Advaita quarters, however, and both qualified monists and dualists have 
interpreted this text differently.  The main purpose of this paper is to make a 
comparative appraisal of the interpretations of “That thou art” given by Samkara678 
(788–820) and Ramanuja679 (11th century). 
 
 
(204-1)680 Meaning of “Tat tvam asi,” according to Samkara681  

In the opinion of Samkara,682 this statement of the Chandogya Upanisad683 asserts 
the absolute identity between Brahman and the individual self.  The individual soul, in 
the opinion of Samkara,684 is nothing but the pure consciousness of Brahman, which 
appears not by itself but in association with the 
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(continued from the previous page) Ramanuja686 on “Tat tvam asi” 

Ramanuja687 does not believe that “Tat tvam asi” asserts absolute identity 
between the individual soul and Brahman.  In his opinion, there is no such absolute 
identity between soul and God (or Saguna688 Brahman).  It is unthinkable that an 
individual soul, which lives in God and which derives sustenance from God, can be 
identical with God in every respect.  Were there absolute identity between soul and 
God, then the Chandogya Upanisad689 would not have made this assertion, “That thou 
art.”  This is because it is meaningless to assert identity between two exactly identical 
terms.  A judgment or a proposition always cites a unity of differents.  An identity 
judgment such as “This is that Devadatta” implies simply that Devadatta qualified by 
one set of conditions is identical with Devadatta qualified by a different set of 
conditions.  In “That thou art,” the two parts, “That” and “thou,” are not unified in the 
form of a proposition to express simply the absolute oneness of one differenceless 
substance.  No differenceless substance can ever become the object of any form of 
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knowledge.  All sources of knowledge establish the existence of some qualified 
substance, and, for that reason, experience, on all its levels, has a qualified substance for 
its object.  The identity proposition “This is that Devadatta” actually refers to one and 
the same person perceived twice, at different times.  Such propositions do not imply the 
identity of one substance, leaving out the attributes. 

The Upanisadic690 sentence “That thou art” actually implies “qualified identity,” 
which means that God as the cause of the universe is identical with God as the inner self 
of the individual soul (jiva).691 “That” signifies God as the cause of the universe, and 
“thou” signifies God as the inner controller of the individual soul, and both refer to the 
same substance.  Identity is asserted here between two forms of the same substance (i.e., 
God).  God is self-dependent, and the individual soul is God-dependent.  So, to 
predicate their absolute identity is nothing but a perversion of thought.  The individual 
soul is a mode (prakara)692 of God, and, as such, it is neither a distinct reality external to 
him nor a vanishing being produced by the principle of illusion (maya).693 As a spiritual 
mode of God, the individual soul derives its being and function from God, with whom 
it stands in a body-soul relation.  So, the judgment “That thou art” implies the personal 
identity of God under different conditions.  Brahman as the cause of the world and as 
the possessor of infinite auspicious qualities is identical with Brahman residing in the 
individual soul in inseparable association with the material body (acitvisistajiva),694 since 
such a soul constitutes the body of God in which he resides as the inner controller.2 

 
206 

THE MEANINGS OF “THAT THOU ART” 
Anima Sen Gupta   

[148]695 
 

(continued from the previous page) The central core of the Visistadvaita696 
(qualified non-dualism) system is a form of organic unity brought about by the body-
soul relation (sarira-sariri-sambandha),697 in which the soul as the body of Brahman 
remains inseparably related to it, and every movement of the soul is directed by God to 
the fulfillment of the divine purpose. 
 
(206-1)698 Meaning of apposition (samanadhikarana)699 according to Ramanuja700 
                                                 
690 “Upaniṣadic” in the original.  
691 “jīva” in the original.  
692 “prakāra” in the original.  
693 “māyā” in the original.  
694 “acitviśiṣṭajīva” in the original.  
695 The original editor inserted “148” by hand.  
696 “Viśiṣṭādvaita” in the original.  
697 “śarīra-śarīrī-sambandha” in the original.  
698 The paras on this page are unnumbered.  
699 “sāmānādhikaraṇa” in the original.  



In the opinion of Rāmānuja, apposition really signifies that different attributive 
words are predicated of one and the same substance.3  In the case of “blue-lotus” (a 
single compound in Sanskrit), for example, the attributes of blueness and lotusness are 
applied to one and the same substance.  Apposition never means identity of essence 
only, apart from all differences.  According to the rules of grammar, when attributive 
words formed by prakrti,701 pratyaya, etc., and having different senses, are predicated of 
one and the same substance, which is their common substratum, it is known as 
apposition (samanadhikarana) .702 

So, here, also, in the statement “That thou art” different attributes in the forms of 
causal state and effect state are predicated of one and the same substance, that is, God 
or Brahman.  The individual soul, which as a category is inferior to God, or the highest 
category, can never be absolutely identical with him.  There is natural and essential 
difference between God and the individual soul.  It is because the individual soul is the 
body of God that there is identity between the two from the practical point of view.  In 
practical life, a word connoting the body connotes also the self of which it is the body.4  
When we say, “This fair person is a learned man,” by using the word “fair” we refer to 
his body, whereas it is the soul that is really the scholar; but here the soul and the body 
have been treated as identical.  Ramanuja703 asserts, therefore, that all terms like “tree,” 
“river,” “man,” “God,” etc., must refer ultimately to Brahman, of which they are the 
body.  In fact, the relation between the body and the soul resembles the relation that 
exists between substance and attribute.  Just as an attribute refers to the substance of 
which it is an attribute, so the term that connotes the body also connotes the self.  The 
body of Svetaketu704 refers to his self, and the self of Svetaketu705 refers to 
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(continued from the previous page) God, of whom it is the body.  The 

proposition “That thou art” shows identity between the Cosmic Self and the inner self 
of the self having a body bearing the name of Śvetaketu (Svetaketu sariraka:707 The soul 
of Svetaketu708 is the body of the Cosmic Self).  Apposition here does not signify bare 
                                                                                                                                                             
700 “Rāmānuja” in the original.  
701 “prakṛti” in the original.  
702 “sāmānādhikaraṇa” in the original.  
703 “Rāmānuja” in the original.  
704 “Śvetaketu” in the original.  
705 “Śvetaketu” in the original.  
706 The original editor inserted “149” by hand. 
707 “Śvetaketu śarīraka” in the original.  
708 “Śvetaketu” in the original.  



unity established by the abandonment of attributes, as was supposed by Samkara.709 On 
the contrary, it shows that adjectives having different senses possess the power of 
referring to one and the same substance.  The word “That” refers to God as the cause of 
the world, and the word “thou” refers to the same God in a different aspect, as the inner 
ruler of Svetaketu’s710 self associated with a body. 
 
(207-1)711 Ramanuja and the identity-and-difference (bhedabheda) theory of Bhaskara and 
Yadava Prakasa712 

From what has been stated above regarding Ramanuja’s713 interpretation of the 
judgment “That thou art” it is clear that in his opinion the difference between God and 
the individual soul is natural and real.  The individual soul is the body or a mode of 
God, and, as such, it can never be absolutely identical with God.  There is identity only 
from the practical point of view.  Ontologically speaking, God and the individual soul 
are different, although they always stand in a relation of inseparable union. 

Bhaskara714 (9th or 10th century) holds, however, that identity is final, whereas 
the difference between God and the soul is caused by limiting adjuncts such as intellect, 
ego, mind, etc., produced by ignorance.  In the state of emancipation, the finite 
transcends itself and becomes wholly merged in Brahman.  Hence, the state of liberation 
is a state of oneness (ekibhava).715 Bhaskara716 seems to have followed the tradition of 
Auḍulomi, who expounded the theory of identity and difference between God and the 
individual soul.  In the opinion of Audulomi,717 Brahman, when soiled by the body, 
sense- organs, mind, intellect, etc., appears as an individual.  The individual, again, 
when purified by knowledge, meditation, etc., becomes dissociated from the body, 
senses, etc., and regains its pure form as Brahman.  Absence of the form of individuality 
(jivabhava)718 is the presence of the form of pure consciousness (brahmabhava719).5  
Bhaskara,720 too, asserted that there is both identity and difference between God and the 
individual soul.  Identity, however, is ontological, while difference exists in the 
empirical life only.  In the empirical life (i.e., the condition of bondage), the individual 
soul is different from Brahman, because the purity of the soul is lost in this state due to 
its association with ignorance, desires, and actions.  When, through meditation and 
                                                 
709 “Śaṁkara” in the original.  
710 “Śvetaketu” in the original.  
711 The paras on this page are unnumbered.  
712 “Rāmānuja and the identity-and-difference (bhedābheda) theory of Bhāskara and Yādava 
Prakāśa” in the original.  
713 “Rāmānuja” in the original.  
714 “Bhāskara” in the original.  
715 “ekībhāva” in the original.  
716 “Bhāskara” in the original.  
717 “Auḍulomi” in the original.  
718 “jīvābhāva” in the original.  
719 “brahmabhāva” in the original.  
720 “Bhāskara” in the original.  
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(continued from the previous page) knowledge, the soul regains its natural purity on 
the elimination of all limiting adjuncts, it becomes one with the absolute Brahman.  
Although Bhaskara722 upheld the view of final oneness (advaita) between the individual 
soul and Brahman, he rejected the non-dualistic ideas of illusion (maya),723 maya-bound724 
God, and the illusory nature of the individual soul.  The individual soul is finite, but it 
is not an illusory appearance of the unconditioned Brahman.  The infinite Brahman 
actually limits itself and makes itself finite in the form of the many.  The effect is a real 
transformation of the cause and not its illusory manifestation (vivarta).  Brahman 
possesses infinite power of creation and transformation (parinama-sakti),725 as a result of 
which it becomes the manifold of living beings and non-living things according to the 
moral needs of the world.  This process of differentiation, however, does not affect the 
pure and taintless nature of Brahman.  It is a kind of sport with Brahman, and this 
ceaseless creative operation simply proves the fullness and richness of the highest 
reality.  Thus, in the opinion of Bhāskara, there is natural identity between the 
individual soul and Brahman.  The differences caused by ignorance, desires, actions, etc., 
in the empirical sphere are practically real but non-eternal.  In other words, according to 
Bhaskara,726 there is identity at the root and difference only in the manifested world.  
Both are real, however. 

Yadava Prakasa727 (11th century), too, declared the relation between Brahman and 
the individual soul to be one of the existence of both identity and difference between 
Brahman and the individual soul (bhedabheda);728 but, while Bhaskara729 did not hold to 
the existence of both identity and difference in the final state, Yādava Prakasa730 did and 
described Brahman as, by nature, both different from and identical with the individual 
soul.  Identity between the individual soul and Brahman exists only in the sense of a 
relation between conditioned factor (upadeya)731 and conditioning factor (upadana),732 
                                                 
721 The original editor inserted “150” by hand. 
722 “Bhāskara” in the original.  
723 “māyā” in the original.  
724 “māyā” in the original.  
725 “pariṇāma-śakti” in the original.  
726 “Bhāskara” in the original.  
727 “Yādava Prakāśa” in the original.  
728 “bhedābheda” in the original.  
729 “Bhāskara” in the original.  
730 “Prakāśa” in the original.  
731 “upādeya” in the original.  
732 “upādāna” in the original.  



whereas there is a difference of individuality (vyaktibheda) between them.  Hence, 
according to Yadava Prakasa,733 even in the state of liberation the individual soul will 
stand to Brahman in the relation of both identity and difference.  It will never become 
merged in Brahman. 

Ramanuja’s734 theory, however, differs from the theories of both Bhaskara735 and 
Yadava736 Prakasa,737 who were regarded in that period as the staunch supporters of the 
theory that posits the existence of both identity and difference (bhedabheda)738 between 
Brahman and the individual soul.  For Ramanuja,739 identity refers simply to the 
inseparable relation between Brahman and the individual soul.  The being of a finite self 
cannot dissolve itself wholly in the Absolute in any state of its existence.  In the opinion 
of Bhaskara,740 difference is inherently of the nature of identity (abheda-dharmi).741 The 
waves are 
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(continued from the previous page) phenomenally different from the sea, but are 
essentially identical with it.  Identity, for Bhaskara,744 means absolute identity or total 
oneness.  In the opinion of Ramanuja,745 on the other hand, identity does not mean 
oneness; it refers simply to inseparableness.  The self can never be dissolved into God.  
One substance cannot be totally merged with another substance.  An individual may 
rise very high in purity and knowledge, but still there will always be a God superior to 
him.  The individual is only an adjective (visesana)746 of God, and, as such, he can never 
become one with God.  An adjective can never be merged with the noun it qualifies. 

Bhaskara’s747 theory that posits the existence of both identity and difference, on 
the other hand, has a tendency to suggest that identity means essential identity, which 
                                                 
733 “Yādava Prakāśa” in the original.  
734 “Rāmānuja’s” in the original.  
735 “Bhāskara” in the original.  
736 “Yādava” in the original.  
737 “Prakāśa” in the original.  
738 “bhedābheda” in the original.  
739 “Rāmānuja” in the original.  
740 “Bhāskara” in the original.  
741 “abheda-dharmī" 
742 The original editor made some corrections its not clear legible by hand 
743 The original editor inserted “151” by hand. 
744 “Bhāskara” in the original.  
745 “Rāmānuja” in the original.  
746 “viśeṣaṇa” in the original.  
747 “Bhāskara” in the original.  



has been emphatically denied by Ramanuja.748 Thus, while, for Bhaskara749 identity is 
essential and difference is practical, for Ramanuja750 difference is essential and identity 
is practical. 

Nor has Rāmānuja accepted the theory of Yadava Prakasa,751 since he has refused 
to admit that both identity and difference are natural and essential.  It is because of the 
difference between the theory of Ramanuja752 and the theory of identity and difference 
held by Bhaskara753 and Yadava Prakasa754 in respect of the relation between the 
individual soul and Brahman that Rāmānuja has not given the name of “bhedabheda”755 
(identity and difference) to his own theory, lest it might be confused with the theories of 
his predecessors. 

To sum up, the Upanisadic756 judgment “That thou art” does not convey essential 
oneness (svarupaikya)757 of Brahman and the individual soul.  It implies simply the 
oneness of a substance having two different attributes.  The non-dualistic claim that this 
proposition establishes pure identity between the individual soul and Brahman by 
eliminating the attributes is false.  There is an eternal distinction between spirit, matter, 
and God.  Matter is the object of experience; spirit is the subject of experience; and God 
is the ultimate sustaining principle of both spirit and matter.  Hence, God can never be 
totally identified with spirit or matter.  Thus, while for Samkara758 the difference 
between the soul and Brahman is false, for Ramanuja759 it is true and real.  Again, 
Bhaskara760 says that the difference is non-eternal, but Yadava Prakasa761 holds that 
there is no contradiction in supposing that both identity and difference exist between 
Brahman and the individual soul at the root and also in the final state. 
 
(209-1)762 Conclusion 

A careful reflection on the two major interpretations of “That thou art” given by 
Samkara763 and Ramanuja764 will reveal that these interpretations are 
                                                 
748 “Rāmānuja” in the original.  
749 “Bhāskara” in the original.  
750 “Rāmānuja” in the original.  
751 “Yādava Prakāśa” in the original.  
752 “Rāmānuja” in the original.  
753 “Bhāskara” in the original.  
754 “Yādava Prakāśa” in the original.  
755 “bhedābheda” in the original.  
756 “Upaniṣadic” in the original.  
757 “śvarūpaikya” in the original.  
758 “Śaṁkara” in the original.  
759 “Rāmānuja” in the original.  
760 “Bhāskara” in the original.  
761 “Yādava PrakāŚa” in the original.  
762 The paras on this page are unnumbered.  
763 “Śaṁkara” in the original.  
764 “Rāmānuja” in the original.  
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(continued from the previous page) not in reality so far apart as not to allow for 
compromise between them.  No doubt, there are important differences, but there is 
some subtle affinity as well. 

The difference that strikes one at a first glance is that, while Samkara766 negated 
individuality totally in the state of liberation by completely identifying “thou” with 
“That,” Ramanuja767 retained individuality to the end.  According to Rāmānuja, the soul 
is one with God in a manner in which the body of a man is treated as one with his soul 
in worldly dealings and worldly affairs.  It is this identity from the practical point of 
view that has been referred to by the Upanisadic768 judgment “That thou art.”  
Otherwise, there is natural and essential distinction between the soul and Brahman.  In 
fact, the non-dual interpretation of this Upanisadic769 judgment is not possible in the 
well-known expressed sense (vacyartha)770 of the words “thou” and “That.”  A non-dual 
interpretation is possible only when these two words are taken in their implied sense 
(laksyartha).771 From the point of view of Qualified Non-dualism, however, both the 
words (“That” and “thou”) can be understood in their usual well-known meaning.  The 
word “thou” stands in the usual manner for the highest reality residing in the soul of 
Svetaketu,772 since, in the opinion of Ramanuja,773 every word refers to God and 
everything denoted by a word belongs to God as his adjective.  Hence, it is not 
necessary to take the word “thou” in an implied sense.  The true expressed sense 
(vacyartha)774 of every word is God.  As adjectives are necessarily related to their 
respective nouns, so, also, all things and beings comprising the world remain 
inseparably related to God – their only substratum; and, because of this inseparable 
relation, the substance (God) and the attributes (soul and matter) are treated as one.  
Otherwise, even in the state of liberation, the duality between God and the soul is not 
annihilated.  For Samkara, however, individuality is a product of illusion, and so, when 
illusion is destroyed, the individuality of the individual soul is also destroyed.  Thus, 
                                                 
765 The original editor inserted “152” by hand. 
766 “Śaṁkara” in the original.  
767 “Rāmānuja” in the original.  
768 “Upaniṣadic” in the original.  
769 “Upaniṣadic” in the original.  
770 “vācyārtha” in the original.  
771 “lakṣyārtha” in the original.  
772 “Śvetaketu” in the original.  
773 “Rāmānuja” in the original.  
774 “vācyārtha” in the original.  



according to Samkara,775 there is singleness in emancipation and not the oneness of a 
whole, whereas, for Ramanuja,776 emancipation is not a state of singleness but a state of 
oneness of an organic whole. 

In spite of such metaphysical differences, we shall be able to find affinity 
between these two conceptions of liberation from the psychological point of view.  The 
Qualified Non-dualism of Rāmānuja advocates a total identity between the soul and 
God from the psychological point of view.  The liberated soul, through intense 
devotion, feels that it has become one with God or that its existence is lost in the 
existence of God, just as a lover experiences a feeling of oneness with his beloved in true 
love.  Felt experience is one, although the experience is true.  Therefore according to 
Ramanuja777 as well experience 
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(continued from the previous page) is non-dual.  For Samkara,779 Brahman is nothing 
but pure experience or knowledge, and for that reason he has stopped by describing 
this highest state of experience as one of non-dual experience.  He does not believe in 
the reality of any knower or experient besides knowledge.  Ramanuja780 has advocated 
the existence of God and of individual souls as knowers, and has for that reason 
asserted the existence of duality of metaphysical principles even in that state of non-
dual experience.  That the state of liberation is a state of non-duality from the point of 
view of felt experience has been accepted by both Samkara781 and Ramanuja.782 

Further, in the opinion of Rāmānuja, the individual soul has no substratum other 
than God.  It remains inseparably united with God, who is its sole refuge.  Hence, 
though in the state of liberation the individual soul retains its individuality, still this 
individuality remains inseparably united with the deity.  Now, the soul, in the opinion 
of Ramanuja,783 is atomic in nature, while God is all-pervading.  Both God and the soul 
are principles of illumination (consciousness).  If a principle of illumination which is 
atomic in nature remains in close proximity to a principle of illumination which is all-
pervading, then the separate existence of the atomic light cannot be distinguished at all.  
The separate existence of a light of ten-candle power cannot be differentiated if it is 
                                                 
775 “Śaṁkara” in the original.  
776 “Rāmānuja” in the original.  
777 “Rāmānuja” in the original.  
778 The original editor inserted “153” by hand.  
779 “Śaṁkara” in the original.  
780 “Rāmānuja” in the original.  
781 “Śaṁkara” in the original.  
782 “Rāmānuja” in the original.  
783 “Rāmānuja” in the original.  



used in a room in which a light of one hundred candle power is in operation.  So, the 
individuality of an individual soul is completely overshadowed by the all-embracing 
personality of God.  It is because of this fact that Ramanuja784 has said that the state of 
liberation is a state of highest affinity (paramasamya)785 between God and the individual 
soul in respect of consciousness.  If this is so, then it actually becomes an impossible 
task to distinguish atomic consciousness from all-pervading consciousness.  It is 
because of this fact that Samkara786 has perceived oneness in emancipation, whereas 
Ramanuja787 has maintained psychological oneness but metaphysical duality, which is 
in tune with his philosophical position.  The motive of Samkara788 is to teach the 
identity of Brahman and the individual soul, while the aim of Rāmānuja is to advocate 
the existence of an all-embracing God with whom the individual remains inseparably 
related as his body.  It is the duty of every soul to discover this divinity in his own soul, 
and for that reason, in the Chandogya Upanisad,789 Svetaketu790 has been advised to look 
within his own soul to find out who is the Soul of all souls. 

Abraham Kaplan:   The New World of Philosophy   
212 
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(212-1)792 temporary Chinese thought.  This last part, however, is less well organised 
than the others, and its long list of names and titles seems rather formidable. 

On the whole, Day has brought together much accurate and pertinent 
information about Chinese philosophy.  This is a useful book to dip into whenever one 
needs references on certain aspects of Chinese philosophy or is looking for some neat 
and readable quotations from the philosophers. – Liu Wu-chi, Indiana University 
 
(212-2) This is a remarkable book.  It is based on a series of public lectures given at the 
University of California at Los Angeles in 1959 and 1960.  The chapters deal, in order, 
with Pragmatism, Analytic Philosophy, Existentialism, Freud, Communism, Buddhism, 
Chinese Philosophy, Indian Philosophy, and Zen. 
                                                 
784 “Rāmānuja” in the original.  
785 “paramasāmya” in the original.  
786 “Śaṁkara” in the original.  
787 “Rāmānuja” in the original.  
788 “Śaṁkara” in the original.  
789 “Chāndogya Upaniṣad” in the original.  
790 “Śvetaketu” in the original.  
791 The original editor inserted “154” by hand. 
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The order is significant.  Abraham Kaplan’s training and earlier commitment was 
in pragmatism and analytic philosophy, and his chapters on these philosophies are 
sympathetic and discerning.  Partly as a result of his participation in the Second East- 
West Philosophers’ Conference, Professor Kaplan became interested in a wide range of 
contemporary “living” philosophies which express and influence contemporary 
cultures.  There are very few persons with this initial training who have so extended 
their range of interest, and who could write such a book. 

The topics are old.  Why, then, is this a “new world of philosophy?”  Because it 
suggests that the “age of analysis” in contemporary philosophy is now moving in the 
direction of a new age of synthesis.  Not synthesis in the sense of eclecticism –  Kaplan 
is perfectly clear about this.  He is not striving toward a world philosophy, but toward 
philosophizing in the awareness of the various philosophies at work in the world.  Only 
now is it possible to philosophize from a perspective which can be “genuinely world-
wide in scope.”  This is “the new world of philosophy.” 

The book gives a fair presentation of the nine points of view, and penetrating 
analyses of the problems they raise.  In my opinion, the analyses, criticisms, and cross- 
comparisons are excellent. 

There are no footnotes and there is no bibliography.  Based on public lectures, 
the book is not addressed primarily to scholars.  It is a book around which to think.  It 
will be welcomed by many searchers concerned with the problem of philosophical 
orientation in the contemporary world.  (If a paperpback edition is not yet planned, it 
most surely will be.) Nevertheless, the analyses, criticisms, and cross-comparisons are 
so discerning that professional philosophers will not wish to neglect this book.  I have 
read it carefully twice and with sustained admiration.  It is a sound, wise, and unique 
book. – CHARLES MORRIS, University of Florida 

Warren W. Smith Jr.:  Confucianism in Modern Japan:  A 
Study of Conservatism in Japanese Intellectual History 

 
(212-3) This is essentially a historical study of how Confucianism was adapted to the 
growing nationalistic and imperialistic ideology in Japan from the 

Paul Wienpahl:  The Practice of Zen 
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(213-1)794 Robert Powell, Zen and Reality. New York: Taplinger Publishing Co., Inc., 
1962. Pp. 140. 
                                                 
793 The original editor inserted “155” and “Vol. 12” by hand. 



Bernard Phillips, ed., with Introduction, The Essentials of Zen Buddhism:  Selected 
from the Writings of D.T. Suzuki. New York: E.P. Dutton & Co., Inc., 1962. Pp. 491. 

Chisan Koho, Soto Zen. Yokohama:  Soji-ji Temple, I960. Pp. 105 + Appendix. 
Trevor Leggett, comp. and trans.  A First Zen Reader. Tokyo: Charles E. Tuttle 

Co., 1960. Pp. 236. 
Ruth Fuller Sasaki. Zen, a Religion. New York: The First Zen Institute of America, 

Inc., 1958. Pp. 21. 
Robert Linssen, Living Zen. D. Abrahams-Curiel, trans. London: George Allen & 

Unwin Ltd., 1956. Pp. 344. 
Nyogen Senzaki and Ruth Stout McCandless.  Buddhism and Zen. New York: 

Philosophical Library, 1953. Pp. 85. 
H. Dumoulin, S.J., The Development of Chinese Zen.  Translated from the German 

with Additional Notes and Appendices by Ruth Fuller Sasaki. New York: The First Zen 
Institute of America, Inc., 1953. Pp. 132. 

D.T. Suzuki, Essais sur le Bouddhisme Zen, première série, deuxième série, 
troisième série.  Translated from the Japanese under the direction of Jean Herbert.  
Paris: Editions Albin Michel, 1954, 1954, 1957. 

Westerners who have studied Zen Buddhism in a temple instead of a library find 
themselves dissatisfied with most of what is said about Zen in the Occident.  They see 
that Zen in the West has been a largely literary event.  It is time, therefore, to enter a 
new phase of understanding of Zen Buddhism.  This is necessary whether this form of 
Buddhism is to have a chance of being transplanted to the West or we are simply to 
have a clear picture of something concerning which our curiosity has been aroused.  We 
have the word.  We should now be more concerned about the thing. 
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(continued from the previous page) The remarks in this composite review are, 
accordingly, centred around a single proposition which provides the main basis for 
evaluating the books under consideration.  The importance of this proposition for 
beginners, which all Westerners are, in the study of Zen Buddhism cannot be over-
estimated.  It is: at the heart of Zen Buddhism is a practice which the Japanese call zazen.  
                                                                                                                                                             
794 The paras on this page are unnumbered.  
795 Blank page 
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This is a form of “meditation” in which the practitioner sits cross-legged concentrating.  
It is a practice in which the body and the mind are inseparably involved.  This will 
hereafter be referred to mainly as sitting or as zazen (of which the word “meditation” is 
a misleading translation). 

These facts are being ignored in the interpretation of Zen Buddhism to the West.  
We remain either unaware or only vaguely aware that Zen Buddhism is “meditation” 
(sitting) Buddhism.  This has led to uses of the word “Zen” in which it has virtually no 
significance and to claims that Zen is ineffable, paradoxical, and beyond understanding.  
It is no more ineffable than swimming, though its practice is infinitely more difficult 
and requires far more diligence.  Quiet sitting and its extension to quiet, concentrated 
living take more effort than most of us can muster. 

Sitting Buddhism: This phrase suggests quietism and retreat from life.  At times, 
therefore, Zen Buddhists have emphasised satori (enlightenment) in order to correct this 
suggestion.  One can, therefore, as a corollary principle of judgment, evaluate a book 
about Zen Buddhism by the amount of attention paid in it to satori.  If that word occurs 
frequently and with a capital S, the chances are that the book is highly misleading. 

Zen and Reality is based on a series of lectures given before the Buddhist Society 
in London.  Its subtitle, “An Approach to Sanity and Happiness on a non-Sectarian 
Basis,” reveals that it is misnamed.  Zen and Reality is a melange of Krishnamurti, “Zen” 
sayings, Buddhism, Christianity, and “psychology” for those interested in self-help.  It 
may provide solace or inspiration, but its title must have been designed to market it.  Its 
message is, “Awake and be happy,” but it contains no hint of how this might be 
accomplished.  The book is part of the do-it-yourself movement which might be called 
Operation Bootstrap. 

At the outset we are told that, according to Krishnamurti, “all psychological 
suffering begins and ends in and through the mind.…  Therefore … liberation from 
suffering can only be achieved by ending the ceaseless activity of the mind” (p. 11).  
“This happens – not by discipline, not by repression, not by choice – but spontaneously 
once the mind has understood the nature of its own activities … suddenly and without 
any forewarning or intimation” (p. 12). 

Where else would “psychological” suffering occur except in the mind?  Yet, this 
is paraded as a discovery equalling in importance the theory of797 
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(216-1)799 Restoration of 1868 up to World War II.  As such, it is a careful study, fully 
documented and systematically presented.  It is not a study of the internal development 
of Confucianism itself, that is, the evolution of Confucian thought in modern Japan 
resulting from philosophical deliberations or textual study.  Rather, it is a concentrated 
study of how the Confucian moral values of loyalty, filial piety, and social harmony 
have been adapted to the Japanese imperial system and how nationalistic elements 
“would preempt and use the force of Confucian ethical values for their own purposes” 
(p. 138).  As such a concentrated study, it is a very worth-while contribution to the 
understanding of the intellectual history of Japan. 

After giving a clear account of the background of Confucianism, in which the 
name of the most important Neo-Confucianist, Ch’eng I (1033–1107), is somehow 
omitted from among those mentioned (p. 1), and the Tokugawa Legacy, the author tells 
the stories of the fortune of Confucianism in political Japan, its outstanding figures, its 
organizations and activities, and finally how it has been made use of to support 
Japanese nationalism at home and imperialism in Korea and Manchuria. 

One wishes the author had gone into an analysis of certain fundamental 
Confucian doctrines and their modification in Japan.  For example, the author refers to a 
Japanese scholar’s observation of the Chinese tendency to cyclical change and 
revolution and his explanation that these concepts developed because of many 
invasions, whereas Japan is characterized by an eternal imperial line (p. 142).  The 
author could have pointed out that these Chinese doctrines were taught long before 
there was any foreign invasion and are based on the fundamental ideas that the people 
had the right to revolt when the ruler fails to carry out the mandate of Heaven and that 
history follows the same law of rise and fall as does Nature.  In fact, the Confucian 
doctrine of the mandate of Heaven is not mentioned.  It would be extremely revealing 
to show why Japanese Confucians have avoided it. 

However, in the concluding chapter, the author has pointed out certain striking 
differences between China and Japan so far as Confucianism is concerned.  For 
example, in Confucian China, civil service examination was open to all, but in Japan 
only to nobles of the fifth rank and above (p. 229), and in Japan the military class, rather 
than the scholar as in China, was at the apex of society (p. 230).  There are other 
illuminating contrasts. 

The bibliography of both Japanese and Western works is comprehensive.  
Extensive comments follow many entries.  “Tsu-bu-t’ung” (p. 246) should have been 
“ssu-pu ts’ung-k’an.” – Wing-tsit Chan, Dartmouth College 
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[158]800 
 
(217-1)801 relativity.  The subtle mistake contained herein is repeated throughout the 
book.  It is exemplified by the report on page 23, and common in books about Zen, of 
the manner in which so-and-so attained enlightenment.  His rake, {one day},802 struck a 
tile and wham!  These reports, with one or two exceptions in D.T. Suzuki, invariably 
neglect to mention that so-and-so had been practicing zazen for years and continued to 
do so after his awakening.  Mr Powell’s head, in other words, is in the clouds, and his 
remarks are like a statue without a base.  He leaves his reader with naught but high-
sounding words.  The significance of the legend of Bodhidharma’s sitting for nine years 
before he established Zen Buddhism in China is lost. 

The last chapter of Zen and Reality is appropriately entitled “There is Nothing in 
It.”  This is the only resemblance between the contents of the book and Zen Buddhism.  
On the other hand, Powell has assembled an interesting array of quotations which show 
common traits in the Bhagavad Gita,803 the Bible, and some Zen literature. 
 
(217-2) Mr Phillips opens his Introduction to The Essentials of Zen Buddhism by 
remarking that never have so many been so interested in anything as little understood 
as Zen Buddhism.  Zen, he says, tantalises us by its inscrutability.  Phillips’ Introduction 
has many good qualities, but this sort of remark approaches nonsense.  A major reason 
for the supposed inscrutability of Zen Buddhism is that it is a practice, and not a 
philosophy which can be understood.  This aspect of the matter strikes any beginner 
who goes to Japan to study Zen, and it is what should be understood first.  Whatever 
may come later is something else, but it will not be appreciated before the practice is 
undertaken. 

On page xviii a practice is mentioned and Zen is referred to as an “ultimate 
therapy,” yet zazen is not discussed.  Instead, there are misleading references to your 
True Self and to the fact that each person’s truth is different – both of these overlook the 
egolessness for which the Buddhist strives and the fact that the practice is universal.  On 
page xix Phillips says that you cannot realise your true self by the intellect, and writes 
sensibly on the failure of the intellect to bring us into contact with reality (though he 
calls it “your reality”).  However, by page xxvii there is still no reference to zazen, or to 
any means other than the intellect; and, indeed, one passes to the end of the 
Introduction without in any way being illuminated in this regard. 

Phillips says some other things to which attention should be called.  On page 
xxiii he misleads us with the claim that Zen formulates no system of ethics.  Actually, a 
Zen Buddhist lives by a strict ethical code quite like the Christian and finds that his 
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zazen provides the basis for this code.  Possibly Phillips slips here because of our own 
aversion to the authority and lack of 
 

218804 
THE PRACTICE OF ZEN 
Paul Wienpahl (Review) 

 
219 

THE PRACTICE OF ZEN 
Paul Wienpahl (Review) 

[159]805 
 
(continued from the previous page) creativity in Christianity.  On page xxviii it is 
correctly pointed out that, if Zen is not conformity, it is not non-conformity, either.  Life 
does require discipline. 

There is a fine discussion of creative morality (pp. xxviii-xxix) and the 
transcendence of rules, which can bring out, though Phillips does not, a resemblance 
between Zen Buddhism and pragmatism.  The good is unique, claimed Dewey, and 
moral rules are only guides to conduct, not its arbiter.  Later (pp. xxxi-xxxv) there are 
some penetrating remarks on the failure of Western religions because of their emphasis 
on duality (God and the Devil, form and freedom, faith and reason). 

Phillips finally warns that his anthology is only a book about Zen and not Zen 
itself.  This is excellent, but where does it leave the reader?  For the author then writes 
of a year in Japan, of having his eyes opened to Zen, and of access to Suzuki’s library, 
but he nowhere mentions the Zendō (Meditation Hall) at Engaku-ji, the temple where 
Suzuki lives. 

Looking through the anthology, one finds a single chapter (Part IV, Chapter 1), 
devoted to the practice of Zen – 36 pages out of 490 – and even there zazen is only 
mentioned.  According to the Index, the word occurs but twice in the book; 
“meditation” has five references, but meditation is never thoroughly discussed.  Satori, 
on the other hand, is mentioned six times in the Index and discussed four times at 
length. 

The book includes two hundred pages from the Essays in Zen Buddhism, almost 
seventy pages from Zen and Japanese Culture.  Only one hundred and three pages come 
from sources which the average reader might not consult.  Furthermore, The Training of 
the Zen Buddhist Monk, regarded by some as Suzuki’s best book, is not quoted at all.  
Finally, most of the works included were written in the early thirties.  Later ones, such 
as Living by Zen, are not used, and the reader gets little idea of the development in 
Suzuki’s interpretation of Zen (his views on the use of the kōan, for example, 
underwent a change). 
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Thus, the book is essentially an anthology to introduce readers to Zen Buddhism.  
It is well worked-out and more complete than the anthology in Anchor Books.1  
However, one still wonders at the need for it, especially since so much of Suzuki has 
been reissued by Rider and Company.2 

Soto806 Zen.  Because of the influence of Suzuki there are still many Westerners 
interested in Zen Buddhism who are unaware, that there is more than one sect of this 
form of Buddhism.  Chisan Koho,807 in a foreword, distinguishes two 
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(continued from the previous page) of these sects, the Rinzai and the Soto,811 and 
defines Zen Buddhism largely in terms of zazen.  Soto812 Zen is for the people, continues 
Koho,813 Rinzai for the elite.814 Both sects employ zazen, but the Rinzai stresses also a 
rigorous use of the kōan for achieving penetration and concentration in the exercise. 

The distinction between the two sects stems from a teaching of Dogen,815 a great 
thirteenth-century master, according to which zazen is enlightenment and not in part a 
means to it.  Thus, anyone who simply does zazen is regarded as enlightened.  This has 
had the effect of making the goal easier and thus rendering Zen possible for more 
people.  Chisan Koho816 does not say that reward is proportional to effort and 
consequently that the rigor demanded by the Rinzai sect should result in greater 
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attainment.  But, then, Soto817 Zen is for the average person, and one cannot but admire 
the Soto818 sect for making Zen available to more than an elite819 few. 

The author next distinguishes between Eastern and Western culture as being, 
respectively, religiously and scientifically oriented.  Each culture, then, has something 
for the other. 

There follows a good, short discussion of Buddhism.  The reality of change and 
the goal of selflessness are stressed.  Buddhism is shown not to be antithetical to 
science, with the implication that it is the religion of the future.  The discussion ends on 
the point that the Zen Buddhist accepts the principles of Mahayana820 Buddhism but 
insists that they be experienced concretely as well as conceptually (p. 19). 

From the principles of Buddhism the author turns to a short history, showing 
that Zen developed out of a variation of the practice of zazen which occurred early in 
India.  The value of this little history lessens toward its end where there occurs a mere 
recitation of names, but it is important that the story is centered about zazen. 

On page 57 the principles of Soto821 Zen are listed.  Mainly, these are: to lead a 
simple life, to perform zazen, and to help others.  Then Dogen822 is discussed.  He 
combatted sectarianism and emphasised zazen, saying that it is enlightenment (to 
combat intellectualism) and that “attainment of the way can only be achieved with 
one’s body” (p. 63).  (Pages 64–65 are also worth looking at.) 

Chapter 7 further discusses Dogen’s823 principle that zazen is enlightenment.  It 
might be pointed out that awareness of the principle can be of immense help in zazen 
and that Zen Buddhists, whether Rinzai or Soto,824 are deeply impressed with 
Dogen’s825 profundity in this and in other respects. 

In Chapter 8 Christianity and Zen are contrasted, in large part by contrasting 
prayer and zazen.  “Zazen is the basic expression of a religion which emphasises 
practice” (p. 81). 

Chisan Koho826 closes, as one might expect, by recommending Soto827 Zen as 
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(continued from the previous page) the religion of the future.  This spirit of sectarianism 
vitiates an otherwise promising book for interpreting Zen to the West.  The book’s value 
is further decreased by a lengthy appendix in which the author repeats what has 
already been said in an almost frantic effort to recommend Soto829 Zen over Rinzai.  
Suzuki is enviously criticised for emphasizing Rinzai, though certainly the point should 
be made to Westerners that Suzuki has emphasised only one aspect of Zen Buddhism. 

How can a Zen Buddhist be sectarian?  It may help in getting Zen Buddhism 
down to earth to notice that even Zen masters are people. 
 

A First Zen Reader.  Leggett’s brief introduction is good.  It is simple and stresses 
the practice on which Zen Buddhism is based.  One senses immediately that the author 
has been closer to Zen than Powell or Phillips.  There is less theorizing in his remarks, 
and, for example, he brings out the fact that the Japanese word for mind is close in 
meaning to the English word for heart.  This helps one to realise the extent to which 
zazen is a physical activity and its outcome physical as well as mental.  The Rinzai 
student, when given a kōan, may be told to “solve” it with his guts. 

The book, except for a brief final chapter, consists of writings by Zen roshis830 
(masters).  For this reason alone it would be of value.  It is of particular value because 
two of these writings, the “backbone” of the book, are by modern roshis831 and are for 
laymen, not Zen students.  The book is in this respect almost unique in the literature 
“about” Zen in English.  An important exception is Soen832 Shaku’s Sermons of a Buddhist 
Abbot, Open Court, 1906, now long out of print. 

The first selection, The Original Face, by Daito833 Kokushi (fourteenth century) is 
short and to the point.  It starts: “All students should devote themselves in the 
beginning to zazen” (p. 21).  It continues by saying that wiping the mind clean, getting 
rid of thoughts, is part of zazen.  And it indicates that zazen, as just being quiet, can 
pervade all one’s activities. 

The second selection is by Roshi834 (Master) Takashina Rosen,835 Primate of the 
Soto836 Sect.  It opens with two sections on zazen which include photographs of the 
position.  In continues with simple descriptions of that for which one strives in zazen.  
There is no philosophy, no theory, in these sketches.  The religious quest is defined 
simply as a deep penetration into daily life (p. 41).  It is not something esoteric, though 
it is difficult.  For the Zen Buddhist its method is zazen. 
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Example after example shows that the practice leads to everyday life.  However, 
this vital point is made: cold water before and after boiling is cold water, but with an 
enormous difference.  So, our ordinary life before and after 
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(continued from the previous page) zazen is our ordinary life, though in the first we are 
in chains and in the second free.  Westerners who quote Rinzai’s “The Zen life is your 
everyday life” overlook this difference. 

The third selection (130 pages) is by a Rinzai roshi,840 Amakuki Sessan.  
Interestingly enough, it is a commentary on Hakuin’s “Song of Meditation (zazen),” at 
the heart of which are the lines: 

The Zen Meditation of the Mahayana 
Is beyond all praise. 
Giving and morality and the other perfections, 
Taking of the name, repentance, discipline, 
And the many other right actions, 
All come back to the practice of meditation. 
By the merit of a single sitting 
He destroys innumerable accumulated sins (p. 67). 

Roshi841 Sessan’s essay is more difficult than Roshi842 Rosen’s and shows the 
intellectual rigor which a Zen Buddhist can attain.  However, like Roshi843 Rosen’s, it is 
full of the typically Zen references to concrete cases, in this instance to make Hakuin’s 
song clear.  “We should meditate deeply on these words, bringing our mind to stillness, 
to taste the real meaning.  In fact, better than putting legs onto the snake (which does 
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not need them) with these foolish comments of mine, is to … reverently meditate on the 
Song of Meditation” (p. 80). 

Of the three sections dealing with the lines of the song quoted above, sections 5 
and 6 are especially important.  In section 5 we are told that simple sitting (zazen) 
extends into the rest of a man’s life.  It grounds his morality, his patience, his 
endurance, and his understanding.  In section 6 zazen is described.  In both sections 
there is the taste of the practical advice which comes out of zazen; for example, money is 
the best of slaves, the worst of masters.  Certainly, however, this helps one to realise 
that the main thing that differentiates Zen Buddhism from the life of common sense is a 
practice which makes such a life more feasible. 

Sections 9 and 10 describe the state of enlightenment and put much-vaunted 
satori in its place.  “It is not simply a question of having satori and waking from a 
dream.  The aim is to wake up and then be active … return to this world to extend the 
hand of compassion to all that lives” (p. 164).  (I have taken the “Song of Meditation” as 
praise of simply sitting.  It is also praise of the life to which that leads.) 

In his concluding “Note on the Ways” (judo,844 calligraphy, etc.) Leggett starts by 
emphasizing zazen.  A saying or a blow may bring the latter to a 
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(continued from the previous page) head, but sitting is essential.  The ways are then 
described as means of extending zazen into practical daily activities.  They are not 
substitutes for it. 

The translations in this book are pleasantly in that vernacular which so often 
characterizes the discourse of the Zen teacher.  The format is commendable, except for 
the printing, which is too far to the outer edge of the page. 
 
(227-1)846 In Zen, a Religion Mrs Sasaki makes out a case for regarding Zen Buddhism as 
a religion.  Her point is that the practice of Zen leads step by step to full awakening to 
the simple life.  The latter is the religious life and, therefore, Zen is a religion. 

Mrs Sasaki stresses the awakening over the practice but makes it clear that it is 
the practice which leads to the awakening.  Her monograph is of particular value 
because it brings out the fact that full awakening is a gradual step-like process made up 
of many small awakenings.  Satori has been misunderstood as one tremendous and 
sudden illumination, after which all is light.  It is not.  Full enlightenment takes years of 
zazen, years of effort, and many realisations.  (Hakuin reported that he had innumerable 
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small satoris and seven great ones.  One of the first small steps for a Westerner can be 
the awakening to the importance of zazen.) 
 
(227-2) Attention should be called to Mrs Sasaki’s Zen, a Method for Religious Awakening 
(26 pages), also available at the First Zen Institute.  It is the best short introduction to 
Zen in English.  The goal is described, no mystery made of it; the method is stressed, 
and satori, as Westerners speak of it, debunked.  (Mrs Sasaki reports that after thirty 
years studying with three Zen rōshis she had not heard the word “satori.”) 
 

The French title of Linssen’s Living Zen is significant: Essais sur le Bouddhisme en 
General847 et sur le Zen en Particulier.  It is actually an introduction to Buddhism.  In it we 
are removed from Zen to the chamber of the Western scholar. 

As you wade into this book you feel that, with qualifications here and there, it is 
a contribution to the literature on Buddhism.  In a short history of Zen no mention is 
made of Bodhidharma’s sitting, but the practical influence of the Chinese on Buddhism 
is stressed.  Then Buddhism is compared to pragmatism, which further counteracts the 
impression that it is esoteric.  However, one’s initial feelings turn out to be wrong.  
Buddhism is said to shun metaphysics, but Linssen goes on to indulge in a prodigious 
amount of it. 

And so it goes.  The evident scholarship is subtly misleading.  In Chapter 3 there 
is an interesting comparison of the saint with the sage, but the role 
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(continued from the previous page) of ritual is misunderstood.  It can become a crutch, 
but it can also play a vital part in the discipline which the religious life requires.  We see 
                                                 
847 “Général” in the original.  
848 Blank page 
849 Blank page 
850 The original editor inserted “164” by hand. 



that Linssen is attracted by the naturalism of Buddhism but that he does not appreciate 
the hard work that goes with a religious practice that is not wholly mental. 

By Chapter 7, “On the Nature of Things,” the urge to praise Living Zen practically 
disappears.  What have all these demonstrations culled from physics to do with 
Buddhism?  That change is real and things substanceless can be seen in everyday 
experience.  They do not require demonstrations from science.  The pure stuff in this 
book is overlaid with a confusing mass of theorizing.  If this is an expression of the 
author’s enlightenment, the latter is murky indeed.  You have only to compare this 
writing with that of the rōshis in Leggett’s book to see where there is more light. 

Chapter 22 is particularly misleading, though it is characteristic of the kind of 
error on which this book is based.  Here any sort of regular religious practice is 
condemned.  Meditation, though mentioned, is made a mystery.  So is the attainment of 
enlightenment.  It can be seen only as an accident or an act of Grace.  Linssen is right, of 
course, that striving for it makes awakening impossible.  But he has not seen the next 
step, which is: of course, one strives for it.  Striving for it is all right provided that you 
are not attached to the striving. 

In Chapter 24 Buddhism and Christianity are interestingly compared, especially 
at the time of Christ.  Nevertheless, one finds that the author is reluctant to abandon the 
idea of divinity, though he is right in insisting that it is inaccurate to label Buddhism 
atheistic.  (How, where there is no question of God involved, can one speak of atheism?  
That, however, is not Linssen’s argument.) This sort of thing distorts understanding of 
Buddhism even as a matter of scholarship. 

Put the word “Zen” in the title and sell the book.  This one also turns out to be 
more Krishnamurti than Zen Buddhism, though on the former it is better than Powell’s 
book.  (Krishnamurti, incidentally, never recommends a practice, but he has his own 
physical religious exercises.) On page 252 a koan851 is discussed.  It is not a complete 
translation of the koan.852 Satori is played up.  Anything like zazen is criticised so often 
that one suspects that Linssen has a block against it.  The style is encumbered by 
scientific jargon and bastard words like “Love-Intelligence.”  As Linssen himself says:  
“We remain impenitently cerebral” (p. 286).  If you tried to live by this book, you would 
die. 

I dislike being thus critical of a work the author of which is clearly on the side of 
the angels.  However, the realities (as contrasted with the words) of Zen Buddhism 
must be brought to the fore.  It is either a misunderstanding or 
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(continued from the previous page) a disservice to repeat the ringing phrases over and 
over without referring to the practice of Zen and the long years of hard work which it 
requires. 

Buddhism and Zen is a little book of a different stripe.  It has the flavour of Zen 
Buddhism and is mainly a translation of Zen documents.  Mrs McCandless has added a 
simple and informative introduction to Buddhism and some notes on meditation. 

The Shō-dō-ka (Song of Realisation), an eighth-century Zen poem, is translated 
and commented on by Senzaki, a Zen monk who lived in the United States for fifty 
years.  There are also translations of two fragments:  “Notes of Bodhidharma’s 
Disciples” and “Suggestions for Zen Students by Zen-Getsu.” 

On the whole, Mrs McCandless has accomplished her purposes: to provide a 
brief introduction to Zen Buddhism for beginners, and a manual, in the form of 
Senzaki’s translations, for those who are beyond this stage.  Whether it was wise to mix 
the two purposes is another question.  The translations may only confuse the beginner, 
and the more advanced student needs no introduction. 

The Sho-do-ka854 has already appeared in Suzuki’s Manual of Zen Buddhism.  
Nevertheless, it is a service to make any of these materials available, especially with a 
commentary by a practicing Zen Buddhist.  Zen literature, as distinct from books about 
Zen, is important for the serious Zen student. 

Despite the quality of Buddhism and Zen and the help it may provide, I could not 
avoid thinking as I read it that an appreciation of the simplicity and practicality of Zen 
Buddhism is virtually impossible without an association with Zen Buddhists.  Words 
like “Dharma,” “Mind-essence,” “the Buddha-body,” and so on must either repel the 
Western reader or throw him into a hysterical state of pseudo-religious ecstasy. 

The Development of Chinese Zen is a handsome volume which is neither an 
interpretation of Zen Buddhism nor an introduction to it.  Consequently it should not 
be assessed strictly on the basis of the criteria employed in this review.  It is a book for 
scholars and will probably play a role in the development of advanced training for 
Western Zen students. 

The book centres about an article of forty pages by H. Dumoulin, S.J., “The 
Development of Chinese Zen after Eno, in the Light of the Mumonkan,” which first 
appeared in Monumenta Serica, Vol. VI, 1941.  The article is a contribution to history, and 
Mrs Sasaki’s notes and multilingual glossaries will be invaluable for those who 
eventually pursue the study of Zen Buddhism into its further reaches. 

The scholarship in this book may seem far from Zen.  However, the advanced 
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(continued from the previous page) Zen student supplements his work on kōans by 
finding Chinese poems which illustrate the “point” of each kōan.  A thorough 
knowledge of both Japanese and written Chinese is at present necessary for the Zen 
student who is going beyond the beginnings of, say, three years of Zen study.  It will be 
generations before this can be done in a Western language, if it ever will be.  Meanwhile 
Mrs Sasaki’s efforts to provide translations and the beginnings of dictionaries, not only 
here but in all her work, together with the rigorous standards she maintains, will be of 
great service to those who follow in this direction. 

In this connection, a point on page xvii should be emphasised.  Members of the 
Zen sect hold that “apart from linguistic qualifications, only one who has studied under 
a Zen teacher is competent to translate a Zen koan collection, for instance, and then only 
after his correct understanding of those koans … has been acknowledged by a Zen 
master.”  Otherwise, the translation may be linguistically accurate but miss the “pivot” 
of the original, “the subtle point in which its ‘Zen’ meaning is conveyed.” 

Father Dumoulin’s article provides a brief history of Chinese Zen Buddhism after 
the death of the Sixth Patriarch, from roughly 618 to 1279.  After saying that little is 
known of the period from Bodhidharma to the Sixth Patriarch, Dumoulin traces the 
development of Zen through the “Golden Age” of the great masters of the T’ang 
Dynasty (618–906), when Zen Buddhism was in its creative stage, into the Sung 
Dynasty (960–1279), when the kōan exercise was developed and left as a legacy to 
succeeding generations. 

A theme of the article is that the T’ang masters employed no one technique for 
helping their students.  Each created his own.  As the vitality of this early phase died, 
Zen Buddhism was in danger of being lost.  The gradual development of the kōan 
exercise, a particular technique, prevented this, according to Dumoulin in a quotation 
from Suzuki (Essays in Zen Buddhism, II, p. 66). 

Though this account is based on the soundest scholarship, it is misleading.  It 
hides the fact that, regardless of special teaching techniques, Zen Buddhists have 
throughout their history performed zazen.  Father Dumoulin’s work even implies that 
this is not the case, that zazen is just a special technique.  On page 10, for example, he 
relates a story about Baso, a T’ang master, who ridiculed zazen.  Such a trick, of course, 
is perfectly consistent with zazen’s being all-important, for a student can also get 
attached to it and should be warned of this.  This example shows, however, the great 
need for the care which must be taken both in reporting about something like Zen 
Buddhism and in reading about it. 
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(continued from the previous page) The fault is not with Father Dumoulin, for 
the error has occurred in connection with the work of the man who almost single-
handedly has brought the awareness of Zen Buddhism to the West. 

This brings us to the French translation of Daisetz T. Suzuki’s Essays in Zen 
Buddhism (all three series), which began appearing in England in 1928.  Over half of the 
translation first appeared in France from 1940 to 1943.  All of the translation is fluent 
and accurate. 

I shall say little of this book.  As the other volumes reviewed give evidence, it is 
too well known to require extensive description.  Virtually all that the West knows of 
Zen Buddhism has come from the pen of Suzuki and particularly from the Essays.  
Rereading them, I realised what a mine of information they are.  Not only are the 
history of Zen Buddhism, its theory and practice, its relations to other religions and to 
philosophies discussed, but the book contains translations of dozens of Zen Buddhist 
anecdotes, records, and poems. 

Despite the excellence and comprehensiveness of these and others of Suzuki’s 
writings, however, and admitting his right to be regarded as the interpreter of Zen 
Buddhism to the West, a re-emphasis (if not a correction) of one portion of this 
interpretation should now be made.  Any Westerner who has studied Zen Buddhism in 
a temple can do this, which suggests that the need for it may be due to us as much as to 
Suzuki. 

Suzuki has nowhere in his writings, except perhaps in the little-known Training 
of the Zen Buddhist Monk, sufficiently emphasised the role of zazen in Zen Buddhism.  
This has resulted in making far more of a mystery of Zen than it deserves and has 
turned reports of the results of Zen practice (which many Zen stories and sūtras 
favoured by the Zen Buddhists are) into philosophical theories about no-mind, 
nothingness, the Void, etc., thereby suggesting that Zen is a philosophy. 

Whatever else “Zen” may mean, it means meditation, zazen, a particular practice 
with a classical description that has remained unchanged for centuries.  The so-called 
Zen person is the “meditating” person.  The so-called Zen experience is the 
“meditating” experience.  “Zen” may mean more after this aspect of it is grasped, but it 
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means at least that, and the chances of grasping its further significance are nil until 
zazen is being regularly practiced. 

There are many reasons for the obscurity into which zazen has disappeared in the 
Western view of Zen.  For example, even when it is clearly stated that meditation is at 
the heart of Zen Buddhism, the matter does not become clear to the Westerner – for the 
word “meditation” does not mean zazen.  Thus the 
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(continued from the previous page) translation of the word “Zen” is at once a help and 
a hindrance for furthering the understanding of Zen Buddhism.  It calls attention to the 
essence of the thing only to hide it behind an ambiguity in the word “meditation” 
which is created by the very act of translation. 

Then, too, there is the fact that the practice of zazen (or exercises very much like 
it) is as familiar in the Orient as it is unfamiliar in the Occident.  This results in two 
factors.  On the one hand, because he is so familiar with it and because he does not 
realise that the Westerner is not, the Oriental interpreter does not see the need for 
stressing zazen for his Western audience.  On the other hand, precisely because it is 
quite unfamiliar to him, the Westerner does not realise the importance of zazen even 
when he does hear about it. 

Westerners, furthermore, are incurably dualistic.  We talk of God and the world, 
faith and reason, and mind and matter.  The notion of a practice in connection with 
thinking and enlightenment, as the basis and core of it, is consequently hard to grasp.  
We read of enlightenment in books on Zen and immediately think of an intellectual 
affair.  That it should be an affair of the body is virtually incomprehensible. 

Finally, there are the facts that, rightly or wrongly, Zen Buddhism has often been 
charged with quietism and that it has sometimes resulted in quietism – both during its 
long history and now.  This brings us, last but not least, to another reason why zazen has 
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been overlooked in the West.  Western literature on Zen stems mainly from the writings 
of Suzuki, of which the Essays are the core.  And these have obscured the importance of 
zazen because a major thread in them is Suzuki’s effort to combat both the charge and 
the tendency to quietism.  For this reason he has stressed those aspects of the history of 
Zen Buddhism which deal with the efforts and the development of techniques to 
combat quietism, and he has stressed the aspect of insight or enlightenment in the 
practice of the Zen Buddhist to show that such practice is anything but mere sitting 
when it is properly carried out.  The stressing of insight, however, has been so great that 
the pendulum has swung in the other direction for the Western reader, and the 
importance of sitting has been overlooked. 

Thus, if one turns to the indices in the Essays, one finds very few references to 
zazen or to meditation.  And only some thirty pages out of more than a thousand are 
devoted to explicit discussions of zazen.  In the chapter on the Zendo862 (Meditation Hall) 
in the first volume there is no mention of that for which the hall is primarily used.  
Furthermore, there are dozens of the stories, to which allusion has already been made, 
on the manner in which this or that man became enlightened by something that a 
master did or said, 
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(continued from the previous page) perhaps a single word or blow; and yet there are 
few references to the facts that all of those who became enlightened were at that time 
practicing zazen and that many achieved further insights. 

There is also a long chapter called “Practical Methods of Zen Instruction,” in 
which certain devices are discussed and classified, giving him who is not aware that 
they presuppose zazen the idea that short lectures, pithy remarks, paradoxes, and blows 
are the only methods of Zen instruction.  In fact, these devices, when employed, are 
preceded by instruction in zazen and are accompanied by its constant and unremitting 
practice. 

However, Suzuki has not been guilty of omission.  For the Zen student the 
references in the Essays to zazen are there, even though most are implicit.  Zazen forms 
the background for the three volumes, though it is an obscure background because 
Suzuki has been so concerned to point out that zazen is not mere sitting. 
 

So much for the words.  For the rest, religion is the same wherever it occurs.  It is 
garbed differently by time, place, and circumstance.  If we are to become acquainted 
with its Zen Buddhist pontificals we must go, not to books, but to Japan and to zazen. 
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(241-1)866 The search for philosophical parallels is fraught with pitfalls.  Some parallels 
are fruitful and significant, others incidental and fortuitous.  I now propose to discuss 
the European parallels to Buddhist thought in two articles, of which the first is devoted 
to the true, and the second to the spurious, parallels. 

As for my interpretation of the basic principles of Buddhism, I have recently 
given it in some detail in Buddhist Thought in India.1  Since my views differ to some 
extent from those of my predecessors, I will briefly sum them up so that the reader can 
see what kind of “Buddhism” I compare with European philosophy. 

The basic teaching of the Buddha can be expressed in one sentence: The 
conditioned world as it appears to us is fundamentally and irreparably undesirable, and 
salvation can be found only through escape to the Unconditioned, also called “Nirvāṇa.”  
Everything else is elaboration. 

All conditioned things are marred by having three “marks,” i.e., by being 
impermanent, “ill,” and “alien to our true self.”2  Much thought has gone into 
determining the full meaning of those marks.  “Ill,” for instance, comprises not only 
pain and suffering, but also the unease which is nowadays known as “existential 
anxiety,”3 and the mark of “not-self” has given rise to interminable discussions.4  
Human beings fret against a world which is impermanent, ill, and not-self and are not 
content to live in it, because they believe that in the core of their own being they are 
eternal, at ease, and in full control of everything.5  This alienation of our empirical 
personality from our true being (i.e., from the “Tathagata” within us)6 is brought about 
by “craving.”7 
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(continued from the previous page) If we want to return to our original state of 
purity, we must first regenerate ourselves by developing five cardinal virtues,8 of which 
wisdom is the last and most important.  After these virtues have sufficiently matured, 
we can slowly attempt a break-through to the Unconditioned,9 which, through the three 
doors of deliverance, i.e., Emptiness, the Signless, and the Wishless,10 leads to Nirvāṇa,11 
which is a state in which the self has become extinct, in which none of this world is any 
longer extant, and which therefore transcends all words and concepts.12 

This is all quite simple to understand, though at times hard to believe.  It is very 
much complicated, however, by being combined with an ontological theory of 
“Dharma” which requires a tremendous intellectual effort.13  This theory distinguishes 
three levels of reality: (1) the one and single Dharma, which is the ultimate and 
unconditioned reality of Nirvana;869 (2) a multiplicity of dharmas, or momentary and 
impersonal events, which, though illusory compared with the one single Dharma,14 are 
more real than the things around us; and (3) the things of the common-sense world, 
which are mere verbal constructions, in that they are combinations of dharmas held 
together by words.15  The Buddhist “dharma-theory” is unique, and has no exact 
equivalent anywhere else.16 

So much for the tenets of what I call “archaic” Buddhism.  They were probably 
formulated by the time of Asoka.870 16a  Two centuries later the further elaboration of 
these ideas led to two distinct schools, i.e., the “scholastic Hinayanra”871 and the 
“Mahāyāna,” which, contrary to what is often said, did not significantly conflict in their 
doctrines but merely diverged in their range of interest.  The “scholastic Hinayana”872 
concentrated on the conditioned dharmas, systematized their classification, defined more 
precisely their particular attributes and general marks, and worked out the relations 
pertaining among them.18  The creative contributions of the Mahayana,873 on the other 
hand, almost exclusively concern the Unconditioned.  In particular, the notion of 
“Emptiness,” which in “archaic” Buddhism had been one of the avenues to 
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(continued from the previous page) Nirvāṇa, was now immensely enriched.19  It was 
also buttressed by a searching analysis of the traditional concept of the “own-being” of 
dharmas20 and by a type of logic which in Europe we would call “dialectical.”21  Equally 
applied to conditioned and unconditioned dharmas, “emptiness” led to their 
identification.  The result is a “monistic” ontology which shows many analogies to 
European metaphysical systems of the same type,22 while the descriptions of the 
bafflement experienced by the intellect when confronted with this one and unique 
Absolute resemble the position of the Greek skeptics in many ways.23 

Of special interest for the theme of these articles is the chapter on “Tacit 
Assumptions,”24 in which I compare Buddhist with contemporary mentality, and try to 
establish that 

Buddhist thinkers made a number of tacit assumptions which are explicitly 
rejected by modern European philosophers.  The first, common to nearly all Indian, as 
distinct from European, “scientific,” thought treats the experiences of Yoga as the chief 
raw material for philosophical reflection.  Secondly, all “perennial”25 (as against 
“modern”) philosophers, agree on the hierarchical structure of the universe, as shown 
in (a) the distinction of a “triple world” and (b) of degrees of “reality,” and (c) in the 
establishment of a hierarchy of insights dependent on spiritual maturity.  Thirdly, all 
religious (as against a-religious) philosophies (a) use “numinous” as distinct from 
“profane” terms, and (b) treat revelation as the ultimate source of all valid knowledge.26 

This is not how everyone sees it, and the doubting reader must be referred to the 
arguments of my book. 

The cornerstone of my interpretation of Buddhism is the conviction, shared by 
nearly everyone, that it is essentially a doctrine of salvation, and that all its 
philosophical statements are subordinate to its soteriological purpose.  This implies, not 
only that many philosophical problems are dismissed as idle speculations,27 but that 
each and every proposition must be considered in reference to its spiritual28 intention 
and as a formulation of meditational experiences acquired in the course of the process 
of winning salvation.  While I cannot imagine any scholar wishing to challenge this 
methodological postulate, I am aware that, next to D.T. Suzuki, I am almost alone in 
having applied it consistently. 
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(continued from the previous page) Finally, any interpretation of Buddhism 
which goes beyond the indiscriminate accumulation of quotations and attempts 
actually to understand Buddhist thought involves an element of choice, in that one has 
to decide which one among the numerous presentations of the Buddha’s doctrine 
should be regarded as the most authentic.  Bu-ston favors the Buddhism of the Pāla 
period, Frauwallner the Yogācārins, Oldenberg the Pāli Canon (minus the 
Abhidhamma), Stcherbatsky the scholastic Hīnayāna and the later logicians, D.T. 
Suzuki the early Mahāyāna and Zen, some Chinese schools the Saddharmapuṇḍarīka, and 
so on.  With Professor Murti, I regard the Mādhya- mikas as representing the central 
tradition of Buddhism, and believe that with them Buddhist theorizing reached its full 
maturity.  This preference colours much of what I have to say. 

What, then, is the relation of these Buddhist teachings to European philosophy?  
From the outset, I must admit that I do not believe in a clear-cut distinction between 
“Eastern” and “Western” mentality.  Until about 1450, as branches of the same 
“perennial philosophy,”29 Indian and European philosophers disagreed less among 
themselves than with many of the later developments of European philosophy.  The 
“perennial philosophy” is in this context defined as a doctrine which holds (1) that as 
far as worth-while knowledge is concerned not all men are equal, but that there is a 
hierarchy of persons, some of whom, through what they are, can know much more than 
others; (2) that there is a hierarchy also of the levels of reality, some of which are more 
“real,” because more exalted than others; and (3) that the wise men of old have found a 
“wisdom” which is true, although it has no “empirical” basis in observations which can 
be made by everyone and everybody; and that in fact there is a rare and unordinary 
faculty in some of us by which we can attain direct contact with actual reality – through 
the prajna878 (paramita)879 of the Buddhists, the logos of Parmenides,30 the sophia of 
Aristotle31 and others, Spinoza’s amor dei intellectualis, Hegel’s Vernunft, and so on; and 
(4) that true teaching is based on an authority which legitimizes itself by the exemplary 
life and charismatic quality of its exponents. 
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(continued from the previous page) Within the perennial philosophy Indian 
thought is marked off by two special features: (1) the reliance on yoga as providing the 
basic raw material of worth-while experience,32 and (2) the implicit belief in karma and 
rebirth.  Yoga, of course, has its counterpart in the West in the spiritual and ecstatic 
practices of contemplatives, and belief in reincarnation is nearly world-wide,33 though 
rare among philosophers accorded academic recognition. 

Then, after 1450, the East fell asleep and lived on its inherited capital, until in the 
end innate lethargy and aggression from the outside brought it to its present impasse.  
In the West, a large number of philosophers discarded the basic presuppositions of the 
“perennial philosophy,” and developed by contrast what for want of a better term we 
may call a “sciential”34 philosophy.  That has the following features: (1) Natural science, 
particularly that dealing with inorganic matter, has a cognitive value, tells us about the 
actual structure of the universe, and provides the other branches of knowledge with an 
ideal standard in that they are the more “scientific” the more they are capable of 
mathematical formulation and the more they rely on repeatable and publicly verified 
observations.  (2) Man is the highest of beings known to science, and his power and 
convenience should be promoted at all costs.  (3) Spiritual and magical forces cannot 
influence events, and life after death may be disregarded, because unproven by 
scientific methods.  (4) In consequence, “life” means “man’s” life in this world, and the 
task is to ameliorate this life by a social “technique” in harmony with the “welfare” or 
“will” of “the people.”  Buddhists must view all these tenets with the utmost distaste. 

“Sciential” philosophy is an ideology which corresponds to a technological 
civilization.  It arises in its purity only to the extent that its social substratum has freed 
itself from all pre-industrial influences, and in the end it must lead to the elimination of 
even the last traces of what could properly be called 
 

250882 
BUDDHIST PHILOSOPHY AND ITS EUROPEAN PARALLELS 

Edward Conze 
 

251 
BUDDHIST PHILOSOPHY AND ITS EUROPEAN PARALLELS 

                                                 
881 The original editor inserted “174” by hand. 
882 Blank page 



Edward Conze 
[175]883 

 
(continued from the previous page) “philosophy” in the original sense of “love of 
wisdom.”  For centuries it existed only blended with elements from the traditional 
“perennial” philosophy.  As philosophies, both the “perennial” and the “sciential” 
systems possess some degree of intellectuality, and up to a point they both use 
reasoning.  But, considered in their purity, as ideal types, they differ in that the first is 
motivated by man’s spiritual35 needs, and aims at his salvation from the world and its 
ways, whereas the second is motivated by his utilitarian needs, aims at his conquest of 
the world, and is therefore greatly concerned with the natural and social sciences.  
Between the two extremes there are, of course, numerous intermediary stages.  They 
depend to some extent on the quality of the spirituality behind them, which is very 
high, say, in Buddhism, slightly lower in Plato and Aristotle, and still quite marked in 
such men as Spinoza, Leibniz, Berkeley, Kant, Goethe, Hegel, and Bergson.  The general 
trend, however, has been a continuous loss of spiritual substance between 1450 and 
I960, based on an increasing forgetfulness of age-old traditions, an increasing 
unawareness of spiritual practices, and an increasing indifference to the spiritual life by 
the classes which dominate society. 

Leaving aside the relative merits of the “perennial” and the “sciential” approaches 
to philosophy, all I want to establish at present is their mutual incompatibility, which is 
borne out by their mutual hostility.  Our “sciential” philosophers are well aware of this.  
We need only peruse the writings of empiricists, logical positivists, and linguistic 
analysts, and it will become obvious that the animosity displayed toward a philosopher 
is almost a measure of his spirituality.36 And, in a way, the moderns are quite right.  For 
“perennial” and “sciential” philosophies represent two qualitatively different kinds of 
thinking which have almost nothing in common, except perhaps for a certain degree of 
respect for rationality.  Our contemporaries continually assure us that the spiritual 
philosophers of the ``past are not “philosophers” at all, but dreamers, mystics, poets, 
and so on.  All we can conclude from this is that the word “philosophy” is being used in 
two quite disparate senses: (1) as the pursuit of “wisdom,” and (2) as a “rigorous” 
academic exercise without 
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(continued from the previous page) much ostensible purpose.  The “wisdom” meant 
here is compounded of knowledge and a “good life,” and to it apply the words of 
Proverbs:  “Blessed is the man who has found wisdom.  Her ways are good ways, and all 
her paths are peaceful.  She is a tree of life to all that lay hold upon her.”37  It is not easy 
to see how such words could be used of “philosophy” in the second sense. 

Having stated the general principles on which the comparison of Buddhist and 
European thought must be based, I now speak of the only three currents of European 
philosophy which can significantly be compared with Buddhism, i.e., (1) the Greek 
Skeptics, (2) the wisdom-seeking mystics, and (3) the monists and dialecticians. 
 
(253-1)886 The European system nearest to the Madhyamikas887 is that of the Greek 
Skeptics.  In my Buddhism37a I have shown their close similarity, both in intention and 
structure.  They also agree in that the history of skepticism exhibits the same tendency 
to deviate into a purely theoretical intellectualism which has continually threatened the 
integrity of Buddhist thought.  Greek Skepticism went through four stages, which R.G. 
Bury38 has called the practical, the critical, the dialectical, and the empirical.  The 
parallel with Buddhism is closest in the first stage, i.e., with Pyrrho (360–275 B.C.).  In 
the last, with Sextus Empiricus (A.D. 160–210), it is barely perceptible.  Indeed, taking 
the later developments as his norm, Bury can affirm that Pyrrho “was probably not at 
all a full-blown Sceptic, but rather a moralist of an austere and ascetic type who 
cultivated insensibility to externals and superiority to environment.”39  It was only in 
the New Academy, with Arcesilas (315–241 B.C.), that Skepticism “ceased to be purely 
practical and became mainly theoretical.”40  “Thus, while Pyrrho had renounced and 
Timon flouted the Dogmatists, Arcesilas started the practice of refuting them 
scientifically and systematically, and earned thereby the abuse of Timon for his lapse 
from pure Pyrrhonism.”41  In fact, when we read Sextus Empiricus, we find that, 
although some of the original message has remained intact,42 it has been overlaid by a 
vast technical apparatus accumulated over five centuries and by numerous concessions 
to common sense.  The bulk of Sextus’ work is parasitical on the dogmatic philosophers, 
and seems to be motivated more by disputatiousness and 
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(continued from the previous page) the desire to score debating points than by a 
positive interest in mental repose.  In many ways his attitude resembles that of the later 
Buddhist logicians. 

At the time of Cicero, halfway between Pyrrho and Sextus Empiricus, this loss of 
spiritual earnestness had not gone quite so far.  Some of the statements which Cicero 
makes in his Academica,43 on behalf of or in response to the Skeptics, are indeed 
strikingly similar to the teachings of the Madhyamikas890 and other later Buddhists. 

The Skeptics were people who “sanctioned nothing as proved” (qui nibil 
probarent)44.  “All those things you talk about are hidden, closely concealed (occultata) 
and enfolded in thick clouds of darkness, so that no human intellect has sufficiently 
powerful sight to be able to penetrate to heaven and get inside the earth.”45  Though “it 
is possibly the case that when exposed and uncovered they change their character” (quia 
possit fieri ut patefacta et detecta mutentur).46 The Skeptics “have a habit of concealing 
(occultandi) their opinion, and do not usually disclose it to anyone except those that had 
lived with them right up to old age.”47  And the opponent says, “What pray are those 
holy secrets (mysteria) of yours, or why should your school conceal (celatis) its doctrine 
as something disgraceful?”48 

“It is the wise man (sapiens) that we are investigating,”49 and it is on him that “all 
this enquiry turns.”50  He “avoids being taken in and sees to it that he is not deceived.”51  
They hold that “nothing can be perceived,”52 or grasped (comprehendi, anupalabdhi),53 
and the “wise man will restrain all acts of assent” (adsensus, abhiniveśa).54 There is also a 
reference to the “perversity” (pravitas) of seeing the non-real as real,55 and to arguments 
against the senses, which are said to be “full of darkness,”56 and against “everything 
that is approved in common experience” (consuetudo = samvrti) .891 57 And, as 
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(continued from the previous page) though he had read the Prajnaparamita,894 an 
opponent points out that “as for wisdom herself, if she does not know whether she is 
wisdom or not, how in the first place will she make good her claim to the name of 
wisdom?  Next, how will she venture with confidence to plan or execute any 
undertaking when there will be nothing certain for her to act upon?”58 
 
(257-2) Secondly, there is a close similarity with those ascetic, other-worldly, and 
“mystical” thinkers who assigned a decisive importance to “spiritual experience.”  They 
are represented by four main trends: 

(a) First, there are the Wisdom speculations of the Near East between 200 B.C. and 
A.D. 300.  Their conception of chochma and sophia is closely analogous to that of 
prajnaparamita,895 and some of the similarities are really quite startling.59 

(b) Next, the kindred Gnostic and Neo-Platonic modes of thought, especially the 
later Neo-Platonists, like Proclus and Damascius,60 and also their Christian form in 
Origenes and in Dionysius Areopagita, who in some passages of his Mystical Theology61 
gives what may well be called a Christian version of the Heart Sutra.896 

(c) Thirdly, there are the great mystics of the thirteenth and fourteenth centuries, 
such as Meister Eckhart,62 Ruysbroeck, and Suso.  Their kinship with Buddhism has 
been noted so often that I can be quite brief.  Ruysbroeck says of the “God-seeing man” 
that “his spirit is undifferentiated and without distinction, and therefore feels nothing 
without the unity.”  Among Western contemplatives, sunyata897 corresponds to the 
“desert of the Godhead,” to Ruys-broeck’s “idle emptiness,” to Eckhart’s still 
wilderness where no one is at home, to the “naked prison,” the “naked intent stretching 
unto God,” which becomes possible with entire self-surrender, and also to the 
fathomless abyss of Ruysbroeck and Tauler.63 This “abyss” is wholeheartedly welcomed 
by those steeped in self-negation and self-naughting, but, later on, less selfless people 
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(continued from the previous page) like B. Pascal64 and Ch. Baudelaire65 felt rather 
ambivalent when confronted with it, since they were clearly none too enchanted with 
the implication of being “separated from all created things.”  The Theologia Germanica66 
(ca. 1425), as is well known, contains many formulations with a distinctly Buddhist 
flavour.  The most striking similarity lies, of course, in the constant emphasis on “I-
hood and selfhood,” on “I, me, and mine” as the source of all alienation from true 
reality, and on the need to undo that “blindness and folly.”67  But this is not all.  On re-
reading the book I have been astounded to find how close it is in so many ways to 
Buddhist mentality, in spite of its author’s “cautious limitation of his speculations to 
what is compatible with the Church,”68 and some minor concessions to theism, 
especially in the later parts.  Apart from the subject of satkayadrsti900 this is true of what 
is said about the Godhead (= Nirvana),901 the “deified man” (= the bodhisattva), activated 
by both “cognition” and a “love” wherein “there neither is nor can remain any I, Me, 
Mine, Thou, Thine, and the like,”69 non-attainment,70 the perverted views,71 self-
deception (= avidya),902 72 Suchness,73 faith,74 the One,75 emptiness,76 desire,77 and so on – 
in fact, quite an impressive list. 

(d) Toward the end of the seventeenth century, shortly after Galileo, European 
mysticism of this type lost its intellectual distinction, and faded away into the 
“Quietism” of Molinos and Mme Guyon.  In the aftermath of the French revolution, 
many of the basic laws of the spiritual life were re-discovered by great poets who were 
also fine thinkers, such as Blake, Shelley, Wordsworth, and Coleridge in England.  
Though often vitiated by a fatal rift between theory and practice, their thought offers 
many parallels to Buddhist thinking.  To this generation of rebels against the Goddess 
of Reason belonged Arthur Schopenhauer, whose thought, partly under Indian 
influence, exhibits numerous, and almost miraculous, coincidences with the basic tenets 
of Buddhist philosophy.78 The term “parallel” implies that two lines run (London: 
Methuen & Co., Ltd., 1901), pp. 97–99. Cf. St. John of the Cross, Noche Oscura, Vol. I, 
Book 2, chap. 17. 
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(continued from the previous page) parallel at more than one point, and the degree of 
affinity existing between Schopenhauer and Buddhism will give us a standard by which 
to judge other alleged “parallels.” 

As he himself said, Schopenhauer continued the triple tradition of “quietism, i.e. the 
giving up of all willing, asceticism, i.e. intentional mortification of one’s own will, and 
mysticism, i.e. consciousness of the identity of one’s own inner being with that of all 
beings, or with the kernel of the world.”79  He shows that life in the world is 
meaningless, essentially suffering, and bound to disappoint the hope that our desires 
might be fulfilled.  He attributes this suffering to “the will to live,” which is the 
equivalent of trsna,905 and which “involves us in a delusion.”  He looks for salvation 
from this world by way of a “denial of the will to live,” which is a “consequence of the 
dawning of better knowledge,”80 and by an asceticism and self-renunciation 
exemplified in “the lives of saints, penitents, samanas,906 sannyāsins, and so on.”81  We 
may add his atheism, his denial of an immaterial, substantially unchanging, soul, his 
belief in reincarnation, his stress on compassion as the basis of morality, his indifference 
to the “achievements” or “rhythm” of human history,82 as well as his insight into 
impermanence83 and into the reasons why Nirvana907 can be described only negatively, 
and yet it is not nothing.84 

It is only on two points that he differs from Buddhism. 
(A) He fails to appreciate the importance of disciplined meditation.  Educated non-

Catholic Germans of the nineteenth century were quite unfamiliar with the tradition of 
spiritual contemplation.  On the other hand, for relaxation they habitually visited art 
galleries and went for walks in the countryside.  It is no wonder, therefore, that 
Schopenhauer sees the foretaste of “the exalted peace” of Nirvana,908 not in trances 
(dhyana),909 but in “pure esthetic contemplation.”  Although the contemplation of beauty 
has some analogy to the conditions prevailing in trance, it is on the whole an 
undisciplined faculty, and its results are rather fleeting and have little power to 
transmute the personality.  In this respect, the German bourgeois town-dweller was a 
lesser man than the Indian man in the forest. 

(B) Secondly, Schopenhauer teaches that the Will is the Thing-in-itself, whereas in 
Buddhism “craving” operates within the conditioned and phenomenal world, and the 
unconditioned noumenon lies in Nirvana,910 which is quite calm as the result of the 
abolition of craving.  Unacquainted with the 
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(continued from the previous page) practice of yoga, Schopenhauer did not know that at 
the bottom of every mind there is a calm quietude which is the prototype of Nirvana.913 
His central metaphysical thesis is, however, incompatible, not only with Buddhism, but 
also with his own soteriological aspirations.  It is, indeed, not only hard to see how any 
cognitive act can ever reach the Thing-in-itself, but it also remains incomprehensible 
how thought can ever have the strength to stand up against the Will, and, what is more, 
how as a part of the purely illusory phenomenal world it can possibly overcome and 
effectively “deny” it.85 This was early recognised by Nietzsche86 and J. Bahnsen87 (1881), 
Schopenhauer’s immediate successors, and led them, respectively, into nihilism and a 
pessimism unrelieved by the hope of escape. 

(C) Furthermore, Buddhism has a distinct affinity with the “monistic” traditions of 
European thought.  The Eleatic emphasis on the One88 implied devaluation, 
depreciation, and at times even rejection of the plural and multiple world.  However 
they may phrase it, all monistic systems are in tune with the feeling which Shelley 
formulated in the famous verse: 

Life, like a dome of many-coloured glass 
Stains the white radiance of eternity 
Until death tramples it to fragments.89 

 
Parmenides (ca. 480 B.C., nearly the Buddha’s contemporary) and his successors 

assume a radical difference between appearance and reality, between surface and 
depth, between what we see (phainomena) and what we can only think (noumena), 
between opinion and truth.  For Parmenides, opinion (drstii)914 is derived from the 
senses, which are deceptive and the basis of false information.  Truth is derived from 
the logos, which has for its object Being (that which is and has no other attributes but to 
be).  Being is, non-being is not; and that which Is can never not be, either now or later 
(as in change).  Nothing that Is can either arise or perish.90 

All monistic systems are remarkably uniform, and they are all equally 
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(continued from the previous page) beset by at least four unavoidable difficulties.  They 
must, first of all, try to guard against the misunderstanding that the One might be a 
datum within the world, or a part of the conglomeration.  Both East and West acutely 
felt the difficulties of finding an adequate verbal expression for the essentially 
transcendent and elusive reality of the One, and both made many attempts to circumvent 
them by the use of paradoxes, absurdities, contradictions, tautologies, riddles, 
negations, and other devices.  Secondly, the monists must attempt to maintain the 
simplicity of the One by redefining the meaning of predication in regard to it.  In this 
context, scholastic philosophers explained that God is each of his predicates, whereas 
creatures have them, and that the predicates of God are not different from one another, 
since otherwise he would not be simple.  “The absolute essence is not in one respect 
different from what it is in another; what it is, it is in the totality of its being.”91  
Everything plural is itself and in addition something else, and only the completely free 
can be itself pure and simple. 

A third problem concerns the relation between the One and Being.  The old Eleatic 
school, which flourished between 540 and 300 B.C.,92 identifies the two.  One must bear 
in mind, however, that in doing so it uses a special archaic, pre-Aristotelian type of 
logic93 which, among other things, employs “the principle of unlimited predication.”  
This means that a predicate is either predicated without limitation of the subject or it is 
not valid at all.  This logic only knows statements of the type “All A are all B,” which 
predicate the entire P of the entire S, without any qualification as to time, part, or 
respect, without any distinction being made between total and partial identity of S and 
P, or between their partial and total difference.  The Eleatics also “assumed that one 
speaks only in one sense (monachōs) of ‘one’ and ‘being.’ “94 The victory of Aristotelian 
logic changed all that.  Plotinus describes the One expressly as “beyond being”; for 
Meister Eckhart, who said that “in the Kingdom of Heaven all is in all, all is one, and all 
is ours,” Pure Being, as the most general, becomes the richest of all terms;95 and Hegel, 
again, treats “being” as the initial and minimal definition of the Absolute, which is later 
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(continued from the previous page) enriched by many further “attributes.”  The 
Theologia Germanica96 says that “he who finds satisfaction in God, his satisfaction is the 
One, and is all in the One.  And he to whom the One is not all and all not the One, and to 
whom something and nothing are not one and the same, cannot find satisfaction in God.”  
The Buddhist non-dual One was in the same way by many devices transferred beyond 
all logical categories. 

And, fourthly, monists must come to some decision on the status of appearance.  It 
may well be that not all of them have, like most Buddhists, regarded appearance as a 
mere illusion, and it is probably true that “there is never any suggestion in Plotinus that 
all things except the One are illusions or fleeting appearances.”97  But this is a 
distinction without much of a difference, because also in the Plotinian system the 
sensory and material world has an extremely low degree of reality, and is afflicted by a 
great loss of the original reality, near its point of extinction.  In the same way, in the 
Hegelian system the natural world is a state of estrangement from the Absolute Spirit.  
In Eckhart, “all creatures, insofar as they are creatures, as they are in themselves (quod 
sunt in et per se), are not even an illusion, but they are a pure nothing.”98  And, for 
Spinoza, “a temporal existence insofar as it is purely temporal is the same as non-
existence, and is perishing in proportion to its fragmentariness and exclusiveness; 
existence in every range insofar as it gains content moves already towards an ideal of 
perfection which is one with eternity itself.”99 

The background of all “monistic” views100 is a religious contempt for the world of 
ordinary experience, for that which is not One or not He who Is.  That world is held to 
be unsatisfactory – partly emotionally as a source of suffering, and partly logically as 
self-contradictory, and as therefore either simply non-existing101 or unable to abide in 
the state in which it is.  In this way monism is apt to beget the dialectics out of itself, as in 
Zeno, Hegel, and Bradley, to name only a few.  In the case of Zeno of Elea (ca. 460 B.C.), 
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(continued from the previous page) whom Aristotle called the founder of the dialectics, 
the “paradoxes” (aporiai) he devised aimed at defending by indirect proofs the view of 
Parmenides, which held local movement to be impossible in the ultimate reality of the 
true world of being.  All Zeno did was to show that, on assuming movement, the 
consequences which follow are contradictory and untenable,102 and that, therefore, the 
information derived from sense-data is patently false, since self- contradictions are the 
marks of false appearance. 

Zeno’s dialectics has had many successors.  Among them, Bradley seems nearer to 
the Madhyamikas than either Hegel or Marx.  Both Hegel and Marx make two 
assumptions which must irritate Buddhists.  The first is the insistence on human 
history,103 which Buddhists hold to be utterly pointless.  The second is the constant 
introduction of the tripartite scheme of thesis, antithesis, and synthesis, which 
postulates a relentless “progress” from one state to the other, culminating in the 
tyranny of the Prussian state or of the U.S.S.R.  On the other hand, Bradley is, next to 
Schopenhauer, the nearest representative in modern Europe of at least one side of 
Buddhist thought.  Even the procedure of Appearance and Reality is the same as that of 
the Mādbyamika-kārikā, in that one currently accepted category after the other is taken up 
and shown to be self-contradictory and untenable.  Nor can I agree with Professor 
Murti’s104 claim that they differ greatly “in their notion of the Real and its relation to 
appearance.”  In fact, they both treat the Real as ineffable, and “at once transcendent 
and immanent.”105  If Bradley takes care not to exclude entirely the appearance from the 
Real, and seeks somehow to identify the two,106 then this is not a “rather inconsistent 
contention,”107 but the exact equivalent of the Madhyamika position (“Form is 
emptiness,” etc.).  Both these books are essentially polemical treatises and their message 
seems to be identical. 
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(271-1)923 himself was a monumental example of the fact that in the face of the firmness 
of a strong will all obstacles vanish.  He conquered the numerous allurements and 
temptations put forward by Mara924 and thus vindicated the superiority of the moral 
will. 

The early Buddhist texts also stress the concept of upadana925 (craving) as a 
propulsive force for karman.66 The will to be is the real cause of the terrestrial existence 
of a man.  The conjunction of upadana926 and karman would show that early Buddhism 
adhered to the organic view of the universe.67 The elimination of upadana68927 is essential 
for the attainment of nirvana.928 The older generation of Pali929 scholars was mistaken in 
maintaining that the exhaustion of karman would produce nirana.930 It may be pointed 
out that this is interpreting early Buddhism on the lines of Jainism.69 According to the 
Jainas, bondage is regarded as being produced by the influx of subtle material-particles 
into the soul and consequently the samvara931 (stopping of influx) and nirjara 
(exhaustion) of karman are viewed as leading to the liberation of the soul.  But, 
according to Buddhism, not the mere stoppage of physical action, but the neutralization 
of the psychological clinging to action is essential for nirvana.932 Although the Buddha is 
a great ethical teacher and inculcates the supremacy of moral living and righteous 
endeavors, it is incorrect to interpret him as the promulgator of only the sanctity of 
actions.  Beyond actions, he teaches the supremacy of knowledge.  Although karman has 
a vital importance in Buddhist ethics and metaphysics, the supreme way to 
enlightenment is not merely moral action but the knowledge of the four Aryan truths.70 
Both the Upanisads933 and Buddhism stress knowledge for the 
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(continued from the previous page) attainment of the highest goal of man.  By 
knowledge (vidya)936 the Upanisads937 mean intuitive supra-rational apprehension of the 
Absolute and not analytical or dialectical learning.  But knowledge, according to the 
Buddhist, signifies the realisation of the four Aryan truths.  The last of the four truths is 
the arya astangika marga938 (noble eightfold path), and the last item in the marga939 (path) 
is samadhi940 (concentration). 
 

Sociological Implications of Moral Determinism 
 
(273-1)941 Sometimes it is said that Buddhist philosophy, with its negativistic 
conceptions of duhkha942 and nirvna,943 is antithetical to any positive approach to life and 
politics.  It is difficult to deny this charge completely.  It is true that during the age 
when Buddhism was culturally ascendant in India great progress was made in the 
secular aspects of life.  But this does not mean that the great examples of art, 
architecture, political administration, and social organization of that epoch owe their 
construction to the Buddhist monks, who were attempting to attain nirvana944 or who 
were experiencing the bliss of samadhi.945 (England and the U.S.A. are Christian 
countries, but that does not mean that the achievements in the mundane domain in 
these countries are due to the efforts of Christian monks and theological preachers.)  
The main problem is:  Is adherence to the Buddhist ethical and spiritual code repugnant 
to a rigorous pursuit of political and social objectives?  It certainly is antithetical.  The 
Buddhist “way” is definitely and dominantly individualistic.  On the other hand, the 
pursuit of social and political objectives is possible only through group co-operation, 
organization, diplomatic manipulation, and compromise.  Politics is a game of give and 
take.  This attitude, highly commendable in the mundane sphere, is not consistent with 
the austere character of the Buddhist ethical norm.  It is true that several prophets and 
teachers in the world have attempted to combine the techniques of religious liberation 
with the conquest of social and political power.  But the consequence has been that 
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either they have failed in their endeavors or political considerations have engulfed the 
religious.  The organization of political life assumes a positive insistent approach to the 
world.  This positivism may entail choices and decisions wherein the rigorous and 
ascetic ideal may have to be sacrificed.  Hence, although the ethical and religious man 
may excel in the acquisition of inner illumination, he may appear to be unsuccessful in 
terms of purely social and secular considerations.  The worldly attitude believes in the 
quantitative computation of goods.  Thus, there may be chances 
 

274946 
EARLY BUDDHIST PHILOSOPHY OF MORAL DETERMINISM 

Sociological Implications of Moral Determinism 
V. P. Varma   

G.R. Malkani:  On Philosophical Synthesis 
275 

ON PHILOSOPHICAL SYNTHESIS 
G.R. Malkani 

[187]947 
 
(275-1)948 The problem of philosophical synthesis may be considered in a general way or 
in a specific form.  In the former case, one would like to put different philosophical 
views together and reconstruct a whole view, which would reconcile all partial views.  
This is a process which is difficult of accomplishment.  It is open to question whether 
there can be any such thing as a whole or complete view which can accommodate all so-
called partial views.  It is quite possible that no formula or view, however 
comprehensive, can do justice to reality, and that ultimate metaphysical truth is above 
all views.  A view naturally presupposes a standpoint; and a standpoint naturally 
excludes some other standpoint or standpoints.  How can the process of synthesis be 
completed?  We contend, therefore, that philosophical truth is no view at all.  It is not 
any intellectual formulation.  It coincides with reality and is reality.  It alone is known; a 
formula is not literally known.  A formula is only formulated.  The distinction between 
the two is the distinction between knowledge and imagination. 

We therefore prefer to consider the problem of synthesis in a more specific form.  
There is such a thing as Western philosophy, and there is such a thing as Eastern, or, 
more particularly, Indian, philosophy.  There are philosophers who are interested in 
bringing them together or reconciling their divergent standpoints and their divergent 
tendencies.  They hope thereby to achieve a grand synthesis of Eastern and Western 
philosophies.  This is an interesting adventure, even if we are unable to carry it to 
complete success.  There are persons who are strong advocates of the East, and there are 
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persons who are enamoured of the Western way of doing philosophy.  We may not be 
able to reconcile these opposite viewpoints, but we may at least succeed in better 
understanding and in appreciating their respective claims and counterclaims; and that 
will be no small achievement in the world of philosophy. 

It is possible to argue that the whole problem as stated above is artificial and 
uncalled for.  Indian philosophy is not a simple thing.  It comprises all kinds of 
methods, attitudes. and views.  The same is true about Western philosophy.  Western 
philosophy is a product of several currents of thought, scientific, religious, socio-
economic, etc.  Different influences shape different systems of thought.  How is it 
possible to make a fruitful comparison 
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(continued from the previous page) between so-called Eastern philosophy and Western 
or to reconcile the two in any significant sense? 

There may be some force in this argument.  But it is possible so to simplify the 
problem further that the very useful purposes of mutual understanding and of 
comparison can be served.  Here, indeed, there will be ample room for different 
interpretations and different methods of reconciling the East and the West. 

There will be those who will find everything that is important in the East also 
present in Western philosophy, and vice versa.  For them, there will be no problem of 
synthesis, but only a problem of emphasis.  There will, again, be those who will find the 
most distinguishing character of Indian philosophy, taken at its supposed best, absent 
in Western philosophy, also taken at its supposed best, and vice versa.  For them, also, 
there will be no problem of synthesis, but one of evaluation only.  But there will be 
many more between these two extremes who will like to pick the best from each 
tradition, and bring about a synthesis of the two at its highest possible level.  Indeed, 
here, too, there will be as many forms of synthesis as there are persons with a 
philosophical mind and a method of evaluation.  It is the personal philosophy of the 
individual that will decide for him how and where the lines are to be drawn and what 
conclusions are to be arrived at.  Naturally, therefore, what is attempted below is only 
the personal view of the present writer. 
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In our opinion, Western philosophy has mainly a scientific motive, while Indian 
philosophy has a religious motive.  The scientific motive has a practical side, but this 
practical side is confined mainly to human life on this earth and its needs.  The religious 
motive, too, is eminently practical; but, generally speaking, it has its origin in 
dissatisfaction with life as it is or as we find it and a yearning for what may be called life 
eternal – a sort of supra-mundane existence.  Philosophy can be undertaken both ways, 
i.e., in the spirit of science and in the spirit of religion. 

The Christian religion fully conforms to the interests of life in this world, and it 
naturally encourages the scientific attitude and the scientific method.  Hindu religion 
and its various heterodox branches have what may be called a pessimistic attitude 
toward life in general.  It is natural that they should be less interested in the well-being 
of life here and now, and more interested in a different kind of life altogether or life in 
the spirit, however that may be understood.  It means a kind of withdrawal from this 
world and all its interests.  Our home is not here.  It is a different kind of home that 
bears no comparison with mundane existence.  All Hindu philosophy is in this sense 
inspired by an otherworldly interest.  This interest does not find its 
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(continued from the previous page) satisfaction in a heavenly abode or some kind of 
perpetual enjoyment elsewhere!  Since life as such is painful, all enjoyments of life are 
painful, too.  They lack, by their very nature, the quality of giving real or permanent 
satisfaction.  They always leave a vacuum behind.  The only real joy is the joy of being.  
It is in the very nature of man as pure spirit.  It is designated by terms such as moksa953 
(emancipation), kaivalya (aloneness), nibsreyas954 (the sublimest), etc.  All these terms 
denote a disembodied condition of the soul in which the soul recovers the joy that is 
part of its own nature, but which was obscured by ignorance and the resultant 
distortions. 

It appears to us that no form of Western philosophy would accept such a goal.  If 
anything, we find a strong condemnation of this goal and an exaltation in its place of 
the values of social, ethical, and devotional life.  India appreciates these values, too, but 
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regards them as largely instrumental.  It looks beyond them and is never satisfied 
except with the Absolute Value.  No Western philosopher, who identifies spirit with the 
mind and its functions, has a clear idea of this.  Maybe, divinity stands for the Absolute 
Value.  But can man realise it, without losing his humanity and his finitude and 
becoming in all respects what Godhead is.  Hindu thought goes that far.  No Western 
thinker appears to do so.  Western thinkers regard the Hindu ideal as a mirage, or at 
best a sort of escape from the turmoils of life and not a conquest of the ills of that life.  
Can the East and the West meet here?  Not as far as we can see. 

This leads us to the method of philosophy.  Philosophy in the West has always been 
associated with science.  It is an extension of science.  The different sciences are 
scrupulously cultivated, and their results utilised for building up a world picture.  
Maybe philosophy is sometimes critical of the methods of science, and develops a way 
of its own to achieve a world view which will do justice to all the facts of experience.  
But, however far philosophy may go and repudiate the methods of science, it retains the 
spirit of science.  The method of science par excellence is the hypothetico- deductive-
experimental method.  This is clearly out of place in philosophy.  Philosophical theories 
can never be tested experimentally.  But the hypothetical method is still there.  A 
philosophical theory is nothing but a hypothesis which is imagined.  The only 
restriction upon our imagination is the test of self-consistency and conformity to 
experience.  But many different philosophical theories can satisfy this test.  Each system 
develops a logic of its own – and it is quite right by this logic.  The result is that no 
philosopher can ever succeed in disproving the conclusions of another philosopher.  All 
that he can do, perhaps, is to show the inner contradictions of a system.  But that is true 
of all systems.  No system is absolutely 
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(continued from the previous page) self-consistent and free from inner pressures and 
inner contradictions.  It is a negative way of disproving a system.  So far as positive 
truth is concerned, different theories are equally possible.  Materialism, spiritualism, 
theism, absolutism – all can thrive in their own way and on the basis of their own 
assumptions or respective standpoints.  Philosophy in the West boasts of being guided 
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by reason alone, but it is reason in its negative aspect, not in its positive aspect.  The 
positive content of Western thought derives from imagination or speculative thinking. 

Indian thought does not break with reason; but it makes it subsidiary to something 
else, namely, the revealed word, or sruti.957 Its argument is simple.  Reason is not an 
independent method of knowledge.  It can start with sense-experience and render that 
experience more intelligible.  It makes for unity, self-consistency, and intelligibility.  
Scientific hypothesis does nothing else.  If, now, philosophical criticism can show that 
science does not give us the truth, where and how shall we find it?  Hindu thought here 
allies itself with the instruments of religion.  This is the revealed word, having a 
supernatural source.  It introduces us to a new realm of reality, the supersensible and 
the metaphysical.  Religion utilises the knowledge of sruti’s realm for its practical 
interests – the interests of action and of devotion. philosophy utilises the statements of 
śruti for a different purpose, the theoretical purpose of determining the nature of the 
absolute truth.  We are introduced by sruti958 to a new form of experience, the 
experience of the supersensible, such as Brahman, Atman,959 Ishvara960 (God), etc.  
Reason then goes to work to interpret and to develop this experience to theoretic 
perfection.  In the end, we attain to a direct intuition of supersensible reality, which is at 
the same time the absolute truth, not open to doubt or error.  The theoretical search for 
truth finds here its complete fulfillment.  This is the higher wisdom that philosophy 
seeks. 

This, then, is the second point of divergence between the East and the West.  
Western philosophy is wedded to reason and other faculties of the human mind, 
unaided by any divine instrument.  Hindu thought considers this approach inadequate 
and fruitless.  Reason unaided by revelation cannot get at the higher truth.  The West 
will have nothing to do with any divine instruments; India thinks them indispensable 
for the fulfillment of the philosophical goal of truth.  The divergence is once again 
complete. 

The West gives free rein to speculation and unlimited powers of criticism and of 
construction to reason.  It no doubt gives a kind of human joy to exercise those powers 
in full freedom.  That accounts for the growth, the variety, and the movement in 
Western philosophy so dear to many of its votaries.  By comparison, Indian philosophy 
seems static, immobile, and al- 
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(continued from the previous page) most stagnant.  The man of the East, on his part, 
feels amused at these epithets.  The Western way of philosophizing does not impress 
him.  It may please as any aesthetic creation may please.  But it has little theoretic value.  
Indian philosophy may be only religion, and not philosophy, by Western standards.  
But it is the religion of Truth.  Indians are as emphatic as Western philosophers that 
philosophy is an essentially theoretic activity aimed at the knowledge of the 
theoretically perfect form of truth.  Feeling, will, and mere dogma play no important 
part here.  Only, philosophy is done differently and with a different goal. 

We conclude that a synthesis of Eastern (Indian) philosophy at its best and Western 
philosophy at its best is not possible.  But some interchange is certainly possible.  The 
Indian can learn the method of presentation of the truth in a rational way, and the 
Westerner can learn the spirit of religious earnestness with which philosophic truth is to 
be pursued; and that is perhaps all that can be said by us on the subject. 
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(285-1)965 After an examination of the genuine parallels between European and 
Buddhist philosophy,* we shall now consider a few of the more widely advocated 
spurious parallels.  They often originate from a wish to find affinities with philosophers 
recognised and admired by the exponents of current academic philosophy, and intend 
to make Buddhist thinkers interesting and respectable by current Western standards.  
Since this approach is not only objectively unsound,1 but has also failed in its purpose to 
interest Western philosophers in the philosophies of the East, the time has now come to 
abandon it.  Modern academic philosophers normally have no interest in what 
Buddhists care for, and vice versa. 
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A philosophical doctrine can be viewed from at least four points of view: (1) as the 
formulation of certain propositions, (2) in terms of the motivation which induced their 
author to believe them to be true, his motives being connected with the purpose he had 
in mind, (3) in terms of the argumentation through which he tries to establish their truth 
– the reasons which he adduces being rarely those which actually impelled him, and (4) 
in terms of the context in which the statements are made, a context which is determined 
by the philosopher’s predecessors and contemporaries, and by his social, cultural, and 
religious background.  When we compare Buddhist and European thought, it happens 
quite often that the formulations agree, whereas considerations of their context, of the 
motives behind them, and of the conclusions drawn from them suggest wide 
discrepancies.  Verbal coincidences frequently mask fundamental divergences in the 
concepts underlying them.  For pages upon pages Shinran Shonin966 and Martin Luther 
in almost the same words expound the primacy of “faith,” and yet 
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(continued from the previous page) in fact their two systems disagree in almost every 
other respect.2 Berkeley’s denial of matter seems to re-state literally the absolute 
idealism of the Yogacarins,969 3 but, nevertheless, (a) his immaterialism sets out to deny 
a conception of matter derived from Locke, etc., and unknown in India; (b) his idea of 
Mind agrees none too well with that of the Vijnanavadins;970 (c) his uncritical 
acceptance of sense-data conflicts with the dharma-theory; and (d) his idea of “God” 
would not commend itself to Buddhists. 

Far too often “soteriological” are confused with “philosophical” concepts, and the 
Buddhist “Void”4 is thus regarded as being on the same level with the Aristotelian or 
Plotinian idea of “matter,” or with the “pure potentiality” of the Timaeus, which is 
empty of all distinctions and full of infinite possibilities.  Nor must it be forgotten that 
spiritual sickness is apt to ape or counterfeit (prativarnika, pratirūpaka) the language of 
spiritual health.  If the words alone are considered, the emptiness doctrine may be 
mistaken for one of the forms of European post-Nietzschean nihilism,5 and the self-
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naughting of saints is to some extent mimicked by the self-destructive tendencies of 
German Romantics, like Schlegel, Tieck, Novalis, and so on.6 Likewise, we could in 
recent years observe in the Anglo-Saxon countries certain of D.T. Suzuki’s followers 
using the Master’s sayings to justify a way of life diametrically opposed to the one 
envisaged by him.7 

These examples might be multiplied almost indefinitely.  In this article I will 
confine myself to three kinds of false parallels.  (1) Some, like Kant, are not “Parallel” at 
all, but tangential.  (2) Others, such as Bergson and the existentialists, are preliminary.  
(3) Others, again, like Hume, are merely deceptive. 
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(289-1)973 Professor T.R.V. Murti8 has found between Kant and the Madhyamikas close 
similarities, which Jacques May9 has rejected as “perfide,” or “treacherous.”  In judging 
this issue, we must first of all bear in mind that it is the whole purpose of Kant’s 
philosophy to show that morality and religion, as understood by the German 
Protestantism of East Prussia, can survive, even though Newtonian physics be true and 
Hume’s skepticism significant.  So great had the pressure of natural science become by 
his time that he is a man divided against himself.  On the one hand, he longs to preserve 
the decencies of the perennial philosophy.  It seemed vital to him to confine the intellect, 
conceived as the progenitor of natural science and therefore the foe of all human values, 
to the phenomenal world.  In consequence, he resembles the perennial philosophers 
insofar as he maintains that true reality cannot be known through sense-data or 
concepts, but must be contacted by a pure spiritual intent – in his case, a completely 
disinterested act of the will.  On the other hand, he takes the assertions of natural 
science very seriously, and is concerned as much to find reasons for their universal 
validity as to define their limits.10 

Kant’s great specific contribution to philosophy stems from his insight into the 
problems posed by the tension between traditional values and the implications of 
natural science, and in his having found a solution acceptable to many for a long time.  
This tension was quite unknown in India.  Since he answers a question no pre-
Macaulayan Indian could ever ask, his answer can have no real correspondences in 
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Indian thought, which never under-went the onslaught of the “mechanical” method.  
Therefore, all those modern thinkers who either accept the ideal of “mechanical” 
knowledge or give it great weight cannot have much affinity with Buddhist thought.  
Kant’s 
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(continued from the previous page) position in regard to Buddhist philosophy is the 
exact reverse of Schopenhauer’s.  There the analogies were essential, and the 
discrepancies fortuitous, whereas here the similarities are incidental and the differences 
vital. 

To begin with, it is wrong to describe Nagarjuna’s976 position as episte-mological, 
since it is clearly ontological.11 For perennial philosophers everywhere, philosophy is a 
way of life based on an understanding of reality as reality, of being as being.  They all 
agree with Aristotle’s famous remark according to which “The question which was 
raised long ago, is still and always will be, and which always baffles us –’What is 
Being?’ – is in other words ‘What is substance?’ “12 The whole theme of Nagarjuna’s977 
work is the search for the own-being (svabbava)978 of dharmas.13 Epistemology, by 
contrast, is a branch of “sciential” philosophy, and became an object of inquiry only in 
modern times.  Following the hints of the nominalists, Descartes tore apart thought and 
being, and then decided that we are more immediately aware of our thoughts about 
things than of the things themselves, that the data of inner experience are more 
immediate and clear to us than the experience of outward things.14 Kant succinctly 
expressed the shift from the ontological to the epistemological approach in his famous 
remark about the “Copernican Revolution,” which Murti has surely misunderstood.15 
Kant says16 that “hitherto it has been assumed that all our knowledge must conform to 
objects,” whereas he himself prefers “to suppose that objects must conform to our 
knowledge.”  This assertion of the primacy of the subjective over the objective assumes 
a separation between subject and object which is alien to Indian thinking.  In the 
Madhyamika system, on the highest level, i.e., on that of the fully realised perfect 
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wisdom, they are one and identical.  On the lower levels, they are occasionally 
distinguished, but never with the rigidity of post-Cartesian philosophy.  The division 
between subjective and objective facts is always incidental and never fundamental.  
Their basic unity lies in their all being dharmic facts.  Just as truth (sat-ya) does not 
describe a particular kind of knowledge, but a state of being, so all cognitive acts are 
viewed as factors in the interplay of objective facts (dharma) which bring 
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(continued from the previous page) about, not just a false view of the world, but the 
origination (samudaya) of a false world alienated from true reality.  There is no room 
here to show the existential character of avidyā (ignorance), dṛṣṭi (false views), prapanca 
(idle speculations), etc., but the reader should always bear in mind that false views are 
not merely wrong knowledge, but wrong knowledge on the part of a viewer who is in a 
false position and surrounded by distorted objects. 

All Madhyamika reasoning has the one single purpose of enabling transcendental 
wisdom to function freely.  In his remarks about “intellectual intuition,” Kant questions 
the possibility of such a faculty, and, in addition, he could not possibly formulate a 
spiritual discipline which could lead to it,17 because no man can be much wiser than his 
age.  The essence of Buddhism concerns the one true reality (Dharma), which can be 
realised only in the discipline of a traditional system of meditation, of which the 
Christian counterparts vanished from sight in Northern Europe soon after the 
Reformation. 

There remains the apparent analogy between Kant’s antinomies and the Buddhist 
treatment of speculative questions (avyākṛtavastūni).  They agree in a few details, i.e., in 
that they are both concerned with whether the world is finite or infinite, etc., and in that 
they are both left undecided.  The difference, however, is the following:  The antinomies 
are insoluble because one can argue convincingly on both sides, and so no decision is 
possible.  The deadlock of reason indicates that it has overstepped its boundaries.  The 
argument concerning the “indeterminate topics” is totally different.  They “are not 
explained, set aside and ignored,” because they are not conducive to salvation.  There 
are answers to them, and the Tathagata knows them, but he does not reveal them 
because they are of no use to us.18 In the one case, these questions fall outside the scope 
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of scientific, in the other of salutary, experience.  The similarity is purely formal, and 
quite trivial when the formulations are viewed in their respective contexts. 
 
(293-1)981 We now come to those who go but part of the way.  Bergson and the 
existentialists, among others, agree with the Buddhists in their revulsion from the 
nightmare of a sinister and useless world, but cannot follow them into the 
transcendental world, just for lack of expertise and because of their 
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(continued from the previous page) unfamiliarity with any definite spiritual tradition – 
whereas Kant had still stood squarely in the Protestant tradition, however 
impoverished that may have been by his time. 
 
(295-1)984 Bergson, like Kant, strives hard to show that spiritual values can co-exist with 
the findings of science.  He does this by contrasting the largely false world of common 
sense and science (in which he, nevertheless, takes a keen interest) with the true world 
of intuition.  He is perfectly lucid and even superb so long as he demonstrates that both 
the intellect and our practical preoccupations manifestly distort the world view both of 
everyday experience and of mechanical science.  But, when he comes to the way out, to 
his duree reelle985 and his “intuition,” vagueness envelops all and everything.  His 
positive views have therefore been rightly described as “tantalising,” for “as soon as 
one reaches out to grasp his body of thought it seems to disappear within a teasing 
ambiguity.”19  Mature and accomplished spiritual knowledge can be had only within a 
living tradition.  But how could a Polish Jew, transplanted to Paris, find such a tradition 
in the corridors of the Collège de France or in the salons of the 16th arrondissement?  It is 
the tragedy of our time that so many of those who thirst for spiritual wisdom are forced 
to think it out for themselves – always in vain.  There is no such thing as a pure 
spirituality in the abstract.  There are only separate lineages handed down traditionally 
from the past.  If any proof were needed, Bergson, a first-class intellect, would provide 
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it.  His views on religion are a mixture of vague adumbrations and jumbled 
reminiscences which catch some of the general principles of spirituality but miss its 
concrete manifestations.  Tradition furnished at least two worlds composed of objects of 
pure disinterested contemplation – the Buddhist world of dharmas and the Platonic 
ideas in their pagan, Christian, or Jewish form.  Here Bergson would have had an 
opportunity to “go beyond intellectual analysis and to recapture by an act of intuitive 
sympathy the being and the existence in their original quality.”20  But for various 
reasons he could not accept either of these traditions.  Like Schopenhauer, he regarded 
art as one of the avenues to the truth,21 but, otherwise, his “intuition,” this “ecstatic 
identification with the object,”22 this spiritual sympathy by which one places oneself 
within an object in order to coincide with what is unique in it, and consequently 
inexpressible,”23 is never explained as a disciplined faculty. 
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(continued from the previous page) Because of this disseverance from a concrete 

spiritual practice, Bergson has now no disciples, and his work belongs to the past.  As 
Raissa Maritain put it so well, “Bergson travelled uncertainly towards God, still far off, 
but the light of whom had already reached him.”24  Unable, like Moses, to reach the 
promised land, he, nevertheless, cleared the way for the Catholic revival of the 
twentieth century, which enabled many French intellectuals to regain contact with at 
least one living spiritual tradition.  At the same time, he realised that the inanition of the 
spiritual impulse slowly deprives life of its savor among the more finely organised 
minds of Europe, and he wrote in 1932, “Mankind lies groaning, half-crushed beneath 
the weight of its own progress.  Men do not sufficiently realise that their future is in 
their own hands.  Theirs is the task of determining first whether they want to go on 
living or not (!)..…”25 
 
(297-1)988 It is at this point of despondency that the existentialists had, after World War 
I, arrived on the scene.  By that time the speculative vigor of European philosophers 
had declined so much that they got the worst of both worlds.  As for the world of 
science, they rejected its pretensions with a lordly disdain.  As for the world of the 
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spirit, they did not know where to find it.26 Their beliefs reflect to perfection the social 
position of the post-1918 intelligentsia on the European Continent.  In the provincial 
perspective of England both logical positivism and existentialism are often explained as 
reactions against German idealism.  This is not the case.  Logical positivism is 
descended from the philistinism of the English commercial middle classes,27 and, long 
before the days of Ayer, Wittgenstein, and Wollheim, the “British school of philosophy” 
had found its classical and superbly brilliant expression in Macaulay’s essay on Lord 
Bacon.28 As for existentialism, it is derived from the hopeless anxieties of the more 
intelligent European intellectuals.  Their Sorge and existentielle Angst spring, not from 
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(continued from the previous page) their reading of Pascal and Kierkegaard, but from 
their own objective social situation.  Russell was certainly not under the influence of 
either Pascal or Kierkegaard when he wrote in 1903 that “only on the firm foundation of 
unyielding despair, can the soul’s habitation henceforth[!] be safely built.”29  We 
naturally ask ourselves what might have happened to “henceforth” necessitate so much 
despair.  By way of reply we are told that “the world which Science presents for our 
belief” is “purposeless” and “void of meaning.”30  If Russell had realised that the 
methods of Science, with a capital S, preclude it from ever recognizing any objective 
purpose or meaning even if there is one, he might have saved himself much 
unnecessary worry.  Millions of people like him take the conventions and hypotheses of 
mechanical “Science” for “truths,”31 and are plunged into deep gloom forever after.  
Existentialism, like logical positivism, arose primarily from social conditions.  
Secondarily, of course, when these two movements reached the universities, their 
followers naturally rubbed themselves against the professors who were entrenched 
there and who were then in the habit of expounding the tenets of German idealism, and 
they also added a few frills of their own, such as Moore’s characteristically Cambridge 
“preciousness,” etc. 

The existentialist diagnosis of the plight of human existence agrees with that of the 
Buddhists.  “So human life is nothing but a perpetual illusion.  Man is nothing but 
disguise, lie and hypocrisy, with respect to himself and with respect to others.”32 and so 
on and so on.  In terms of the Four Truths, the existentialists have only the first, which 
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teaches that everything is ill.  Of the second, which assigns the origin of ill to craving, 
they have only a very imperfect grasp.  As for the third and fourth, they are quite 
unheard of.  They just do not believe that “there is, O monks, and Unborn, an 
Unbecome, an Unmade, an Unconditioned; for if there were not this Unborn, 
Unbecome, Unmade, Unconditioned, no escape from this born, become, made and 
conditioned would be apparent.”33  Knowing no way out, they are 
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(continued from the previous page) manufacturers of their own woes.  As distinct from 
their world weariness, that of the Buddhists is cheered by the hope of ultimate release 
and lightened by multifarious meditational experiences which ease the burden of life.  
Denied inspiration from the spiritual world, existentialists are apt to seek it from 
authoritarian social groups (Nazis, Communists, the Roman Catholic hierarchy).  They 
are prone to ascribe their disbelief in a spiritual world to their own “unblinking love of 
truth.”  I myself was brought up among them, and they were clearly the bedraggled 
victims of a society which had become oppressive to them through the triple effect of 
Science, technology, and social decomposition, and in which no authoritative spiritual 
teaching could any longer be encountered, except in some obscure nooks and corners 
inaccessible to the metropolitan intelligentsia. 
 
(301-1)993 By “deceptive” comparisons I mean those which concern statements that are 
negative in either form or content.  A negative proposition derives its true meaning 
from what it is directed against, and its message entirely depends, therefore, on its 
context.  In different contexts two identical negative statements may, therefore, have 
nothing in common.  One single example must suffice. 

Hume’s denial of a “self” seems literally to agree with the anattā doctrine.  
Buddhists are certainly at one with him when he rejects the notion of a permanent self-
identical substance in favor of a succession of impermanent states and events.34  
Furthermore, his assertion that our mind is “nothing but a bundle or collection of 
different perceptions,35 united together by certain relations” would win at least their 
qualified approval.  The unity of the personality is a fairly loose one for Hume, just as 
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for Democritus and the Epicureans it was a mere assemblage (concilium) of subtle 
moving atoms, and all that Hume did was to substitute “perceptions” for the “atoms” 
of the ancient materialists.  He understood our personality after the image of inanimate 
objects,36 which also have no “self,” or true inwardness, of any kind.  In addition, those 
inanimate objects, as well as the human personality, were subjected to the mechanical 
method, which discarded Aristotle’s “substantial forms” and “intelligible substances,” 
and which, in accordance with the “law of inertia,” allows for no centre of inward 
initiative.  For Hume, only a stream 
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(continued from the previous page) of successive ideas exists, and there is no 
permanent self within, nor is any subject of experience needed to hold the ideas 
together, or to guide them.  The mind, a mere stage for its contents and for their 
relations and interactions, is reduced to the drifting passage of an aimless temporality. 

All this corresponds well to the picture of Pāli Buddhism which British civil 
servants gave about eighty years ago.  It takes no account, however, of the context of 
Hume’s statements.  When applied to the human personality, the Aristotelian synthesis 
used the term “substance” to indicate that some features of man are more essential to 
him than others, closer to his true being.37  For Hume, on the other hand, all mental 
contents are of equal value, and for him it makes no sense to speak of “surface” or 
“depth,” of “inwardness” or “alienation.”  In consequence, from his point of view, there 
can be no sense in the spiritual approach of which Augustine has so well said, “In te 
ipsum redi, in interiore homine habitat veritas.38  Although Aristotle’s theory of substance 
may have been a rather clumsy way of providing an ontological basis for the spiritual 
life, its rejection by Hume meant that he dropped all quest for the transcendental, and, 
appalled by his own nihilism, turned away from philosophy and occupied himself with 
re-writing the history of England in the interest of the Tory Party. 

Whereas Hume reduced selfhood to the level of the sub-personal, the Buddhist 
doctrine of anattā invites us to search for the super-personal.  Its whole point lies in that, 
since everything in this empirical self is impermanent, unsatisfactory, etc., therefore it 
constitutes a false self, and none of it can be mine, me, or myself.  In consequence, I 
must look beyond the skandhas (heaps) to find my true and abiding transcendental self 
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(which is the Tathāgata).39  The Dhammapada says that, if the egolessness of all dharmas is 
seen with the eye of wisdom, it will then lead to a turning away from all ill.40  Suzuki, 
commenting on this verse, defines the prajna-eye996 as 
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(continued from the previous page) “a special kind of intuition enabling us to penetrate 
right into the bedrock of Reality itself.”41  To Hume, such a penetration would not have 
been a particularly meaningful undertaking, and he would have been still more 
displeased by Suzuki’s sequel, when he says:  “The problem of the ego must be carried 
on to the field of metaphysics.  To really understand what Buddha meant by saying that 
there is no ātman, we must leave psychology behind.”  Those who equate Hume and 
Buddhism on the subject of the “self” overlook the fact that no passage in the Buddhist 
scriptures teaches that there is no self, although the self is often called “inconceivable” 
and inaccessible to verbalised knowledge, that the whole subject of the existence and 
non-existence of a self is relegated to the class of the fruitless “indeterminate topics,”42 
and that the fixed conviction that “there is not for me a self” is expressly condemned as 
a false view.999 43 

These comparisons with European philosophers could be continued for many 
more pages, but enough has been said to clarify the general principles which in my 
view a comparative study of Buddhist and European philosophy must observe. 
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(307-1)1002 This paper will concern itself with two variant types of causal theory found in 
Indian philosophy in the eighth and ninth centuries.  One of these is Hindu, that of 
Samkara,1003 the great commentator of Vedanta.  The other is that of two Buddhist 
dialectical logicians, Santaraksita1004 and his disciple-commentator Kamalasila,1005 who 
in their general position are some-where in the “idealist” Yogācāra and “nihilist” 
Madhyamika vicinity. 

One of the interesting features of the two positions is their sharp difference on 
some points and yet a curious likeness in others.  No doubt their common-though-
differently-interpreted heritage from Indian philosophical-religious thought – for 
Buddhism is a Hindu heresy – accounts for this in general.  In particular, it is sometimes 
suggested1 that Santaraksita-Kamalasila1006 may well have influenced the method of 
Samkara’s1007 exposition and perhaps his thought.  At any rate, he was accused of being 
a crypto-Buddhist despite his attempts to confute the Buddhist position.2 

D.H.H. Ingalls3 has construed this confusing likeness-and-difference relation in 
the following way:  Samkara’s1008 version of the Vedanta proceeds from his basic 
conviction of the sole reality of the Cosmic Self (Brahman) toward the unreality of the 
phenomenal world.  The Buddhists, on the other hand, begin with their characteristic 
emphasis upon the evanescence of the phenomenal world and move on from there 
toward a denial of all substantiality, both in the phenomenal order and in selfhood.  
Thus, when Samkara1009 “arrives” at his emphasis on the unreality of the phenomenal 
world, he speaks much as a Buddhist.  But obviously the two denials of phenomenal 
reality are from opposed viewpoints. 

The point of the encounter to be taken up here, as noted above, is in respect to 
causal theory.  This is a crucial point, since, so far as the Vedanta 
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(continued from the previous page) and Buddhism are concerned, it bears on the basic 
nature of the world order in which we find ourselves; and, more importantly for both, 
has to do directly and specifically with the human prospects for salvation, i.e., how one 
reaches his liberating Absolute, “substantial” Brahman, and qualitative, experiential 
Nirvana,1012 respectively.  For, in the causal process, particularly for the Buddhist, is 
found the key to liberation. 

Roughly and generally, the two positions may be set forth thus.  Samkara’s1013 
fundamental operational base for all his thought is his conviction that Brahman, the 
Cosmic Self or Supreme Consciousness, is the only true reality.  Even the evanescent 
phenomenal world must be somehow related to Brahman, therefore, for only as Brahman 
is somehow “in” it can there be a world, however illusory.  Hence his preoccupation 
with the “non-difference” of cause and effect, with its implications of an unchanging 
basal “substance.”  The Buddhist position is one of emphasis upon the radical 
discontinuity of phenomena, the insistence upon the non-identity of cause and effect, 
and is an unremitting war against all substance theory or implication.  But in the end 
there is a curious static quality about both systems.  So far as religious implications are 
concerned, the Vedantist1014 finds Buddhist discontinuity a chaos allowing of no 
definite salvational topography or dependable lines of cause and effect; while the 
Buddhist is perturbed by the block-universe fixity of Vedāntist substances, including 
selves, which allows for no saving self-reconstruction.  Yet their ultimate liberating 
Absolutes (Brahman and Nirvana)1015 are in most ways indistinguishable from each 
other. 

The writings used as a basis for this study are as follows:  Samkara’s1016 
commentaries on the Brahma Sūtra4 and the Brhadaranyaka Upanisad;1017 5 and the 
Tattvasangraha Santaraksita,1018 combined with Kamalasila’s1019 commentary thereon.6  
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Sometimes the general Samkaran1020 Vedantist1021 position will be referred to in toto as 
SV1022 and the Buddhist position of our two authors as SK.1023 The method of 
development will be to set forth descriptively the two causal theories in turn, and then 
in the third section discuss points at issue between them. 
 
(309-1)1024 We may begin by nothing again Samkara’s1025 basic conviction of the sole 
reality of Brahman.  This must never be forgotten in anything which Sam-1026 
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(continued from the previous page) kara says, for his only concern, whatever he 
discusses, is to establish the truth of this conviction and chart the way to realise its 
liberating power.  (This is really his only concern with causality at all.) As to the 
ultimate nature of Brahman, nothing descriptive can be said.  It is the Absolute; and to 
attribute qualities to it is to deny its absoluteness.  Sometimes it is spoken of as satcit-
ananda1029 (Being-Knowledge-Bliss) in one indissoluble distinctionless unity.  Yet, even 
such language is dubious and tends to reduce ultimate Brahman to something less. 

Nevertheless, there exists in some sense a phenomenal world-order also, one of 
distinction, of manyness, even though in the final analysis it is an illusory dream-fiction.  
And, if Brahman is truly the only reality it must in some way be related to this 
phenomenal world-order.  For, as noted above, even the phenomenal order possesses 
its ephemeral illusory being only by sharing somehow in the being of Brahman.  Hence, 
the problem of problems for Samkara (and Advaita) is to relate Brahman to “its” world, 
unity to multiplicity, non-acting being to acting being, purity to impurity, bliss to 
agony, knowledge to ignorance. 
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Samkara’s1030 basic device for doing this is the concept of material causality, 
though, as we shall see, he is somewhat inconsistent and irregular in the use of his 
analogies.  His variability in this respect may be accounted for by the difficulties 
intrinsic in the concept when applied to the metaphysical situation as he sees it.  Yet, his 
basic conviction of one changeless, distinctionless reality (Brahman) drives him 
inevitably to material-causal imagery, even though he often implies or uses other 
concepts and observes that none of the ordinary causal concepts which are applicable to 
the phenomenal world apply to the Brahman-world relation.7 

Let us, then, observe Samkara’s1031 conception of material causality.  The making 
of jugs from clay and ornaments from gold ore or the production of curds from milk 
provide good examples.  Thus, clay as material cause underlies, and is more basic than, 
all of its modifications such as jugs.  One effect or modification may take the place of 
another, but that does not destroy the basic clay-substance present through all of them.8  
“It is in the presence of the clay only that a pot is seen to exist.”9  The effects of a 
material cause, or its modifications, are found “potentially” in the cause – curds in milk, 
earrings in gold ore, jugs in lumps of clay.  Or, in the same way, rice and barley are 
potentially in the earth as their material cause.10  And to “know” a material 
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(continued from the previous page) cause, such as clay in jugs, is to “know” all things of 
clayey or earthy substance.11 

What, then, of the forces or factors (“accidental causes”) that bring potentiality 
into actuality?  With Samkara,1034 they play a subordinate role.  Thus, the curd-
potentiality of milk is “merely accelerated by heat, etc.”12  Heat (and other accidental 
causes) only brings out the true nature of the original substance.13  In a manner of 
speaking, material causes such as clay and gold lie dormantly “expecting” accidental 
causes to “excite” their activity.14 
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With this agrees the generalised SV1035 language about the relation of cause and 
effect.  The effect “is but only a particular special condition of the cause.”15  It is held 
that “cause and its effects are non-different from each other.”16  Another (and favorite 
SV)1036 example of this is the waves and foam which are non-different from their cause, 
the ocean of water, even though separate as modifications.17  A man is not different men 
by virtue of taking different positions from time to time.18  It may be noted in passing 
that it is, of course, this substantial and enduring causal concept that SK1037 most 
vigorously attack. 

Such, then, is the SV1038 version of material causality.  It represents a continuing 
identity of substance in the “cause” and “effect” conditions of the item in question.  The 
accidental causes work upon or modify this basic material.  Now, how does this apply, 
if it does even by analogy, to Brahman’s relation to the phenomenal world?  And here 
we come to the nub of Samkara’s1039 conceptual difficulties and to instances of 
inconsistency.  For certainly substantial clay is much more recognizably like its “effects” 
than the distinctionless Absolute is like its supposed modifications in the phenomenal 
world. 

Brahman must indeed be placed beyond all desire to create, for such desire would 
introduce a “tormentor and tormented” tension into Brahman’s distinctionless oneness.19  
Hence, in this context the creative potency, perhaps as both accidental and material 
causes, is placed outside Brahman in maya.1040 Maya,1041 of course, is the world-, 
individual-producing result of nescience 
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(continued from the previous page) (avidyā).  Brahman is held to be “always in 
association with the great māyā,”20 and there are those in later Vedanta1044 who 
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attributed to maya1045 the substance of the world, i.e., its material causality.21  Yet, the 
flavour of such passages as the last one seems often to be that of the imposition by 
avidya1046 of its illusory categories, much in the manner of accidental causes, upon the 
basic “substance” of Brahman, the “material” cause, as false being-concepts parasitically 
living on true being. 

In other passages, Samkara1047 suggests a more active role for Brahman.  Its 
“causal” relation to the world is analogous to an inactive magnet, which “induces” 
activity without itself being active.  “So the Self of all, omniscient and omnipotent, may, 
even though He Himself is without any such tendency, still induce such activity in 
everything.”22  Later in this passage it is suggested that Brahman as intelligence is 
indeed the prime causal factor.  Or, to use a somewhat different vocabulary, Brahman is 
like the sun and moon, which remain themselves unaffected by the reflections which 
they “cause” in a pool of water,23 or like a crystal unaffected essentially by a red color 
reflected into it by a nearby cotton pad.24  Yet, again Brahman is said to “participate in 
limiting adjuncts,” whose source is avidya.1048 25  But it must be repeated that Brahman, 
though “participating,” is not thereby changed or affected in its essential nature.  It is a 
kind of “general causality” like the rain which helps “cause” rice and barley growth.  
But rice and barley (types of sentient individuals) both have “their own different 
individual actions as the cause” of their diversity, and, of course, of their sins and 
sufferings.26  Now and again the stock textual answer that puts the creative impulse 
onto second-level, or conditioned, Saguna1049 Brahman, in the form of Ishvara1050 or God, 
is accepted.  Such creation is that of sportive play. 

It must be said that Samkara,1051 even when speaking of ultimate Brahman, 
wishes somehow to keep the creative initiative with this “One without a second,” the 
Real within the real.  Negatively, Brahman is “eternally free, has no duties either to 
perform anything beneficial or not to perform anything unbeneficial”27 – which leaves it 
free from “coercion” by maya.1052 Brahman – here called the Lord in somewhat 
anthropomorphic language – may choose to work or not to work.28  In other words, 
maya1053 is not coeval with 
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(continued from the previous page) Brahman in the ultimate sense; avidya1056 cannot 
force Brahman into world-making. 

And what of the reality of this phenomenal world?  Does the fact that Brahman 
“enters into” (i.e., shares in the increase and decrease of) its own creation,29 participates 
in it, that the world is pre-existent in the Creative Self,30 render it substantial in any real 
sense?  Not ultimately.  Foam and waves upon the ocean are of the ocean, and 
reflections in pools and color in crystals have a certain reality, but no ultimate being.  
They may disappear (or be withdrawn, to change the figure) into their source without 
affecting that source, just as a spider draws its web back into itself,31 as metals are 
reabsorbed into the earth, or as a magician destroys his empty illusionist effects at will 
and without remainder, and without change in himself.32  The phenomenal world of 
Brahman’s modifications does “not exist in the real sense,” for “if there were genuine 
otherness [from Brahman] it could not be known.”33  Yet, the world is not pure 
nothingness, for Brahman-with-world seems to be somewhat more than Brahman-
without-world.  Brahman may be said to “increase and decrease” with its limiting 
adjuncts, i.e., as there are and are not worlds.  So, also, the world itself does not 
completely disappear (the eternality of maya?):1057 

The creation, when it comes to be annihilated or dissolved, still retains that 
residuary potentiality, and this same potentiality is the root-cause of its regeneration, 
otherwise there would result the predicament of a result occurring without a cause.34 

And on one occasion Samkara suggests that there may be a latent self-quality, or 
sensibility, i.e., Brahman-quality, even in the non-sentient material world itself.35 

We may now draw our threads together.  The forces at work in Samkara’s1058 
philosophy of causation are obvious.  Fundamental is the primacy of Brahman as the 
ultimate real, in terms of which Samkara1059 must relate and describe all else – if only to 
prove that the ultimate real is the only real.  His reverence for the scriptures, traditional 
Hindu that he is, sometimes impedes his philosophical thrust, however.  For therein he 
finds some anthropomorphic language – in speaking of the “cause” of the world in 
particular.  Hence, he is willing to adapt himself to this language on occasion in 
considering Īśvara to be the creator of the world; this usage serves to maintain Brahman, 
even 
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(continued from the previous page) in conditioned form, in its supremacy, if not 
ultimacy.35a  Further, he maintains the superiority of Brahman to maya1062 in a primordial 
sense, at least implicitly.  Maya,1063 as an avidya-produc1064t, logically may seem to be 
operationally almost as necessary as Brahman to world production; but “in the 
beginning,” or at the highest hierarchical level, Brahman is one without a second.  Beside 
it this poor phenomenal world and maya1065 itself are merest illusion. 

Yet, the only reality possessed by this world (of evanescent foam, waves, and 
reflections) is that of Brahman (ocean and sun), which in some sense “causes” the world.  
How better express this than by the analogy of material causality?  The revered 
scriptural teachings, despite Upanisadic1066 spiritualizing of their themes, plus 
Samkara’s1067 own similar efforts, often seem to have an underlying substance-
philosophy.  And, by analogy at least, substance-philosophy, in the form of material 
causality, can best serve Samkara’s1068 conviction that Brahman is ultimately all the being 
that is, the transcendental ground of the phenomenal world.  For, as noted above, the 
illusory being of this world rests upon Brahman-being for even its capacity to be an 
illusion.  Hence, unlike as the essentiality of clayness to pots may seem to be to 
Brahman’s relation to the phenomenal world, there is a basic fittingness of analogy here 
that Samkara1069 always reverts to and that accords well with his conviction of the “non-
difference” of seemingly diverse causes and effects. 
 

II. 
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(319-1)1070 The basic unit of phenomenal existence for SK1071 is what Stcherbatsky calls 
the point-instant.35b  Existent reality is here-nowness.  What is is somewhere perceptible 
in space, “here” for observation – though SK1072 deny that space is a separate and 
eternal entity.  It is “now” in experience.  Point-instantaneousness is the mode of 
experience of reality, and the point-instant is the bearer (potentially) of all true 
knowledge of that reality as perceived by the senses.  For “Sense-perception is free from 
conceptual content and not erroneous.”36  Yet, also, in mystical noumenal manner, SK1073 
note that “… all ‘Specific Peculiarity’ is, by its very nature, beyond the reach of verbal 
expression.”37  And it is of the essence of these entities to be “never really cognised.”38 

It should be stressed that point-instants are clearly only in the temporal 
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(continued from the previous page) now.  ŚK hold there are no such things as 
“permanent,” “enduring,” or “eternal” realities.  At least, such cannot enter into the 
dynamism of the causal order, and consequently are so existentially irrelevant as to be 
unreal.  For to be real in the phenomenal sense is to appear; appearance in time-space 
contexts is the way in which an entity achieves its self-essence.39  Yet, real appearance is 
only momentary, and momentary in the strictest sense.  The instant at which the reality-
point exists, i.e., appears, is knife-edge and needlepoint in its nowness.  There are no 
parts, previous or future, to such an instant. 

Now, if points exist only at instants of no “thickness,” we have here a very 
marked and obvious atomism.  And, indeed, SKaccept1076 temporal atomism to the full.  
Relations, connections, unities are radically denied on every hand.” … when an entity 
comes into existence, it does so in its complete form,”40 with no hooks, tails, or leftover 
connections of any sort.  “Things of the nature of Individuals cannot become inter-
related among themselves” because of differences of time and place and mode of 
action.41  Thus, a whirling firebrand gives the impression of a circle of fire, but it is 
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“really” only a chain of instantaneous particular fire-moments.42  “In fact … there is no 
continuity of the slightest trace of any part of anything at all.”43 

If all universals and continuities of any sort are non-existent, how can the 
Buddhist have a theory of causality?  The theory can be stated both positively and 
negatively.  Negatively, it may be stated as the flat denial that there can be a permanent 
or enduring cause, that is, a cause which lasts beyond the knife-edge moment of its 
appearance and causal efficacy, or one which has existed, even “potentially” or 
partially, before its moment of appearance-efficacy.  To be a cause – indeed to be 
“existent,” for all existents are causes – consists only in momentary appearance.  What, 
then, of the relation or connection of one causal point-instant to the effected point-
instant?  Perhaps “contact” is the best word to employ. 

Let it be repeated that the SK1077 viewpoint is most insistent that there is 
absolutely no temporal overflow or splicing of causally connected point-instants.  The 
“cause” is non-existent until it “causes.”  Then it turns into its effect.  Or, to state it more 
Buddhistically, the effect is the “destruction” of the cause; the two are mutually 
exclusive, save that they make temporal (and probably spatial) “contact.”  And the 
essence of the causal relation is precisely 
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(continued from the previous page) this self-destroying succession; only if this is the 
case, says the Buddhist, does the cause-effect terminology have any meaning. 

In this situation, the only existent is moment two of any three moments of the 
causal series, i.e., the present moment.  It is caused by moment one, the past moment; 
and in turn causes moment three, the future moment; but exists in neither of them, in 
either part or whole.  Interestingly enough, this radically aromistic theory, which denies 
all connections and relationships save that of temporal (and spatial?) contact, thereby 
becomes almost completely relational.  The only reality is the relation of temporal 
succession; and every point-instant is both cause and effect at the same time, i.e., it is 
composed of relationships. 

But, of course, for SK1080 the seeming duality of being cause and effect at once is 
only one of viewpoint, not of real relation, which is a one-to-one sequence.  And to all 
                                                 
1077 “ŚK” in the original.  
1078 Blank page 
1079 The original editor inserted “211” by hand. 



those who, like SV,1081 would strengthen and multiply connective tissues in this area, by 
terms like “productivity,” “potentiality,” “causal relation,” or “operation,” SK1082 would 
reply:  You have not grasped our point.  To exist, i.e., to be present in the causal order, 
implies in the action of existing, both arising and ceasing.  One facet is as essential to 
existence as the other.  Destruction is an integral characteristic of existence; being 
includes non-being in its essence.  Arising, or production, has non-being as a 
presupposition; and experience teaches that everything which arises likewise passes 
away.  “‘Destruction’ … is not-different from the Thing itself; as the positive Thing is 
produced from its own cause.”44  SK1083 go on somewhat ambiguously to warn against 
the reification of “destruction of things” into an entity, since the term means only “the 
‘Dissociation of a particular form’ and not the negation of its existence”45 – which 
sounds suspiciously like the SV1084 interpretation of causality as only the gradual 
change of qualities or aspects of an underlying substance, so vigorously denied by 
SK1085 elsewhere.46  This points to some final considerations as to the basic 
dissimilarities of the two views, but here we need only reiterate the radical intention of 
SK.1086 “it is efficiency (for effective action) that constitutes the characteristic of (existing) 
‘Things.’ ”47 “All that the expression ‘Being’ (Existence) is meant to convey is only the 
idea of ‘capacity for action.’ ”48 “The momentary existence of a thing consists merely in its 
being produced from its cause.… If a thing did so exist [beyond its momentariness] it 
would never cease to exist.”49 
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(continued from the previous page) The italicised phrases mirror the Buddhist 

fear of Hindu doctrines of permanence, to which we must return later. 
In short, SK’s1089 philosophy of causality might be stated simply in terms of 

invariable temporal succession, nothing more.  Thus stated, “causality” means only that 
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A is followed by B is followed by C, ad infinitum – which is also the Buddhist 
description of existence, of course.  But what, then, is A, the causal “unit?”  Apparently 
nothing more than a simplistic point-instant.  That is, only point-instants can be causal, 
because they alone are real.  Holistic entities are always suspect for SK,1090 because 
compounded entities are the work of the (false) conceptualizing intelligence, and 
therefore cannot be causal.  Any such entity as “milk-with-tendency-to-produce-curds” 
– often hidden in the apparently simple concept of “milk” by people like SV1091 – has no 
real nature; for the real “nature of the Thing itself … is entirely free from all restrictive 
adjuncts.”50  (This sounds much like SV’s1092 Brahman, but is here used only to simplify 
false and composite wholes.) Nor can the human body be the cause of consciousness, 
because it is not a whole of a unitary sort.51  Apparently for SK,1093 in the physical area, 
causality works only at the atomic level, though mental states may offer a different 
problem. 

A second observation and question:  SK1094 have no use for “causal potency” or 
the presence of the effect in the cause, as maintained by SV.1095 Causes must spring fully 
formed, in all their perfection as causes, into instantaneous existence.  Before causes are 
causing they are non-existence.  “When your cause is there in its perfect form, and yet 
there is non-existence (of its effect) while something else is existent, it is spoken of as 
antagonism.”52  Or, otherwise stated, it is a contradiction in terms, and existentially 
impossible.  For a non-acting cause is not a cause at all.  “What is capable of effective 
action is said to be ‘existent,’ – other than that it is said to be ‘non-existent’; the two 
cannot exist together in the same substratum.…”53 

What, then, do SK1096 mean in speaking of “latent causality” as they do?  
Presumably this:  When a mental impression or physical action occurs, it sets in motion 
various causal chains of a “similar” sort which scatter in their various causally 
determined paths, combining with other causal chains (of point-instant simples) to 
produce new complexes when time and place are right.  (For SK1097 suggest that time 
and place determine causal conjunction, even though they may not be entities in 
themselves.)54  When a cause is said 
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(continued from the previous page) to be “latent,” therefore, it is only a way of 
speaking.  It means only the capacity of any given causal unit to join together in a 
certain way with another unit when time and place make the conjunction possible. 

But again we ask:  What connective tissue is there between the atomically 
conceived point-instants of causal reality or existence?  To the meaning of “contact” 
between cause and effect – and SV1100 fears that in the Buddhist scheme any cause might 
produce any effect whatsoever, and hence chaos – we shall turn in the final section.  But 
here we may note some other factors of continuity hinted at by SK.1101 There is the 
suggestion at various places that there is an independent real order of events and 
qualities which produces order in the perceptions of the beholder.  For all 
differentiation there must be something “in the Idea (or Cognition) itself which 
appertains specifically to each object envisaged by it.”55  In view of another statement 
about the “formlessness” of all cognitions as such, the implication is clearly that the 
external order gives form and order to cognition.56 

Yet, what is it that the cogniser cognises in the external world?  Point-instants – 
the true reals – or only partially false conceptualised wholes?  There is no clear answer 
in SK;1102 the verdict seems mixed.  For example: Himalaya1103 does “not differ with 
time and place” but its atoms “are diverse and momentary.”57  Thus, the point-instant 
atoms composing Himalaya,1104 even though obviously non-perceptual, are yet held to 
be the true reals in theory.  But the mass, Himalaya,1105 which is what is perceived – 
though it ought to be a false conceptual whole – continues “permanently.”  Is, then, the 
perception of Himalaya1106 false?  In any case, we seem to have, contrary to Buddhist 
principles, perception producing a false conceptual wholeness, an empty eternal form, 
and conception producing the real, intuitively (?) “perceived” atoms. 

Lastly, the question of the relation of the causal and cognitional series must be 
raised.  Are they independently real, or mutually causative or dependent? SK1107 seem 
to consider the mental series independently real – unless we consider mental states to 
include a bodily factor.  After denying that body is the continuing cause of cognitions, 
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SK1108 assert that one conscious state is the “material cause” of the succeeding one, i.e., 
there is no outside, other-than-cognitional, factor involved.58  And the situation is the 
same between rebirths as between conscious moments in one life.59  So, also, each 
mental, i.e., personal, series is internal to itself.60  Just conceivably the body may be 
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(continued from the previous page) considered a point-instant factor in the mental 
series, or mental states include a bodily factor – though this is by no means clear – so 
that the personal causal series might be a psychosomatic one.  In view of the false 
wholeness of body, however, body-mind wholeness seems even more questionable.  
Indeed, the mental series more often seems to be in the observer’s role, apart from the 
physical series.  Yet, again ambiguously, the mind of the saint can transform his bodily 
particles into any desired shape or form, according to Buddhist orthodoxy. 

The temporal relation of cognition and event, referred to in the SV1111 context 
above, is also of interest.  In some places, SK1112 seem to make a clear statement that the 
event causes its cognition: 

… it is not possible for any causal relation to subsist between synchronous 
things.  What does not exist could have no previous potentiality, and it could have no 
use later on; all causes must exist before (these effects); hence the object caused cannot 
exist along with its own cognition.61 

But this then raises the problem for the Buddhist:  What is it that is cognised?  
For, since event-instant does not remain static but immediately changes into its effect, 
what is known in the resulting cognition is the effect, not the cause.  Thus, cognition is 
always one step behind the causal flow and is false.  Indeed, on Buddhist grounds how 
can it be cognised at all? 

Though SK1113 never speak to this point, implicit here may be that same 
perception-cum-event, or event-cum-perception, assumption often present in Indian 
philosophy by which subject-object consciousness is one unitary, simultaneous event.  
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Cognition may not require any time; we may have the occurrence only of “cognised-
event.”  So, also, Stcherbatsky implies with regard to the Buddhist scholar Vasubandhu 
in his Abhidharmakośa: 

We read in scripture, “Consciousness apprehends.”  What is consciousness here 
meant to do? 

Nothing at all.  It simply appears in coordination with its objective elements, like a 
result that is homogeneous with its cause.62 

One other suggestion is to the point.  Contemporary Southern Buddhism speaks 
of the mental point-instants (mental moments) as much more rapidly pulsed than the 
material point-instants.  If there were several moments of consciousness set over against 
one moment of material occurrence, this would provide a sense of the continuing 
similarity of apprehension of “enduring” physical forms.  Whether the 17 component 
elements of the one mental instant represent each in itself a unit of awareness, or must 
be taken to- 
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(continued from the previous page) gether to achieve awareness, is not clear.  However, 
presumably even the 17 taken together are shorter in their totality than one physical-
event pulsation. 

And which order, mental or physical, is the more real?  It may be that there is 
implied only one order with physical and mental poles, as the perceptual situation 
seems to suggest.  However, one passage speaks in phenomenalistic terms in asserting 
that non-existence means that an event, “(prior to production) … is not found to fulfill 
the conditions of Cognizability,”63 i.e., things do not exist unless they are cognizable.  
(Conceivably, a buddha could know many things not open to human intelligence, of 
course, thus opening up the possibility of many humanly unverifiable existences.) And 
another passage seems to suggest an “esse est percipi” doctrine: 

 
(331-1)1116 … all diversity of the nature of things comes out of a series of “ideas” bringing 
the things into existence; like the “burning capacity” of fire; as a matter of fact, they come 
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into existence every moment, as endowed with diverse potentialities, through the 
functioning of the series of ideas coming one after the other.64 

 
(331-2) But what are these “things” thus brought into existence by the power of 
successive cognitions?  Obviously not the truly real point-instants which are beyond 
ordinary perception – though we do have a rough approximation of their rapid 
changeability in our conscious awareness of change even in perceptual entities.  
Perhaps the “things” which are brought into existence are these pseudo-realities, point-
instants bound together by false conceptualization into specious wholes such as 
“burning capacity of fire.”  They may be analogous to the “secondary” qualities of 
Western philosophy, added to the “primary” ones by the form of human awareness.  
With regard to these “things,” we may have a perceptual realism as suggested in this 
passage: 
 
(331-3) It is the form (aspect) of the Thing itself that is held to be “differentiated”; it is in 
that same form that it exists, and it is in this form that it is perceived.65 
 
(331-4) Or we may wish to go as far as Stcherbatsky does with reference to Vasubandhu: 
 
(331-5) The question of the reality of an outer world is, strictly speaking, obviated.  In a 
system which denies the existence of a personality, splits everything into a plurality of 
separate elements, and admits of no real interaction between them, there is no 
possibility of distinguishing between an external and internal world.  The latter does 
not exist, all elements are equally external towards one another.66 
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(continued from the previous page) In conclusion of this section, it is of interest 

to note that just as the SV1119 tradition believes that it saves man by positing an 
unchangeable order of Selfhood, that of Brahman- Ātman, so the SK1120 view holds, in 
precise opposition, that the doctrine of momentariness presents man’s only hope for 
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salvation.  To the latter, permanent Self (or selves) means that man, even the universe 
itself, would be a prisoner of its present state, for all change would be unreal.  
Contrarily, the doctrine that no two moments in the causal series are bridged over by 
any connective identity, but only held together by “contact,” is a doctrine of hope built 
into the very nature of things themselves.  In fact, it suggests not only a theory of 
causality, but a methodology of salvation:  The insertion of discrimination’s knife edge 
between two consecutive moments, recognizing their absolute difference from each 
other, is a means of cutting that causal chain of successive impressions called variously 
“sameness,” “identity,” “self.”  This knife edge of insight may expand its tiny crevice 
into an eternal boundless here-nowness that dissipates all deterministic succession that 
binds man to his present unsaved selfhood, and may free him ultimately from existence 
itself.  Or, if the causal series be conceived as a two-dimensional linear progression, a 
third-dimensional, quite other, direction can be taken.  Thus, by the very recognition 
and appropriation of the inmost atomistic nature of causal relations, their power can be 
escaped. 
 

III. 
 

(333-1)1121 How, then, shall we summarize and characterize the basic conflict of 
viewpoints between SV1122 and SK?1123 The SV1124 objection to SK1125 Buddhism can be 
stated as follows:  Momentariness, in which there is only something called “contact” 
between cause and effect, temporal-spatial contiguity, is insufficient to guarantee the 
integrity of the cause-effect relation.  That is, one could not guarantee that any one 
result rather than any other would follow from a given cause. 

Such a “universe” would be one of intellectual and moral chaos for SV.1126 
Indeed, there could not be an organised universe wherein lotuses might 
indiscriminately produce elephants as well as lotuses, or what have you.  And how can 
man follow any enduring or certain course of action leading to salvation in such chaos?  
There must be some similarity, permanence, or partial identity which passes on from 
cause to effect, or is present in both, to provide the necessary continuity. 

Not so, say SK.1127 You have misunderstood our argument.  You make our causal 
contact into causal gap, from which anything may come.  But we hold 
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(continued from the previous page) to the binding character of the contact between 
causal moments in the causal series.  “Contact” is not a thing in itself, to be sure, but it 
does guarantee the passage of the appropriate cause into the appropriate effect.  Lotuses 
do not produce elephants in our world, either.  Location in time and space and perhaps 
the factor of similarity (see below, p. 133) are of sufficient strength to provide the 
necessary continuity for a phenomenal world. 

SK,1130 in their turn, mercilessly attack the concept of a “permanent,” i.e., 
continuously acting, cause mercilessly.  For SK,1131 anything that endures beyond one 
moment, any point that lasts more than an instant, is for all practical purposes eternal.  
For, if it crosses one temporal divide unchanged, it is no longer part of the temporal 
series, but, like featureless, ineffective, eternal space, is beyond and above the series.  
And perhaps we have here a key to understanding the fundamental quality of the SV – 
SK1132 controversy.  ŚV is essentially space-substance oriented, but ŚK are essentially 
time-succession oriented.  Hence, they clash at almost all points.  The space-substance 
orientation of ŚV appears at every turn.  Substance, the root of the material-causality 
concept, is, of course, spatial; certainly it does not belong to the realm of restless 
temporal succession.  Indeed, Brahman, the ultimate reality, is often spoken of as 
manifest in, or like, eternal space.  Furthermore, logical relations are always more 
fundamental to ŚV than temporal ones.  Perhaps in some sense ŚK are correct when 
they accuse ŚV’s permanent causality of being productive of a non-temporal 
synchronous universe in which all change is sheer illusion. 

ŚK Buddhism is, of course, precisely the opposite.  It feels keenly the existential 
reality of time and embodies it in its philosophy at every point.  ŚK do, indeed, deny the 
concept of time as a thing – because it would then be a static eternal non-entity – but 
only the better to embody “real” time integrally in theory and practice: 

On account of their [i.e., qualified states] coming into existence in succession … 
the whole phenomenon is regulated by Time, not by the conditions of any Quality67 

And, of course, in consonance with time as being of the essence of causal change, 
ŚK look everywhere for discontinuities, difference within sameness, evanescence, and 
irregularities.  Indeed, the only type of causality which takes any sense to them is 
precisely the arising-and-perishing, the changing-into-effect, efficient cause. 
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For ŚK, whatever has the semblance of eternally unchanging space or substance 
is also non-existent, or at least does not affect existence in the 
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(continued from the previous page) slightest.  It is an empty concept having no effective 
role in the dynamic temporal order of experience and perception.  And so, for ŚK, a 
“permanent cause” is a contradiction in terms: 

For us, eternal things cannot produce any effects, because “consecutive” and 
“concurrent” action are mutually contradictory; and if objects are consecutive, there 
must be the same consecutiveness in their cognitions also.… 

…only non-eternal things can be productive causes; as it is these alone which go 
on unceasingly changing their sequential character – of being present now and past at 
the next moment.68 

Indeed, say SK,1135 if causes were “permanent,” i.e., in continuing or continuous 
activity, the total universe would be temporally static, produced all at once.  For, when 
a “cause” is present, the “effect” must come at once: 

That which is itself devoid of birth [i.e., two-moment eternal things] cannot be 
the cause of anything.… Otherwise, all things would come into existence simultaneously.69 

Were this the case, all change would be illusory.  Man would be already saved, 
the universe completely perfect, consisting of eternal, “non-existent” Brahman. 

But is this apparently contradictory opposition as radical as it seems?  Some of it 
appears to be a matter of emphasis, or even of mere semantics, Obviously SV1136 is 
synthetic, holistic, stability-seeking, afraid of flux.  Hence, the regularities and 
“permanencies” of experience – consciousness and the external world – are insisted 
upon.  They are seen as necessary to any order of thought and life, and as 
manifestations of an eternal identity.  Therefore, SV1137 give to identity and continuity 
dynamic causal force.  Yet SV1138 do not wish entirely to destroy change and difference.  
Indeed, SV1139 criticised the Samkhya1140 for not having sufficient dynamism in its 
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ontological scheme to produce the phenomenal world.  And all of the SV1141 language of 
magicianship, ignorance, maya,1142 limiting adjuncts of self and Self, indicate an 
awareness of change and evanescence, paradoxically all the more emphasised because 
of Brahman’s eternal unchangeability. 

So, also, there is a desire for sameness-in-difference, some continuity, in SK1143 as 
well as SV.1144 As noted above (p. 127), the physical form (perceptual or conceptual) of 
Himalaya1145 does achieve some sort of permanence, even though its constituent atoms 
are constantly changing.  Point-instants-in-themselves give reality to the phenomenal 
order and present a basis for the perceived succession and quality of that order.  And 
the category of “simi- 
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(continued from the previous page) larity” of successive states slips into the discussion 
of the mental or cognitional series with regard to memory.  Thus: 

Hence, even though, for some reason, they are cognised as being similar in form, 
through the presence of some similarity, – yet, in reality, their nature is entirely 
different.  That is the reason why only one entity becomes the cause of only one other 
entity, and not everything of everything.70 

Thus is “similarity” called in to save at least the mental series from that chaos of 
disconnection feared by SV.1148 To be sure, the definition of similarity as “similar in 
form, through the presence of some similarity,” seems quite circular.  The intention of 
SK1149 is quite clear, however: each remembrance is the “material cause” of the 
succeeding one, tied to it by “similarity,” which is not a separate entity but a loose and 
often inaccurate relation which covers “real” diversity with the cloak of psuedo-
likeness.  Yet, it does cover that atomistic difference in an apparently important, even 
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essential, way, since it is the reason “why only one entity becomes the cause of only one 
other entity” in the recognitional series.  Indeed, in this personal cognitional chain of 
causal moments (the “self”), the chain is perpetuated by the “successive production of 
more and more specialised ‘moments’ by a specially vivid apprehension.”71  And what 
can be more tightly linked than the successive stages of one’s own karmic history and 
identity?  And perhaps, if, as Stcherbatsky puts it, the causal series is indistinguishably 
inner-outer all at once, the series governed by specially vivid apprehensions of 
similarity (and difference) may be the movement of reality itself. 

This should lead us to a somewhat closer inspection of the restless temporal 
dynamism of SK1150 momentariness.  Is it as atomistic and as dynamic as it seems?  In 
fact, a considerable static element can be discerned in it.  For example, there is no such 
thing as physical motion in ŚK dynamism.  The circle described by the whirling torch is 
not motion of anything through space, but a succession of different fire-particles or fire-
states at successively different positions.  No particle moves from one place to another.  
SK1151 are very specific with regard to non-motion: 

When a thing ceases to exist at a certain spot it cannot subsequently get at any 
other spot …; all the things in question do cease at the very spot where they come into 
existence.…72 

So, also, this implies that there is no movement from one time to another, no 
passing through successive instants.  For point and instant cease together, 
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(continued from the previous page) at once in the same place and time.  Otherwise, 
there would be two-moment eternal persistence of substance.  Thus: 

At the moment of its existence itself it is within the clutches of disappearance 
(destruction); and as such is unable to pass over to the other place … It is not possible 
for it to pass over even the minutest space.73 

Thus, the only Buddhist dynamism of which we can speak within the causal 
order is dynamism in place and stationary time.  The point-instant is self-contained, 
finding its own grave in the place and moment of its first and only existence.  So, also, 
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“doers” and “actions” are unreal.  “Doer” is only a karmic chain, and even thus 
conceived is only a mere concept.74 

This raises a final question of evaluation.  In the long run, despite all the spirited 
dispute between the SK1154 and SV1155 traditions, are not their ultimate universes much 
alike?  For both of them the phenomenal world is unreal, whether as seen by SV1156 as 
mere foam upon the changeless deep of Brahman, or by SK1157 as an endless series of 
point-instants firmly anchored in their places and times.  Is not the integrity of the 
causal order as real sabotaged by both, as Nagarjuna1158 realised?  Indeed, why the 
strong Buddhist distinction between empty eternal forms and dynamic causal instants?  
When we remember that “existence” for the Buddhist means only the evanescent causal 
order, which he seeks to escape with as great ardor as the Hindu Advaitist, has he really 
insulted the eternal realities by calling them non-existent; or is he giving them a mark of 
highest esteem?  Is not his Nirvana1159 as empty, as eternal, and as non-active as 
Brahman?  In fact, if one should cut Brahman’s creative connection with the world, 
Brahman and Nirvana1160 would not be far apart conceptually.  And perhaps only with 
difficulty can the outsider distinguish between the experiences of union with Brahman 
and the “going out of self” in Nirvana.1161 

Two concluding statements will vividly indicate the measure of SV-SK1162 
likeness in this context.  The first is from SV:1163 

The whole universe of action, its factors and results [i.e., cause and effect], 
beginning with the Undifferentiated, comes within the category of ignorance.75 

And, of course, for SV,1164 ignorance means the unreality of maya.1165 
From SK,1166 the philosophers of dynamic change, comes this: 
If it had been held by us that there is really a Doer and Experiencer, then the 

doctrine of the “Perpetual Flux” might have involved the anomaly of “the waste of 
what is done and the befalling of what is not done;” – as a matter of fact, however, 
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(continued from the previous page) the view held by us is that the Universe is mere 
Idea, and that there is nothing done or experienced by anyone.76 

Now, it is true that the latter comment is primarily spoken against the doctrine of 
soul.  And so one might say that it is only soul whose unreality is here in question, not 
that of causal sequence.  But in the end there is little difference.  The mind’s cognitional 
order is not clearly distinguishable from the physical phenomenal order.  The whole 
realm of “existence” in the Buddhist world is but a restless, tormented dream that 
someone – identity unspecified – is having.  But, as soon as the dreamer is released into 
changeless Nirvāṇa, as changelessly undifferentiated as Brahman, for him all existence 
and causal order will disappear. 

No doubt, if all dreamers were released, the total order would dissolve into that 
same Nirvāṇa, the only true Real.  There remains then only the question as to whether 
the superior importance given to the ever-changing order of causal succession by the 
Buddhist, within the realm of ignorance, is a better psychological means of escaping the 
changefulness of that realm than the Hindu alternative of the realisation of an Eternal 
Identity amid illusory phenomenal succession. 
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(345-1)1171 [The state in which] there are no concepts [is the] beginning of heaven and 
earth; [the state in which] there are concepts [is] mother of all entities. [In the state in 
which] there is no conceptual longing [directedness] at all one can intuit its [Tao’s] 
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backgroundness; [in the state in which] there is true conceptual longing [directedness] 
one can perceive its [Tao’s] distinctness [in the appearance constituted within Tao].…5 

After carefully comparing these four translations, it is rather obvious that the last 
three do away with a certain ambiguity, if not obscurity, which has always arisen 
whenever the relationship between being and non-being is conceived in their 
absoluteness, rather than in their relational meanings.  Duyvendak follows this 
ambiguous terminology of “Being” versus “Non-being” which, according to some 
earlier Neo-Taoists, remains at least ambiguous, and in some later analyses of Neo-
Taoist writings logically leads to the doctrine of “self-transformation” (tu huad), thus 
discarding the necessity of the original concept of Tao.  Fung is quite explicit in this 
respect: 

Wang Pie … refers to the Way or Tao as “non-being” (wuf), without, however, 
explaining very clearly what he means by this term.  But when we turn to the 
Chuangtzug Commentary [joint interpretation by Hsiang-Kuoh], it becomes apparent that 
“non-being” is there interpreted as actually signifying a state of nothingness.  In other 
words, it is equivalent to what we would today describe as a mathematical zero.  Hence 
Tao, since it is “non-being,” cannot be regarded as the first cause or prime mover for 
things in the world of being.  On the contrary, we are told that all things are the way 
they are simply because of an inherent natural tendency which causes them to be thus.6 

Fung’s own conclusion points to the doctrine of “self-transformation” as it 
appears in the Chuang Tzu Commentary, joint work by the later Neo-Taoists Hsiang 
Hsiu1 and Kuo Hsiang.1  “According to these statements, what we call the Way or Tao is 
simply a designation for the principle that everything produces itself and does not issue 
from anything else.… For in actual fact, ‘being’ as such eternally exists; …”7 
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(continued from the previous page) That Duyvendak’s choice of terms “Being” 

and “Non-being” is unfortunate, and actually has nothing to do with the original 
meaning of Tao, becomes obvious in a passage from another work by Fung: 

The Hsiang-Kuo interpretation made several most important revisions in the 
original Taoism of Lao Tzuk and Chuang Tzu.  The first is that the Tao is really wu, i.e., 
“nothing” or “nothingness.”  Lao Tzu and Chuang Tzu also had maintained that the Tao 
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is Wu, but by Wu they meant having no name.  That is, according to them, the Tao is not 
a thing; hence it is unnamable.  But according to the Hsiang-Kuo interpretation, the Tao 
is really literally nothing.8 

In their later criticism, it is obvious that Hsiang-Kuo have distorted the very 
essence of Lao Tzu’s original thought: it is not a question of polarity between “absolute 
being,” which “exists eternally” (having a Parmenidean flavour) and “absolute non-
being,” but rather between “actuality” and “potentiality.”  One of the greatest dangers 
that lurk at every corner on the way toward a correct interpretation of the original 
meaning of Tao is the tendency to equate “non-presence” or “not-yet-being” with 
“absolute non-being,” and to commit the fallacy of confusing potentiality of a “field” 
with empty space or absolute void, or the mathematical zero with nothingness.  The 
original meaning of Tao points to an immense reservoir of pure potentialities, out of 
which things emerge through the process of emanation and not through creation ex 
nihilo (cf. physical particles that “emanate” from a “field of forces”). 

When Hsiang-Kuo inquire into the possible existence of a Creator by means of 
the following argument:  “If He is not, how can He create things?  But if He is, He is 
simply one of these things, and how can one thing produce another? … Therefore there 
is no Creator, and everything produces itself …”9 they seem to miss the point 
completely, since the original meaning of Tao has never contained any idea of a Creator 
or even creation, but only that of emanation from an unnameable backgroundness, 
somewhat similar to the modern views on “ether,” or to Eddington’s “mind-stuff.”  
“The mind-stuff is the aggregation of relations and relata which form the building 
material for the physical world.… It is in this background, that our own mental 
consciousness lies; and here, if anywhere, we may find a Power greater than but akin to 
consciousness.”10 

From the text under examination, especially the last three translations, it appears 
that the difference lies between the state of actuality, or the realm 
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(349-1)1176 Paradoxically enough, the Madhyamikas,1177 who were undoubtedly a most 
clear-headed group of Indian philosophers, happen to be the most misunderstood of 
them today.  A careful scrutiny of original texts of the Madhyamikas,1178 as also of those 
of their rivals, confirms the opinion that the Madhyamika1179 philosophy, Śūnyavāda, is 
absolute nihilism rather than a form of Absolutism or Absolutistic monism, as 
commonly believed today.  The burden of this paper is to reveal and demonstrate the 
modern mistake of regarding the Sunyavada1180 as a form of Absolutism and to throw 
into relief its real, nihilistic character.* 
 

I 
 

(349-2) In the early days of Buddhist studies, scholars were unanimously of the opinion 
that Sunyavada1181 was rank nihilism or negativism, that it countenanced a view of 
reality as pure void.  Thus, according to H. Kern, Sunyavada1182 is “complete and pure 
nihilism,” and, according to M. Walleser, “negativism which radically empties existence 
up to the last consequences of negation.”  H. Jacobi takes it that on the Madhyamika1183 
view “all our ideas are based upon a nonentity or upon the Void.”  A.B. Keith holds that 
the Madhyamikas’1184 reality 
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(continued from the previous page) is “absolute nothingness.”  I. Wach characterizes 
them as the most radical nihilists that ever existed.1  But, exceptions apart, later 
scholars, viz., those from Th. Stcherbatsky down to T.R.V. Murti, find in Sunyavada1187 
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an Absolutism more or less akin to that of the Vedanta.1188 Stcherbatsky translates the 
term “sunyata,”1189 used by the Madhyamika, as relative or contingent.2  He hastens to 
add, however, that it “means not something void, but something ‘devoid’ of 
independent reality (svabhava-sunya)†,1190 with the implication that nothing short of the 
whole possesses independent reality, and with the further implication that the whole 
forbids every formulation by concept or speech (nisprapanca)1191 since they can only 
bifurcate (vikalpa)1192 reality and never directly seize it.…”3  He sums up the 
Madhyamika position thus: “The universe viewed as a whole is the Absolute, viewed as 
a process it is the Phenomenal.”4  Murti has it that the terms “sunya”1193 and 
“sunyata”1194 are applied to phenomena as well as to the Absolute: to phenomena 
because, being dependent on and relative to each other, they are devoid of essence; to 
the Absolute because it is devoid of conceptual distinctions.5  According to him, the 
Madhyamika1195 denies, not the real, but doctrines about the real.6  Indeed, he regards 
Sunyavada1196 as “a very consistent form of absolutism.”7 

Earlier orientalists find ample support from the Indian tradition, the verdict of 
which is that Sunyavada1197 is pure nihilism.  The consensus of Hindu opinion is in 
favor of regarding it as nothing but nihilism.8  The Hindus also find in it an outright 
repudiation of all the four conceivable categories of reality – viz., is, is-not, both, and 
neither – and hold it to be thesisless through and 
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(353-1)1200 Keith, “There is nothing internal nor external for him with true discernment, 
and a realisation of non-existence is the means to secure a safe crossing of the tumult of 
life.”15  The order of planes of existence on which the Buddha dwelt, as set out in the 
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Culasunnata-sutta1201 of the Majjhima-nikaya,1202 16 lends support to this view.  The 
planes are: 

(1) Consciousness of humanity (manussa-sananna)1203 
(2) Consciousness of forest (aranna-sanna)1204 
(3) Consciousness of the earth 
(4) Consciousness of the infinity of space 
(5) Consciousness of the infinity of ideation 
(6) Consciousness of nothingness (akincannayatana-sanna)1205 
(7) Consciousness of neither-consciousness-nor-unconsciousness 
(8) Objectless cessation of consciousness 
(9) The supreme, ultimate void (paramanuttara-sunnata)1206 
As will be developed in the sequel, thesislessness, or repudiation of all views, of 

all metaphysics, which is so zealously advocated by the Madhyamika,1207 is nihilism 
carried to its logical extreme.  And it is significant that the Buddha himself preaches 
such thesislessness to an ascetic, Dighanakha,1208 in no equivocal terms.17  There are a 
good many such suggestions in the Suttanipata,1209 too.18 

That the Buddha analysed the whole of reality into a fivefold scheme of 
momentary reals called dharmas is common knowledge; that he occasionally preached 
their ultimate unreality, so as to prompt Nagarjuna,1210 and also Gaudapada,1211 to claim 
that he preached no dharmas at all,19 is unknown to many.  Of the five dharmas, he likens 
sensum (rupa)1212 to dots of foam, feeling (vedana)1213 to bubbles, perception (sanna)1214 to 
a mirage, impression (sankhara)1215 to a banana tree, and awareness (vinnana)1216 to 
illusion (māyā) .1217 20  A more clearly nihilistic teaching is: “Depending on the oil and 
the wick does the light of the lamp burn; it is neither in the one nor in the other, nor is it 
anything in itself; phenomena are, likewise, nothing in themselves.  All things are 
unreal; 
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(355-1)1220 they are deceptions; nibbana1221 is the only truth.”21  His rejection of both the 
existence view and the non-existence view of reality,22 too, serves to align him with the 
Sunyavadin,1222 broadly speaking. 

The Madhyamika seeks to reconcile the Buddha’s realistic, dharma-positing, with 
nihilistic, dharma-denying, sermons by declaring the former as of a secondary or 
empirical import and the latter as of primary or absolute import.23  Indeed, there are 
suggestions in the Buddha himself that the latter is a higher teaching than the former.24 
 

III 
 
(355-2)The Madhyamika1223 philosophy is a development of the amorphous ideas of 
sunyata1224 contained in the canonical Mahayana1225 Sutras,1226 especially the Prajna-
paramita1227 texts, which were systematized and skillfully developed by Nagarjuna1228 
into a full-fledged doctrine of sunyata.1229 25  Let us, therefore, scrutinise these texts to 
determine what light they can throw on the notion of sunyata.1230 

One of the texts has it that all dharmas, as well as the soul, are non-existent.26  
Elsewhere, all dharmas are described as illusory and dreamlike.  Indeed, the text goes to 
the length of declaring: “Even the All-Enlightened One (Samyak-sambuddha) is illusory 
and dreamlike; even All-Enlightened-One-hood is illusory and dreamlike.”27 
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This interesting statement, which has been put in the mouth of Subhuti,1231 who 
is shown as addressing the sons of gods, takes the latter aback, and they ask Subhuti1232 
if he really means what he says.  Let us quote their own words: 

Well, Revered Subhūti, do you say that even the All-Enlightened One is illusory 
and dreamlike?  Do you say that even All-Enlightened-One-hood is illusory and dream-
like?28 
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(357-1)1235 absolutely no room for the postulation of an Absolute in the Madhyamika1236 
system. 

To sum up: According to the early formative texts of the Mahayana1237 discussed 
above, all dharmas without exception are sunya.1238 Sunyata1239 is nothing over and above 
the dharmas, so that one cannot install it as the Absolute over against the dharmas.  The 
highest wisdom consists in the non-apprehension of any dharmas, of anything 
whatsoever.  Since there is nothing to apprehend, non-apprehension of anything can 
alone be the highest wisdom.  Were there something like the Absolute, the 
apprehension of it would be said to be the highest wisdom.  Hence, the question of 
there being an Absolute simply does not arise.  Accordingly, the philosophy taught by 
these texts is pure and simple nihilism. 
 

IV 
 
(357-2) Now we come to the Madhyamika1240 philosophical literature proper.  Earlier40 
we noted that the Madhyamikas1241 themselves refer to the nihilistic interpretations of 
their philosophy without a word to indicate that they should be interpreted on 
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Absolutistic lines.  Let us enlarge upon this proposition by producing negative evidence 
for the thesis that the Madhyamika1242 philosophy is nihilist par excellence. 

The whole of Nagarjuna’s1243 Vigrahavyavartani1244 seems to accord tacit approval 
to the critics’ ascription of nihilism to him.  The imaginary critic in the work proceeds 
on the assumption that Sunyavada1245 is absolute nihilism and raises the objection that, 
if all is void, the Madhyamika’s1246 proposition that all is void is itself void and hence 
devoid of validity.41  This argument of the imaginary critic is developed by 
Nagarjuna1247 in 20 stanzas of the 72-stanza work.  It is strange that this work, small in 
size but great in merit, has received little consideration by those favouring an 
Absolutistic interpretation of Sunyavada.1248 Even Murti, who is probably the most 
serious student of the Madhyamika1249 system today, makes almost negligible use of it.  
Nagarjuna1250 nowhere in this work repudiates the ascription of nihilism to him.  On the 
other hand, his reply, that he does not find any reality whatever to postulate or deny,42 
serves to confirm the truth of the ascription. 
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(continued from the previous page) Such implicit confirmations of the ascription 

of nihilism to the Madhyamika1253 way of thinking are not lacking in the later 
Madhyamika1254 works as well.  Bhāvaviveka’s reference to the Yogacaras1255 ascribing 
nihilism to the Madhyamika1256 without the least concern on his part to correct them is a 
case point.43  He also raises the question, as raised in the Vigrahavyavartani,1257 that, if all 
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is void, the very proposition that all is void is itself void and hence devoid of sense.44  
Chapter X of Aryadeva’s1258 Sata-sastra451259 is devoted entirely to this problem.  In his 
Catuh-sataka,1260 too, the problem is raised at one place.46  The Lankavatara-sutra1261 
contains the remark:  “The essence of all entities is unreal, and this proposition, too, is 
unreal.”47 

Santideva1262 discusses the question of universal nihility vis-a-vis1263 the question 
of the validity of the means of knowledge (pramana)1264 thus: “If the means of 
knowledge is false then what is known by it is false, and hence the essential non-being 
of entities fails to be established.”48  He purports to say that on the Madhyamika1265 
view the means of knowledge, being sunya1266 (false), no longer remain true means of 
knowledge, and, in the absence of any valid means of knowledge, the knowledge that 
all is sunya,1267 or false, is itself false.  His reply to this objection is not much to the point, 
and so we ignore it here.  We have adverted to this question, first, to bring home to the 
reader the significant fact that, in whatever context the imaginary objector raises 
objections to the doctrine of sunyata,1268 he proceeds on the assumption that sunyata1269 
is nothing but pure void, and, second, to note that the Madhyamika1270 nowhere takes 
exception to such an assumption. 

The Madhyamika1271 invokes his thesis of thesislessness to answer such 
arguments.49  That, however, this thesislessness springs from the consciousness of 
absolute void or, what is the same thing, the non-apprehension of anything whatsoever, 
is made abundantly clear by Nagarjuna,1272 Aryadeva,1273 and Candrakirti.1274 50  Indeed, 
the Madhyamika1275 thesis of thesislessness is nothing but absolute nihilism in disguise. 
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(361-1)1278 Now about positive evidence of Madhyamika1279 philosophical literature 
proper. 

Nagarjuna1280 unequivocally expresses the view that objects, being essenceless, 
do not exist.51  He openly declares, “Essencelessness of objects is proved by the 
phenomenon of change.  And there can be no object without essence.  Hence the 
sunyata1281 of objects.52  According to him, the fact of change presents an insoluble 
problem, a veritable dilemma, to the realist. 

If there be no essence, what would undergo change?  If, again, there be an 
essence, what would undergo change?  The same object cannot undergo change (viz., 
cannot become another object), nor can another object do so; for the youth does not age 
nor does the aged one age.  If the same object becomes another, milk itself would 
become curd. [If you say that something else becomes curd,] what other than milk can 
become curd?53 

The Madhyamikas1282 are never tired of describing the world as pure illusion, but 
in so doing they never suggest that they see anything non-illusory behind it.54 

Nagajuna’s1283 method is to consider the various modes of being countenanced 
by common sense as well as by philosophies in general and to repudiate all of them by 
showing that they lack law, lack logic, and hence are a chaos rather than a cosmos.  This 
is a chaotic or irrationalistic conception of reality, as it were.  Hegel, who is in a way the 
most thoroughgoing rationalist ever born and whose cosmic or rationalistic conception 
of reality can perhaps never be surpassed, declares that the real is rational and that the 
rational is real.  The Madhyamika1284 is prepared to grant this proposition, that only the 
rational can be real; but his finding is that there is nothing rational, from which premise 
he concludes that there is nothing real.  In sum: Hegel takes it that the real is rational; 
the Māahyamika1285 that the apparently real is the irrational, and hence at bottom 
unreal. 
                                                 
1277 The original editor inserted “(230)” by hand. 
1278 The paras on this page are unnumbered.  
1279 “Mādhyamika” in the original.  
1280 “Nāgārjuna” in the original.  
1281 “śūnyatā” in the original.  
1282 “Mādhyamikas” in the original.  
1283 “Nāgārjuna” in the original.  
1284 “Mādhyamika” in the original.  
1285 “Mādhyamika” in the original.  



So, the only conclusion that can be drawn from the Madhyamika’s1286 method is 
that he endeavors to drive at the thought that all is pure void.  The modes of being 
examined by him are: causality, motion, matter, space, existence, 
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(continued from the previous page) non-existence, qualificans and qualificand, light 
and darkness, soul, substance, relativity, time, change, relation, essence, value or 
morals, etc.  What he seems to be concerned to drive at through his examination of such 
modes or categories of being is to demonstrate that the universe is a chaos and not a 
cosmos, that nothing can be said to be in any of the states conceivable by man, and that, 
this being so, nothing whatever exists. 

As noted above, according to Buddhism, reality is divisible into the conditioned 
and the unconditioned.  Nagarjuna1289 argues: “There being no proof of emergence, 
endurance, and extinction, the conditioned does not exist; and, in default of the 
establishment of the conditioned, how can there be the unconditioned?”55  The logical 
corollary from this proposition is that, there being neither the conditioned nor the 
unconditioned, there is no reality whatever. 

Nagarjuna1290 takes enormous pains to demonstrate that nothing possesses 
absolute being, that all is relative.  Reality is characterized by interdependence.  
Nothing exists in its own right, independently of other things.  The existence of each 
object is borrowed from its relationship to other objects.  This is the doctrine of what 
may be called universal relativity.  It rejects all thought of an Absolute as the ground of 
the realm of relativity.  According to it, all is relative (pratitya-samutpann1291a).  “No 
Absolute (apratitya-samutpann1292a) real whatever exists.”56  “There is no non-relative 
subsistence of anything anywhere at any time.”57 

Nagarjuna1293 remarks in two of his works that, since this world is non-existent, 
the other world is non-existent also.58  This will also be found significant in this 
connection. 
                                                 
1286 “Mādhyamika” in the original.  
1287 Blank page 
1288 The original editor inserted “(231)” by hand. 
1289 “Nāgārjuna” in the original.  
1290 “Nāgārjuna” in the original.  
1291 “pratītya” in the original.  
1292 “apratītya” in the original.  
1293 “Nāgārjuna” in the original.  



What we wish to drive at vis-a-vis1294 the position of the Madhyamika1295 is best 
illustrated by the very interesting discussion of the relativity of dharmas with reference 
to fire and fuel given in the Mulamadhyamaka-karika1296 (Madhyamika-karika).1297 
Nagarjuna1298 writes: 

If the fire is relative to the fuel, or the fuel is relative to the fire, which of the two 
came first, to which the fire [or] the fuel is relative?  If an entity becomes possible in and 
through its relation to that entity which itself owes its existence to its relationship to the 
former, which entity can exist on account of which?  The entity which owes its existence 
to another is non-existent; how, then, can it need the latter?  If, on the other hand, it so 
needs when it is existent, the question of needing simply does not arise.59 
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(continued from the previous page) Nagarjuna’s1301 suggestion60 that his denial 

of the world should not be taken to imply belief in another order of reality like the 
Absolute, immanent in or transcendent to phenomena, is quite in conformity with the 
spirit of the Prajnaparamita1302 texts, which refuse to set sunyata1303 over against the 
dharmas and to acknowledge the positive knowledge of any such reality in the highest 
wisdom conceived by them.  As already shown, the Madhyamika1304 holds that 
sunyata1305 is non-different from the dharmas and that there is total non-apprehension of 
any reality whatsoever in the highest wisdom.  This is the tone of the whole gamut of 
Madhyamika1306 literature.  Nagarjuna1307 goes to the extent of declaring identity of 
phenomena with the Tathagata1308 and nirvana,1309 thereby making it indisputably clear 
                                                 
1294 “vis-à-vis” in the original.  
1295 “Mādhyamika” in the original.  
1296 “Mūlamadhyamaka-kārikā” in the original.  
1297 “Mādhyamika-kārikā” in the original.  
1298 “Nāgārjuna” in the original.  
1299 Blank page 
1300 The original editor inserted “(232)” by hand. 
1301 “Nāgārjuna” in the original.  
1302 “Prajñāpāramitā” in the original.  
1303 “śūnyatā” in the original.  
1304 “Mādhyamika” in the original.  
1305 “śūnyatā” in the original.  
1306 “Mādhyamika” in the original.  
1307 “Nāgārjuna” in the original.  
1308 “Tathāgata” in the original.  



that there is nothing like the Absolute over and above the relative.  He says, “Where 
there is no superimposition of nirvana,1310 nor elimination of samsara1311 (phenomena), 
what can there be conceived like samsara1312 and nirvana?1313”61 

Candrakirti1314 comments that such superimposition and elimination are ruled 
out on account of the non-being of both nirvana1315 and samsara.1316 62  Nagarjuna1317 
establishes complete equipollency between samsara1318 and nirvana1319 thus: 

This world is of the same essence as the Tathagata,1320 and, since the Tathagata1321 
is essenceless, this world, too, is essenceless.63 

Samsara1322 has nothing to distinguish itself from nirvana.1323 Nirvana1324 has 
nothing to distinguish itself from samaara.1325 Samsara1326 belongs to the same category 
as nirvana.1327 There is not the minutest difference between the two.64 

That which constitutes this process of births and deaths due to causes and 
conditions constitutes nirvana1328 without causes and conditions.65 

Elsewhere Nagarjuna1329 expresses the view that sunyata1330 is nothing other than 
existents, nor is there any existent without sunyata.1331 66  These words occur in the 
Advayavajra-samgraha1332 as well.67 

Prajnakaramati1333 has expressed himself categorically against the attempt to 
install śūnyatā over against the realm of being.  His words are: “Sunyata1334 is not 
                                                                                                                                                             
1309 “nirvāṇa” in the original.  
1310 “nirvāṇa” in the original.  
1311 “saṁsāra” in the original.  
1312 “saṁsāra” in the original.  
1313 “nirvāṇa” in the original.  
1314 “Candrakīrti” in the original.  
1315 “nirvāṇa” in the original.  
1316 “saṁsāra” in the original.  
1317 “Nāgārjuna” in the original.  
1318 “saṁsāra” in the original.  
1319 “nirvāṇa” in the original.  
1320 “Tathāgata” in the original.  
1321 “Tathāgata” in the original.  
1322 “Saṁsāra” in the original.  
1323 “nirvāṇa” in the original.  
1324 “Nirvāṇa” in the original.  
1325 “saṁsāra” in the original.  
1326 “Saṁsāra” in the original.  
1327 “nirvāṇa” in the original.  
1328 “nirvāṇa” in the original.  
1329 “Nāgārjuna” in the original.  
1330 “śūnyatā” in the original.  
1331 “śūnyatā” in the original.  
1332 “saṁgraha” in the original.  
1333 “Prajñākaramati” in the original.  
1334 “Śūnyatā” in the original.  



different from being, for being itself is of the nature of that; otherwise, in the event of 
sunyata’s1335 being different from being, there would be no essencelessness of 
dharmas.”68 
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(continued from the previous page) The doctrine of universal relativity (pratitya-

samutpād1338a)1339 is the stepping stone to the doctrine of sunyata.1340 The knowledge of 
the former at once leads to the knowledge of the latter.  Their relation is so intimate that 
Nagarjuna1341 does not hesitate in identifying the two.  He says, “What is relativity we 
call sunyata.1342 It (sunyata)1343 is relative being (upadaya-prajnapti).1344 It is the middle 
path.”69  This proposition is pregnant with implications.  The Madhyamika1345 turned 
pratitya-samutpada1346 (relativity or, literally, dependent origination) into pratitya-
samutpada1347 (dependent or relative being).70  In this sense, he expressed pratitya-
samutpada1348 otherwise as upadaya-prajnapti1349 (relative being).  In fact, his pratitya-
samutpada1350 is tantamount to a denial of causation altogether.  Indeed, in another 
work, Nagarjuna1351 has remarked that what has come into being through causes and 
conditions has, in fact, not come into being at all.  And, since it has not come into being, 
it is sunya,1352 or void, pure and simple.71  It is significant that Candrakīrti interprets 
pratitya-samutpada1353 to mean “non-origination by nature” (svabhavenanutpadah).1354 72 
                                                 
1335 “śūnyatā” in the original.  
1336 Blank page 
1337 The original editor inserted “(233)” by hand. 
1338 “pratītya” in the original.  
1339 “samutpāda” iito  
1340 “śūnyatā” in the original.  
1341 “Nāgārjuna” in the original.  
1342 “śūnyatā” in the original.  
1343 “śūnyatā” iito  
1344 “upādāya-prajñapti” in the original.  
1345 “Mādhyamika” in the original.  
1346 “pratītya-samutpāda” in the original.  
1347 “pratītya-samutpāda” in the original.  
1348 “pratītya-samutpāda” in the original.  
1349 “upādāya-prajñapti” in the original.    
1350 “pratītya-samutpāda” in the original.  
1351 “Nāgārjuna” in the original.  
1352 “śūnya” in the original.  
1353 “pratītya-samutpāda” in the original.  



The Madhyamika1355 system is an extension of the Buddha’s theses of 
soullessness, universal evanescence, and the quietude of nirvana.1356 73  His doctrine of 
soullessness and denial of substance or abiding reality led to the denial of a reality 
subjacent to phenomena.  From the position that the changing phenomena have no 
underlying, changeless reality, it was only a short step to the position that phenomena 
have no underlying reality at all.  The former position made short work of the latter.  
The Naiyayikas,1357 Purva1358 Mimamsakas,1359 Lokayatas,1360 and Buddhist realists like 
the Sarvastivadins1361 and Vaibhasikas1362 hold that appearances are real.  The Advaita 
Vedanta and the Vijnanavada1363 hold that appearances are unreal, and posit a reality 
underlying them.  Early Buddhism dismissed substance, including the soul (pudgala-
nairatmya or pudgala-sunyata),1364 but postulated two orders of reals called dharmas, 
personal and non-personal, which come out of nothing, endure for just a moment, and 
then relapse into nothing, thanks to the law of discontinuous continuity (pratitya-
samutpada).1365 The Satyasiddhi and Madhyamika1366 schools went a step further and 
dismissed the dharmas (dharma-nairatmya1367 or sarva-dharma 
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(continued from the previous page) -sunyata),1370 too.  The Madhyamika, in effect, calls 
appearances unreal without positing a reality behind them.  Dasgupta is right when he 
says: 
                                                                                                                                                             
1354 “svabhāvenānutpādaḥ” in the original.  
1355 “Mādhyamika” in the original.  
1356 “nirvāṇa” in the original.  
1357 “Naiyāyikas” in the original.  
1358 “Pūrva” in the original.  
1359 “Mīmāṁsakas” in the original.  
1360 “Lokāyatas” in the original.  
1361 “Sarvāstivādins” in the original.  
1362 “Vaibhāṣikas” in the original.  
1363 “Vijñānavāda” in the original.  
1364 “pudgala-nairātmya or pudgala-śūnyatā” in the original.  
1365 “pratītya-samutpāda” in the original.  
1366 “Mādhyamika” in the original.  
1367 “nairātmya” in the original.  
1368 Blank page 
1369 The original editor inserted “(234)” by hand. 
1370 “śūnyatā” in the original.  



The Madhyamika1371 view has no thesis of its own which it seeks to establish, for 
it does not believe in the reality or unreality of anything or in the combination of reality 
or unreality.  Thus there is no ultimate thesis in Nagarjuna.1372 It is, therefore, neither 
idealism nor realism nor absolutism, but blank phenomenalism which only accepts the 
phenomenal world as it is but which would not, for a moment, tolerate any kind of 
essence, ground or reality behind it.74 
 

It is in this vein of blank phenomenalism that Nagarjuna1373 says: “This all is 
groundless, and groundless has it been called.”75  “This all is supportless, and 
supportless has it been called.”76 

Murti is of a different opinion.  He observes, 
 

The Tattva, however, is accepted by the Madhyamika1374 as the Reality of all 
things (dharmanam dharmata),1375 their essential nature (prakrtir dharmanam).1376 It is 
uniform and universal, neither decreasing, nor increasing, neither originating nor 
decaying.  The Absolute alone is in itself (akrtrima svabhava).1377 The Absolute is that 
intrinsic form in which things would appear to the clear vision of an Ārya (realised 
saint) free from ignorance.77 

Murti seems to have the following statements of the Mulamadhyamakakarika1378 
and Candrakīrti’s comments thereon in mind: “Self-being is inartificial and nonrelative 
to other [being].”78  “Not realizable through other, calm, inexpressible through words, 
exempt from conceptualization, of not many meanings – this is the definition of 
tattva.”79 

There is reason to believe that Murti is wrong in taking it for granted that these 
statements of Nagarjuna1379 make him an Absolutist.  It is true that Nagarjuna1380 
appears to argue as if he believed in so many laws of thought and being, so many 
truths.  He wields logic as skillfully as others, as though he were demonstrating that at 
least logic contained the whole truth and that it was an exception to the theory of 
absolute nihility propounded by him.  At first sight, it appears that for him the law 
assumed in his argument is unquestionably real and that it is not a non-entity, not an 
illusion.  But the actual position is that he employs popular notions to refute popular 
theses, thereby trying to demonstrate that our notions of things are self-contradictory.  
                                                 
1371 “Mādhyamika” in the original.  
1372 “Nāgārjuna” in the original.  
1373 “Nāgārjuna” in the original.  
1374 “Mādhyamika” in the original.  
1375 “dharmāṇāṁ dharmatā” in the original.  
1376 “prakṛtir dharmāṇām” in the original.  
1377 “akṛtrima svabhāva” in the original.  
1378 “Mūlamadhyamakakārikā” in the original.  
1379 “Nāgārjuna” in the original.  
1380 “Nāgārjuna” in the original.  



It is not that he really believes, for example, that what is self-subsistent alone can cause 
another.  He simply means to say that on the realist’s own logic what does 
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(continued from the previous page) like Samjaya Belatthiputta1383 and Pyrrho expressed 
their inability to say whether the ultimate reality was being, nothing, or both.  That it is 
neither being, nothing, nor both would be the fourth alternative.  The Madhyamika1384 
system maintains that the real is devoid of all these four categories.  Sriharsa,1385 taking 
his cue from the Madhyamika,1386 regards his Brahman as belonging to a fifth category, 
as shown above. 

However, as pointed out earlier, the Madhyamika posits no category of his own.  
He examines the categories posited by others with a view to showing up their 
hollowness.  Candrakīrti writes, “We do not postulate the non-being of it.  What then?  
We simply repudiate the being conceived by others.  Likewise, we do not postulate its 
being.  What then?  We simply repudiate the non-being of it as conceived by others.”132 

Five stages are discernible in the Madhyamika’s1387 treatment of the ultimate 
truth.  First, things are shown to be essentially chaotic and hence non-existent.  Then, 
second, non-existence, too, is demonstrated to be false, together with things.  That is to 
say, both being and non-being are rejected as false.  In the first stage, sunyata1388 is 
presented as non-being.  In the second stage, it is said to be beyond both being and non-
being.  Third, even sunyata1389 is rejected on the ground of there being no non-sunya,1390 
and essencelessness (nihsvabhavata)1391 is established.  Fourth, the doctrine of non-
apprehension (anupalambha or apraptatva)1392 133 is set forth.  Finally, rejection of all 
ontology is the result. 
                                                 
1381 Blank page 
1382 The original editor inserted “(235)” by hand. 
1383 “Saṁjaya Belaṭṭhiputta” in the original.  
1384 “Mādhyamika” in the original.  
1385 “Śrīharsa” in the original.  
1386 “Mādhyamika” in the original.  
1387 “Mādhyamika” in the original.  
1388 “śūnyatā” in the original.  
1389 “śūnyatā” in the original.  
1390 “śūnya” in the original.  
1391 “niḥsvabhāvatā” in the original.  
1392 “aprāptatva” in the original.  



As suggested above, one is bound to arrive at the conclusion, after a scrutiny of 
the hybrid and seemingly conflicting utterances of the Madhyamikas,1393 that being and 
nothing are the only really fundamental positions, the rest enjoying only a derivative 
status.  “Is” and “is-not” are the only positions that one can possibly take with regard to 
ultimate reality.  The other hypotheses are only semantic hypotheses.  Strictly speaking, 
the ontological issue is between the first two hypotheses only.  And the Madhyamika1394 
adheres to the hypothesis of non-being to the last.  In effect, the Madhyamika’s1395 
seeming objection to non-being is directed, not toward non-being as such, but toward 
styling it as non-being.  Non-being cannot be thought of save as opposed to being, and, 
he argues, if there is no being, how can there be – or, what is the same thing, how can 
anything be styled as – non-being?  At bottom, both the Satyasiddhi and the 
Madhyamika1396 schools hold the same position: blank phenomenalism without a 
reality subjacent to phenomena. 

The Madhyamika’s1397 method is something like this.  He first seeks to show that 
all is relative, hence chaotic, hence essenceless, and hence void.  Lest undiscerning 
people should erect his void into a positive reality like the 
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(continued from the previous page) Brahman of the Vedanta1400 or the Absolute of 

the Western idealists, as has been done by those trying to see The Madhyamika1401 
through Vedantic1402 or Absolutistic eyes, he later refuses to admit even the void, saying 
that the void can be there only when there is a non-void.  This leads him to affirm the 
doctrine of non-apprehension, ending in the repudiation of all metaphysics. 

This interpretation of the Madhyamika’s1403 method may sound novel, but it is 
based on definite indications in Madhyamika1404 writings.  For example, one relevant 
                                                 
1393 “Mādhyamikas” in the original.  
1394 “Mādhyamika” in the original.  
1395 “Mādhyamika” in the original.  
1396 “Mādhyamika” in the original.  
1397 “Mādhyamika” in the original.  
1398 Blank page 
1399 The original editor inserted “(236)” by hand. 
1400 “Vedānta” in the original.  
1401 “Mādhyamika” in the original.  
1402 “Vedāntic” in the original.  
1403 “Mādhyamika” in the original.  
1404 “Mādhyamika” in the original.  



verse of Nagarjuna1405 suggests that in the first instance all is declared imaginary and 
that then imagination itself is dismissed as false.134  Elsewhere, he contends that even 
the conception by which sunyata1406 is conceived is itself sunya.1407 135  Santideva1408 
writes in the same vein: “By contemplation on sunyata,1409 the conception of being 
vanishes.  By contemplation on the idea that there is nothing whatsoever, that, too, 
vanishes afterwards.”136 

In fact, The Madhyamika1410 literature abounds in such suggestions.137 
 

VIII 
 
(373-1)1411 Prajnakaramati1412 has discussed an interesting question as to the raison 
d’etre1413 of the beneficent bodhisattvas involving themselves in such activities as alms-
giving, etc., which are, according to the Madhyamika,1414 sunya,1415 or false.  His reply is 
that they do so spontaneously, involuntarily, or unpremeditatedly (avicaratah) .1416 138  If 
he held any other view of sunyata1417 than as void, his immediate reply would be that, 
his sunyata1418 not being identifiable with the void, the objection was pointless. 

Some people are inclined to the view that the Madhyamika’s1419 emphasis on 
nihilism springs from his extra concern for the attainment of renunciation, and that, 
otherwise, his thesis of the void need not be taken seriously on ontological grounds.  
There are those who tend to take even the Samkarite’s1420 world-negating attitude in 
this light.  A casual utterance of a Kumarila1421 (vis-a-vis1422 Buddhist nihilism) or a 
Vitthalesa1423 (vis-a-vis1424 Advaitism) is their main support.139  But their interpretation 
is demonstrably false and far-fetched.  Here we confine ourself to the clarification of the 
                                                 
1405 “Nāgārjuna” in the original.  
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Madhyamika’s1425 position.  Now, it is not difficult to discover the true character of the 
Madhyamika’s1426 emphasis on nihilism.  Aryadeva1427 has raised the issue and 
answered it un- 
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(continued from the previous page) equivocally.  He says, “It is not that the non-
sunya1430 is shown to be sunya1431 simply by the desire to attain nirvana;1432 for the 
Buddhas do not describe nirvana1433 as attainable through false vision.”140  Candrakīrti 
comments: “Are these objects non-sunya,1434 but shown to be sunya1435 for the attainment 
of renunciation?  Or are they demonstrated to be sunya1436 by nature?  It is said in reply 
[here he quotes the above verse of Aryadeva,1437 and then says,] …entities are known to 
be sunya1438 by nature.”141 

The Madhyamikas1439 are serious thinkers and do not believe in make-believes 
like the ones read into them by the interpreters just criticised.  Otherwise, they would 
have broken down over such a fundamental question. 

By the Absolutist interpreter of Sunyavada1440 much is made of Nagarjuna’s1441 
rejoinder to the objection: “If all this is sunya,1442 there is neither origination nor decay, 
and the negation of the four Noble Truths will become chargeable against you.”142  On 
behalf of the objector, Nagarjuna1443 refers to the chain of negations which will follow of 
                                                 
1425 “Mādhyamika” in the original.  
1426 “Mādhyamika” in the original.  
1427 “Āryadeva” in the original.  
1428 Blank page 
1429 The original editor inserted “(237)” by hand. 
1430 “śūnya” in the original.  
1431 “śūnya” in the original.  
1432 “nirvāṇa” in the original.  
1433 “nirvāṇa” in the original.  
1434 “śūnya” in the original.  
1435 “śūnya” in the original.  
1436 “śūnya” in the original.  
1437 “Āryadeva” in the original.  
1438 “śūnya” in the original.  
1439 “Mādhyamikas” in the original.  
1440 “Śūnyavāda” in the original.  
1441 “Nāgārjuna” in the original.  
1442 “śūnya” in the original.  
1443 “Nāgārjuna” in the original.  



themselves in the wake of the negation of the four Noble Truths, and concludes that 
such a state of affairs will lead to chaos.  His reply is: 

To this we rejoin, 
 

You do not appreciate the purpose of sunyata,1444 sunyata,1445 and the meaning of 
sunyata;1446 that is why you raise this objection.  The Buddhas preach the dharma with 
reference to two truths-the empirical truth and the transcendental truth.  Those who do 
not know the division of the two truths do not know the great essence in the Buddha’s 
teaching.  The transcendental is not preached save vis-a-vis1447 the empirical, and, 
without recourse to the transcendental, nirvana1448 is not attained.  Wrongly 
apprehended, sunyata1449 destroys the unintelligent, even as a wrongly caught serpent 
or wrongly practiced science… If, then, you criticize sunyata,1450 it is not our fault, for 
the criticism does not apply to the sunya.1451 143 

What Nagarjuna1452 seems to mean is that there are two truths, one for the higher 
souls and one for the lower, and that the highest doctrine, that of sunyata,1453 is not 
meant for the latter, who must be taught to adhere to the four Noble Truths as also to all 
other canons of righteousness taught by the Buddha.  According to Aryadeva,1454 the 
truth is preached in three steps.  In the first step, the seeker is told that there is such a 
thing as sin which attaches to and pollutes the self and that, therefore, one should 
beware of sin.  In the second step, he is told that not only the sin but the self itself does 
not exist.  In the third and final step, it is revealed to him that all is nothing, void.144 
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1444 “śūnyatā” in the original.  
1445 “śūnyatā” in the original.  
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1451 “śūnya” in the original.  
1452 “Nāgārjuna” in the original.  
1453 “śūnyatā” in the original.  
1454 “Āryadeva” in the original.  
1455 Blank page 
1456 The original editor inserted “(238)” by hand. 



(continued from the previous page) Candrakīrti expounds the idea of 
Nagarjuna1457 thus: 
 

Sunyata1458 is preached with a view to putting an end to all speech; therefore, the 
purpose of sunyata1459 is cessation of all speech.  You, on the other hand, who construe 
sunyata1460 to mean non-being (nastitva)1461 and thereby only enlarge the net of speech 
do not know the purpose of sunyata.…1462 Hence, how can there be non-being in 
sunyata,1463 which is of the essence of cessation of all speech?  So, you do not know even 
sunyata.…1464 What pratitya-samutpada1465 means is also meant by sunyata,1466 but what 
non-being (abhava)1467 means is not what is meant by sunyata.1468 145 
 

We take it that Candrakīrti purports to say that sunyata1469 is neither being, nor 
non-being, nor both, nor neither; that it would therefore be incorrect to identify it with 
non-being; and that it is only this wrong identification that gives rise to the objection 
that it will strike at the root of all practice, all righteousness. 

In this connection, Nagarjuna1470 makes another observation which deserves 
notice.  He says, “All fares well with him with whom sunyata1471 fares well; nothing 
fares well with him with whom sunyata1472 does not so fare.”146  Candrakirti1473 tries to 
bring out the idea of this pithy remark thus: 
 

With him with whom this sunyata1474 fares well, pratitya-samutpada,1475 too, fares 
well; with him with whom pratitya-samutpada1476 fares well, the four Noble Truths fare 
well.  How so? Because suffering is phenomenal (pratitya-samutpanna),1477 not non-
                                                 
1457 “Nāgārjuna” in the original. 
1458 “Śūnyatā” in the original.  
1459 “śūnyatā” in the original.  
1460 “śūnyatā” in the original.  
1461 “nāstitva” in the original.  
1462 “śūnyatā” in the original.  
1463 “śūnyatā” in the original.  
1464 “śūnyatā” in the original.  
1465 “pratītya-samutpāda” in the original.  
1466 “śūnyatā” in the original.  
1467 “abhāva” in the original.  
1468 “śūnyatā” in the original.  
1469 “śūnyatā” in the original.  
1470 “Nāgārjuna” in the original.  
1471 “śūnyatā” in the original.  
1472 “śūnyatā” in the original.  
1473 “Candrakīrti” in the original.  
1474 “śūnyatā” in the original.  
1475 “pratītya-samutpāda” in the original.  
1476 “pratītya-samutpāda” in the original.  
1477 “pratītya-samutpanna” in the original.  



phenomenal.  And, being essenceless, it is sunya.1478 Suffering being there, its 
origination, its cessation, and the way leading to its cessation fare well with him.147 
 

Thereafter, Candrakirti1479 goes on recounting the tenets of Buddhism the 
uselessness of which was apprehended by the imaginary objector to the sunyata1480 
doctrine and which would be reinstated by the proper appreciation of sunyata.1481 

Nagarjuna1482 continues: 
 

By seeking to lay your faults at our doors you have forgotten the very horse you 
are riding.  If you regard objects as essentially existent, then, by doing so, you see 
objects [emerging] without causes and conditions.  Thereby you fail to explain effect, 
cause, doer, means, action, origination, cessation, and consequence.  Pratitya-
samutpada1483 is called sunyata1484 by us.  It is relative being, it is the Middle Path.  There 
is no non-relative [or uncaused] dharma, and, therefore, there is non-sunya1485 dharma.  If 
all this is non-sunya,1486 there is neither origination nor decay, and denial of the four 
Noble Truths becomes chargeable against you.  How can there be uncaused suffering?  
For suffering is said to be non-eternal, which would not be possible if it had essence.  If 
it is existent by nature, then what is there to originate?  Therefore, there is no 
origination for one 
 

3781487 
SUNYAVADA:  A REINTERPRETATION 

 
379 

SUNYAVADA:  A REINTERPRETATION 
 [239]1488 

 
(continued from the previous page) who rejects sunyata.1489  If suffering exists, it will not 
cease.  By upholding its essence, you speak against its cessation.148 
                                                 
1478 “śūnya” in the original.  
1479 “Candrakīrti” in the original.  
1480 “śūnyatā” in the original.  
1481 “śūnyatā” in the original.  
1482 “Nāgārjuna” in the original.  
1483 “Pratītya-samutpāda” in the original.  
1484 “śūnyatā” in the original.  
1485 “śūnya” in the original.  
1486 “śūnya” in the original.  
1487 Blank page 
1488 The original editor inserted “(239)” by hand. 
1489 “śūnyatā” in the original.  



Thereafter Nagarjuna1490 recounts the theses of Buddhism, which will, in his 
opinion, lose their significance on the non-sunyata1491 doctrine, and thus lays the same 
charges at the doors of the non-sunyata-vadin1492 as the latter sought to do at his. 

It is obvious that here Nagarjuna1493 purports to define sunyata1494 in its empirical 
aspect alone.  Candrakirti1495 has it that “pratitya-samutpada”1496 as used by Nagarjuna1497 
in the present context means emergence of things through causes and conditions 
(hetupratyayanapeksya pradurbhavah)1498 or, conversely, non-emergence of things without 
causes and conditions, of themselves (svabhavenanutpadah).1499 149  So, the denial of 
sunyata1500 in its empirical aspect is tantamount to the belief in the immutability of 
things, which precludes all possibility of origination or elimination of suffering, thereby 
rendering the doctrine of the four Noble Truths altogether meaningless.  Therefore, 
sunyata1501 in its empirical sense alone seems to be in question here. 

Nagarjuna1502 has elsewhere, too, suggested that belief in the being of things is 
tantamount to belief in their eternity.  He has, accordingly, characterized the realist as 
an eternalist in these words: “If there were being in the nature of things, it would not be 
non-existent; for the negation of nature cannot be established.”150  As a matter of fact, 
according to him, “To say ‘[it] is’ is eternalism, to say ‘[it] is not’ is the philosophy of 
cessation.  Therefore, the wise should not adhere either to [the doctrine of] ‘it is’ or to 
[that of] ‘it is not.’ For what is by nature, of that it can never be said that it is not; to say 
‘it is not now, it was before’ means [belief in the doctrine of] cessation.”151 

Indeed, as suggested above, the Madhyamika1503 denies not only being but also 
non- being – in fact, even being-cum-non-being and neither-being-nor-non-being. 

The last difficulty in giving credence to the nihilistic interpretation of the 
Madhyamika’s1504 standpoint is the religious fervor shown by him as a Mahayanist.1505 
If all is void, how can this fervor be explained?  The best course for a nihilist would be 
to be unruffled by emotions and sentiments, rather than to be so devoted to the Buddha 
                                                 
1490 “Nāgārjuna” in the original.  
1491 “śūnyatā” in the original.  
1492 “śūnyatā” in the original.  
1493 “Nāgārjuna” in the original.  
1494 “śūnyatā” in the original.  
1495 “Candrakīrti” in the original.  
1496 “pratītya-samutpāda” in the original.  
1497 “Nāgārjuna” in the original.  
1498 “hetupratyayānapekṣya prādurbhāvaḥ” in the original.  
1499 “svabhāvenānutpādaḥ” in the original.  
1500 “śūnyatā” in the original.  
1501 “śūnyatā” in the original.  
1502 “Nāgārjuna” in the original.  
1503 “Mādhyamika” in the original.  
1504 “Mādhyamika” in the original.  
1505 “Mahāyānist” in the original.  



as to erect him into a veritable Godhead.  The reason, though slightly difficult to 
appreciate, is not far to seek.  The 
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(continued from the previous page) Madhyamika1508 does not present a much 

greater problem on this score than the Advaitin, who claims not only consubstantiality 
but veritable identity with the Absolute and declares the world to be illusory, but, 
nevertheless, does not lag behind others in his devotion to gods and goddesses.  As a 
matter of fact, they both share the common Indian trait of dichotomizing truth into the 
transcendental and the empirical, in effect wholly unconnected with each other.  While 
contemplating the transcendental truth, the Madhyamika1509 considers everything as 
illusory and void and goes to the extent of declaring the Tathagata1510 himself, the object 
of his devotion, to be nothing better than illusory.  But, while contemplating the 
empirical truth, he distinguishes between his gods and their devotees and behaves as if 
he were as much a realist as others.152  This is the case with the Advaitin as well.  
Indeed, the Indians have never been able to reconcile the empirical with the 
transcendental, and one need not be surprised if the Madhyamika1511 fares no better. 

 
IX 

 
(381-1)1512 Is the Madhyamika’s1513 thesislessness tantamount to an admission of failure 
on his part to fathom the mystery of the ultimate reality?  His tone does not disclose any 
such defeatist mentality.153  He does not seem to regret the fact that he is not in a 
position to talk about the real.  As a matter of fact, he is not at all a skeptic.  He does 
know, but cannot express.  He believes in the void, pure and simple.  But he is not in a 
position to explain to others what the state of affairs would be like in the absence of all 
that we can perceive or conceive as real.  Language can operate only in the world of 
being.  Where there is absolutely no being whatsoever, its operation is bound to come to 
a standstill. 
                                                 
1506 Blank page 
1507 The original editor inserted “(240)” by hand. 
1508 “Mādhyamika” in the original.  
1509 “Mādhyamika” in the original.  
1510 “Tathāgata” in the original.  
1511 “Mādhyamika” in the original.  
1512 The paras on this page are unnumbered.  
1513 “Mādhyamika” in the original.  
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(383-1)1516 Such a reality forms the basic core of perception, but cannot be directly 
apprehended because of its momentary character.  Therefore, it can be inferred only 
from its impact on the mind of the perceiver (efficacy).  But its existence cannot be 
denied because in that case a veridical perception could not be distinguished from 
illusory perception.4a  Veridical perception itself results when various factors, including 
the object, which is nothing but an appearing momentary reality, co-ordinate.  But, as 
the perception of an evanescent reality is not possible, it is contended that the object of 
perception is a composite thing which is comparatively permanent and hence not real in 
itself.  What we perceive is therefore not the real-in-itself but the real-in-general 
(samanya-laksana).1517 This is really the incapacity of our mind, which is not able to 
penetrate beneath the hard shell of generality.  But this generality itself should not be 
taken as something entirely non-existent because, after all, it derives its existence from 
evanescent reality.  But it is not located in the real particular; it is a creation of our own 
mind (kalpana),1518 through which the real object (idam)1519 is perceived.  When we 
perceive a jar, e.g., there is a concept of jar (paratantra=depending upon the other i.e., 
other than the real object, viz., mind) which itself refers to the real external object, the 
object existing independent of any mind perceiving it (svatantra).  In a judgment like 
“This is a flower,” “this” stands for the real momentary object, but is not known as 
such; “flower,” stands for the concept but depends upon “this” for its reference.  All 
knowledge is therefore ultimately the knowledge of “this,” the real momentary element 
(idam-pratyayata),1520 but apparently it has a tinge of concepts (savikalpa).  The “this” part 
                                                 
1514 Blank page 
1515 The original editor inserted “(241)” and “R.C. Pandeya THE MĀDHYAMIKA 
PHILOSOPHY: a New approach Vol 14” by hand., and “Vol 14 
# 1 1964” at the bottom of the page by hand.  
1516 The paras on this page are unnumbered.  
1517 “sāmānya-lakṣaṇa” in the original.  
1518 “kalpanā” in the original.  
1519 “idaṁ” in the original.  
1520 “idaṁ-pratyayatā” in the original.  



of it is real (idam-satya);1521 the conceptual part is make-believe.  We have to sift the husk 
from the grain in order to be emancipated from the powerful impact of concepts. 

Thus this theory rules out the possibility of knowing the real but accepts its 
existence on the strength of its impact on our mind.  From our experience, now of a 
flower, now of a man, a horse, etc., etc., we are compelled to believe in its particularity, 
but its generic character is relegated to the position of nescience because what we know 
is necessarily manifold, and efficacy lies in a particular, not in the universal.  Thus 
reality is manifold, free from concepts (nirvikalpa), in itself a directly unknowable 
something (idam-matra).1522 Monism is condemned as a wrong view (mithya-
drsti=kalpana) .1523 

The Madhyamikas1524 had to defend their own view against Brahmanical1525 
systems, the Samkhya1526 and the Nyaya-Vaisesika,1527 on the one hand, and against 
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(continued from the previous page) the Vaibhasikas1530 and the Sauttrantikas,1531 on the 
other.  They came with a new interpretation of the teachings of the Master which they 
thought was not properly presented by any Buddhist school of philosophy.  In their 
zeal to preserve the sanctity of the concept of Middle Path (madhyama1532 pratipad) of the 
Buddha, they came forward with a novel interpretation of the theory of causality 
popularly called the theory of Dependent Origination (pratitya-samutpada).1533 Their 
interpretation completely changed the picture of the Buddha’s teachings and presented 
a landmark in the history of Indian philosophy. 
                                                 
1521 “idaṁ-satya” in the original.  
1522 “idaṁ-mātra” in the original.  
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1528 Blank page 
1529 The original editor inserted “(242)” by hand. 
1530 “Vaibhāṣikas” in the original.  
1531 “Sauttrāntikas” in the original.  
1532 “madhyamā” in the original.  
1533 “pratῑtya-samutpāda” in the original.  



While criticizing the Brahmanical1534 view of soul as something over and above 
the five elements (skandhas) composing it, Candrakīrti, the illustrious commentator on 
Nagarjuna,1535 says that, although the Brahmanas1536 tell us about something which is 
supposed to be beyond these composing elements, the description of this entity, called 
soul, does not depend upon the direct knowledge of the soul.  The soul is not directly 
known, and the Brahmanas1537 admit its unknowability.  This criticism means that what 
the soul is in-itself is never found, but the Brahmanas1538 take pleasure in describing it 
as existent, blissful, etc.  This description of soul cannot refer to soul-in-itself; the 
Brahmanas1539 would never agree that the description really stands for the 
conglomeration of five elements, as they are afraid that in that case the cherished soul 
will be reduced to evanescent reality.  Hence, in reality, their soul is nothing but a name 
(nama-matraka) .1540 5  Thus, in the opinion of the Madhyamikas,1541 such a view of soul is 
even worse than the Sautrāntika view, which presents the description of soul as directly 
referring to its generic character (samanya-laksana),1542 thereby meaning that there is an 
evanescent reality (sva-laksana)1543 at the root.  Therefore, for the Brahmanas,1544 the soul 
would be a purely imaginary entity having no existence.  Thus, the Madhyamikas think 
that there can be a description in the Russellian sense which need not involve the 
actuality of referent.6  A description without any reference is a fabrication of words 
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(continued from the previous page) (prapanca) .1547 7  It is like the expression “a barren 
woman’s daughter” (vandhya-duhitr).1548 Such a description of a girl would not attract 
even highly passionate people.8 

A second type of description refers to the generic character of an object 
(samanya1549=vikalpa=imagined) as belonging to a reality-in-itself (svalaksana=idam-
pratyay1550a=this).  Here a distinction may be made between the case where this generic 
character actually refers to the reality-in-itself and the case where it merely appears to 
refer to it.  The former may be called the case where description is accompanied by 
demonstration (vikalpa), and the latter is mere description without any real 
demonstration (vikalpa-matra).1551 In both cases reference is involved; whether it is actual 
or only supposed makes all the difference.  Veridical perception differs from illusory 
perception only on this ground.  In Madhyamika1552 terminology, in the former case the 
“truth of ‘this’” is taken in correlation with the description (idam-satyabhinivesa),1553 
whereas in the latter case there is only the “awareness of ‘this’” (idam-pratyaya-matra)1554 
without an actual correlation.9  Apart from this metaphysical analysis, the two cases are 
alike from the point of view of the knowledge situation (pratiti1555=pratyaya).  In 
knowledge we cannot tell veridical perception from illusory perception.  This is the case 
with the knowledge of ordinary human beings (prthag-jan1556a).  An object is known in 
co-ordination with the generic concept and evanescent efficacious reality (upadaya-
prajnap-yamana),1557 and such knowledge is couched in language (vikalpa+ prapanca) .1558 

10 
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(continued from the previous page) Thus far the realists, like the Sautrantikas,1561 

would prefer to be with the Madhyamikas.1562 But the Madhyamikas leave their 
predecessors behind at the point. 

We have seen that for both the Madhyamikas1563 and the Sautrantikas1564 know 
edge refers to something external.  In the phenomenological sense all know edge is 
intentional.11  This is true of illusory cognition also.  But for the Sautrantikas1565 the 
external is something in co-ordination with which (pratitya1566=pratyaya) knowledge 
arises, and this is a necessary presupposition by which they distinguish veridical 
perception from illusory cognition.  There is not only intentionality, there is also a real 
sense-datum.  But the Madhyamikas1567 cast a doubt upon the reality of “this,” i.e., the 
co-ordinating character (pratyaya) of the intended reality.  The “this” is said to be the 
object of knowledge because it is efficacious in the appearance of veridical perception.  
Hence, in spite of the fact that it is not known in itself, its existence cannot be denied.  
The Madhyamikas1568 do not subscribe to this view of knowledge.  They say that an 
efficacious reality is not a necessary condition or co-ordinating factor for perception, 
because perception takes place even when there is admittedly no such reality present, 
e.g., the perception of a double {moon.?}1569 Perception simply entails a concept 
referring to something external.  The something external need not be actual.  Thus, from 
this point of view we have veridical perception on a par with illusory perception.  So far 
as knowledge is concerned, in both the cases there is an awareness of “this” (idam 
pratyaya),1570 but we cannot at the same time hold the truth of actual existence of “this” 
(idam-satya).1571 That is the reason why Candrakirti1572 condemns the view of “truth of 
this” as childish.12 

But, then, how distinguish between a veridical perception and an illusion one?  
For the Madhyamikas,1573 this question does not arise.  The Sautrantika think that 
knowledge depends upon things other than the knowledge itself they co-ordinate to 
make it appear.  The so-called real is known as “the other” (anya).  This otherness is 
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1569 Indecipherable in the original, it looks like “{moo??}” 
1570 “idaṁ pratyaya” in the original.  
1571 “idaṁ-satya” in the original.  
1572 “Candrakīrti” in the original.  
1573 “Mādhyamikas” in the original.  



either superfluous, if it is supposed to refer1574 to something which is already different 
from knowledge, or impossible, if actually does not refer to the other.  The supposed 
reality at the root of1575 
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(continued from the previous page) veridical perception cannot be proved; hence, 
knowledge operating only with concepts will have to be explained in terms of 
concepts.13  The supposed reality in itself does not contribute to our knowledge.  The 
concept of it alone will explain knowledge.  Thus, illusory cognition is as much 
conceptual as non-illusory cognition.  In the absence of any effective tool at our disposal 
to institute a distinction, we have to take them as of one kind.14 

Inasmuch as we cannot go beyond the concepts and penetrate into the nature of 
reality in itself, it would be absurd to assert the existence of reality merely on the 
strength of our knowledge.  That is a mere supposition.  But, it may be urged, if reality 
does not contribute to knowledge, how is it that when an object is placed before us we 
perceive it; when it is removed we cease to perceive it?  Had knowledge been purely 
conceptual, perception or non-perception would have depended on the will of the 
perceiver.  To explain this phenomenon the famous twelve-linked formula of 
Dependent Origination is pressed into service, with a different interpretation, of course.  
We need not say that reality actively co-ordinates, because activity itself is a concept.  
We can assert only that the concepts inter se are relative to each other.  Co-ordination is 
replaced by relativity (sapeksata) .1578 

The metaphysicians are wont to jump from concepts to actual things of which 
these concepts are supposed to be replicas.  If there is a concept of the other, then they 
think that there must be an actual other.  Similarly, if two things are conceived as co-
ordinating, a metaphysician would think, without the least hesitation, that there are two 
such actual things.  The Madhyamikas1579 chide such metaphysicians by saying that co-
                                                 
1574 Indecipherable in the original, it looks like “{refe??}” 
1575 Indecipherable in the original, it looks like “{Illegible}” 
1576 Blank page 
1577 The original editor inserted “(245)” by hand. 
1578 “sāpekṣatā” in the original.  
1579 “Mādhyamikas” in the original.  



ordination of things is not at all possible and relativity itself leaves an actual reality, if 
there be any, untouched.  Co-ordinating factors must be different from the supposed 
thing to result from their co-ordination.  Co-ordination presupposes difference, on the 
one hand, among co-ordinating factors, and, on the other hand, between co-ordinating 
factors and their result.  But the fact is that these factors them-selves, being momentary, 
cannot co-ordinate, and, even if their co- 
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(continued from the previous page) ordination is accepted, they cannot be said to be in 
a relation of causation to something thing which is yet to be produced.  Relationship can 
be assumed to exist {??}1582 between two things existing simultaneously.15  In knowledge 
we assume {??}1583 there is an object (alambana)1584 which is responsible for it.  But can 
we see the relationship between an object and its knowledge?  The Madhyamikas1585 
give a negative answer to this, saying that what we are aware of is only a concept of an 
object; this concept is based upon another concept of relationship. The concept of 
relation, in its turn, depends upon two things that are related. In order to prove actual 
relation between two things we refer to the concept of relation and say that had there 
been no relation the concept of relation would never have arisen.  But the 
Madhyamikas1586 would pay the realists back in their own coin, because, for them, if 
there had been no concept of relation actual relation itself would never have been 
assumed.  Therefore, we can say with justification that the concepts are responsible for 
the notion of actual existing things, but we cannot say the converse because except 
concepts wehave no other means to ascertain the actual state of affairs.16  Thus, the 
{not??}1587 of causality for the Madhyamikas1588 is not rooted in actual co-ordination of 
                                                 
1580 Blank page 
1581 The original editor inserted “(246)” by hand. 
1582 The word is cut off by the right margin.  Nothing is visible in the original.  
1583 The word is cut off by the right margin.  Nothing is visible in the original. 
1584 “ālambana” in the original.  
1585 “Mādhyamikas” in the original.  
1586 “Mādhyamikas” in the original.  
1587 The word is cut off by the right margin. Only “Not––“ is visible in the original.  
1588 “Mādhyamikas” in the original.  



{??tors}.1589 It means only dependence of one concept upon another 
({h??pratyayapeksa}).159017 

This dependence is not to be conceived in a metaphysical sense.  It is purely an 
epistemic relativity.  Having proved the impossibility of actual relationship among 
things, the Madhyamikas1591 propose to show that it is a concept that makes other 
concepts appear.  An example of this type of dependence very often repeated in their 
texts, is that of big and small (dirgha1592 {??hrasva}1593)18.  It is clear that in itself a thing is 
neither big nor small; it is when we come to compare two things that in relation to one 
the other is big or small as the case may be.  Thus the concept of bigness arises because 
there is a concept of smallness and vice versa.  Similarly, the entire furniture of our 
knowledge is nothing but a great fabrication of mutually dependent concepts. 

But, in that case, we have to explain the origin of primary concepts. For the 
realists there is no difficulty: these concepts would arise in co-ordinating with actual 
realities.  But the Madhyamikas,1594 who intend to oust metaphysics from the realm of 
philosophy, cannot agree to this.  They would 
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(continued from the previous page) that so-called basic concepts are in no way better 
than other concepts.  Candrakīrti makes a distinction between general relativity (anangi-
krta-artha-visesa)1597 and specific relativity (angi-krta-artha-visesa).159819  Relativity as a 
basic tendency of mind may be compared to a field which is given to the mind to play 
in.  Within this relativity-field our mind encounters other things, but, conditioned as it 
is by the relativity-field, it takes those specific objects in the light of relativity.  To say 
that this relativity is associated with mind without any beginning is to assert indirectly 
that it cannot go beyond its field.  Mind is confined to the field of relativity; only 
                                                 
1589 The word is cut off by the right margin. Only “––tors” is visible in the original.  
1590 The word is cut off by the right margin.  Only “h––pratyayāpekṣa” is visible in the original. 
1591 “Mādhyamikas” in the original.  
1592 “dīrgha” in the original.  
1593 The word is cut off by the right margin.  Only “––hrasava” is visible in the original.  
1594 “Mādhyamikas” in the original.  
1595 Blank page 
1596 The original editor inserted “(247)” by hand. 
1597 “anaṅgī-kṛta-artha-viśeṣa” in the original.  
1598 “aṅgī-kṛta-artha-viśeṣa” in the original.  



concepts and not things can be legitimately relative; hence, mind cannot know the 
thing-in-itself.  The Sautrantikas1599 think that, although the realities cannot be directly 
known, they are many, momentary, and efficacious.  This view is rejected since to say 
that reality is many involves the concept that relation, momentariness, and efficacy are 
not possible without the concept of causation.  The very logic which rejects oneness of 
reality (viz., in knowledge only the manifold is given, and thus monism is fictitious) 
compels us to disown plurality also, since not the manifold real but only the concept of 
relation is given to play with.  Thus reality in-itself is neither one nor many. 

Relativity-field is interpreted as the general law of causality, which is expressed 
in the formula “this being, that arises,” which means that given a concept it will lead to 
another concept.  The causal formula of the Master pratitya – samutpada1600 – therefore 
shows that reality is not born, nor does it die.  It is neither momentary nor efficacious.  
Nagarjuna1601 discusses this relativity field in the first chapter for his famous book and 
various particular concepts, such as motion, conjunction, time, space, emancipation, and 
soul that arise as a result of this relativity, in subsequent chapters.20  He invariably 
comes to the conclusion that all these are mere concepts rooted in their mutual 
dependence, and hence they cannot describe the real-in-itself.  The task of philosophy is 
to show that reality conceived within the relativity-field is conceptual, and hence it has 
no essence of its own, i.e., it is not what it would be in itself (svabhava-sunya) .1602 

The question as to what is the cause of the relativistic tendency of the mind itself 
cannot be answered because that involves a state beyond the relativity-field, and our 
mind cannot venture in that realm.  An unanswerable question is no question.  
Similarly, the question whether this relativity-field 
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(continued from the previous page) is relative also cannot be finally answered because 
any answer to this would presuppose relativity.  Thus, the most consistent position of a 
philosophy should be to take his experience as a play of interdependent concepts which 
                                                 
1599 “Sautrāntikas” in the original.  
1600 “pratītya – samutpāda” in the original.  
1601 “Nāgārjuna” in the original.  
1602 “svabhāva-śūnya” in the original.  
1603 Blank page 
1604 The original editor inserted “(248)” by hand. 



having no connection with reality, are empty.  Within the field of reality emptiness 
means devoid of content (nairatmya),1605 and not of existence (abhava).1606 The concepts 
prevail powerfully upon and obscure the visit of the mind, and hence they are there but 
are not to be confused with reality (samvrti-satya) .1607 

But the concepts are pregnant with intentionality.  Actually a concept refer to 
another concept (pratitya1608=samvrti-saty1609a), but, if a concept is taken referring to 
reality (as realists in general do), it is delusion.  That is called wrong notion (mithya-
drsti).1610 Notion (drsti)1611 and truth (satya) should be carefully distinguished.  To think 
that the existence of a concept means the existence of a thing is a notion which is utterly 
false; to think that a concept exists because there are other concepts is a truth.21  The 
former has its repercussions in the form of bondage; the latter has no repercussions in 
the sense that bondage, being a relative concept, has a contentless existence. 

It is possible to have a wrong notion about truth.  If it is propounded that the 
concepts are empty existences, it may be taken by some deluded person to mean that 
these concepts exist.  For such persons relativity means existence (bhava).1612 This is a 
confusion worse confounded.  These people first deny what is truth (samvrti-saty1613a) 
and then proceed to accept what is not so.  One who says that there are realities first 
denies that there are relative concepts ( of truth) and then forms a notion that these 
concepts must be real in themselves because they exist.  He takes relativity as an 
indication of the existence of concepts.  Nagarjuna1614 thinks that those people who 
reduce the relative truth of concepts to a mere notion are incurable (tan-asadhyan-
babhasire)1615 Hence, relativity should not be made a notion, just as eternalism is a 
notion.22 

Truth as relativity is accepted by common people, who have no philosophical 
axe of their own to grind.  One concept leads to another concept. Causality presupposes 
the concept of cause and an effect, motion depend upon a mover, space depends upon 
the concept of something occupying it, time assumes changing objects, soul depends 
upon the concept of various mental activities, and even liberation depends upon the 
concept of prior bondage and subsequent release of a person.  We are not justified to go 
beyond these concepts and assume reality, just as we are asked to avoid the 
misconception 
 
                                                 
1605 “nairātmya” in the original.  
1606 “abhāva” in the original.  
1607 “saṁvṛti-satya” in the original.  
1608 “pratītya” in the original.  
1609 “saṁvṛti” in the original.  
1610 “mithyā-dṛṣti” in the original.  
1611 “dṛṣṭi” in the original.  
1612 “bhāva” in the original.  
1613 “saṁvṛti” in the original.  
1614 “Nāgārjuna” in the original.  
1615 “tān-asādhyan-babhaṣire” in the original.  
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(continued from the previous page) about the real existence of concepts.  What we 
know are mere concepts, and they are not realities in the sense in which we talk of such 
realities.  It would be absurd to maintain the existence of realities, but it would be more 
so to maintain their non-existence.  We are conceptually undecided about there being 
realities, and thus the Madhyamikas1618 are exonerated from the charge of 
agnosticism.23  Thus, any statement should always be construed in the sense that the 
meaning of it refers either to concepts or to words or to both together, but never to a 
state of material reality.  In modern philosophical terminology, we should have either 
conceptual mode or formal mode of speech, but not the material mode of speech.  The 
formal mode of speech differs from the conceptual mode insofar as the first one 
depends purely upon the habit of speech and does not arouse any concept in its hearer.  
For example, “A flower in the sky is fragrant” does not give any sense because it is 
rooted only in the language-habit of a person, i.e., on the model of a significant sentence 
any other sentence can be framed.  This is what is called a “language fabrication” 
(prapanca)1619 by the Madhyamikas.1620 24  Significant sentences, on the other hand, give 
us an idea of the state of affairs.  These statements are significant on two counts: first, 
they are framed strictly in accordance with rules of a particular language – in this 
respect they are analogous to the previous example (prapanca);1621 and, second, they are 
capable of arousing some concept in the minds of hearers and thus can continue the 
chain of concepts.  They are therefore not only the fabrications of language but also of 
mind (citta-pracara-kalpana) .1622 24a Unlike the Grammarians, the Madhyamikas1623 do 
not believe in the inseparability of concepts from language. 

But the realm of reality is a prohibited area; concepts unable to reach at the 
realities simply create an illusion of reality in the mind of a person.  We have shown in 
detail that this external reference is due to the intentionality of concepts.  If concepts 
cannot give us a glimpse of realities, how can we expect the language to describe it?  
                                                 
1616 Blank page 
1617 The original editor inserted “(249)” by hand. 
1618 “Mādhyamikas” in the original.  
1619 “prapãnca” in the original.  
1620 “Mādhyamikas” in the original.  
1621 “prapãnca” in the original.  
1622 “pracāra-kalpanā” in the original.  
1623 “Mādhyamikas” in the original.  



Reality therefore eludes both our concepts and language.  It is without the pale of the 
fabrications of language and concepts (nisprapanca1624 and nirvikalpa).25 
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(continued from the previous page) Some interpreters of this system have 
committed the same mistake which is emphatically being avoided by this school.26  
They think that, although the Madhyamikas1627 deny speech and thought to reality, they 
still maintain from a “higher standpoint” an existent real in the form of the Cosmic form 
of the Buddha (dharma-kaya),1628 which is described as “without a second {??}1629 
(advaya).  In actuality this all seems to be a mere fabrication of mind. 

Let us examine here the concept of a “higher standpoint” (paramar)1630 
Nagarjuna1631 talks of this standpoint, and his commentator explains it at length.27  The 
entire empirical life is governed by the concepts of description, the described, 
knowledge, the known, etc.  These are, rightly speaking without any foundation in 
reality.  But they themselves, being relative, sent a phase of truth.  We cannot penetrate 
the sheath of concepts beneath since it is itself smoky in nature, it only causes our fall to 
fathomless depths.  They are relative among themselves but never because of 
something tional.  This is the right view about concepts (samyak-drsti).1632 Similarly, 
there is nothing higher than these concepts, because, again, the concepts themselves, 
being relative, cannot lead to the pinnacle of absolute truth.  Even if that higher truth be 
there, it would be relative, since it would be achieved through relative concepts.28  
Therefore, it is difficult to agree with that interpretation which ascribes to the 
Madhyamikas1633 an Absolute. 
                                                 
1624 “niṣprapãnca” in the original.  
1625 Blank page 
1626 The original editor inserted “250” by hand. 
1627 “Mādhyamikas” in the original.  
1628 “kāya” in the original.  
1629 The word is entirely cut off by the right margin of the page. 
1630 “paramār” in the original.  
1631 “Nāgārjuna” in the original.  
1632 “dṛṣṭi” in the original.  
1633 “Mādhyamikas” in the original.  



But Nagarjuna1634 says that truth is twofold: the truth about relatives the truth in 
itself.28a  It is absurd to say, as many have, that the phrase”{l??}1635 samvrti-saty1636a” 
(empirical truth) means relative truth.  Truth, rightly speaking, can never be relative.  
Truth about relatives is not the same thing as relative truth.  That concepts are relative is 
a truth about relatives but it is absolute.  Had this not been the case, it would have been 
impossible to distinguish between the Jaina theory of relative truth (anekanta-vada)1637 
and this concept of the Madhyamikas.1638 Thus, when truth is conceived in   without 
reference to relative concepts, it is the absolute truth.  We have that all concepts are 
governed by the law of relativity.  Wherever that 
 

4021639 
THE MADHYAMIKA PHILOSOPHY 

R. C. Pandeya 
 

403 
THE MADHYAMIKA PHILOSOPHY 

R. C. Pandeya 
 [251]1640 

 
(continued from the previous page) is applicable, we find relativity.  But, what about 
this relativity itself?  It is well known even to a casual reader of the Madhyamika 
Karikas1641 that for this school the law of relativity itself is everything, and Nagarjuna1642 
salutes the Master because he proclaimed this as truth.29  Hence, to think that the 
Madhyamikas1643 believe in some Brahman-like Absolute seems to read too much 
between the lines.30 

If we are to consider a few remarks about such truth in itself found in the works 
of this school, our misconception would be reduced to a minimum.  It is said that those 
who do not know the distinction between truth in itself and truth about relatives do not 
know the reality underlying the Buddha’s teachings (tattva).31  Here the author uses the 
word “truth” (satya) to mean an instrument for the realisation of reality (tattva).  Reality, 
on the other hand, is said to be self-realizable, quiescent, not fabricated by the 
fabrications of speech and mind (prapancair-aprapancittam1644 and nirvikalpa), and 
                                                 
1634 “Nāgārjuna” in the original.  
1635 The word is cut off by the right margin.  Only “l––“ is visible in the original.  
1636 “saṁvṛti” in the original.  
1637 “anekānta-vāda” in the original.  
1638 “Mādhyamikas” in the original.  
1639 Blank page 
1640 The original editor inserted “(251)” by hand. 
1641 “Mādhyamika Kārikās” in the original.  
1642 “Nāgārjuna” in the original.  
1643 “Mādhyamikas” in the original.  
1644 “prapaṇcair-aprapaṇcittam” in the original.  



without distinction (ananartha) .1645 32  So long as we operate with concepts we are not 
dealing with reality.  But, when concepts cease to appear relatively, speech and mind 
stop fabricating.  As a result, all the inflictions arising out of attachment to these 
concepts cease to bother a person.  This state is not achieved by means of others’ 
preachings.  Candrakirti1646 beautifully illustrates this point by an example.  A man with 
defective eyes perceives queer things like hair floating in the air, etc.  If a man with 
normal eyesight tells him about the unreality of these apparent objects to him, he will 
refuse to believe him.  He may think of these objects as unreal but not as non-existent.  
But when his eyes are cured he ceases to perceive their existence.  Similarly, a person, 
although convinced about the unreality of concepts, continues to be led away by their 
intentionality.  He has to stop even the flow of relative concepts to get at the real.  This 
he has to do by himself.  What he gets when this whirlwind of relative concepts is over 
is the real, but he will then be incompetent to 
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(continued from the previous page) speak about it to the world at large.  Truth about 
the relativity of concepts {??}1649 to be told to the world (loka-samvrti-satya)1650 because 
the concepts are {??}1651 there, but the truth in itself can never be told since concepts do 
not {co ?? ute}1652 to it.33  But, as it is entirely against the accepted canon of logic to 
ascertain a truth and yet refuse to say it, it has been found convenient to {s??}1653 
negatively.  Truth is negation of concepts.34 

But reality should not be confused with truth.  Only a proposition is true or false.  
Thus truth-value belongs to a statement, not to a fact. {Assertion}1654 or affirmation is 
only a mode in which propositions are stated; only a proposition can be negative or 
positive.  There is no negative truth as such, because such a thing is not distinct from 
                                                 
1645 “anānārtha” in the original.  
1646 “Candrakīrti” in the original.  
1647 Blank page 
1648 The original editor inserted “(252)” by hand. 
1649 The word is cut off by the right margin.  Nothing is visible in the original.  
1650 “loka-saṁvṛti-satya” in the original.  
1651 The word is cut off by the right margin.  Nothing is visible in the original.  
1652 The word is cut off by the original.  Nothing is visible in the original.  
1653 The word is cut off by the right margin.  Only “s––“ is visible in the original.  
1654 the word is cut off by the right margin. Only “––on” is visible in the original.  



falsity.  A proposition is positive or negative; it is either true or false.  Truth in itself is 
always positive. Reality is distinct from propositions, because it can neither be affirmed 
nor denied; it is neither true nor false.  It is not the same thing as truth, because it is the 
view that we take of it.  Hence, when we find a distinction inst between two truths, the 
lower and the higher, it means only a less {c??}1655 and a more correct view of reality.  
And, of course, the view is not the same thing as the real. 

That the concepts are relative is a truth, but a less correct one, v assumes 
relativity as the standard.  A and B are conceived as relatives because of the standard of 
relativity.  But to ask whether relativity is relative is an absurd question because there 
cannot be another relativity for this {rela??}1656 to be made relative.  It is an absolute 
standard of reference in the case of things, concepts included, other than itself.  But it is 
equally obvious in the absence of anything relative, relativity itself loses its significance. 
I believe in relativity or in the Absolute.  One cannot believe in both together. In the 
Advaita Vedanta1657 the effort is made to reconcile the difference between the 
empirically real and the absolutely real by introducing the principle of cosmic illusion 
(maya),1658 but whether that illusion itself is illusory or not, it can never be adequately 
explained – since, if it is not illusory, then it does in no way differ from the Absolute, 
but, if it is illusory, we require another {ill??}1659 to make it illusory.  In the 
Madhyamika1660 system such an anomalous {position}1661 does not arise because, unlike 
Advaita Vedanta,1662 it is an out-and-out non metaphysical system.  Relativity applied 
to concepts is an effective too when devoid of concepts it devours itself.34a  Thus 
relativity conceived self would be the end of relativity.  Thus, it is said to be the 
consummation 
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(continued from the previous page) of the cessation of all notions, concepts, and ideas.  
The word “sunyata”1665 used by this school is very significant in this connection.  It does 
not mean a vacuous reality but only vacuity of thought.35  But to say that such is the 
case is a truth – in fact, the truth that the most perfect wisdom can conceive of (prajna-
paramita) .1666 

But the question still remains unanswered:  Can there be a truth without reality?  
If there is nothing which this truth-statement purports to assert, it is false.  Thus, it may 
be urged, and in fact has been urged, that since there is a truth asserted therefore there 
must be a reality.36  But such an interpretation of the Madhyamikas1667 goes entirely 
against the spirit of the school.  Had the Madhyamikas ever maintained that at the 
empirical level concepts and realities are inextricably mixed up, as the Advaitins assert 
(satya-anrte mithuni-krtya),1668 37 then it would have been proper to say that, once they 
have denied reality to concepts, whatever remains undeniable (pratyak) is real for them.  
But the case is just the opposite.  Since for them relative concepts are, though existents, 
devoid of the touch of reality, when their existence disappears nothing remains as their 
substratum to shine in its own light.  For the Advaitins, negation is used with the 
ultimate aim of implicit affirmation.  “Not-A” implies something other than A.  But, for 
the Madhyamikas, negation is used simply to affirm the negation itself:  “Not-A” means 
simply the absence of A.  If the absence of a table is a fact and “table is absent” is a 
truth, it is equally justified to maintain with the Madhyamikas that “the concepts are 
non-existent” is a truth because of the fact that the concepts are not to be found.  This is 
not only a matter of emphasis on the negative approach (nisedha-mukha);1669 this is the 
very essence of the philosophical vision of the Madhyamikas.38  But, if contrary to all 
usage, we want to call a negative fact reality or the Absolute, we are free to do so.  
Words, says Candrakīrti, like a policeman with a chain and a baton in hand, do not 
compel us to use them in one way and not the other.39  Thus relativity of concepts is a 
truth about the relative concepts, but cessation of all concepts is a truth about relativity 
itself.  Just as no reality is involved in the relativity of concepts, no reality or Absolute is 
involved in the cessation of concepts. 

This denial of concepts does not amount to denial of reality, nor does it 
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(continued from the previous page) imply an affirmation of some Absolute.  If there 
were any {ultimate}1672 it could not be touched by our affirmations or denials.  
Nirvana,1673 the {f??}1674 of a Buddhist, is to be viewed in this light.  The soul, being 
merely {an ??tual}1675 idea, is denied, and hence nothing conceivable can attain this 
{state.  Nor}1676 can this state be described, because, having been discovered after {t?? 
??tion}1677 of all concepts, it remains beyond concepts.  The truth about {Nirvana}1678 be 
couched in negative language.  Even questions like whether {Nirvana is}1679 the same as 
the real can best be answered by comparing two negative concepts and not by 
identifying them.  Nagarjuna1680 says that the nature is like Nirvana1681 (Nirvanam iva-
dharmata) .1682 40  Reality is like {Nirvana in}1683 the sense that each of them is conceived 
by negating all concepts ({n??samyam})1684 fabricated by our mind and language.  It is 
like saying {t??}1685 not a, b, c…n, X2 is also not a, b, c…n, therefore X1 and X2 {ar??}1686 
But to say that they are identical presupposes some common {positive}1687 the presence 
of which warrants identity of the two.  On the {negative}1688 the world and Nirvana1689 
are identical because the world in itself is {united}1690 by transitory and relative concepts 
and so is Nirvana,1691 41 but on the side nothing can be stated because Nirvana1692 and 
reality are not {??}1693 share certain common characteristics.42 
                                                 
1671 The original editor inserted “(254)” by hand. 
1672 the word is cut off by the right margin.  Only "ultima––" is visible in the original.  
1673 “Nirvāṇa” in the original.  
1674 the word is cut off by the right margin.  Only "f––" is visible in the original.  
1675 the word is cut off by the right margin.  Only "a ––ual" is visible in the original.  
1676 the word is cut off by the right margin.  Only "s––" is visible in the original.  
1677 the word is cut off by the right margin.  Only "t––“ and “––tion" is visible in the original.  
1678 the word is cut off by the right margin.  Only "nir––" is visible in the original.  
1679 the word is cut off by the right margin.  Only "Nir––" is visible in the original.  
1680 The word is cut off by the right margin.  Only "––" is visible in the original.  
1681 “Nirvāṇa”  in the original.  
1682 “Nirvāṇaṁ iva-dharmatā” in the original.  
1683 the word is cut off by the right margin.  Only "Nirvan––" is visible in the original.  
1684 the word is cut off by the right margin.  Only "n––samyam" is visible in the original.  
1685 the word is cut off by the right margin.  Only "t––" is visible in the original.  
1686 the word is cut off by the right margin.  Only "ar––" is visible in the original.  
1687 the word is cut off by the right margin.  Only "positi––" is visible in the original.  
1688 the word is cut off by the right margin.  Only "nega––" is visible in the original.  
1689 “Nirvāṇa” in the original.  
1690 the word is cut off by the right margin.  Only "u––" is visible in the original.  
1691 “Nirvāṇa” in the original.  
1692 “Nirvāṇa” in the original.  
1693 the word is cut off by the right margin.  Nothing is visible in the original.  



The state of Nirvana1694 is not an achievement; it is a revelation.  The controversy 
over the relative worth of action and knowledge in the Vedanta1695 and the final 
decision that knowledge is not an action but revelation are perhaps a logical corollary of 
identification of {libera??}1696 the world, and accords well with the ideal of bodhisattva 
and a {jiva}1697 A result to be achieved is contingent upon the act done to achieve thus is 
relative.  Nirvana,1698 on the other hand, is simply the {cessation of}1699 relatives and 
therefore cannot be said to depend upon the act. {When}1700 relatives cease to exist, it is 
revealed and this is not made or unmade or unknown.43 

The Madhyamika1701 system prefers to use the word “advaya” but the Vedanta 
has a fascination for the word “advaita.”  These words are only significant insofar as 
they bring out the essential differences in these {items}.1702 The word “advaita” means 
free from duality ({avidyamanam??}1703 
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(continued from the previous page) yasmin) and thus describes indirectly (tatastha-
laksana)1706 the Brahman, to which duality cannot be ascribed.  “Advaya” does not mean 
the denial of duality but of two, because the Madhyamikas1707 do not make a distinction 
between a concept and the real object of which it is a concept, but for a Vedantin1708 
there is such a distinction.  Thus by denying two objects they even deny one because the 
concept “one” is dependent upon the concept “two.”44  If we are permitted to see in the 
                                                 
1694 “Nirvāṇa” in the original.  
1695 “Vedānta” in the original.  
1696 the word is cut off by the right margin.  Only "libera––" is visible in the original.  
1697 the word is cut off by the right margin.  Only "jiv––" is visible in the original.  
1698 “Nirvāṇa” in the original.  
1699 the word is cut off by the right margin.  Only "cessa––" is visible in the original.  
1700 the word is cut off by the right margin.  Only "W––" is visible in the original.  
1701 “Mādhyamika” in the original.  
1702 the word is cut off by the right margin.  Only "––ems" is visible in the original.  
1703 the word is cut off by the right margin.  Only " avidyāmanaṃ ––" is visible in the original.  
1704 Blank page 
1705 The original editor inserted “(255)” by hand. 
1706 “taṭastha-lakṣaṇa” in the original.  
1707 “Mādhyamikas” in the original.  
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Madhyamikas1709 a philosophy of numbers, we can say that they take delight in the 
concept of zero.45  It is against the background of zero that the concept one can arise.  To 
say that a number is not one means it is two or more, but to say that it is not two may 
mean either that it is one or more than two.  In order to avoid this ambiguity they 
introduce the term “sunya,”1710 or zero.  A number which is not two (advaya) and zero 
(sunya)1711 is obviously zero without any reference to a positive number.  The Vedāntins 
describe the real as one only (ekam eva), which means without a second (advitiyam).1712 
Numerically speaking, they do not recognise zero as something significant.  Zero itself 
stands between the absence of numbers and positive numbers from one up to infinity.  
Thus the word “advaya” read with the word “sunya”1713 means complete absence of 
numberable objects or the number concept.  But what this sunyais1714 in itself cannot be 
answered.  Any attempt to answer this question will land us in relativity.  One thing is 
certain, 
 

4121715 
THE MADHYAMIKA PHILOSOPHY 

R. C. Pandeya 
 

413 
THE MADHYAMIKA PHILOSOPHY 

R. C. Pandeya 
 [256]1716 

 
(continued from the previous page) that it is not nothing.  Had that been the case, the 
relative {concepts would}1717 never have arisen.46 

The Madhyamika1718 system is called dialectical Absolutism by {its}1719 
interpreters.  Dialectic understood in the Hegelian sense is a synthetic process, but the 
Madhyamika1720 would be the last person to {subscribe to a}1721 synthetic approach.  
They are out-and-out analysts; they profess {th??}1722 of concepts.  Adept as they are in 
                                                 
1709 “Mādhyamikas” in the original.  
1710 “śūnya” in the original.  
1711 “śūnya” in the original.  
1712 “advitīyam” in the original.  
1713 “śūnya” in the original.  
1714 “śūnya” in the original.  
1715 Blank page 
1716 The original editor inserted “(256)” by hand. 
1717 the word is cut off by the right margin.  Only "conce––" is visible in the original.  
1718 “Mādhyamika” in the original.  
1719 the word is cut off by the right margin.  Only "i––" is visible in the original.  
1720 “Mādhyamika” in the original.  
1721 the word is cut off by the right margin.  Only "subscr––" is visible in the original.  
1722 the word is cut off by the right margin.  Only "th––" is visible in the original.  



bringing out an element of {coherence}1723 in every concept, they do not move upward 
to some synthetic {unity}1724 in the Kantian or in the Hegelian sense.  They operate upon 
{them}1725 and leave the wound gaping without making any attempt at {ba??}1726 
embalming it.  They simply show that the concepts are self-{contradictory and}1727 never 
attempt to remove the contradiction.  Contradiction is {the??}1728 of the truth about 
relative concepts.  If this contradiction is {so??}1729 moved, even relative concepts cease 
to be, and that would be a {state of}1730 nothingness, which is to be avoided.  Let there be 
no illusion about the existence of uncontradictory concepts, because that would be a 
{me??}1731 The Madhyamikas1732 show contradiction because they feel that in {th??}1733 
would accord some reality to concepts.  Is it not a fact that what is {??ly}1734 originated 
alone is real (pratitya-samutpann1735a)?  This purpose achieved by synthesis.  But is it 
possible to call an analytic system {??}1736 The Madhyamikas1737 have no thesis of their 
own to prove.  But every {??}1738 has to prove a thesis – the summation of thought-
process, e.g. (Platonic), the Absolute (Hegelian or Bradleyan).47  Samkara1739 gets 
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(continued from the previous page) for evolving a new technique of dialectic insofar as 
his Absolute is not achieved by means of upward thought-movement, the thesis for 
him, being indubitable, is not to be proved (atman1742 is said to be pratyak).  Hence, 
according to him, the only function left for the dialectic is to show a correlation between 
the accomplished (siddha-Brahman) and what is found in itself a baseless appearance.  A 
complete identity between “that” (tat) and “thou” (tvam) is instituted by the dialectic.  
“Tvam” is not brought up to the level of “tat,” nor is “tat” forced down to the level of 
“tvam.”  They are on the same plane; only, “tvam” is shown not to exist as “tvam.”  His 
dialectic therefore works for the elimination of relation, internal as well as external.  For 
Hegel and his fellow dialecticians, relation is the very core of the Absolute, as it is for 
Ramanuja.1743 For Samkara,1744 this same relation is the root of appearance.  For the 
former, if relation is removed a thing is reduced to naught; for the latter, removal of 
relation means uncovering the veil of reality.  Samkara’s1745 Brahman would be a 
nugatory concept for Hegel, and Hegel’s Absolute would be a mass of appearances for a 
Samkarite.1746 Thus, dialectic functions for Samkara1747 only on the plane of appearance, 
clearing undergrowths and overgrowths, and it ultimately results in the purification of 
thought.  So what is achieved is negative; Brahman does not depend upon any process 
of thought.48 

Nagarjuna’s1748 analysis seems to be the original on which Samkara has 
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(continued from the previous page) modelled his dialectic.  When the former shows 
every concept to be contradictory and leaves it there, the latter seeks to synthesize self- 
contradictory concepts with the Absolute.  In Samkara1751 we find an unwarranted 
jump, and it is invariably the trait of all metaphysical systems, from concepts to reality.  
                                                 
1742 “ātman” in the original.  
1743 “Rāmānuja” in the original.  
1744 “Śaṁkara” in the original.  
1745 “Śaṁkara” in the original.  
1746 “Śaṁkarite” in the original.  
1747 “Śaṁkara” in the original.  
1748 “Nāgārjuna” in the original.  
1749 Blank page 
1750 The original editor inserted “(258)” by hand. 
1751 “Śaṁkara” in the original.  



In this respect the Yogacaras1752 are more cautious and faithful in their basic standpoint 
in as far as they deny an external world.  {Analysis of}1753 concepts and their self-
contradictory character do not warrant the self-contradictory  character of objects as 
well.  The objective reality stands unaffected by the contradiction in concepts.  The 
Madhyamikas1754 think that concepts are contradictory and say nothing about realities.  
The Yogacaras,1755 taking clue from the contradiction of concepts exhibited by the 
Madhyamika1756 believe in the non-existence of objects.  They argue that, if the 
{concepts are}1757 contradictory and unreal, how can there be real objects corresponding 
these concepts?  Thus, the consciousness which is aware of this contradiction alone is 
real.  There is a real, not that it is warranted by contradictory concepts, but because it is 
presupposed by contradiction itself. 

Samkara’s1758 position is different from these two systems.  He agreed 
withYogācāra idealism so far as the presupposition of contradictions, i.e., 
Consciousness (ātman), is concerned.  But he found it difficult to agree with them on the 
unreality of the objective world.  He thought that if concepts are contradictory their 
contradiction must be judged from the standard of something non-contradictory.  How 
can we brand a concept contradictory unless we have a scale which itself is free from 
contradiction.  This scale should {r??}1759 another concept because it would be ex 
hypothesi contradictory. {He??}1760 must be a unique real.  With reference to this real, 
concepts are contradiction but the real behind them is asserted at every step.  On the 
objective side there is a real which is correlated to the subjective counterpart, the 
{atma}.1761 The Brahman is a subject-object correlation.  Hence, Samkara’s1762 philosophy 
a synthesis of empiricism and rationalism, realism and conceptualism.49  
Madhyamikas1763 refuse to venture into the realm of metaphysics.  They that 
contradiction does not presuppose a consciousness, because such consciousness (vijnana 
or atman)1764 would not be separated from the concept of it.  Similarly, the standard of 
contradiction should not be sought some outside the pale of concepts, because we 
cannot go beyond concepts. {But}1765 contradiction should be taken as a fact about 
concepts and should not plained in terms of something non-contradictory.  When every 
                                                 
1752 “Yogācāras” in the original.  
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concept, without exception, is shown to be contradictory, the very concept of 
contradiction  
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(continued from the previous page) itself is contradicted.  Thus, ultimately there is no 
contradiction, because there is nothing to be contradicted (avivadam-nibodhata) .1768 50  
There is no Absolute, because negation of contradiction does not mean some affirmative 
principle.  There is no nihilism, because concepts have never been associated with 
reality, and thus, if they cease to be, reality will continue to exist in its own right.51  But 
such a reality, being conceptually zero, will not be one or many.  It is neither Absolute 
nor a jumble of discrete particulars.52  Therefore, just as the Madhyamika1769 system is 
not called pluralism, similarly it should not be designated as Absolutism.  Metaphysical 
epithets like Absolutism, realism, idealism, empiricism, etc., should not be used for this, 
because it is not a metaphysical system.  It would also be wrong to say that the school 
has any logical view of its own in the form of dialectic – since it has nothing to establish 
or nothing to achieve.  Accepting for argument’s sake the logic of the opponent, all that 
this school does is demonstrate by that very logic that his results are not free from 
contradiction.  Is it, then, justified to say that the Madhyamikas1770 have any form of 
dialectic of their own?  Thus, it is neither Absolutist nor dialectical.  It should therefore 
be called, if a name is necessary, an analytical philosophy, where analysis is confined 
only to concepts and language.  It is not factual analysis.  Again, here analysis should 
not be understood in the sense of exhibiting the components of a whole; rather, 
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(continued from the previous page) this analysis shows that the so-called whole 
(concept) is pregnant with contradictions, and this is not a whole at all.  It is an analytic 
system {??}1773 a negative function.  There is no one word to express this idea, {an??}1774 
therefore, it should either be called “analytic zeroism” (zero is not the same as void) or, 
better, be given no name at all. 

PHILOSOPHY EAST AND WEST JOURNAL VOLUME 15 

Wing-tsit Chan:  A Sourcebook In Chinese Philosophy 
(Review by Vincent Y.C. Shih) 

4221775 
A SOURCEBOOK IN CHINESE PHILOSOPHY  

Wing-tsit Chan (Review by Vincent Y.C. Shih)   
 

(422-1)1776 Wang lived more than two centuries before Bishop Berkely, and yet he 
already had the insight to see what Berkely later described as esse est percipi.  I have 
not seen any forceful refutation of such a datum. 

Joseph Politella:  Meister Eckhart and Eastern Wisdom 
423 

MEISTER ECKHART AND EASTERN WISDOM 
Joseph Politella 

[262]1777 
 
(423-1)1778 The Madhyamika school developed the conception of the dream-like quality 
of the manifested world in the Sunyata – doctrine that all things are empty and void, 
and that the underlying idea is the only permanent substance.  Suzuki emphasises that 
we must remember: 
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The Mahayana has its positive side which always goes along with the doctrine of 
Emptiness.  The positive side is known as the doctrine of Suchness or Thusness 
(tathata). 

 
(423-2) Quote from Shankara:1779 (Vivekachudamani, verses 60, 61) 
 

Well uttered speech, a waterfall of words, and skill in setting forth words are for 
the delectation of the learned, but do not bring liberation. 

 
When the supreme reality is not known, the reading of the scriptures is fruitless.  
Even when the supreme reality is known by the mind only, the reading of the 
scriptures is fruitless. 

PHILOSOPHY EAST AND WEST JOURNAL VOLUME 16 

Richard P. Benton:  Keats and Zen 
 
(423-3) The Zen patriarch Seng Ts’an advised, “Cease to cherish opinions.”  Robert 
Linssen contends that “attachment to any ideas is contrary to freedom,” for such 
attachment necessarily “conditions the mind.”  Indeed, he says, “the simple preference 
for one idea rather than another, for one value rather than another equally enslaves the 
mind.”  Therefore, Zenists look askance at polemists, who are people who actively 
defend particular ideas and beliefs.  Zenists, on the contrary, avoid 
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(continued from the previous page) disputation because they “are not fighting 
anything.”  Certainly Keats would have agreed with this attitude. 
 
(424-1)1782 Keats’s views here are very much like those of Zen, which also emphasises 
effortlessness or nonaction (wu wei) in the doing of everything.  Its slogan in this 
respect is “wei wu wei,” which means “to do without doing.”  This means doing things 
naturally, freely, spontaneously, and with perfect control without consciousness of any 
control.  Wu wei is action that avoids laboriousness, awkwardness, artificiality, and 
ugliness.  It is action that is instinctive, sure, efficient, and beautiful. 
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(424-2) His particular kind of self-annihilation was not egotistic and solipsistic and an 
excuse for “the extremest form of romantic self-expansion.”  His self-annihilation did 
not result in the inflation of the personal ego, but in a genuine loss of self-identity and 
in a discovery of his True Self. 
 
(424-3) She (Ruth Fuller Sasaki) writes, “The aim of Zen is first of all awakening, 
awakening to our true self.  With this awakening to our true self comes emancipation 
from our small self or personal ego.”  This does not mena, however, that our individual 
ego is completely extinguished.  As long as we remain in the flesh we maintain our 
individual existence; we continue to “exist as one manifested form in the world of 
forms.”  But it means that our personal ego is no longer in control, “with its likes and 
dislikes, its characteristics and its foibles.” 

Raymond Panikkar:  The “Crisis” of Madhyamika and 
Indian Philosophy Today 

 
(424-4) Everything is transitory; all philosophy is only provisional, al constructions 
relative – and false in consequence the moment they claim some absoluteness.  All our 
being is a shadow, a would-be thing; and yet, though the Madhyamika seems to forget 
it, this, our “being,” is a will-be thing, a being-to-be, an ex-sistence of the only 
consistency. 

And here lies the “crisis” of Indian philosophy and its challenge to the world 
today: to turn back, or rather, to turn upward, to dispose ourselves in an expectant 
mood, not to our reason, or our possible faculties or efforts, but toward the Source, of 
which reason and our whole self are a humble and weak, but yet somehow a real, 
spark; because in it we breath, move and are. 
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(425-1)1784 Madhyamika1785 and Indian Philosophy Today 

Indian philosophy today stands at the crossroads, not only between East and 
West, but also between past and future.  Aware of this problem, the Indian 
Philosophical Congress recently asked its members (and the philosophers of Indian in 
general) whether Indian philosophy needs reorientation, and organised a symposium 
on this subject.  But a positive contribution to the philosophy of our times is more 
                                                 
1783 The original editor inserted “(264)” and “Vol 16.” by hand. 
1784 The paras on this page are unnumbered.  
1785 “Mādhyamika” in the original.  



important than a philosophical self examination, than making plans or spinning 
projects.  It is with this aim of dealing with a philosophical problem (and not simply 
with a historical exposition of an ancient philosophy) that this paper will discuss the 
role of the Madhyamika in regard to the revision of Indian philosophy today.1 

Two main points will be discussed.  One refers to the central doctrine of 
Madhyamika itself; the other to the crisis it brings in the Greek sense of the word to the 
whole of Indian philosophy in its place in the philosophy of the world today. 
I. Criticism of Madhyamika 
 
(425-2) Regarding the truth-claim of the Madhyamika,1786 nothing can be said before 
determining the truth-criteria to be applied to that system. 

Two questions present themselves.  First, how does the Madhyamika1787 prove 
the truth, not of its contents sometimes it will say that it has no contents –  
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(continued from the previous page) but of its claim?  Secondly, is its claim at all tenable, 
i.e., without implying a vicious circle? 

Madhyamika’s1790 claim.  The Madhyamika’s1791 claim to be beyond and above all 
views and system of philosophy relies on a double and very logical step.  (1) All 
“views” are false because they are self-contradictory: here is the realm of the dialectic.  
(2) The negation of all “views,” in the sense of not being itself a “view,” opens – unveils 
– the intellectual intuition that transcends all “thought” and unites man with the Real. 

All systems are self-contradictory.  To prove that all “views” are false, the 
Madhyamika1792 tries to prove, first, that one view is contradictory with itself, applying 
none but the very criteria accepted by that view.  We may wonder, first of all, if its 
arguments against a certain system are accepted by that representatives of that system, 
for we see those philosophies also continue to flourish after the Madhyamika’s1793 
                                                 
1786 “Mādhyamika” in the original.  
1787 “Mādhyamika” in the original.  
1788 Blank page 
1789 The original editor inserted “(265)” by hand. 
1790 “Mādhyamika” in the original.  
1791 “Mādhyamika” in the original.  
1792 “Mādhyamika” in the original.  
1793 “Mādhyamika” in the original.  



criticisms.  But we may grant for the time being, and for the sake of argument, that such 
a refutation has succeeded. 

Now, if a particular “view” is false, it would seem that the opposite one is 
automatically true.  The dialectic of the Madhyamika1794 explicitly denies this 
“consequence,” a consequence which it consider false from two different points of view: 
first, because, according to Murti (pp. 146 ff.) the Madhyamika1795 rejects the “Law of 
Excluded Middle,” on which that “consequence” rests; second, because this opposite 
system is subjected to criticisms analogous to the first one.  Within its own dialectic, this 
second system is also found guilty of self-contradiction. 

To prove that all views are false, it is not enough to prove that one is false, nor 
even that two are contradictory.  It must be proved that any views is self contradictory.  
The Madhyamika1796 considers only four possible “views” on any subject, and it rejects 
all four.  But how does the Madhyamika1797 know that among these four “possibilities,” 
i.e., A and non-A, on the one hand, and between A and non-A and non-(A and non-A) 
on the other, there is not another middle possibility, except by applying the Law of 
Excluded Middle, which the Madhyamika1798 rejects?  On what grounds can it be 
justified that “the four sets of views serve as schema for classifying all systems of 
philosophy?” (p. 130, italics mine).  Not only logically from the Madhyamika’s1799 own 
standpoint is this untenable, but, in fact, there exist middle positions between the 
logical alternatives granted by the Madhyamika1800 criticism.  Moreover, this problem is 
important, not only because of the Madhyamika1801 challenge, but because the issue in 
itself puts the whole consistency and truthfulness of philosophy at stake.  This point 
will be dealt with along with our second remark. 

The first step of the claim is not proved, and the Madhyamika1802 does not 
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(continued from the previous page) even have the tools to prove it; it does not have and 
cannot have any criterion to prove that it embraces all systems of philosophy.  This 
criterion transcends dialectics, for “Dialectic is criticism only” (p. 208), and criticism 
cannot jump over itself or forget the concrete system it criticizes.  The best the 
Madhyamika1805 can do is to criticize the concrete “views” that it has in view. 

The rejection of all views does not rely on the quantitative ground that it has 
exhausted all possible views, but on the qualitative discovery of the falsity of any view, 
and, in fact, the Madhyamika1806 is more inclined to such an attitude, namely that “the 
self-conscious awareness of all points of view, or reason as such, cannot itself be a view” 
(p. 163; cf. also p. 209).  But the system can affirm this only under two presuppositions: 
first, leveling down all philosophies to rationalistic systems, which besides being 
gratuitous is not true, and secondly, transcending positively “all thought categories” (p. 
208), i.e., “the competence of reason to apprehend reality” (p. 208), which a pure 
dialectic cannot do.  For this, it should base itself on something outside that is even 
higher than reason.  And, in fact, it does this (cf. p. 163).  This is the dogma and the true 
tenet of the Madhyamika, but as a real dogma it lies beyond the realm of a dialectical 
process. 

The Madhyamika1807 itself is not a system.  This is already the second step alluded 
to, i.e., an extradialectical jump.  It leaps straight from the negation of all “views,” 
including its own “view,” if it has one, to the discovery, or realisation, or postulation, of 
the underlying real identical with the intellectual intuition.  The Madhyamika1808 says 
that this intuition emerges, as it were, when all the obstacles set up by reason have been 
removed.  How is this second step dialectically justified, since for the Madhyamika1809 
“the Dialectic itself is philosophy?” (p. 209; cf. p. 213, etc.) 

The Madhyamika1810 affirms again and again that “Criticism of other views is a 
means, not an end itself” (p. 213; cf. p. 218, etc.), that the rejection of views is “the only 
means open to absolutism, to free the real of the accidental accretions with which the 
finite mind invests it through ignorance” (p. 234, italics mine).  One cannot but first ask 
how the Madhyamika1811 knows that there is only one means to set the real free, that 
our mind “falsifies the real” (p. 235), and above all that “there is an underlying reality – 
the subjacent ground?” (p. 234; cf. p. 237).  This is the painful conclusion of many a 
system of philosophy, and yet, on the positive side, it seems to be the Madhyamika’s1812 
very point of departure.  The reason that Murti suggests – “If there were no 
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transcendent ground, how could any view be condemned as false?” (pp. 234–235) first 
of all takes for granted and assumes the validity of the complete rejection by the 
Madhyamika1813 of all systems (and we are concerned here precisely with the 
justification of such rejection).  And one must secondly observe 
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(continued from the previous page) that the statement that there must be a transcendent 
ground in order to make possible a false view is either an inference, thus presupposing 
the very principle of causality which is precisely the first victim of the Madhyamika1816 
critique (pp. 121, 166 ff.),2 or that statement is not an inference, in which case it would 
be a metaphysical presupposition, a non-dialectical starting point.  It starts, namely, 
from the intuition of the real, from the realisation of the Tathagata.1817 

Moreover, if the dialectic (or, if we prefer, the rejection of all views) is a means, it 
implies that it is a means for something, for an end not given in the means.  This end is 
“a spiritual goal” (pp. 331 ff.) of the whole system.  The dialectic will occupy an 
honorific place as philosophy; but, like European scholastic philosophy, will be ancilla 
theologiae at the service of a higher wisdom.  Dialectic is the means of uncovering the 
real; but the real is already there, and we lift the veil and pitilessly criticize all systems 
because “The possibility of intellectual intuition is not only accepted but is taken to be 
the very heart of reality” (p. 214, italics mine).  The means have a consistency in 
themselves, of course; but they are means, because they are at the service of the end.  
The “higher level” does not belong to dialectics. 

Its weakness.  Is the Madhyamika’s1818 claim tenable at all, i.e., without self-
contradiction? 

The sunyata-sunyata,1819 “the Unreality of (the Knowledge of) Unreality” (p. 352), 
the kind of self-destruction of the Madhyamika1820 in the realm of “Reason” or of 
                                                 
1813 “Mādhyamika” in the original.  
1814 Blank page 
1815 The original editor inserted “(267)” by hand. 
1816 “Mādhyamika” in the original.  
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1818 “Mādhyamika” in the original.  
1819 “śūnyata-śūnyatā” in the original.  
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“thought,” will not help in saving the Madhyamika1821 from “dogmatic” assumptions of 
a much more serious order than any other system. 

The Madhyamika1822 repeats again and again that it is not a “view,” at least on 
the same level at which it places all other “views.” 

The rejection itself is as much relative, unreal, as the rejected; because it is 
unintelligible without the latter.  The fire of criticism which consumes all dogmatic 
views itself dies down, as there is nothing on which it could thrive; the medicine after 
curing the disease dissolves itself, and does not itself constitute a fresh disorder.… But 
the rejection of the dialectical criticism (sunyata)1823 does not mean that re-instatement of 
the reality of the phenomenal world; it merely means that in rejecting the unreal we 
have to resort to means that are themselves of the same order, like the extracting of a 
thorn by another thorn (p. 353).… The pronouncement that everything is sunya1824 
(relative, unreal) is itself unreal; it is not to be taken for one more entity (p. 356).… 
avidya1825 is itself unreal; it is Maya1826 (p. 241). 

Does this mean that we are concerned with a sheer nihilism?  It does not seem so, 
for “the Madhyamika1827 is spiritual to the core.  His absolute is not void, 
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(continued from the previous page) but devoid of finitude and imperfection.  It is 
nothing but Spirit” (pp. 332–333).  “Sunyata,1830 as the negation of all particular views 
and standpoints, is the universal par excellence” (p. 333). 

Now, how does the Madhyamika account for its position?  If it were nihilism, it 
could be somehow consistent, at least to the extent of pseudo-destroying itself.  Since it 
is not pure nihilism it must transcend dialectic, and with that it must transcend its claim 
of no presupposition and its “anti-dogmatic” attitude. 
                                                 
1821 “Mādhyamika” in the original.  
1822 “Mādhyamika” in the original.  
1823 “śūnyatā” in the original.  
1824 “śūnya” in the original.  
1825 “avidyā” in the original.  
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1827 “Mādhyamika” in the original.  
1828 Blank page 
1829 The original editor inserted “(268)” by hand. 
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In fact, if a philosophy is characterized not only by its method but also by its 
implications, its objectives, and its contents, the Madhyamika transcends by far all 
dialectic; and it is to that extent misleading to present it as pure dialectic when this is 
only its method. 

If the Madhyamika1831 claims to be only dialectic free from all “dogmatic” 
presuppositions, if it were “the one system that is completely free from every trace of 
dogmatism” (p. 334), or “the impartial tribunal which alone can assess the true nature 
of every philosophical system” (p. 334), it should first of all unmistakably show its own 
credentials in such a way that no doubt could ever arise after due examination.  But the 
history of philosophy proves that, at least de facto, it did not succeed in doing so, 
perhaps because the human race is still deaf and blind; and secondly, if it is to remain 
only dialectic, it must abolish just that which makes the Madhyamika1832 valuable, 
namely, its implications and objectives.  Let us mention only some of these non-
dialectical elements of the Madhyamika.1833 

1. It presupposes that there is something higher and more valuable than 
“reason.”  The fact that “reason” leads us nowhere and is full of antinomies does not 
prove, dialectically, that there is a higher court of appeal, unless we presuppose that 
somehow all antinomies must be solved (cf. p. 330, etc.). 

2. It assumes, again, and in connection with the first presupposition, that beyond 
“thought” and “negation” there is a “subject ground,” an “underlying reality.”  
“Reason” cannot discover it, but the failure of “reason” does not justify the assumption 
that the “transcendental illusion” must be transcended (cf. p. 234). 

3. It identifies this “ground” with an “Intellectual Intuition,” and assumes the 
dichotomy of two “levels,” not only in the epistemological order of “reason” and 
“intuition,” but also in the ontological one of “reality” and “appearance,” the Absolute 
and the phenomenon.  The dialectic – and Vedanta here is more illuminating cannot – 
disclose the Absolute (cf. p. 220). 

4. It identifies this “ground” with the Tathāgata (God, the Absolute, etc.) (cf. p. 
224 ff.). 

5. It assumes, further, that this “ground” is uniform, universal, immutable, and 
the like (cf. p. 235). 
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(continued from the previous page) 6. The main assumption of this philosophy 

regarding its claim to uniqueness comes to this: it assumes that all philosophies are 
“dogmatic,” or, explaining this taboo-word, it takes for granted that all systems of 
philosophy are a kind of science (“scientism”) or rationalism, i.e., closed systems aiming 
at exhausting the real with their lucubrations and in most cases interpreting it as an 
empirical reality (cf. p. 210 ff.).3  On the other hand, the Madhyamika1836 presupposes 
that it, and it alone has access to the true realm of philosophy that lies beyond thought 
and all its antinomies.  It is hardly necessary to say that neither of these assumptions 
can be substantiated. 

To put the matter bluntly:  A claim to uniqueness is the most common 
presumption of all truly “dogmatic” systems.  If this uniqueness is bought at the price 
of condemning en bloc all other systems as not up to the mark, the aspiration, to say the 
least, looks far-fatched.  And yet, the powerful sunyata1837 is somehow the climax of 
Indian philosophy, and the positive clue for its possible intervention in the 
philosophical crisis of our times. 
 

II. The Crisis of Philosophy 
 
(435-1)1838 “ ‘That everything exists’ is, Kaccayana,1839 one extreme; ‘that it does not 
exist’ is another.  Not accepting the two extremes, the Tathagata1840 proclaims the truth 
(dhammam) from the middle position.  Nagarjuna1841 makes pointed reference to this 
passage in his Karikas,1842 declaring that the Lord has rejected both the ‘is’ and ‘not-is’ 
views – all views” (p. 51). 

In fact, Indian philosophy in its entirety rests on the tension and polarity 
between the atman-view1843 and the anatman-vie1844w.  The Madhyamika is the 
ingenious attempt to transcend both views by denial, by sunya.1845 Could not Indian 
philosophy in its present stage, after a full elaboration of its implications and a deeper 
contact with other philosophical traditions of mankind, be aware of another possible 
solution by eminence, by transcending both views equally, i.e., not by mere denial, but 
                                                 
1835 The original editor inserted “(269)” by hand. 
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1841 “Nāgārjuna” in the original.  
1842 “Kārikās” in the original.  
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by a positive synthesis, which is not a simple mixture or a syncretistic compromise, but 
a third and yet qualified affirmation?  Is there not that middle way which the Indian 
mind has always been passionately looking for as the path of salvation, the via media of 
a philosophical path that is aware of the itinerant character of being, the contingent 
feature of ourselves, including our philosophy?  Is there not a middle way between the 
static being that cannot move and change and become, and the perennial flux that has 
no consistency, no identity, no being?  But it must be a way and not a denial of all ways, 
because we are still pilgrims here on 
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(continued from the previous page) earth and our philosophizing is still itinerant.  
Could not Indian philosophy become aware of what the metaphysical tradition of the 
European Middle Ages called the analogy of being?  There would be no need for India 
to copy it or to adopt it uncritically; but could she not discover something of this kind 
that would enable her to follow her best absolutist trends, without losing the sense of 
the relative? 

Perhaps such questions may sound somewhat naīve in their generality; and 
perhaps, too, the benevolent answer would be that in India there is already this 
synthesis, for no serious system is so one-sided as to deny Being to save the beings, or 
vice versa.  And yet a mere glimpse at the philosophical discussions among the 
different schools in India is enough to make us realise that the antinomy atman-
anatman1848 has not been overcome in the sober realm of pure metaphysics; or, in other 
words, that between the Parmenides of India and her Heraclitus no Aristotle has yet 
emerged to produce a realistic and ultimate insight into that being which moves, 
changes, is not yet Brahman, though, equally, it is not nothing.  A study of the deep 
differences between the Sāmnkhya system and Greek-Scholastic conceptions of act and 
potency, in spite of external similarities, would throw light on this theme (cf. pp. 168–
169).  The itinerant being is not “partly actual and partly potential” (p. 169, italics mine).  
Needless to say, we are not pleading now for an Aristotelian way, but for a 
philosophical overcoming of the main Indian antinomy.  It is not enough to say that we 
may choose either way or none.  Philosophical inquiry has always been a pioneering 
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search for a pathway, without neglecting any sign, even if those hints may happen to 
come from the Stagirite. 

Here let us bring out the general tenor of our present remarks with the aid of 
three concrete examples. 
 
(437-1)1849 The Problem of change.  Let us take the problem of change, first (and very 
briefly), regarding the general theme of causality (pp. 74-75, 121, 166, ff.), and secondly 
(in some more detail), regarding the conception of motion and rest (pp. 178 ff.). 

To begin with, if change could not be explained rationally, this would not mean 
at all that change is unreal, unless we assume that rationality is the criterion of reality.  
Nor would it prove that reason is unreal, but only that both are incommensurable and 
heterogeneous, at least so far as no rational explanation can be given.  In short, the 
problem of reality should be carefully distinguished and dealt with on its own merits. 

Secondly, rational explanation does not mean full intellectual evidence.  The 
former means to find, to be aware of, the “rational” laws by which the thing in question 
is governed.  The latter means the awareness of the thing itself, transparent, as it were, 
to our intellect.  We can rationally explain quite a 
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(continued from the previous page) number of mathematical theorems or physical 
processes without having the intellectual evidence for them.  No rational explanation 
can stop or satisfy, is it were, all the “whys” we are capable of putting.  It must stop 
somewhere, because its function is not ultimate.  So, to criticize a rational explanation 
because it does not exhaust all the “whys” is out of the question.  The contrary would 
presuppose that the realm of reason is absolute and illimited.  The critique then would 
be very easy; but this assumption is not even rational. 

So, the fact of the incapacity of our reason to explain causality would mean only 
that causality is not a “rational” category; it would not mean anything else. 

The Madhyamika1852 is absolutely convinced of this from the very beginning, but 
it puts it only as a result of its critical analysis. 
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Here we shall only sketch the structure of this critique; for, if we entered into its 
details, they would overshadow what we intend to bring out, and distract us from our 
central point.  The analysis of this structure shows a certain mental scheme that is 
repeated in all Madhyamika analysis. 

The four possible alternatives already mentioned are here reduced to two.  This 
fact will show how this rational critique cannot comprehend any middle position, 
paradoxical as this may sound in a system called the Madhyamika. 

According to the general scheme, A, in this case the effect, may be considered “as 
the self-expression of the cause, or as caused by factors other than itself, or both, or 
neither.  The last alternative amounts to giving up the notion of causation .… The third 
alternative is really an amalgam of the first two” (p. 168).  Now, with the same mental 
scheme of identity, the second alternative will be reduced to the first one.  If the effect 
were different from the cause, then there would be a lack of relation between the two.  
Under this circumstance “anything should be capable of being produced from 
anything” (p. 172), unless some other factor were the real cause, in which case we 
should have fallen into the first alternative.  But the first alternative, the satkaryavāda1853 
(the doctrine that the effect exists in the cause), is easily refuted.  Causality would mean 
here merely self-duplication, because the sufficient reason for its own self-reproduction 
is already present in the effect, which would have to produce a second effect, and so on 
and on without end.  Moreover, “if the cause and effect were identical, how is one to 
function as cause and the other as effect” (p. 169).  So, there is no explanation possible, as 
far as the dialectical criticism in its structure is concerned. 

Now, the first role of any sound criticism is to understand what the other wants 
to say.  The mental scheme of identity of the Madhyamika1854 reduces the most different 
conceptions to a logical pattern which other systems do not accept and recognise as 
their own.  In the example we are now considering, the 
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(continued from the previous page) dismissal of the third alternative and the mode of 
dealing with the second one are typical of the Madhyamika1857 procedure. 
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The Madhyamika1858 makes the most strenuous efforts to resolve any position 
into a relation of absolute identity or absolute non-identity.  Either the effect is equal to 
the cause or it is not.  If it is, there are no cause and effect; if it is not, no relation is 
possible – because it again levels down any relation to identity and non-identity (partly 
identical, partly non-identical – and thus there is no effect at all).  This blindness to 
relations is the most characteristic feature of the Madhyamika1859 dialectic.  But this two-
dimensional critique misses the point altogether, because the very object of its attack is a 
three-dimensional reality.  Even mere reason is something more than the power of the 
yes and no.  It is also the passing from one to another, from the yes to the no, or vice 
versa.  Along with the two extreme positions that our reason can think of, and equally 
immediate and valid as they are, there is their “relation”; that is to say, there is also a 
“middle.” 

If, for instance, the third alternative is significant at all, it is not in any way an 
“amalgam” of the two extremes, but a real third position that tries to explain as far as 
possible the peculiar phenomenon under study, causality, which is neither identity nor 
non-identity. 

The same happens with the second case, which is not so naiveas1860 to pretend 
that the cause is not the “cause” of the effect.  Precisely because they are not the same, 
there is a special relation that constitutes the very problem of causality. 

Up to now we have purposely avoided judging which of the views is consistent.  
It was our purpose, first, to show the structure of the dialectic. 
 
(441-2) The Question of movement.  Let us now turn to the criticism of the notions of 
movement and rest.  We know how the Madhyamika1861 dialectic works.  Besides 
making a criticism of its critique, we should also be able to answer its charges. 

The Madhyamika1862 works here in the following way: the notion of movement is 
self-contradictory, and that of rest fares no better.  Both are equally inexplicable. 

What is motion?  The Madhyamika1863 seems blind to the reality of movement, 
for obviously it is neither identity nor non-identity.  In consequence, it analyses, not 
movement, but only “Three factors [that] are [considered] essential for the occurrence of 
motion” (p. 178, italics mine). 

The first observation to make here is that we have lost sight of motion, in order 
to consider certain factors, conditions, ingredients, and the like which we nevertheless 
assume to be “essential.” not for the nature of motion, but for its “occurrence.”  It is as if 
we were to examine the two factors 2 and 3 
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(continued from the previous page) that produce the number 6. None of the factors 
alone will give us the product, and 6 is the very destruction of the 2 and of the 3.  The 
Madhyamika would dismiss the 6, because the 2 is not the 6, but, rather, contradictory 
to it (the 6 is the non-2); and the same happens with the 3. 

Murti gives the example of Zeno.  May I remark that Zeno’s argument is not 
valid at all, being a kind of reversed “ontological argument.”  It passes from the rational, 
logical sphere to a reality, an existence outside it.  It only proves that the notion of 
movement, as conceived by Zeno, is untenable or contradictory.  It does not even touch 
the motion outside his mind (Achilles is the proof), and very few other conceptions of 
motion either.  Besides, we know today that his imagining space to be divided into an 
indefinite number of parts is not only practically but theoretically impossible.  But we 
are not now concerned with the Eleatic. 

Indeed, there is a fundamental difference between Zeno and Nagarjuna,1866 
which does not lie in the fact that the former “did not disturb rest” (p. 178) whereas the 
latter “denies both motion and rest” (p. 178), but in the peculiar significance of negation 
in the Madhyamika1867 system.  Here, “Negative judgement is the negation of judgement” 
(pp. 155, 160).  This amounts to saying that the Madhyamika1868 negation of movement 
is, properly speaking, the negation of the affirmative judgment about movement.  But, 
strikingly enough, the whole criticism of the notion of movement does not deal with the 
judgment about motion, but about motion taken in the most “realistic way.” 

The three essential factors for the Madhyamika’s1869 critique of motion are: “… 
the space traversed (moved in), the moving body and the movement itself” (p. 178).  
Again, at first sight the heterogeneity of these three factors is striking:  The simple and 
naively realistic imagination (of space), the physical entity (of a body), and the 
abstracted notion (of movement).  If they are going to be “factors,” it will presumably be 
on very different levels. 
                                                 
1864 Blank page 
1865 The original editor inserted “(273)” by hand. 
1866 “Nāgārjuna” in the original.  
1867 “Mādhyamika” in the original.  
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The first factor puts up but small resistance to criticism.  First of all, the implied 
notion of space is untenable.  It makes a substance out of it and manipulates it as if it 
were a “thing,” cutting it down, dividing it, and comparing it with “other spaces.”  And 
then, again it applies its identity-scheme: the “space” is either already traversed (gatam) 
or not-traversed (agatam). “… there is no third division of space as the ‘being traversed’ 
(gamyamānam)” (p. 178).  And only this one would make motion possible; hence, motion 
is impossible.  The logical argument is clear: any point of that “space,” even in the 
supposed moving thing, has been either traversed or has to be traversed.  In short, the 
body may move, but “space” cannot move – and does not allow movement.  Even the 
“traversed” “space” lies peacefully there.  Being blind to movement, the 
Madhyamika1870 leaves everything frozen.  Reason 
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(continued from the previous page) sees the static picture and from there cannot 
conceive motion.  It would be another picture.  And, again, the implied conception of 
space is untenable.  It is an idea, like those of the people who ask what is there after the 
last star, or whether the antipodeans walk upside down. 

The same scheme is applied to the second factor:  What is the moving body?  No 
effort is made to grasp the mover as such.  It kills the moving body at once to 
distinguish – and substantialise – a (static) mover and the “motion” inherent in it.  “The 
mover is either motionless by himself apart from the motion, or he has a motion other 
than the motion which inheres in him” (p. 180).  The first alternative is a contradiction, 
and in the second one there are two motions which oblige us to accept either two 
movers or a disembodied motion; both possibilities unacceptable.  The “reason” for 
introducing a second motion is clear: if mover and motion were identical, “the mover 
would always be moving” (p. 180). 

We cannot go into details here on this subject (to which we have devoted over 
two hundred pages elsewhere).4  The climax of the Greek mind, represented in 
Aristotle, consisted precisely in overcoming the static and the purely dynamic 
conception of beings by a right analysis of moving being.  Movement is the 
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characteristic and irreducible aspect of things.  Moving being is essentially and 
existentially becoming. 

The motion of the mover is only an abstraction.  It is the mover that moves and 
anagke stenai1873 (it is necessary to stop – somewhere).  It is the moving mover we have 
to consider, and whose condition we have to explain – or reject – without recurring to 
abstractions which as such are intrinsically incapable of explaining the concrete fact of 
movement.  Even a critique must know its own limits. 

The third factor, the movement itself, is also easily dismissed with no attempt to 
understand the idea, but asking for the where and when of such an idea, again 
substantialised as a thing. 

Similar considerations, which lack of space here compels us to omit, could be 
applied to the critique of the notion of rest.  It is not asked what rest is or might be, but 
simply who rests?  And the baffling answer comes:  “Not the mover, nor the static – the 
non-mover; and there is no third who could rest.  The static does not rest, for it is 
already stationary …” (p. 182).  Nor the mover, for it would be contradiction: it would 
no longer be mover.  Besides philosophical considerations of another kind, even 
logically speaking the argument is weak.  It takes “rest” in a twofold sense: as 
“stationary” and as “coming to rest.”  It applies the second sense to the first part of the 
dilemma 
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(continued from the previous page) and the first sense to the second.  The static does 
not come to rest, because it is already at rest.  The mover cannot be stationary for it 
would no longer be mover.  But it already recognises that the static is at rest, and it is 
not a contradiction that the mover comes to rest. 
 
(447-1)1876 The atman-anatman1877 schema.  We should like to deal at length with a second 
example of paramount importance: the atman-anatman1878 problem; but we shall have to 
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limit ourselves to the central issue at stake here, overlooking many other points that 
would make our contention more plausible. 

Indian philosophy in its entirety rests on, or rather moves in, the internal tension 
and polarity of the atman-anatman1879 thematic. 

Something must undergo change.  In the rich variety of this world that changes 
and moves there must be something that sustains and maintains all this show, this 
(divine) display.  This is the ground, the substance, the atman.1880 Now, this atman1881 
cannot change, can neither increase nor decrease.  It is Being and, as such, is the 
ultimate core of everything.  Atman1882 is the foundation of the world and the substance 
that “understands” everything. 

Now, there are many “possible” ways of interpreting this atman:1883 e.g., in a 
pluralistic way (there are many dharmas, elements, the combination of which produces 
the world); or in a dualistic manner (only two principles give account for reality, be they 
on a cosmological (prakrti-purusa)1884 or on an ethical (good-evil) or metaphysical (prime 
Mover-beings) plane); or in a monistic fashion (Brahman, pantheism, Absolutism, etc,).  
The summit of philosophical speculation has found a fourth possibility – the advaitic 
answer:  God and the world, the Absolute and the relative are “not two” (two examples 
of what? – the what would be higher, more supreme than the Absolute).  The effort to 
solve this dilemma constitutes the metaphysical problem par excellence, not only of the 
Indian mind, but of philosophy as such.  Indian absolutisms have struck at the problem 
and deepened it in such a way that no philosophical speculation is possible now 
without taking into account the problems raised by the Indian systems.  And yet, owing 
to the absence of an immediate intuition of the contingent being, Indian advaitisms fall 
again and again into one form or another of monism. 

One thing remains common to all these systems.  Being is Being and does not 
tolerate gaps, becomings, potentialities, imperfections, changes, movements.  The 
“other,” or other “side” (whatever it may “be”), cannot impinge against the 
unconditioned, for that would amount to saying that it is not more Absolute, if Being 
could ever be dependent on what is not Being. 

The whole criticism of the previous view by the second pole of Indian thought 
consists in destroying the rational or intellectual presupposition on which the 
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(continued from the previous page) first group relies entirely:  There must be a ground, 
otherwise nothing is understandable.  Why this craving to under-stand, to creep under 
the only standing of reality; i.e., change, movement?  Paradoxically enough, change is 
also denied, because there is nothing that changes.  Being is the great illusion; and, if we 
speak here of becoming, we must discard the interpretation of a coming to be. 

Pure dialectics must needs be inclined toward this second group.  Pure 
metaphysics cannot give up at least some of the requirements of the first systems.  The 
Madhyamika1887 cuts the Gordian knot, but at the same time it throws the baby away 
with the bath water. 

Is there not possible, and perhaps even already existing as a philosophical 
approach, a via media, a positive solution to this atman-anatman1888 dilemma?  Could not 
Indian philosophy overcome this impasse positively, and discover that being is 
certainly one but also that, somehow, precisely because it is the fullness of being, of one, 
it is life, plenitude, silence, and even word and love?  Could not Indian philosophy try 
to “accept,” at least as a working hypothesis, that the Absolute (still a relative concept 
solutus ab, that is, a nobis: loosened from us), is rather, an “In-solute,” a fullness in itself 
that has somehow life, consciousness, love – of which the little atmans1889 of this earth 
are nothing but shadows, participations, creatures, callings? 

This is no plea for the supra-philosophical conception of the Godhead as Trinity.  
Nor am I saying that the pre-philosophical Indian wisdom, as we find it in the 
“scriptures,” is very much along this line.  I want only to state that the recognition of a 
dynamic fullness of Being, which does not destroy us unity and simplicity, alone can 
somehow give an answer to the philosophical problem of change. 

What is the underlying presupposition common to both the atman1890 and the 
anatman1891 views?  That change is not possible, that becoming is contradictory because 
Being is immutable.  Either what “is” is and then cannot become, come to be, because it 
already is; or what “is” is not, because we can nowhere find such an “is.”  The moment 
that we “imagine” we have caught it, it vanishes away – it “is” no more, there exists no 
such “is,” Ultimately atman1892 and nairatmyavada1893 present the same structure:  There 
is only one way of being a “being.”  No “phenomenon,” no “thing” in this world fulfills 
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its requirements.  The “is” lies beyond this world, devoid of anything that might 
contaminate it.  It is pure transcendence.  And this is the atman1894 as well as the 
anatman.1895 It does not matter at all if pure unrelatedness is or is-not.  It is not only that 
we have no way to prove it, or to speak about it, it also makes no difference.  The 
“thing” – i.e., the cow, the house, my soul, my thoughts, this earth – is not.  Either it is-
not, for the astikas,1896 because it, the cow, etc., insofar as it is, is 
 

4501897 
THE “CRISIS” OF MADHYAMIKA AND INDIAN PHILOSOPHY TODAY 

Raymond Panikkar 
 

451 
THE “CRISIS” OF MADHYAMIKA AND INDIAN PHILOSOPHY TODAY 

Raymond Panikkar 
[277]1898 

 
(continued from the previous page) Brahman; or for the nastikasit1899 is-not, because it, 
the “thing” is, neither as “thing,” nor as something else. 

What “is” it, then?  It “is” certainly not “being”; but it is not “not-being” either.  
In the analysis of that “thing” that changes lies the whole business of philosophy; and in 
finding a balanced answer consists the real “crisis” of Indian wisdom. 

Atman1900 and nairatmyavada1901 lie here together on the one side of a higher 
dilemma for which Indian philosophy has no terminology of its own, and for which it 
will not find Western concepts adequate.  That “pollachos”1902 of Aristotle, that analogia 
of the Scholastics, that fieri, the becoming, of some moderns, could well be the 
provisional tools for overcoming this crisis of Indian philosophy.  And it is here that one 
of the pivots of the whole Indian life should prove its astonishing vitality: the concept of 
karman (and even in a sense of dharma), common to both Indian traditions.  They would 
face then a third rising tradition that could solve harmoniously the dilemma and 
polarity of Indian thought.  Karman is much more than crystallised action, or stored 
time.  It is something that becomes, comes to be and yet is not the Being. 
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The dilemma is not atman nairatmya.1903 but identity and difference: in one word, 
relation.  It is Brahman-atman,1904 or Absolute-relative, or Being and beings. or in Platonic 
terms the One and the manifold, or again reality and appearance, or eternity and time. 

Quite rightly, the Madhyamika puts all dialectic problems of philosophy on one 
side; all belong to the relative, to the contingent, to the sphere of reason, it will say.  On 
the other hand, there is intuition, sunyata, nirvana,1905 the real, Being.  It provides us also 
with the internal dialectics to recognise the inefficiency, the insufficiency of the first 
side.  Moreover, it will never again allow us to “substantialise” the first side, as if it 
were something of its own.  Nagarjuna1906 says quite forcefully that “Nirvana1907 is the 
reality of samsara,1908 or conversely, samsarais1909 the falsity (samvrti)1910 of Nirvana”1911 
(p. 162).  Its only internal defect would be that it imagines that we can jump from the 
first shore to the second, out of the frustrations and contradictions which we find in the 
realm of the contingent.  The jump is certainly possible; but it is, first of all, an 
existential pass-over, in which we really do not jump, but are taken over, by the other 
side.  The grace of God, the gift of intuition, the higher knowledge of faith, and the like 
are here more or less adequate terms expressing this existential situation of ours.  And 
this is quite a common opinion among the Indian systems, the Madhyamika1912 not 
excluded.  It is not a dialectical maneuver that saves us, or that saves philosophy, but a 
descending 
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(continued from the previous page) redemption, the obedience to a higher “calling,” the 
realisation of, or, rather, the being “realised” by, the real. 
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Everything is transitory; all philosophy is only provisional, all constructions 
relative – and false in consequence the moment they claim some absoluteness.  All our 
being is a shadow, a would-be thing; and yet, though the Madhyamika1915 seems to 
forget it, this, our “being,” is a will-be being, a being-to-be, an ex-sistence of the only 
consistency. 

And here lies the “crisis” of Indian philosophy and its challenge to the world 
today: to turn back, or, rather, to turn upward, to dispose ourselves in an expectant 
mood, not to our reason, or our possible faculties or efforts, but toward the Source, of 
which reason and our whole self are a humble and weak, but yet somehow a real, 
spark; because in it we breath, move and are. 
 

4541916 
THE “CRISIS” OF MADHYAMIKA AND INDIAN PHILOSOPHY TODAY 

Raymond Panikkar 

Quinter Lyon:  Mystical Realism in Radhakrishnan (Vol. 
16) 

455 
MYSTICAL REALISM IN RADHAKRISHNAN 

Quinter Lyon 
[279a]1917 

 
(455-1)1918 There is no justification for the view that mysticism is necessarily a form of 
monism.  It happened to be monistic in the cases of Plotinus, Spinoza, Bradley, and the 
Hindu Upanisads as interpreted by Samkara and Ramanuja. 

But Whitehead, the pluralist, shows unmistakable evidences of mysticism.  There 
appears to be no incompatibility between pluralism and mysticism. 
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JEN: AN EXISTENTIAL AND PHENOMENOLOGICAL PROBLEM OF 
INTERSUBJECTIVITY 

Hwa Yol Jung   
 [279]1920 

 
(457-1)1921 However, it was the “pioneer” of Neo-Confucianism, Chou Tun-i, who 
identified jen with sheng.  Later, Wang Yang-ming stated this idea most forcefully when 
he wrote that jen is “the principle of unceasing production and reproduction.” 

Quinter M. Lyon:  Mystical Realism In The Thought Of 
Sarvepalli Radhakrishnan 

 
(457-2) The fact is that he has restated his position from time to time without worrying 
about consistency.  For this reason his “Fragments of a Confession” may be regarded as 
his most mature statement up to 1951, and his most complete brief statement until now.  
It is characteristic of the man that in his Confession he states, we “are ignorant men 
thinking aloud.”  He was here saying that it is man’s nature to be ignorant concerning 
ultimates. 
 
(457-3) It is interesting to note that Radhakrishnan rejects Hegel’s philosophy for the 
same reason that he rejects materialism, namely, because both reduce one thing to 
another.  Matter cannot be reduced to mind, nor mind to matter.  To try to do so is to 
fail to account for either.  Both are real but not apart from each other. 
 
(457-4) The fall of man, according to Radhakrishnan, is a truth of experience, not an 
event of history.  Realistic awareness of the human condition and its limitations does 
and should cause despair and anxiety, but its cure is possible through the achievement 
of wholeness and the recovery of a sense of destiny.  Existentialism properly teaches 
that man is not an abstract universal but a unique and free individual.  “Man’s 
insecurity stems from his experiences of nothingness … which is not negative but 
positive and mysterious.”  Man’s anxiety arises from his feeling of destiny accompanied 
by the fear that he may not realise that destiny.  He is free both to sin and to grow.  He 
cannot escape temptation.  Life is real. 

The world of Buddha and Radhakrishnan is remarkably like the world of 
Kierkegaard.  For the latter, man stands aghast at his ignorance, debased instincts, 
errors, and disorganised desires.  His human self-respect is hurt.  He is divided against 
himself and society with which he wants 
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(continued from the previous page) peace.  Questions and fears fill him.  But these very 
real tensions of good and bad, strength and weakness, ignorance and knowledge, are 
what make human life worth living, for they lead to religion, to the fulfillment of 
selfhood, to goodness, knowledge, reality, eternity.  Escapism cannot solve the human 
problem, says Radhakrishnan, either through irrationalism as some existentialism tends 
to do, or through resignation to the animal estate, as behaviorism teaches, or by 
resorting to the unconscious, as with Freud.  Wisdom must be mastered.  We cannot be 
saved by drugs, nor by fondly cultivated myths, nor by the dogmas of religion or 
politics. 
 
(459-1)1923 Man is alone in his quest for being, in his anguish at not being able to escape 
his destiny, or death, or the bewildering universe.  The anguish of his ignorance, 
however, prepares him for wisdom, for his discovery of the Absolute Being, the 
Universal Self, the consciousness of and identity with Spirit.  Such a discovery reveals 
not an object of thought but an inward experience, an intuition, a transcendence of 
individuality in his apprehension of God as Being and Perfection.  The direct experience 
of Being bypasses reason and empirical data.  Yet, all approaches support one another: 
perceptual, conceptual, and intuitive knowledge or integral insight.  The latter is simply 
the whole person knowing.  Conception is knowledge by abstraction. 
 
(459-2) Radhakrishnan’s is a modern mysticism based on the premise that the world is 
real and must be dealt with. 
 
(459-3) The existentialism of Radhakrishnan grows out of his view of maya as positive, 
as the threat of nothingness which man faces.  In overcoming the inertia (objective law) 
of karma the human spirit, looking inward, can enter into Being and experience the 
mystic bliss through truth and goodness.  Man’s spirit belongs to the non-objective 
order though it needs the objective order and can realise itself only through economic, 
political, and other human relations.  This approaches a humanistic interpretation of the 
traditional Hindu mysticism.  It remains mysticism, however, since the divine in nature 
and man, while transcending the intellect, is, nevertheless, internal to the spirit of man 
and responsive to his needs. 

K. Narain:  An Outline Of Madhva Philosopy (Review by 
P. Nagaraja Rao) 
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(459-4) Ramanuja (1017–137) opposed Sankara’s (788–820) interpretation of the texts 
and severely criticised the doctrines of 
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(459-1)1925 it is attained by free spirits (pluralistic, real) living in this world, practicing 
the life of simple goodness, learning to be meek, patient, kind loving, helpful, 
unpretentious, contemplative yet also active, creative, willing to suffer vicariously, at 
the same time affirming the goodness of the (real) world.40 

Successful mystics are not the monks but men who, like Gandhi, lived with men, 
women, and children suffering, aspiring, frustrated, needing help and companionship.  
He finds the highest bliss who helps his fellows to express the divine image in full lives.  
The true mystic instinctively works for political, economic, and social improvement.41  
Let it be “action without attachment,” leaving the results to God.42  Only people of 
integrity need hope for the beatific vision.43  In God’s kingdom are free spirits: free from 
fear, loneliness, and hate.  Christ and his followers are sons of God, says 
Radhakrishnan.  The real purpose of all religious discipline is to evolve the divine 
stature.  Worship has no other purpose.  Religion that is merely external is not religion 
at all.  Religion is a form of being; it is “not a problem to be solved but a reality to be 
experienced.”44  The inwardness of religion makes religion self-knowledge.  He who 
lives an external and superficial life lacks religion and all knowledge of reality.  Said 
Augustine (quoted by Radhakrishnan):  “Behold Thou wert within and I abroad and 
there I searched for Thee.”  Radhakrishnan points out that Kierkegaard taught that 
“truth is … subjectivity.”  Adds Radhakrishnan, “the divine is more deeply in us than 
we are in ourselves.  We attain to spirit by passing beyond the frontiers of the familiar 
self.”45Yoga, like Plato, calls to inwardness.46This is like Whitehead’s concept of religion 
as “what the individual does with his own solitariness.”47 

A mystic cannot be sectarian or exclusive.  The religion of the spirit will be a 
religion of fellowship of believers, not a fusion of beliefs.  The great prophets in all 
traditions have experienced a universal religion.  The determination of all who feel the 
impulse to cling to inwardness, to reality and spiritual growth, is expressed in the 
words of Shaw’s St. Joan, whom Radhakrishnan quotes:  “O God, that madest this 
beautiful earth, when will it be ready to receive thy saints?”48 

It may seem more fitting to classify Radhakrishnan as a prophet rather 
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 (461-1)1928 I. Introduction: Radhakrishnan’s Reorientation 
The Vedanta1929 in the recent past has seen a reorientation which marks it as a 

philosophy of culture – a peculiar turn for Samkara Vedanta.1930 Radhakrishnan has 
been a major force in giving this new direction to the Vedanta.1931 He is a philosopher of 
a new East-West cultural synthesis, and the Vedanta1932 is the soil into which the roots 
of this synthesis are stuck.  The history of this process of reconstruction has been the 
history of the Neo-Vedantic1933 movement in contemporary Indian philosophy which 
was inaugurated by Vivekananda and which has culminated in Radhakrishnan.  The 
Vedanta1934 which Radhakrishnan reconstructs and develops into a world culture is, of 
course, based on the Advaita Vedanta1935 which Samkara1936 ex-pounded. 

In the history of this reconstruction of the Vedanta,1937 Radhakrishnan occupies a 
position similar to the one occupied by Samkara1938 in medieval times.  Both appear at a 
critical time in the history of human thought and culture, when divergent trends are 
struggling for supremacy.  Both are faced with the stupendous task of resolving the 
conflicting cultural tendencies and achieving a unified view of life and its meaning.  
Both overcome the crisis, not so much by driving away the rival tendencies of thought 
and culture as by achieving an integrated harmony.  The method of both is the method 
of harmony, of texts, views, tendencies, and perspectives.  Both present a system which 
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is the meeting place of divergent currents of thought.  Both develop their system of 
thought in their commentaries on the Upanisads, the Brahmasūtra, 
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(continued from the previous page) and the Bhagavad-Gita,1940 the triple foundation of 
the Vedanta,1941 and also in independent works.  Both regard the catuhsutrī,1942 the first 
four sūtras, to be “the essence of the teaching of the Brahma-sūtra.”  While professing to 
belong to the Vedāntic tradition, both make their teachings universal in character. 

But the Neo-Vedāntic movement, of which Radhakrishnan is the leader as well 
as the product, has been far more pervasive in its influence and much more potent in its 
working.  Radhakrishnan has worked for the emergence of a new civilization and a new 
culture founded “on the truths of spirit and the unity of mankind.”  In adopting these 
truths as basic to the new world-perspective, Radhakrishnan undertakes to fulfill in the 
modern age the task which Samkara1943 essayed with the help of his doctrine of the 
oneness of Atman1944 and the identity with all.  “Even as our political problem is to bring 
East and West together in a common brotherhood which transcends racial differences, 
so in the world of philosophy we have to bring about a cross-fertilization of ideas.”1  
This “free interchange of ideas” will, according to him, prepare for the “world’s yet 
unborn soul.”2 

His statement of his philosophic position of “the truths of spirit and the unity of 
mankind,” which will prepare for the world’s unborn soul, is contained in his 
commentaries on the classics of the Vedanta1945 and his other independent works, which 
he intends to provide the basis of a reasoned faith which deals justly with both the old 
Indian tradition and the demands of modern thought.  He has “in mind the problems of 
our age,” while he interprets the past for today.  In this respect also he reminds us of 
Samkara,1946 and, like him, explains the classics and writes independent treatises “in 
relation to the religious milieu he represents.”3 

The philosopher and the philosophical commentator are a product of their times.  
Each has to look at the past from his own point of view and thus recreate it for men of 
his generation.  Both Samkara and Radhakrishnan have done this.  Even when they 
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agree on fundamentals, their reactions to their age and environment and their re-
creation of the past are different and bear the stamp of their personality and their age.  
The physical and social world which constituted the environment of Samkara1947 was of 
a different make from that of Radhakrishnan.  The world of thought and culture to 
which Samkara’s1948 philosophy constituted a reaction was also different.  
Radhakrishnan’s world is truly one world, socially, politically, economically, and 
culturally.  The global1949 
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(463)1951 insight into the meaning of life defines the religious character of his 
philosophical speculation and determines the nature of his approach to the 
philosophical problem, an approach from the angle of religion as distinct from that of 
science or history.7 

Though philosophy is a persistent and consistent effort of reflection, it rests, 
according to Radhakrishnan, on an assumption which is an act of faith, an assumption 
woven into the very texture of his philosophical theory.  It is an act of acknowledgment.  
The assumption is:  “This universe makes sense.  The world has a pattern and it is 
intelligible.  The task of philosophy is to seek this pattern.”8  Radhakrishnan aligns 
himself with the Great Tradition in philosophy in the East and the West, which is 
characterized by the notion of a world intelligible in a deep sense beyond the sensible 
and the phenomenal.  Radhakrishnan calls it the world of spirit.  Samkara called it the 
Ātma-loka (world of the soul) and distinguished it from other worlds which fall within 
the pale of Śaṁsāra, the sensible world of man, manes, and gods.  Inasmuch as 
philosophy grows out of life and is a reflection on its meaning, according to 
Radhakrishnan, “it is not possible with indulgence in ways of life which show lack of 
restraint.  A life dedicated to the pursuit of wisdom must be an ethical life.”9 

Radhakrishnan is traditional to the very core.  But he gives a very new turn to the 
tradition by developing the Vedanta, not only as a philosophy of personal salvation, but 
also as the foundation for the fellowship of man in a world community, for the 
solidarity of the human race.  This is his great contribution.  A liberated life acquires for 
him a much more enlarged connotation than it had in Samkara.  It can be lived at every 
level of human existence.  The rigor of asceticism, which had an otherworldly flavour in 
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the Vedanta of Samkara, is replaced by a moral discipline which means restraint.  
Withdrawal is not the whole of spiritual life, according to Radhakrishnan.  It would be 
doing less than justice to Radhakrishnan to say, as M.N. Roy has said, that his Vedanta 
“is the pantheistic monism of the scholastic theology of Shankaracharya expounded in 
the language of modern Academic philosophy” and that philosophy to him is mere 
theology.10 

II. Prolegomena to Reconstruction 
A. The Rational Note in Vedanta1952 

(463-1)1953 The first thing which strikes a close student of Radhakrishnan’s Neo-
Vedāntic idealism is the rational note which he has struck in his attempt to 
-- 
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(464-1)1955 changes in our social and political ideals and in the structure of our social, 
political, and economic institutions which have taken place in the centuries that 
intervene between Samkara1956 and Radhakrishnan have compelled him to re-think the 
philosophical problem in a new and wider context.  Radhakrishnan is aware of the 
demand for “the creation of a new awareness of oneself and the world” which will 
bring in its wake the consciousness of a “world community,” of “a community of 
ideas,” and fashion a “new type of man.”4  He presents this new awareness of oneself 
and the world which is the nerve of his Neo-Vedantic1957 movement, and turns his 
Vedāntic idealism into a philosophically cultural idealism which is ready to take the 
place of a world religion and a world culture.  This need has been rendered all the more 
urgent because the ancient answers are not able to meet the challenge of the present 
time.  Radhakrishnan is sensitively alive to this need of the times and meets the 
“modern challenge” neither by providing “substitutes” nor asking people “to find 
precarious refuges in the emergency camps of arts and science, of fascism and nazism, 
of humanism, and communism.”  The people he has in mind are the millions of 
religiously displaced persons5 who “are taking to crude and amazing cults.”6 

Philosophy is treated by Radhakrishnan as an organic part of human culture, as 
at once its condition and its highest sublimation.  He reinforces the traditional view, 
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which is the view of philosophia perennis.  Consequently he is not able to confine 
philosophy to logic and epistemology.  Philosophy is called upon to face the problem of 
what has been described above as “the creation of a new awareness of oneself and the 
world.”  The world which he has in mind is to be “an international community,” a 
“fellowship of man” sustained by a “community of ideals” and a “new type of man.”  
The foundations of these are to be laid, not in political and economic arrangements, but 
in what is the best in man, the spirit in him.  The solution involves the resolution of 
ultimate issues which are spiritual in a very deep sense and highly significant.  Spirit, 
according to Radhakrishnan, is the symbol of the unity of man, both as an individual 
and as a national and international community.  It is in the spirit that the world with all 
its multiplicity is unified and feels itself as one.  Radhakrishnan sets before himself the 
task of outlining a philosophy which is at once a philosophy of religion and a religious 
philosophy, a world faith and a world perspective.  His insistence on philosophy as an 
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(continued from the previous page) reconstruct the Vedanta.  Existence, according to 
Radhakrishnan, has a rational aspect, and the great mystics have always been sensitive 
to it.  He insists on the predominantly rational character of religious insight.11  “As the 
experience has a cognitive quality about it, the judgments based on it should be 
subjected to logical scrutiny.”12  The great mystics rise to mystical elevation, not only 
through intuition, but through the strictly logical sequence of rational thought.13  The 
result is that the second sutra, janmady asya yatah1959 (from which the origin, etc. of this 
[world proceeds]), gives us natural theology, an ascent to the knowledge of God by the 
natural light of reason, and not by revealed theology, as Samkara1960 thinks.  It sums up 
the essence of the cosmological and teleological arguments.  Therein Radhakrishnan 
excludes the appeal to religious experience.  The temporal world suggests a cosmic 
meaning, and he holds that this meaning, this logical movement of the spiritual quest, 
this logic of religion, is embodied in the texts of the Vedanta1961 itself, and anyone who 
goes behind the words of the scripture can discover this. 

Samkara1962 recognised the relative, tentative, preliminary value of reason for the 
construction of the Vedanta.  But, for Samkara,1963 there could be no such thing as 
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natural theology, an ascent to the knowledge of God by the natural light of reason.14  
Brahman cannot be known by means of inference or reasoning alone.  Vedantic1964 
thought in Samkara had not attained that freedom of movement where it could evolve 
the conception of “natural theology,” which supplemented revealed theology and 
which could, as in Radhakrishnan,15 emphasise the connection and continuity of reason, 
intuition, and revelation.  For Samkara1965 the second sūtra, janmādy asya yatah, excludes 
a rational approach to the reality of God, and the foundations of belief are laid, not in 
reason, but in authority,16 the authority of the word.  While recognizing the value of 
reasoning for the establishment of the truths of the Advaita system, Samkara1966 does 
not subscribe to Radhakrishnan’s view that reason, like experience, is a response “of the 
human soul to God’s self-disclosure, through nature and history and spiritual 
experience.”17 

The times in which Samkara1967 lived were not ripe for taking the steps which 
Radhakrishnan took.  The age of Samkara1968 was a period of minority for the Vedanta 
philosophy.  Even when he rises above the times he lived in and 
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(continued from the previous page) makes the point that the word “upanisad”1970 
primarily means knowledge, and that it only secondarily denotes the book (grantha),18 
the mere assemblage of words,19 he does not rise above enough, and ultimately 
reasoning is said to be auxiliary to scripture20 and has to fall in line with it.21  For 
Radhakrishnan, the life of reason and the life of religion form one life, the life of spirit. 
 
(466-1)1971 B. Revised Conception of Scripture 

Radhakrishnan introduces a revised conception of scripture.  Scripture is not a 
written text; it is eternal truth.  “We do not accept scriptural documents as books apart 
from other books, unquestionable in their accuracy and advice.  The view that they are 
the inerrant word of God does not carry conviction.”22  Scriptures cannot be accepted on 
trust.  Accordingly, “Faith is not blind acquiescence in external authority.  It is the 
response of the whole man which includes assent of intellect and energy of will.”23  
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Radhakrishnan speaks of this approach to scripture as a “new approach today,” which 
is in line with his recognition of the predominantly rational character of religious 
insight and the continuity of reason and intuition.  This marks a further development of 
the view of Samkara,1972 an emancipation from the yoke of authority, and a coming to 
its own by the spiritual intellect oriented toward the good. 
 
(466-2) C. New Conception of Samanvaya: Knowledge an Ordered Whole 

This new conception of scripture and scriptural knowledge, according to 
Radhakrishnan, gives a new meaning to the ancient concept of samanvaya 
(reconciliation) with which Badarayana1973 and Samkara1974 worked.  For the latter, the 
concept of samanvaya was the basic concept which gave unity to the Vedāntic thought; it 
embodied the method of reconciliation of the different and divergent texts of the 
Upanisds,1975 which constituted for them the body of scriptural knowledge.  What lent 
life to this concept was the thought that the scriptural texts were revealed texts, and, 
being revelations, they could not be at variance.  The thought which governed the entire 
working of the religious mind of the Vedantic acaryas1976 was the ultimacy of the 
fundamental law of non-contradiction.  It was the principle that truth is the whole.  But 
it 
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(continued from the previous page) was not allowed a fully autonomous play and was 
hedged in by the limitations imposed by a scholastic theology.  In the Vedanta of 
Radhakrishnan, the principle comes to its own.  Knowledge becomes self-conscious; 
and this self-consciousness of knowledge appears as the logic of his Vedanta.  Its ruling 
thought is:  “Even as there are order and harmony in the universe so in knowledge.”24  
What was implicit in Badarayana1978 and Samkara1979 becomes explicit in 
Radhakrishnan, for whom scripture “is eternal truth interpreted with the help of the 
doctrine of samanvaya.”25 

Radhakrishnan takes a much bolder step when, in working out this concept of 
samanvaya and drawing out its logical conclusion, he lays down that “today the 
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samanvaya or harmonization has to be extended to the living faiths of mankind.”26  

Badarayana1980 and Samkara1981 had extended the principle to the living thoughts of the 
individual sages of the Upanisads1982 only.  Radhakrishnan, for whom “religion 
concerns man as man and not man as Jew or Christian, Hindu or Buddhist, Sikh or 
Muslim,” extends it universally, for he believes that the “spiritual community of the 
future needs for its foundation no geographically limited writings.”27  Samanvaya, 
reconciliation, is the need of our age, according to him, as it was the need of the age of 
Badarayana1983 and Samkara.1984 But now, because the religious environment has 
become worldwide and the living faiths are encountering one another, the idea of 
fellowship among religions is gaining ground and a reconciliation is taking place.  The 
philosopher of religion is called upon to take up this new task of reconciliation and to 
evolve a coherent picture as did the author of the Brahma-sutra.1985 Samkara1986 himself 
had done the same thing and had announced his Advaita as providing the unity among 
the living faiths in his time.  Through samanvaya, Radhakrishnan is in search of a faith 
which is “the heart of all faith.”28  This faith is what he describes indifferently as the 
religion of spirit or the philosophy of spirit. 
 
 (467-1)1987 III. The Dual Vision of the Supreme 

For Radhakrishnan, as for Samkara,1988 spirit is the symbol of unity of all 
existence.  This spirit has been the central theme of philosophy as well as religion.  For 
both, the religious problem has been the fundamental problem of philosophy, with the 
form of thinking about God being the same as the form of thinking about the ultimate 
reality.  Both stand for an ultimate con- 
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(continued from the previous page) nection of value and reality.  Spirit is the supreme 
reality and the supreme value.  This is the deliverance of the valuational consciousness 
of man, of which the religious and the philosophic consciousness are forms.  The spirit 
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is discovered in the inner depths of man and reveals itself as the true Being, as what 
exists a se, of and by reason of itself, as the most basically real.  It is our real self, above 
the distinction and correlativity of the empirical self and not-self.  It is the Atman.1990 
Both Samkara1991 and Radhakrishnan acknowledge the reality of the spiritual intuition 
of the ultimate fact of spirit, and for both the certainty of the primacy of being, spirit, or 
self is an intuited certainty.  Spirit is all there is, all being and all value.  The universe is 
essentially spirit. 

Here arises a problem which is the key problem of philosophy of religion and 
which is at the centre of the systems of Samkara1992 and Radhakrishnan.  The problem 
concerns the dual vision of the Supreme.  The religious experience, in which the validity 
of divine existence is founded, discloses these two aspects of divine existence, which 
correspond to the two types of experience in relation to the Supreme.  According to 
Samkara1993 the dual vision is (1) the vision of the Supreme as transcending all duality 
and distinction, devoid of any differentiation, owning no differences, nor confronted by 
any, the vision of oneness of all existence, of a pure advaita, and (2) its vision as owning 
all differences, supporting them and qualified by them, manifesting them and 
maintaining them by its creative power, which is its eternal and unlimited knowledge 
and which functions as its upadhi,1994 its associative-cumlimitative adjunct.  The first is 
the vision of the Supreme as nirupadhika1995 (devoid of all adjuncts and non-dual); the 
second, its vision as sopadhika1996 (associated with adjuncts and cosmic). 

The monistic, non-dual vision of the supreme is its vision as it is in itself,29 in 
dissociation from any adjuncts;30 it is its vision as the very atman,1997 the very self, and 
precludes any relational operation (vyavahara) .1998 31  It is only in the context of that 
vision of the Supreme, where he is associated with the adjuncts (upadhis),1999 that all 
relational operations and attitudes on the part of the individual are possible, the 
attitude of the worshipper and the worshipped, the ruler and the ruled, the creator and 
the created order, the omniscient mind and the intelligible order.32  This monistic vision 
is the highest truth and the highest experience.  The authority for this vision of the 
Supreme and for its being the supreme vision and the final one is the vision 
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(continued from the previous page) itself, which is sufficient unto itself33 and has a 
completeness which knows no unreconciled other. 

The relational vision of the Supreme, because it is not a vision of reality as it is in 
itself and comes to us through the molds of associated adjuncts, is incomplete and 
inadequate and infected with ignorance.  It leaves an unsolved problem for the spiritual 
life of man, namely, the problem of reconciliation, not only of spirit to the objective 
order, but also of spirit to spirit.  The attitude defined by this vision of the Supreme is 
not one of knowledge, as it does not answer to the fact, of the true nature of Being, of 
the real which, in itself, is of a non-dual nature, as testified to by the highest spiritual 
experience of Samkara2001 and others.  As this vision presents the real as something 
other, not as the very Self, our attitude toward this other, which is but the Supreme 
appearing as qualified by associated adjuncts, ultimately becomes a pragmatic and 
practical attitude and not one of pure awareness, involving adjustment on our part.  The 
vision of the Supremes as Ishvara,2002 as Creator, as Lord, is such a vision which does 
not overcome completely the sense of unreconciled otherness, and so it is infected with 
ignorance of the real as the very Atman,2003 to which latter vision all pragmatic activities 
are external.  This dual vision of the Supreme determines the dual religious attitude of 
man in relation to the Supreme.  These, according to Samkara,2004 are the attitudes of 
jnana2005 and of upasana.2006 In the context of these two attitudes, the Supreme in its 
original, non-relational, and non-dual aspect is called the Jneya-Brahman,2007 and in its 
relational, cosmic aspect is called the Upasya-Brahman2008 (the Brahman meditated or 
worshipped). 

The highest spiritual experience, according to Radhakrishnan also, makes us 
aware of both these aspects of the Supreme, its supracosmic transcendence and its 
cosmic universality.  This is the divine mystery which is inexpressible.34  The first is the 
experience of rest and fulfillment, which discloses to us the character of the Absolute as 
pure and passionless being, transcending the restless turmoil of cosmic life.  The other is 
the experience of the Supreme as cosmic power supporting the whole cosmic play and 
involved in the restless turmoil of that ceaseless activity. 
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The Supreme, in its transcendent and non-relational aspect, is called the Absolute 
by Radhakrishnan, and, in its cosmic aspect, it is God.  Samkara2009 describes these two 
aspects as Brahman and Ishvara2010 respectively.  For neither man are these two realities 
exclusive of each other.  It is one reality, the Absolute-God of Radhakrishnan, the 
Paramatmesuara2011 of Samkara.2012 The problem which both these thinkers face is the 
problem of a fundamental synthesis 
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(continued from the previous page) – the synthesis of unity and plurality, of the 
monistic and personalistic concepts of God, of being and becoming, of perfect activity 
and perfect repose, of the one and the Good, of the ens realissimum and the ens 
perfectissimum.  Above all, it is the problem, in the words of W.M. Urban, of the fusion of 
the Good or Value with Being.  How do Samkara2014 and Radhakrishnan solve this 
problem? 
 
(470-1)2015 IV. The Dual Vision and the Problem of Synthesis: Samkara2016 

The problem of the dual vision of the Supreme is a religious problem in Samkara, 
and its solution is likewise a religious solution.  The problem is: Does the Supreme take 
upon itself this second form, which consists in “association with the adjuncts?”  
Samkara’s answer is “Yes.”  The Supreme, while remaining in its transcendent, 
absolute, pure, and non-dual being, takes upon itself its cosmic aspect by virtue of its 
own power, called māyā by Samkara, and as part of its eternal existence.  This māyā, in 
the context of the second of the two visions of the Supreme, is called the upādhi of the 
Supreme, which appears as Īśvara with māyā as his śakti.  In the monistic, non-dual 
vision of the Supreme, māyā and the Supreme are one and indistinguishable.  In the 
second, the Supreme exists as Lord, the Īśvara, and is distinguished from māyā, his śakti.  
This upādhi of māyā wears two aspects.  (1) One consists of “eternal and unlimited 
knowledge.”35  This “knowledge” is the very essence of the creative power and is the 
creative power itself.  Without this there can be no creative act.36  (2) The other consists 
of “name and form,” which are of the nature of nescience, the principle of limitation.37  
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The name-and-form constitutes the object of the eternal knowledge of Īśvara before 
creation takes place.38  It is only in relation to the power of manifesting the seeds which 
are of the nature of name-and-form and whose essence is ignorance and limited 
knowledge that the Supreme exists as the All-knowing Ishvara,2017 the Lord, the 
Controller, and the Creator.  The Supreme in association with the adjunct of eternal and 
unlimited knowledge, which is its creative power, is the foundation of the manifested 
order; and in association with that aspect of the same power which is of the nature of 
name-and-form, whose essence is ignorance and limited knowledge, is the condition of 
the limited nature of created existence and limited awareness of it. 
-- 
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(continued from the previous page) The latter aspect of the upadhi2019 of the 
Supreme embodies a dialectical antinomy in the heart of the creative reality which 
Samkara2020 calls anirvacaniyata2021 Avidya, which is the original state of name-and-form, 
exists in the Supreme as the very warp and woof (atmabhūtam) .2022 39  Its being is not 
that of a non-self,40 like the pradhana2023 of the Samkhya2024 or the atoms of the 
Vaisesika.2025 Nor is it wholly one with the Supreme since it is the principle which 
presents the entire realm of non-self and is the sine qua non of the consciousness of 
something alien.41  Its nature is indescribable in terms of any of the above two, tattva 
and anyatva, and is tattvanyatvabhyamanirvacaniya.2026 This avidya,2027 however, exists by 
virtue of the Supreme,42 is a moment in the creative life of the Supreme Reality,43 and 
fulfills a divine purpose.  Maya,2028 wearing these two forms, is the divine power of 
Ishvara,2029 the divine associated adjunct of the Supreme.  There can be no uncertainty 
                                                 
2017 “Īśvara” in the original.  
2018 The original editor inserted “(292)” by hand. 
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2021 “anirvacanīyatā” in the original.  
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2026 “tattvānyatvābhyāmanirvacanīya” in the original.  
2027 “avidyā” in the original.  
2028 “Māyā” in the original.  
2029 “Īśvara” in the original.  



that Samkara2030 holds both doctrines – the monistic, non-dual view of the nature of the 
Real, wherein the Supreme and the cosmos fuse in one, and its cosmic aspect, wherein 
the Supreme figures as the creative power upholding the whole created order.  What 
Samkara2031 calls the transcendental truth about the Supreme (paramarthavastha)2032 
forms one whole with what he describes as the cosmic truth about the Supreme 
(vyavaharavastha) .2033 

What is that realisation which holds both these truths together, according to 
Samkara?2034 That Ishvara2035 is a valid form of the Real and is the ground of the 
manifested order of creation – this position is never surrendered by Samkara.2036 44  But 
Samkara2037 has a bias for the realisation of the monistic, non-dual form of the Supreme, 
the realisation of the Supreme as the very self, which realisation, by its very nature, 
excludes all practical and pragmatic dealings in relation to it and permits only one 
attitude, namely, that of awareness in which to “know” is at the same time “to be” or in 
which “knowing” is a way of “being.”  This transcendental realisation is the only 
Supreme Good.45  How does Samkara2038 correlate this truth to the cosmic truth about 
the Supreme?  The cosmic truth about Brahman is, according to him, auxiliary to the 
basic transcendental truth about it; it is a means to the latter.  It is not an independent 
truth; nor does it bear an independent fruit.46  And it forms one whole with the 
transcendental truth only as being subsidiary to it47 and 
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(continued from the previous page) as being but a means to its vindication.  They are 
not opposed truths.  Nor are they on a par.  According to Samkara,2040 Brahman 
manifested itself in different forms “for the sake of making itself known.  Were name 
and form not manifested, the transcendent nature (nirupadhika rupa)2041 of this Self as 
pure intelligence would not be known.  When, however, name and form are manifested 
                                                 
2030 “Śaṁkara” in the original.  
2031 “Śaṁkara” in the original.  
2032 “paramārthavasthā” in the original.  
2033 “vyavahārāvasthā” in the original.  
2034 “Śaṁkara” in the original.  
2035 “Īśvara” in the original.  
2036 “Śaṁkara” in the original.  
2037 “Śaṁkara” in the original.  
2038 “Śaṁkara” in the original.  
2039 The original editor inserted “(293)” by hand. 
2040 “Śaṁkara” in the original.  
2041 “nirupādhika rūpa” in the original.  



as body and organs, it is possible to know its nature”48 as non-dual and monistic.  The 
experience of this non-dual, nirupadhika,2042 nature is of the form “I, Brahman, am all 
this.” 

But the dominant note of Samkara’s2043 thought is an indifference to the creative 
side of the life of the Supreme.  “Those whose preoccupation is the reflection on the 
Supreme Good have no respect for creation.”49  This explains the ascetic character of his 
Vedanta, which is meant for those whose central interest is “liberation.”  This also 
accounts for his otherworldly conception of spiritual life and liberation.  This has 
prevented him from developing the ideal of “life universal,” which is involved in the 
conception of sarvatmabhava2044 to which he is committed.  He equates the conception of 
realisation of the Supreme as nirupadhi2045 and sarvopadhi2046 which stand for one and the 
same ideal, but ultimately the former formulation gains the upper hand, and the 
liberated life turns out to be an abstract universal life.  The conception of life universal 
(sarvatmabhava)2047 is inextricably bound up with the creative realisation of the cosmic 
life of the Supreme, and Samkara2048 does not take exception to this side of the Supreme 
life. 
 
(472-1)2049 V. The Dual Vision and the Problem of Synthesis: Radhakrishnan 

Radhakrishnan is impressed by the dual vision of the Supreme, but his reaction 
to the creative side of the Supreme life is very different from that of Samkara.2050 The 
difference is that between the religious romanticist and the religious ascetic. 

Samkara2051 has no interest in what Radhakrishnan describes as the creative 
outpouring of the conscious delight of Ishvara.2052 The picture which Samkara2053 paints 
of the created world is a horrid picture, a picture of the terrible contingencies of life to 
which man is exposed at every turn.  The world is not a fit place in which to find one’s 
home. 

For Radhakrishnan, Pure Being is not locked up in its own transcendence, and 
God has freely willed to realise this possibility.50  What happens is real 
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(continued from the previous page) and significant, not only for us, but for the world 
spirit.51  God is working in history and reveals himself in it,52 which is “neither a 
chapter of accidents, nor a determined drift,” but a pattern of absolute significance.53  
Samkara’s2055 experience of the pure realm of Being, of the timeless calm and peace 
wherein Brahman and the world fuse into one, has generated in him an indifference 
toward the empirical order of existence, even when he recognises the creative side of 
the Supreme.  The realm of reality disclosed by the creative side of the Supreme and the 
Good connected with it constitute, according to Samkara,2056 the realm of avidya,2057 
nescience.  On this is founded his philosophy of life, the dominant note of which is 
renunciation and through it emancipation from the cycle of worldly existence.  
Radhakrishnan, while fully alive to the supracosmic transcendence of the Supreme and 
to the reality of that pure realm of being, takes issue with Samkara.2058 He says, “It is not 
true to contend that the experience of the pure realm of being, timeless and perfect, 
breeds in us contempt for the more familiar world of existence which is unhappily full 
of imperfection.”54  Neither for Radhakrishnan nor for Samkara2059 are reality and 
existence to be set against each other as metaphysical contraries.55  Existence is rooted in 
reality.  But for Samkara2060 existence is a vicious existence, and one who seeks the 
Supreme should turn his back on it.  According to Radhakrishnan, “for one who has the 
vision of the Supreme, life, personality and history become important,”56 and the full 
meaning of the divine life is brought out as much by play and its concomitant as by rest 
and fulfillment.  “The one reveals itself in the many.”57 

Radhakrishnan has Samkara2061 in mind when he speaks of the “common 
temptation to which Indian thinkers have fallen more than once victims, that spirit is all 
that counts while life is an indifferent illusion, and all efforts directed to the 
improvement of man’s outer life and society are sheer folly.”58  “The world-process 
which has resulted in the formation of human personalities has significance and the 
structure of things is spiritual.”59  While the cosmic processes have no interest for 
Samkara2062 except insofar as they mark a passage to the Supreme, Radhakrishnan is 
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deeply impressed by the riches of cosmic evolution and the values achieved in its 
course.  He pleads for an 
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(continued from the previous page) organization of human life, for an “interactive 
union” which is “life more abundant” and which “is possible only with the perfection 
of the world, its growth into the higher state of being.”60  We can, he says, rise into the 
scale of being only by drawing all into ourself.61  “The world is our garden and we 
cannot become self-sufficient until the world is so.”62  Radhakrishnan notes in the world 
“a compelling drift towards better things” which is making for “a profound and co-
operative spiritual commonwealth with freedom and harmony as its marks.”63  He 
discovers a “rationality” in the universe which suggests a spiritual creative power.  The 
temporal world suggests a cosmic meaning64 and offers its own suggestions.65 

In Radhakrishnan’s world-view there is a passage from the Supreme to the 
cosmos and from the cosmos to the Supreme, but in Samkara, while there is one from 
the Supreme to the cosmos, there is none from the latter to the former.  There is no room 
for natural theology in his thought.  While Samkara recognises the element of order and 
definiteness in the created universe and is impressed by its unfathomable depths,66 
which defy analysis, it is ultimately “transient, impure, flimsy and comparable to foam, 
illusion, a mirage, a dream.”67  It carries no good with it.68 

This difference in their attitude toward the world of existence determines the 
temper of their philosophical outlook.  In Samkara, the Vedanta developed more as a 
philosophy of personal salvation with a dominant ascetic note about it.  In 
Radhakrishnan, it developed into a world culture providing the spiritual foundations of 
“an international community” and a “fellowship of man.” 
 
(474-1)2064 VI. The Status of the Empirical World:  Samkara2065 
Neither in Samkara2066 nor in Radhakrishnan is the world illusory, though Samkara2067 
sometimes compares it to illusion and mirage and sometimes to foam and dream in 
order to emphasise certain truths about the world and the Supreme.  The concept of 
status is an evaluational concept and presupposes a measure in terms of which 
something is valued.  The problem before 
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(continued from the previous page) both Samkara2069 and Radhakrishnan is:  If the 
universe is essentially Spirit, how do we account for its appearance as non-Spirit?  
According to Samkara,2070 its appearance as non-spirit69 (abrahmapratiti)2071 is false 
(mithya).2072 The problem of the status of the world is essentially a religious problem in 
Samkara2073 and arises in the context of the spiritual experience of the unity of all 
existence,70 about the veracity, validity, and authenticity of which there is no doubt in 
his mind.71  The experience of the world is an experience of one aspect of the supreme 
existence, namely, that supporting the cosmic play.  The question of its status is the 
question whether the cosmic realisation is (1) self-sufficient and (2) durable.  The status 
of the world cannot be determined and defined in abstraction from the spiritual 
experience of the divine. 

According to Samkara,2074 in the experience of the cosmic aspect of the Supreme, 
an element of nescience appears as a constituent factor.  This element is a divine 
element;72 it is of the nature of a great sleep,73 in which the worldly souls, caught in the 
web of transmigratory existence and unaware of their real nature, lie embedded.  This 
divine element of nescience lends intelligibility to the entire practical life of man by 
determining its individuality and defining that duality which is the lot of finite 
existence-duality between Self and something-other-than-the-self, between value and 
being, between spirit and non-spirit, between I and something-other-than-I.74  
Nescience presents the spirit as non-spirit, the I as not-I, Brahman as the universe of 
name-and-form by its side.  The play of this empirical existence is the play of the cosmic 
principle of nescience, which upholds the empirical order but only as auxiliary to the 
vindication of the supreme truth of the oneness of spiritual existence.  The spirit 
appears (it makes itself appear) as non-spirit, as empirical existence.  That appears and 
sets itself up as this, as the conditioned world of name-and-form.  This appearing of 
That as this, of spirit as something-other, of Self as not-Self, is the meaning and mystery 
of creation.  In this process, That appearing as this, of the spirit setting itself up as non-
spirit, the universe does not give up its nature, infinitude, the state of supreme Self75 
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(yatsvarupam puranatvam paramatmabhavam).2075 It emanates as but the infinite.  The 
otherness of the conditioned universe is an “apparent otherness” created by ignorance.  
This apparent otherness is overcome, and this overcoming marks the fusion of That and 
this and the realisation of the unconditioned 
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(continued from the previous page) nature of existence as homogeneous, pure 
intelligence, without exterior or interior, of the universe as spirit. 

What, then, is the status of the empirical world, according to Samkara?2077 
 
(476-1)2078 It is not, to be sure, an empirical status.  It would be an empirical status if it 
existed in its own right and as an object of empirical awareness only.  Its otherness, 
according to Samkara,2079 is an “apparent otherness,” and its empirical status is only an 
apparently empirical status.  Its true status is a transcendental one which is functionally 
transcendental.  This transcendental functioning is the true status of the empirical 
world.76  Its status is not an existential but a functional status which marks its character 
as a process which has its consummation in what Samkara2080 calls Brahma-pratipatti.  
The empirical world has an instrumental and subordinate function in the scheme of 
reality, i.e., to exhibit the non-dual, transcendental nature of the Supreme.  There can, 
therefore, be no question of its being illusory or of its not being at all.  To say that it is 
illusory is not to say anything about its status.  It is to avoid the very question.  The 
world is made to serve this function through the intervention of nescience, which is a 
constituent element in its make-up.  Nescience gives rise to multiple existence, and this 
multiple existence is seen to be nothing other than and apart from the self-conscious 
spirit which eternally realises its absolute nature as “I am all this.”  This is the spiritual 
purpose which is fulfilled by the creative process of setting up “apparent otherness,” 
which is finally seen not to be other.  Those who attribute to Samkara2081 an illusionist 
explanation of the empirical world commit the fallacy of what Whitehead called 
“misplaced concreteness,” which prepares the ground for the illusionist slip.  The 
empirical world for Samkara2082 is not a world of mere objects but of both objects and 
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subjects forming inextricably a network of existence and nourished by nescience and its 
accompaniments, desire and action.  But the illusionist interpreters abstract the object 
world and the subject from each other, let the subject stand apart, concentrate their 
attention on the object world, melt it into an illusory perception, make the subject 
witness this illusory phenomenon, and then they brand his philosophy as mentalism or 
subjective idealism.  But, for Samkara,2083 the awareness of the subject or the self, of the 
I, as finite, as hedged in by the body, by space and time, by everything which is not-self, 
is as much erroneous as the awareness of the object world as non-spirit.  According to 
Samkara,2084 just as the self is not reducible to the non-self, similarly the not-self, the 
empirical world, is not to be reduced to the self.  Samkara2085 rises above one-sided 
subjective idealism and one-sided materialism, both of which are beliefs in 
reductionism of some sort.  For him, it is all spirit.  The universe is essentially spirit. 
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(477-1)2087 As the empirical world is an element in the realisation of the transcendental 
nature of the Supreme by the Supreme and its status is a functional status, and this 
realisation is an eternal realisation, being the basic nature of the Supreme, the empirical 
world as a moment in this realisation, in the life of the Supreme, is eternal.  It has no 
beginning and no end. 
 
(477-2) As the empirical world fulfills this purpose through the intervention of 
nescience, which is a constituent element in it, it shares the nature of nescience, and, like 
it, represents a dialectical antinomy in the heart of reality, being neither wholly one 
with it (tattva) nor wholly different from it (anyatva).  It is indescribable (anirvacaniya)2088 
in terms of any of these. 
 
(477-3) This dialectical antinomy represented by nescience and the world is eternally 
resolved in reality by virtue of its nature as Supreme Consciousness, which is eternal 
awareness of the form “I, Brahman, am all this.”  When the same is resolved in the life of 
the individual, and nescience is integrated with gnosis (vidya),2089 samsāra2090 and 
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Brahman, This and that, fuse into one.  There is no Creator confronting and confronted 
by a created order.77  It is one existence, which vindicates its oneness78 by projecting 
varied existence through the instrumentality of its creative power, one aspect of which 
consists of eternal and unlimited knowledge and the other aspect of nescience or name-
and-form.  Nescience is a religious concept in Samkara’s2091 philosophy; it is the divine 
power (daivi sakti) .2092 
 
(477-4) VII. The Status of the Empirical World:  Radhakrishnan 

The specific problems concerning the empirical world which are uppermost in 
the minds of Samkara2093 and Radhakrishnan are different.  Every line written by 
Samkara2094 reveals his anxiety “to save the Supreme Brahman” from disintegration and 
loss of its authentic being.  The philosophical world of Samkara’s2095 time caused 
anxiety to his mind.  Unity and plurality were viewed as equally real and equally 
significant.  Brahman and the world were assigned equality of status by the 
Bhedabhedavādin2096 (one who believes in difference and non-difference at the same 
time).79  In this view, Brahman was not saved.  Nor was it safe.  The task which 
Samkara2097 assigned to himself was the task of saving Brahman, saving its integral unity 
of existence, while recognizing the factual character of the many-sidedness of the 
cosmic order.80  This was the mission of his māyāvāda.  The world enjoyed an 
instrumental, not an authen- 
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(continued from the previous page) tic, character.  The One became many through 
maya.2099 The diversity was not a self-subsistent truth. 

By the time Radhakrishnan took up the task of reconstruction of the Vedanta, 
Samkara2100 had been interpreted as sanctioning the illusory character of the world.  
This seemed to be a mockery of the oneness and absoluteness of Brahman.  
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Radhakrishnan’s principal problem became the formulation of a conception of maya2101 
“so as to save the world and give to it a real meaning.”81  The affirmation of the reality 
of the empirical world, even when it had a derived being,82 became the dominant note 
of his Vedanta.2102 The problem as to how it came to be a limited being, how it appeared 
as non-spirit even when it was essentially spirit,83 which was the principal problem 
before Samkara,2103 did not engage Radhakrishnan’s attention.  Though he raises this 
question, he does not concentrate on explaining the role of nescience in the scheme of 
reality as Samkara,2104 does.  His reaction to the dominant note of the illusory character 
of the world of ordinary experience assumes the form of a concerted repudiation of the 
view that the world is an illusion and an affirmation of a thoroughgoing evolutionary 
realism to which the creative genius of God is germane, with the three stages of plan, 
process, and perfection84 marking the evolutionary advance. 

The reality of the world is grounded, according to Radhakrishnan, in its being 
willed by God, though it has a dependent created reality.85  It is real because it is willed 
by God.  This is the significance of the doctrine of maya.2105 Radhakrishnan is so anxious 
to “save the world and give to it a real meaning” that his account of the world “has in it 
the promise,” not of a “spiritual idealism,”86 but of a spiritual realism.  The world is an 
act of worship.  The spirit has entered into the world of non-spirit to realise one of the 
infinite possibilities that exist potentially in spirit.87  What happens is real and 
significant, not only for us but also for the World-Spirit, and, therefore, the temporal 
process is not a tragedy or an aberration.88  He offers a conception of history as “a 
pattern of absolute significance” and not as “a chapter of accidents, nor a determined 
drift.”89  It is full of new things because God works in it and reveals himself in it,90 and 
“it is wrong to think that the 
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(continued from the previous page) universe exists for us only to escape from it.”91  God 
is so intensely concerned with this history that he actively intervenes in it. 

Samkara2107 does not clothe the cosmic process itself with any other 
progressively realised meaning except the one which consists in the catastrophic 
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realisation of the oneness of Brahman and Atman2108 and of Brahman and the world.  
Radhakrishnan also says, like Samkara,2109 that “the aim of the cosmic evolution is to 
reveal the Spirit” which “lives in the world.”92  But, unlike Samkara,2110 he holds that 
the cosmic process progressively reveals the richness of the life of the Supreme, and the 
passage to the Supreme is not a flight to it but an ascent, for which “life, personality and 
history become important.”93  Reality gives value to “empirical objects and earthly 
desires.”94  The world is a passage from existence to reality.95  Therefore, we are not to 
neglect worldly welfare or despise body and mind.  The body is viewed not so much as 
a limitation (upadhi)2111 as a necessity for the soul.  We are not to despise bodily life.  
Nor are we to repress personal life in order to gain the end of religion.96 

Unlike Samkara,2112 Radhakrishnan is interested in the descending movement of 
the divine also, and not only in the ascending movement,97 in which alone Samkara2113 
discovers the significance of the world process.  The descending movement of the 
divine discloses to him “the central drive of the universe.”  “The central drive of the 
universe”– this brings out the uniqueness of Radhakrishnan’s view about the place of 
the universe in the scheme of reality.  The cosmic process itself is clothed with meaning 
even when “God’s will is the meaning of the world.”98  For him, the world is not a 
completed act; it is still in the process of completion.99  Radhakrishnan here raises a 
question which is relevant to the philosophy of cosmic history.  Cosmic evolution has a 
cosmic meaning for him.  This meaning is embodied and realised in actual entities.  
“Existent objects exemplify subsistent values.”100 

For Samkara’s2114 conception of the world, there can be no question of its being 
“in the process of completion.”  It is a completed act of Īśvara.  That is infinite; This is 
infinite.  This emanates from That as but the infinite, and its finiteness is only an 
apparent one.  Samkara2115 is not aware of that aspect of the 
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(continued from the previous page) universe which has been disclosed to moderns by 
the emergence of the scientific theory of evolution; and, even when he is aware of it as a 
                                                 
2108 “Ātman” in the original.  
2109 “Śaṁkara” in the original.  
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2113 “Śaṁkara” in the original.  
2114 “Śaṁkara” in the original.  
2115 “Śaṁkara” in the original.  
2116 The original editor inserted “(301)” by hand. 



process, he is not aware of it as an evolutionary process with its emergent levels.  The 
universe is present to him as an existent “fact” characterized by differentiations of 
name, form, and action, all these rooted ab initio in nescience.  There can be no such 
thing for the world as a process of completion.  But, for Radhakrishnan “the destiny of 
the world is to be transformed into the perfect state of the Kingdom of God.”101  The 
realist in him ultimately interprets maya2117 “not so much as a veil as the dress of God.”  
“The process of becoming is not unreal.  The human individual is not a false 
appearance.  By means of self-variation the Spirit manifests itself as the universe 
without at the same time suffering any derogation from its original status.  The universe 
is essentially dynamic and the human individual is the growing point of the future, the 
agent as well as the offspring of the creative process.”102 

The values of spirit are surprisingly exemplified, according to Radhakrishnan, in 
the world of existent fact, and embodiedness has positive value for the evolution of the 
soul.103  Radhakrishnan represents, in the history of Neo-Vedantism,2118 the dominantly 
realistic trend of thought which is a fusion of the Advaitism of Samkara,2119 modern 
evolutionist thought, and contemporary value-thinking.  He reconstructs reality as one 
with many planes and does away with the conception of spiritual and material worlds 
as separate and hostile.104  One is not to be discarded and the other accepted.105  “The 
material looks upward to the spiritual and finds in it its true meaning.  Similarly the 
spiritual leans to the physical in order to find itself.”106  This vein of thought is foreign 
to Samkara,2120 who would never subscribe to Radhakrishnan’s faith that “the complete 
self-finding of spirit in the cosmic life is the terminus.”107  For Samkara,2121 the cosmic 
life represents a dialectical antinomy which is finally and fully resolved in the total 
integration of the transcendent and the cosmic aspect of the supreme life.  For the 
Absolute, taken as pure being, there is no antinomy, according to Samkara,2122 because 
there is no problem of relating the world to the Absolute. 

The doctrine of maya2123 is utilised by Samkara2124 and Radhakrishnan in different 
ways in connection with the problem of the status of the world in their respective 
schemes of reality.  Samkara2125 tries “to save Brahman” with the help of the doctrine of 
maya.2126 Radhakrishnan tries “to save the world” with 
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(continued from the previous page) its help.  In their saving mission, they offer 
divergent accounts of the dialectical antinomy (anirvacaniyata)2128 which they discover 
as embedded in the heart of reality.  The inexplicability (anirvacaniyata)),2129 according to 
Radhakrishnan, is the inexplicability of the logical relation between the Absolute taken 
as Pure Being and the world.  The Absolute in its transcendent being is conceived by 
Radhakrishnan as devoid of maya,2130 108 and hence this conception of reality excludes 
any relational binding of the world to the Absolute.  All that can be said is that the 
Absolute is the ultimate background without which there can be no world.  Nothing 
can be said about the relation between the world and the ultimate non-relational 
background.  Samkara2131 offers a different account.  For Samkara,2132 the question of 
relating the world to the non-relational background, which is the Absolute, or to what 
Radhakrishnan calls the transcendent side of Isvara,2133 109 has no meaning.  The 
question does not arise in this context because, for this point of view, Brahman and the 
world are one and indistinguishable.  According to Samkara,2134 the question is relevant 
to the Īśvara side of the Absolute only and arises in the context of the creative action of 
mayasabala2135 Brahman (maya2136 variegated Brahman).  Maya2137 and name-and-form are 
neither wholly one with nor wholly different from Ishvara.2138 A determination of the 
nature of maya,2139 which is the very seed of name-and-form, in terms of “identity” 
(tattva) or “non-identity” (anyatva) with the own-nature of Ishvara2140 is not possible. 
 
(481-1)2141 VIII. The Status of the Individual: Samkara2142 
                                                 
2127 The original editor inserted “(302)” by hand. 
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The questions which have been generally raised in the course of critical 
discussions of Samkara’s2143 philosophy in modern times in connection with the 
problem of the status of the finite individual are:  (1) Is the jiva2144 real or an 
appearance?  (2) Does it possess a substantial or an adjectival existence?  The 
formulation of these questions has been determined by the issues raised and discussed 
by Absolutist writers such as Bradley and Bosanquet.  The question whether the jiva2145 
has an adjectival or a substantial mode of being is not raised at all in this form by 
Samkara;2146 and the question concerning the reality or phenomenality of the individual 
is not properly formulated in the form “Is it real or unreal or an appearance?” 

Samkara’s2147 philosophy is an inquiry into the true nature of the “embodied 
self,” a sarirakamimamsa.2148 The individual existence, as we find it (yathapraptam),2149 is 
an embodied existence, and its present status is the status of Atman2150 in association 
with and limited by the adjuncts of body, the gross, the subtle, and the seed body, the 
last of which is constituted by nescience, which 
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(continued from the previous page) is the original limiting adjunct.  The present 
existence is “individualised” or “particularized” existence of the Atman2152 
(visesatmabhava or sasarirata).2153 But its true life and its real nature is non-embodied 
(asarirata)2154 existence, i.e., existence as pure consciousness, as pure and unbroken “I,” 
not confronted by not-I.  The embodied existence of the Self is a twilight existence 
between being and non-being.  It is not the same as, or wholly one with, Brahman, in 
which all duality, of Self and not-Self, of value and existence, is transcended and 
overcome.  Nor is it an entity wholly distinct from Brahman, because it is Brahman which 
exists as and receives the designation of “jiva”2155 under special conditions of limiting 
                                                 
2143 “Śaṁkara” in the original.  
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adjuncts (upadhi).2156 The embodied existence (sasariratva)2157 of the jīva is adventitious.  
It has its genesis in atman’s2158 association with the limiting adjuncts. 

This “embodied existence” (jaiva rupa)2159 is terminable.  Its termination is 
liberation.  But annihilation of the embodied existence of the individual is not 
annihilation of the individual, the atman.2160 Atman2161 may give up the particularized 
existence (visesatmabhava),2162 the embodied existence, and its real nature (paramarthika 
svarupa)2163 will remain.  In this conception of the individual there is no question of its 
being annihilated or destroyed, or its disappearing in the Absolute, its being, as Bradley 
says, “merged,” “blended,” “fused,” “absorbed,” “run together,” “dissolved,” 
“destroyed,” or “lost,” but only of the jīva’s2164 regaining or existing in its own nature.  
This is the unconditioned existence (nirupadhika svarupa)2165 of the liberated self; and, if 
the liberated self identifies itself with the limiting adjuncts, it identifies itself with all the 
limiting adjuncts.  Every limiting adjunct is its own limiting adjunct (sarvopadhi).2166 This 
is living a universal life and having a universal existence.  In this there can be no 
question of the annihilation of the individual.  Liberation, living an unconditioned 
existence devoid of all limiting adjuncts (nirupadhi),2167 and living a universal life with 
all as one’s limiting adjuncts (sarvopadhi)2168 all mean the same thing for Samkara.2169 

The question whether the individual self has ultimately an adjectival or a 
substantival mode of being is not present to Samkara’s2170 mind.  He is interested only 
in the question whether the true life of the jiva2171 is life universal and eternal, i.e., life as 
Brahman lives it, or the life of individuated existence, which is not able to overcome 
completely the discrepancy between self and something other.  The true life of the 
individual is life universal.  Individuality (visesatmabhava)2172 is carved out by the 
limiting adjuncts and is not native to the atman;2173 and the annihilation of the limiting 
adjuncts marks the end of the individuated existence of the self, but not of the self itself, 
                                                 
2156 “upādhi” in the original.  
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whose very nature it is to have universal being and who merely happened to acquire 
adventitiously individuated life. 
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(continued from the previous page) Samkara’s2175 constructive metaphysics has 
before it only two problems: (1) the problem of determining the true nature of the 
Supreme Self and (2) the problem of exhibiting the oneness of the individuated self with 
the universal Self.110  Individuated existence, according to Samkara,2176 is existence 
wherein the self is aware that “he is this much and no more.”  The universal existence is 
of the nature of the awareness that “I am all this.”  This awareness is accompanied by a 
dissolution of the limiting adjuncts and their transmutation into a means for the 
exhibition of the universal life of the Ātman, the Spirit.  Samkara’s2177 main interest is in 
rejecting the adventitious nature which accrues to the individual due to intervention of 
the limiting adjunct and establishing certain truths concerning the real nature 
(paramarthika rupa)2178 of the individual which are not at all relevant to the question of 
the adjectival or substantival mode of its being.  These truths are:111 It is not part and 
parcel of the world procession.  It is not a complex of body, sense-organs, manas (mind), 
and intellect.  It transcends bodily existence.  It is pure consciousness and untouched by 
any blemishes.  Its embodiedness is forgetfulness of its authentic being.  Its non-
embodied being is its true being which is coterminous with full self-awareness.  The 
otherness of the individual self from the Supreme Self is not founded in the truths of 
spirit.112  Its genesis is in nescience, which is terminable.  The individualised form of the 
self (atman)2179 as distinct from its original character as universal existence is secondary, 
imposed upon and assumed by it through the force of nescience, and therefore capable 
of being overcome. 

There is nothing in the own constitution or being of the self, the atman,2180 which 
is a mass of consciousness, that can turn it into a “particularized consciousness” as a 
permanent part of its nature.  The liberated “I” is not an I which is confronted by other 
I’s or by not-I’s.  It is an unbroken I, a universal I, which sees in other (unliberated) I’s 
its own I.  In the liberated existence there is absence of any constitutive association with 
name and form, but this absence is not absence of being or annihilation of self or a 
                                                 
2174 The original editor inserted “(304)” by hand. 
2175 “Śaṁkara” in the original.  
2176 “Śaṁkara” in the original.  
2177 “Śaṁkara” in the original.  
2178 “pāramārthika rūpa” in the original.  
2179 “ātman” in the original.  
2180 “ātman” in the original.  



merging of the self in the Absolute.  It is freedom from particularized existence, from 
the limited consciousness that “I am this much and no more.”  In the liberated 
consciousness, existence and content fuse into one and are not separate, according to 
Samkara.2181 Those who, like Pringle-Pattison, are not disposed to accept this view and 
hold that the finite individual retains its separate existence do so on the ground that 
existence and content always remain distinct 
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(continued from the previous page) and separate.  That is why they say that finite 
minds cannot overlap in existence though they may overlap indefinitely in content.  The 
separation, division, or partition of the Supreme Spirit as the individual is at the level of 
consciousness and has no likeness in any other sphere of reality; and this division is not 
a division in Spirit but one in and through the limiting adjunct.113  The body is 
superimposed on the atman2183 and thus becomes part and parcel of the life of the 
atman.2184 This embodiedness is not the own nature of the atman;2185 it is a grafted 
nature.  When the atman2186 returns to its non-embodied existence, its reality is the 
reality of the Supreme Spirit.  This does away with what Pringle-Pattison describes as 
the “formal distinctness” of the finite individual.  Pringle-Pattison affirms their formal 
distinctness on the basis of experience in different fields, moral causation, social life, etc.  
The superstructure of these experiences, he says, will be robbed of their very foundation 
if the existence of the self for the self were not an experienced certainty.  The ultimate 
issue, then, between Samkara2187 and those who stand for the “formal distinctness” of 
the finite individual is an issue regarding the validity of what the former calls the 
spiritual experience of universal selfhood (sarvatmabhava),2188 which puts an end to all 
egoistic, self-centered, pragmatic behavior.  This issue cannot be settled by an appeal to 
logic, but only by an appeal to spiritual experience.  For Samkara,2189 the experience of 
sarvatmabhava2190 is the supreme truth of realised spiritual life; but the category of the 
“formal distinctness” of the finite individual, while it lends plausibility to all thinking 
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and acting, and to the social structure itself, is not able to bear the weight of that 
supreme experience which is the supreme reality and the supreme good. 
 
(484-1)2191 IX. The Status of the Individual: Radhakrishnan 

(Radhakrishnan asks squarely the question whether the liberated self loses or 
retains its individuality.114  The liberated state alone can give us the clue to the true 
nature and status of the self-hence, the appeal to the liberated life in an attempt to 
determine the true and original status of the individual.  What is the nature of the 
individual as it exists?  According to Radhakrishnan, the individual is a composite, a 
unity in multiplicity,115 is spirit and body,116 even when it is not exhausted by body and 
mind.117  It is permanently in a process of creative change.118  But it “is not a false 
appearance.”119  It is a self-variation of the Spirit, which manifests itself as the universe 
by means of 
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(continued from the previous page) this variation,120 a spark from a great flame.121  
Individual human existence has its limitative conditions of time, birth, and death.  
Liberation is freedom from these limitative conditions of individual human existence,122 
and absolute identification of the finite with the infinite.123  But the Divine has two 
poises of being, the Divine in himself and the divine in all.  The liberated individual is 
one with the “divine in himself” as well as the “divine in all.”124  The liberated 
individual continues to have individuality, therefore, so long as there is the “divine in 
all,” i.e., so long as the whole cosmic process continues and is not dissolved, because the 
liberated individual is one with the divine-in-all also and not only with the Divine-in-
himself. 

The liberated individuals retain their distinction until the end of the cosmic 
process, though they possess universality of spirit.  But there is loss of individuality 
when the world is redeemed, when the multiple values figured out in it are achieved.125  
They retain their individuality because they have work to perform, which is to 
participate in the cosmic process and to co-operate with the divine purpose with a view 
to redeeming all.  In Radhakrishnan’s scheme, the individual is not included in or 
absorbed by the Divine; God and man remain distinct,126 and the individual retains its 
centre as individual.  According to Samkara,2193 individuality is a limitation; it is a 
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limited consciousness (visesatmabhava),2194 and is determined by limiting adjuncts of 
intellect, etc.127  Liberation, the true nature of the individual self, is the getting rid of 
individuated existence and the attaining of its intrinsically universal nature 
(visesatmabhava) .2195 128  According to Radhakrishnan, the individual, while possessing 
universality of spirit, retains its distinction, and this distinction is not caused by or does 
not have its genesis in nescience.  Selfhood or individuality can mean only uniqueness 
or formal distinctness, and, if Radhakrishnan means that this formal distinctness of the 
liberated individual is not impaired when it attains its intrinsically universal nature, his 
position is fundamentally divergent from that of Samkara.2196 But Radhakrishnan is not 
prepared to say that God is mere primus inter pares, even when he holds that God and 
man remain distinct and are bound together in love,129 and that we have no right to 
treat either out of relation to the other. 

But the loss of individuality does take place, according to Radhakrishnan. 
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(continued from the previous page) It happens only when the world is redeemed 
and the cosmic consummation is achieved.  The line of thought with which Samkara 
makes us familiar is different.  In Samkara,2198 “liberated life” and “loss of 
individuality” are synonymous; and the “individuated” life is the same as the 
“embodied” life.  Accordingly, the “liberated” existence is a “non-embodied” existence 
(asariratva).2199 The “embodiedness (saśarīratva) and non-embodiedness (asariratva)2200 
have their sole constitutive cause in true awareness or otherwise of the real nature of 
the self.”130  The liberated self, because it attains a non-embodied state of existence by 
rising above body consciousness and regaining its real nature, can have no individuated 
being.  Radhakrishnan is at one with Samkara2201 in thinking that liberation is not a state 
of existence to follow on physical death but an all-satisfying present experience.131  But 
Samkara2202 would not subscribe to Radhakrishnan’s view that liberation “does not 
depend on embodiment or non-embodiment.”132 
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In Samkara’s2203 philosophy, body symbolises in human experience the cosmic 
principle of nescience, the original divine nescience, and is a concrete representative of 
it at the empirical level of existence.  Nescience gives rise to individuated existence 
through the concrete mediation of body, which the self owns as part of its being.  But 
Radhakrishnan holds that neither embodiment nor non-embodiment has anything to do 
with liberation.  He does not find any incongruity in the position that the liberated 
individuals may attain universality of spirit and retain their distinction and their centres 
as individuals.  When Radhakrishnan says that the loss of individuality happens when 
the world is redeemed, he does not mean that the liberated spirit ceases to be, because, 
as he says, it is not a false appearance and comes into being through the self-variation of 
the Spirit,133 because it is part of the divine self-manifestation in the universe.134  When 
Samkara2204 says that one, though still in the body, lives a fully realised life,135 he does 
not mean that liberated life is a particularized or individual life (visesatmabhava).2205 The 
individual lives the life of sarvatmabhava,2206 i.e., life universal.  The individual is, but it 
is the universal individual.  The philosophical categories which speak of the “formal 
distinctness of the finite individual,” or of “the finite selfhood as a vanishing distinction 
which disappears in the Absolute,” or of the “adjectival or substantival mode of being 
of the individual” are not adequate to the spiritual experience of the “undivided 
existence” (avibhaktena sthitih)2207 of the 
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(continued from the previous page) universal and what was previously the mere 
individual, an existence in which the individual is no more merely individual and 
becomes the universal individual.  For Radhakrishnan, ultimately, the state of union 
with the Absolute is indescribable just as the Absolute is indescribable.136 Union is the 
final truth and in this union the two are not two but one.  For Samkara, this experienced 
truth of “undivided existence” is the ultimate paradox of human thought, namely, that 
what looks like division in the Spirit itself has its rationale in the limiting adjuncts in its 
own being; the Spirit is one.137 
 
(487-1)2209 X. Recapitulation 
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We may bring together the salient features of Radhakrishnan’s reconstruction of 
the Vedanta,2210 as described above. 

(1) He has introduced a rational note into the Vedanta2211 by recognizing the 
rational character of religious intuition and emphasizing the intimate connection and 
continuity of reason and intuition. 

(2) He has discovered the presence of a natural theology in the Vedantic2212 
tradition. 

(3) He has given a revised conception of scripture as eternal truth and not as a 
written text. 

(4) He has evolved a broadened conception of samanvaya grounded in the faith 
that knowledge is one coherent whole.  It consists in harmonizing the living faiths of 
mankind. 

(5) He has developed the idea of the “fellowship of faiths” on the basis of this 
new conception of samanvaya. 

(6) He has toned down the ascetic note in the traditional Vedanta,2213 and has 
thus made it a faith for the common man and thus a world faith. 

(7) He has effected a closer co-ordination between the two visions of the Supreme 
as supracosmic transcendence and cosmic activity.  Repose and activity bring out the 
full meaning of the divine life.  For Samkara,2214 transcendent repose alone brings out 
this meaning. 

(8) His main problem has been “to save the world” and give it a real meaning.  
Samkara’s2215 main problem was “to save Brahman” which was not saved in the 
philosophy of the Naturalist and the Bhedabhedavadin.2216 

(9) Hence their emphasis on divergent aspects in their explication of the doctrine 
of māyā. 

(10) For neither of them is the world illusory.  But Samkara2217 views the world as 
a brute fact which embodies a dialectical antinomy which is re- 
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(continued from the previous page) solved in the transcendent realisation for which 
Brahman and world fuse into one.  Radhakrishnan views the world as essentially a 
dynamic process which aims at the realisation of an ideal.  This is the difference 
between the religious ascetic and the religious romanticist. 

(11) For Samkara,2219 there is no individuality apart from embodied existence 
which is bondage for the self.  The liberated self has non-embodied being, and this is 
attaining its original universal nature, which marks the absence of individuated 
existence.  For Radhakrishnan, the liberated individual, while it attains a universal 
nature, retains its individuality.  They have different notions of individuality.  In spite 
of this, they stand for the same truth concerning the reality status of the individual. 

Harold E. Mccarthy:  Zen – and Some Comments on a 
Mondo 

489 
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(489-1)2221 D.T. Suzuki has, in his writings, insisted again and again that Zen is not a 
philosophy and that Zen is not a religion, but that it is essentially different from both 
philosophy and religion, and yet, relevant to both as a significant alternative.  Unless 
this much is understood one does not even approach Zen on the right foot, let alone in 
the right direction. 

Zen is not, certainly, a system of speculative philosophy.  Zen is not concerned 
with an attempt to formulate, systematically and intellectually, answers to questions 
concerning the ultimate nature of man, the ultimate nature of the totality of reality in 
which man is caught up, or the ultimate nature of the good life and the good society for 
man.  Zen gives us no laws, no rules, no principles, no “truths” which could possibly be 
construed as metaphysical, epistemological, or even moral.  Thus it is that Zen cannot 
properly be spoken of as a form of materialism, idealism, dualism, pantheism, 
mysticism, or even existentialism.  Nor can we say that Zen advocates the elimination of 
speculative philosophy.  Zen is the elimination of metaphysics in the sense that Zen is 
not metaphysical at all.  It does not solve or resolve metaphysical questions.  
Metaphysical questions do not, for Zen, come up from within the Zen orientation.  
When metaphysical questions are directed to Zen, Zen smiles broadly and marks them, 
one and all: Return to Sender.  The understanding is that, if one can speak of 
understanding in this context, they have been sent to the wrong address. 

But if Zen is not a system of speculative philosophy, Zen is not a form of critical 
philosophy either.  Zen is not concerned with the intellectual analysis of the meanings 
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of terms and concepts, the rules of logic, or the diverse modes of linguistic functioning.  
Some who are students of Wittgenstein have been of the opinion that there is 
Wittgenstein in Zen and Zen in Wittgenstein.  Nothing, it seems to me, could be farther 
from the truth.  The writings 
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(continued from the previous page) of Suzuki and the writings of Wittgenstein cannot 
be compared.  They move in opposite directions, and if they appear to arrive at times at 
somewhat similar conclusions, the similarity is appearance only.  If Wittgenstein cannot 
be studied as Wittgenstein, let him be studied not as a student of Zen but as a student of 
Aristotle who, after all, was very much concerned with the rectification of names, the 
formulation of what it is to be a science, and the setting forth of rules of formal logic, 
though without the advantage of truth-table analysis. 

Just as Zen is not philosophy, speculative or critical, so Zen, as presented by 
Suzuki, is not religion either.  In Zen there are no rites, no rituals, no dogmas, no 
doctrines, no sacred scriptures, no theologies, and no formulated “truths,” noble or 
ignoble as the case may be.  The religionist who claps his two hands together to 
summon a servant, natural or divine, is answered by the Zen man who holds one hand 
aloft and calls attention to the impact of its soundlessness.  Even this is something one 
reads about but does not do.  Holding one hand aloft is not Zen.  There are too many 
things to do, quietly, with both hands to spend any time at all holding one hand aloft.  
A Zen man may meditate, just as the emotionally ill man may seek out an analyst, but 
meditation is not Zen.  At best, meditation in Zen is a means to an end, not an end in 
itself – though even this dichotomous distinction between means and end is, at best, a 
symptom of our fallenness, our departure from and separation from the on-going 
immediacy that is Zen. 

It may be said, of course, from the outside, peering in, that the goal of Zen is the 
achievement of satori.  Satori may be achieved, we are told, by way of zazen, or seated 
meditation, though enlightenment is not something that can be guaranteed in advance.  
Satori may also be achieved quite apart from zazen.  If the eye has been opened, it is 
ridiculous to say that satori has not been achieved because zazen has not been 
systematically practiced.  If the eye has been opened, if suddenly we find ourselves free 
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from names and forms, if – in response to whatever occasion or stimulus – our world 
shines forth in its original face, no longer sicklied o’er with the pale cast of thought, this 
is – if it is – satori. 

Properly speaking, in Zen there are no sacred scriptures nor expository analyses.  
The basic “literature” of Zen consists, for the most part, of mondos and koans.  Mondos 
and koans are happenings, and there is a difference between a happening and the report 
of a happening.  One may, perhaps, learn from a report just as one may learn from the 
critical review of a novel; but reading the review of a novel is not undergoing a novel.  
Reading the reports of mondos and koans may be a way of “studying” Zen, but it is not a 
way of 
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(continued from the previous page) undergoing Zen nor of achieving satori.  Koans are 
personal challenges and mondos are personal experiences, each one with a unique form 
of its own. 

My first koan, which emerged as a genuine happening, was given to me by 
Suzuki himself at the time of the 1949 East-West Philosophers’ Conference.  I was, at 
that time, young and fresh and full of spit and empirical tough-mindedness.  Devoted 
to logic and philosophy of science, I was – or so I thought – carrying out in my way the 
program outlined by A.J. Ayer in Language, Truth and Logic.  Before meeting Suzuki I 
had never heard of Zen, and what Suzuki had to say during the meetings of the 
Conference seemed to make no sense to me at all.  I decided at first that he must be 
some kind of odd and offbeat mystic concerned with uttering the unutterable.  Later, in 
contrast to what I was learning about Advaita, it seemed to me that Zen was not 
mysticism at all but, really, an odd form of pragmatic naturalism that could be 
improved, or possibly brought up to date, by removing its chosen air of paradox and 
deliberate mystification.  Becoming more and more perplexed and disturbed toward the 
end of the Conference, I came, as it were, to the end of my rope.  Leaning across the 
conference table in the direction of Suzuki, I asked what I took to be a real payoff of a 
question.  “Sir,” I said, “answer me just one question and I shall be content.  Is the 
empirical world real for Zen?” Suzuki, it seemed to me, replied without a moment’s 
hesitation:  “The empirical world is real just as it is.”  I felt that I had struck home.  This 
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was no mystic but a tough-minded empiricist.  I was elated.  My elation, however, 
lasted hardly more than a few seconds.  The arrow that had pierced my skin possessed 
a barb.  For suddenly I was face to face with the question:  If the empirical world is real 
just as it is, how is it when it is just as it is?’ Philosophers and scientists, East and West, 
had attempted to describe the empirical world just as it is – the outcome was 
disagreement, conflict, and the cancelling out of mutually incompatible descriptions.  I 
turned the coin over.  There it was, the empirical world, just as it is, beyond all manner 
of speech; and there, so clear in the morning light, were the traps, the nets, that 
encircled it on every side, designed to catch what mainly crept away. 

I had never done zazen.  I had never practiced the art of archery.  I had, however, 
surfed.  I was once asked by an outsider what I thought about when riding in on the 
shoulder of a wave.  My answer was immediate and direct:  “I think about nothing at 
all.  If I were to think I could not keep my balance.”  No two boards are the same, no 
two waves are the same, no two winds are the same, no two days are the same.  Surfing 
is not a knowing but a doing.  And when one surfs, the empirical world is real just as it 
is.  Only afterwards, over one’s shoulder, does not reflect.  Although not a saint, it 
would appear that, face to face with Suzuki, I had kept an appointment. 
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The mondos are many, and many of the classical mondos are familiar. {But}2228 mondos, 
when they happen, are happenings; and there is all the difference in the world between 
a living mondo in which one is caught up and a {dead}2229 mondo which lends itself only 
to dissection after the fact.  During the {1949}2230 East-West Philosopher’s Conference, 
Suzuki was present again, older, to {be}2231 sure, but with a vigor that defied his years.  
Sometime during the second week or so of this Conference I learned from Van Meter 
Ames that Suzuki had arranged, outside the framework of the Conference proper, a 
{number}2232 of Zen discussion meetings.  Suzuki, Professor Ames indicated, would like 
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{me}2233 to be present.  “Thank you,” I replied; and I did not go.  My presence {may}2234 
in some manner, have been missed.  The following week, possibly as an {envoy}2235 
from Suzuki, Kenneth Inada (a former student of mine, and at that time an advanced 
student at the University of Tokyo) informed me that there was to be a Zen discussion 
meeting and that Suzuki would like me to come.  “Thank you,” I replied; and once 
more I did not go.  The third week Suzuki himself arrived on the scene and informed 
me that there was to be another Zen discussion meeting to which I was invited.  I 
bowed and smiled.  Suzuki bowed and smiled.  Then we both laughed.  Suzuki went 
his way and I went mine.  I had been invited not once but three times.  It was in the end 
as if the master and I understood on a level beyond analysis and discussion.  I had been 
given my koan.  Ten years later I had now lived through my mondo.  It was not satori, I 
had achieved, or so it seems to me, a measure of insight. 
 
(495-1)2236 Though mondos are happenings, meaningful when one is really caught up in 
them, not analysed but lived through, the reports of mondos are not {all}2237 together 
beyond analysis, explication, elucidation so long as one remembers that the analysis of a 
mondo is not a mondo any more than the analysis of a poem is itself a poem.  Poems, if 
they are to be analysed at all, must be grasped from within in the dimension of sense, 
feeling, emotion, and imagination; and mondos, if they are to be explicated at all, seem to 
presuppose a unique kind of Einfuhlung.2238 The student of Zen may have a favorite 
mondo but one thing is certain – if the student has one favorite mondo, he has many 
favorite mondos; and the explication of one mondo, however partial and personal, will 
lead him to the explication of another and another.  There is really no termination.  
Suzuki, it seems to me, is wise.  He provides us with mondos but resists, on the whole, 
complicated explication.  I am certainly not as wise as Suzuki.  I have a favorite mondo, 
presented by Suzuki without comment. Where he maintains a noble silence, I play the 
game of explication. 
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(continued from the previous page) Let me conclude this chapter with the 

following quotation from one of the earliest Zen writings.  Doko (Tao-kwang), a 
Buddhist philosopher and a student of the Vijnaptimatra (absolute idealism), came to a 
Zen master and asked: 

“With what frame of mind should one discipline oneself in the truth?” 
Said the Zen master, “There is no mind to be framed, nor is there any truth in 

which to be disciplined.” 
“If there is no mind to be framed and no truth in which to be disciplined, why do 

you have a daily gathering of monks who are studying Zen and disciplining themselves 
in the truth?” 

The master replied:  “I have not an inch of space to spare, and where could I have 
a gathering of monks?  I have no tongue, and how would it be possible for me to advise 
others to come to me?” 

The philosopher then exclaimed, “How can you tell a lie like that to my face.” 
“When I have no tongue to advise others, is it possible for me to tell a lie?” 
Said Doko despairingly, “I cannot follow your reasoning.” 
“Neither do I understand myself,” concluded the Zen master.1 
Although Suzuki warns us that in Zen “Questions and Answers” there “are no 

quibblings, no playing at words, no sophistry,”2 this little dialogue sparkles with the 
most serious wit, irony, and directness.  Involved is the immediate confrontation of a 
Buddhist philosopher and a Zen master.  The philosopher, being a philosopher, 
assumes – on the basis of his own ignorance, which he undoubtedly regards as wisdom 
– that Zen is, indeed, a philosophy, concerned with disclosing a truth to be grasped by 
the mind or intellect.  The reply on the part of the master is completely to the point.  The 
philosopher has come to the wrong place.  Zen is not a philosophy; there is no “truth” 
to be grasped by the “mind,” and one who supposes that there is such a truth has 
already come in the wrong frame of mind (or the wrong frame of something), exhibiting 
his ignorance by speaking about a “frame of mind” in the first place. 

The master’s reply may be surprising, but Doko is not set back on his heels.  Like 
a chess player determined to win and sure of his rules and his skills, he tries again, 
pointing out what he takes to be evidence incompatible with the master’s statement: the 
obvious presence of monks who are, equally obviously, studying Zen and disciplining 
themselves in the truth.  The master’s reply is without hesitation as he sticks to his guns.  
Men there are, but there are no monks; indeed, in a zendo there is no more room for 
monks of the traditional variety than there is for deaf men at a musical concert – 
occupying seats, they would deny room to others and yet would hear not a sound.  
More- 
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(499-1)2243 A certain causal condition (hetupratyaya) might be there when a hermit sets 
his pen to paper; otherwise, he should indulge himself in meditation (samadhi)2244 only.  
A few comments on Charles Luk’s Ch’an and Zen Teaching may be in order.  But, before 
commenting, a few quoted lines will help.1 
 

“Samatha”2245 is stopping or silencing [the active mind]; its characteristic is 
absolute, and its meditative study is that of all as void. 

Samapatti2246 is attaining equanimity, evenness, or calmness [of mind]; its 
characteristic is relative, and its meditative study is that of all as unreal. 

Dhyana2247 is unperturbed abstraction, which is beyond the absolute and the 
relative; its characteristic is nirvanic,2248 and its meditative study is that of the mean.” 
 

These are the main principles of the commentary on the twenty-five methods of 
meditative study taught in the Ta-fang-kuang-yuan-chuch-hsiu-to-lo-liao-i-ching-chih-chieh 
(The Sutra2249 of Complete Enlightenment.) 

Surely, samatha2250 is the first stage of meditation, in which the active 
discriminative mind is stopped.  It is neither objectively absolute nor subjectively 
meditative.  As the above Sutra2251 says, during samatha2252 the agitating consciousness is 
exposed and all thoughts are stopped.  How, then, may meditative study of that “all-is-
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void” be achieved at this stage, as Han Shan says?  He is somehow perplexed himself 
by the words of the Sutra:2253 “with the appearing wisdom begotten by stillness.”  This 
wisdom is a result to be achieved only after samatha2254 is attained and the samapatti2255 
stage begins to develop, but not in meditation within the stage of samatha2256 itself. 

samapatti2257 has its meditative effects negatively in relative illusions and 
positively in the nature of enlightenment, though both are attained only after the 
stillness gained from samatha, but we cannot say that śamatha alone occupies the 
absolute and samapatti2258 the relative.  For this reason, the mind in samatha has no 
function with respect to maintaining the Absolute in in- 
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(continued from the previous page) sight, keeping relative illusions away from the 
Absolute, or causing them to be identified.  All these functions, in fact, should be 
carried out only in the stage of samapatti2261 and not in samatha.2262 These three functions 
are called meditative study in the above-mentioned Sutra;2263 it is different from 
“concentrative training” relative to the function of samatha.2264 The text, moreover, does 
not mention “meditative study” with reference to the definition of samatha2265 and 
therefore supports the view expressed here on samapatti.2266 

Regarding the term “dhyana,”2267 it is a common name referring to these three 
stages.  The word “meditation” may be used for consideration in the first stage, 
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samatha2268 for contemplation in the second stage, and samapatti2269 for absorption in the 
identification of these two stages in the third and final stage, samadhi.2270 There are 
many examples of them recorded in the Chinese Tripitaka.  The first four meditations of 
the realm of materiality (rupadhatu)2271 were called the four dhyanas.2272 It was used in 
the sense of samatha.2273 The next four meditations of arupadhatu,2274 which contain four 
kinds of samāpatti, were also called eight dhyanas.2275 It was used in the sense of 
samapatti.2276 Modern scholars use the word “ch’an,” which is a transliteration of the 
Sanskrit “dhyanas.”2277 It is the sense of samadhi,2278 the final stage of truth, that became 
ch’an, or zen.  As the term “dhyana”2279 was used so widely without an exact definition, 
the great sage Nagarjuna2280 confined the definition of “dhyana”2281 to the first four 
meditations of rupadhatu2282 and referred to the next four as samadhis.2283 This term 
“samadhi”2284 should be used only for the final stage of full enlightenment.  Hence, the 
book on meditation has a chapter called “The Definition of Meditative Terms,” in which 
“dhyana”2285 is used for “samadhi”2286 as used in this Sutra.2287 It is ironical, again, that the 
Sutra2288 describes the Buddha’s meditative attitude in the first paragraph with only the 
term “samadhi,”2289 not “dhyana.2290”3  Nevertheless, “dhyana”2291 as used in the Sutra2292 
on other occasions is certainly used in the sense of “samadhi”2293 or “ch’an.”  As Luk’s 
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book is prepared for modern readers, it has left out such terms as “dhyana”2294 to avoid 
confusion. 

Han Shan purposely relates the three kinds of samapatti2295 to the void 
(sunyata),2296 the unreal (prapanca),2297 and the mean (madhyama pratipad)2298 of T’ien-t’ai 
doctrine in harmony with the three processes of meditation  – samatha, samapatti,2299 and 
dhyana2300 – in the Sutra.2301 At least, he is particular about the fact that the first three 
belong to samāpatti, which is the second of the processes of meditation, but nothing 
corresponds with the first and third processes.  However, they are not in three pairs, as 
he suggests. 

Birds have wings, fishes have fins, bulls have horns  – these three ideas 
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(503-1)2304 this system, accusing them of self-contradiction and other logical fallacies.  
He formulated his system also through commentaries on the Gita and the Vedanta 
Sutras and in a work on the disputed passages of the Upanisads called the Vedartha 
Samgraha.  He has three commentaries on the Vedanta Sutras (Sri-bhasya, Vedanta-
dipa, and Vedanta-sara).  Ramanuja’s was the first powerful attack on the Advaita 
metaphysics of Samkara, especially the doctrine of maya, the concept of the 
indeterminate absolute Nirguna Brahman, and the absolute identity of the individual 
soul with Brahman. 

The philosophy of Madhva is, however, a more radical attack on the metaphysics 
and the ethics of Samkara than that of Ramanuja.  It is an uncompromising open 
confrontation of the defects of Samkara’s interpretation of the three basic texts and of 
the formulation of his system.  Madhva (1238–1317) has formulated the principles of his 
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system on the constructive side through a thorough criticism of Samkara, in thirty-
seven works, comprising his commentaries, independent tracts, and hymns. 

Daniel H.H. Ingalls:  Bhaskara The Vedantin 
 
(503-2) Bhaskara cannot understand the view of Samkara, for it there has been in reality 
no creation of the phenomenal world, what would there be to undo?  What occasion 
would there be for striving or for the religious life? 

Hajime Nakamura:  Interrelational Existence 
 
(503-3) “When this exists, that exists, when this occurs, that occurs; when this does not 
exist, that does not exist; when this is destroyed, that is destroyed.”  (Ref. is to 
{Se??utta}2305 Nikaya, 12, 19) This truth is also seen through the twofold contemplation 
which is:  If nescience (avijja), the first link, exists, other links exist, and finally suffering 
(e.g. decay and death) exists; if, on the other hand, nescience does not exist, being 
destroyed by enlightenment, then other links also do not exist, and finally suffering 
does not exist, having been destroyed.  Such a two-fold contemplation should be 
practiced. 
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Siu-Chi Huang Chang:  Tsai’s Concept Of Ch’I 
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TSAI’S CONCEPT OF CH’I 
Siu-Chi Huang Chang  

 [318]2306 
 
(504-1)2307 Chou Tun-i (1017–1073) and Shao Yung (1011–1077), talked about ch’i in their 
respective cosmological systems, but neither of them was as outspoken and emphatic as 
Chang Tsi on the concept. 
 
(504-2) The ch’i or vital force is, according to Chang Tsi, the fundamental substance by 
which all processes of the universe can be explained.  He would probably accept Chou 
Tun-i’s idea of the evolution of the cosmos as expounded in the Diagram of the 
Supreme Ultimate (T’ai-chi-t’u), which begins with the invisible realm and proceeds to 
the more concrete and tangible world of myriad things. 
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(504-3) Hence, he laid emphatic stress on ch’i as the one element which makes the 
“Great Void” (t’ai hsü, an important term which will be discussed in detail) not a 
vacuum but the ultimate source of the world of nature.  The Great Void (like Chou Tun-
i’s Supreme Ultimate, a term not used by Chang Tsai), which seems to belong in the 
realm of the invisible, depends on the activity of ch’i to make its manifestation possible.  
However, the ch’i, which is the basic stuff of everything, is derived from and has it 
origin in the Great Void to which everything is destined to return. 
 
(504-4) ftnte: See Chou Lien-hsi (Complete Works of Chou Tun-i), 1.1-2 (Kuo-hsueh Chi-
pen Ts’ung-shu edition, 1937).  For the translation of the Diagram Explained, see J. 
Percy Bruce, Chu Hsi and His Masters (London: Probsthain & Co., 1923), pp. 128-131; 
and for an account of the Diagram, se Siu-chi Huang, Lu Hsiang-shan – A Twelfth 
Century Chinese Idealist Philosopher (New Haven: American Oriental Society, 1944) 
pp. 17-23. 
 
(504-5) …the term t’ai chi (Supreme Ultimate), which, for Chou, is the origin of the 
universe and from which all things spring. 

Arnold Kunst Somatism: A Basic Concept in India’s 
Philosophical Speculations 

 
(504-6) Paradoxically enough, it was the subject of metaphysics that Buddha refused to 
discuss because it came within the realm of unutterables. 
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(505-1)2309 fundamental presuppositions of philosophy in India; namely, that the life of 
an individual in the world is predominantly a matter of misery and sorrow, and further, 
that the soul, which is the principle of life (caitanya), is something that continues to exist 
even after the death of the body.  This view is open to two objections.  First, the 
eschatological element in it makes the state of liberation uninteresting and meaningless 
so far as the life of an individual in the world is concerned.  Second, and this is more 
serious, it may be argued against this view that if the basic presuppositions regarding 
the soul are taken strictly and seriously, each soul must be taken to be ever free; it can 
never really have bondage, and so there cannot really be any question of liberation 
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either.  These difficulties can be overcome by viewing the state of liberation as 
something that can be achieved by an individual in his very lifetime.  This is called 
liberation in bodily existence (jivanmukti) .2310 

In this discussion we will attempt to analyse the concept of liberation in bodily 
existence in order to clear some of the confusion which seems to prevail in the minds of 
many regarding it.  A good example of this confusion is provided by A.C. Das in his 
article, “Advaita Vedanta2311 and Liberation in Bodily Existence,” published in 
Philosophy East and West (IV, No. 2 [July, 1954], 113–124).  Das has tried to cut at the very 
foundation of Advaitism by arguing that if nirvikalpa samadhi2312 is, as the Advaitins 
hold, the ultimate state of ecstatic trance, in which Brahman in its true undifferentiated 
and unconditioned nature is realised, eliminating the ego or individuality of an 
aspirant, then none could ever return from it to teach illusionism on earth.  “The point 
that concerns us here,” says Das, “is how it is that one sometimes comes out of the state 
of nirvikalpa samadhi.2313” 

Das has equated the state of liberation in bodily existence to the state of nirvikalpa 
samadhi,2314 and very correctly so.  But what he thinks to be of crucial importance is 
whether the sadhaka2315 can come out of nirvikalpa samadhi2316 and back into bodily 
existence.  To put the matter in his own words: 

Contemplation in the end culminates in nirvikalpa samadhi2317 – the 
superconscious ecstatic state of trance in which the sadhaka2318 becomes merged with 
Brahman.  On the other hand, when the sadhaka2319 comes out of nirvikalpa samadhi2320 
and regains consciousness of the world, he is left with a sort of ego.  Advaitists 
themselves cannot afford to be blind to this fact.  But the question is:  How is it that 
some sort of individuality is restored to the sadhaka,2321 though in the state of nirvikalpa 
samadhi2322 all ego or individuality and all differentiation are annulled? (p. 122) 

In his acute philosophical analysis, Das seems to assume that when a person 
experiences the state of nirvikalpa samadhi,2323 he no more sees the world of variety of 
objects in the same fashion as the rest of us, and secondly, that 
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(continued from the previous page) behavior on the usual psycho-biological plane is out 
of the question, so far as one is in that state of ecstatic trance.  Guided by these two 
assumptions, he concludes:  “If the sadhaka2326 comes out of nirvikalpa samadhi,2327 which 
is the state of identity, he cannot possibly get back to the same plane from which he rose 
to the realisation of the undifferentiated.  On the other hand, in the ultimate state, as the 
sadhaka2328 relinquishes his individuality, he is not in any way responsible for his return 
.…” 

Malkani, in his article “A Note on Liberation in Bodily Existence” (Philosophy East 
and West, V, No. 1 [April, 1955], 69-74), has tried to meet the objections raised by A.C. 
Das.  But in trying to do so, what he has actually done is to confuse the matter still 
further.  He argues that “The very conception of nirvikalpa samadhi2329 is expressive of 
human limitation.  It is a state of the mind only.  Any such state cannot be eternal.  It 
has seeds of temporality in it.  It is bound to pass away.”  Malkani continues: 

The mind, wedded to a body, has other tensions as well, namely, the needs of the 
body and of the social environment.  It can only temporarily dissociate itself from the 
body and its contacts, and concentrate upon a higher or transcendent reality.  It cannot 
do this always.  It must relax.  It is not in the way of nature to be always in samadhi.2330 It 
is like going up into a rarefied atmosphere, staying there for a while, and then coming 
back to rest in the natural element of the body. 

It seems here that both Das and Malkani are arguing about a fictitious problem 
or about a difficulty which really is not there.  To speak about the state of jivanmukti2331 
or nirvikalpa samadhi2332 in terms of “going into” and “coming out of,” is, to be sure, a 
product of a gross confusion.  The confusion here has arisen from a failure to 
distinguish between the state of nirvikalpa samadhi2333 and the state which is ordinarily 
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indicated by the word samadhi.2334 What the two authors mentioned above seem to have 
done in their articles on liberation in bodily existence is to confuse two different states, 
both of which are described by the word samadhi.2335 

Many people who are ignorant of the real meaning of the word samadhi2336 feel 
that true knowledge, which puts an end to ignorance, vices, and misery, can be 
obtained through a process of mental concentration.  This process involves drawing 
away the mind from the objects of enjoyment to some objects of concentration, like the 
idol or image of God, auspicious symbols like “aum,” or some points in the body like 
the tip of the nose, the navel, and so on.  There is a widespread belief in India, especially 
among those who are supposed to know something about yoga, spiritual sadhana,2337 
mental concentration, and the like, that a state of deep mental absorption or 
concentration can yield knowledge about anything in the universe, far and wide.  Such 
a state of mental 
 

5082338 
CRITICISM AND DISCUSSION 

Joshi 
 

509 
CRITICISM AND DISCUSSION 

Joshi 
 [321]2339 

 
(continued from the previous page) concentration, which is usually supposed to be the 
meaning of the word samadhi,2340 obviously cannot last forever, and the person who 
succeeds in concentrating his mind on any object of concentration, say, even the soul or 
atman,2341 or God, finds himself, after some time, to be out of that state, to be caught up 
once again in the rough and tumble of daily life.  A mind that seeks lasting pleasure, 
eternal happiness, spiritual enlightenment, God realisation, or emancipation, tries to 
pursue such a state of mental concentration, through regular and increasingly intense 
practice. 

But such a state of samadhi2342 comes and goes, because it is a state put together 
by a mind that wants to run away from some situation in order to escape into a 
supposedly advanced spiritual state.  It differs radically from the state of nirvikalpa 
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samadhi,2343 which is not a state of concentration, or elimination of thought.  The latter 
cannot be the product of any effort, as we shall presently see, to concentrate the mind 
on any particular thing or thought to the exclusion of all else.  It is not a state in which 
the mind is made silent, through control or discipline.  The state of nirvikalpa samadhi2344 
does not come and go, as is supposed by Das and Malkani; it is once for all.  Nor can it 
be sought after through positive effort; it comes uninvited when all the effort for 
attainment, fulfillment, or achievement stops completely.  The most important point 
about the state of liberation in bodily existence is that when once it is there, it no more 
admits of any duality like concentration and lack of it, going into, or coming out of it, 
and so on.  This is, indeed, a striking point which calls for a more elaborate analysis, to 
which we now turn. 

Why does one concentrate at all?  Why does one aspire to be absorbed into or to 
be one with Brahman, Atman,2345 aum, God and so on?  It is obviously because one wants 
to bring about a change either in oneself or in one’s surrounding.  This idea of change, 
improvement, enhancement, and achievement is the motivating factor underlying one’s 
effort to make the mind silent in a state of samadhi.2346 This effort to concentrate the 
mind arises from two sorts of formulations, namely, “I am this,” and “I want to be 
that.”  The “this” is here made by what an individual takes himself to be, which 
depends on what one has been taught to believe by the sacred books, scriptures, 
religious authorities, or gurus.  The “that” indicates the ideal one sets before oneself, 
arising, once again, from one’s belief, learned from the masters of religion or 
philosophy.  One thus aspires to obtain the grace of God, or be one with God, be 
eternally free from the cycle of rebirths, be absorbed into Brahman, and the like.  An 
obvious gap is felt between the “this” and the “that,” or the states of actual and ideal, 
formulated in this process.  To bridge this gap, and to reach from the “this” to the 
“that,” one takes recourse to spiritual sadhana,2347 involving concentration of the mind. 
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(continued from the previous page) It is supposed by many that if the mind can 
be made completely steady and concentrates on Brahman, or God, abandoning contact 
with everything else for some time, then one gets absorbed into Brahman, or God, as the 
case may be.  One can actually have a feeling of emancipation or God-realisation or 
whatnot, as long as one is in that state of deep contemplation.  But that state, as one 
experiences, does not last indefinitely; there is inevitably a return from it.  This probably 
has made Das and Malkani feel that the state of nirvikalpa samadhi2350 is something that 
comes and goes.  There should be no room for any such confusion, however, if one 
realises that nirvikalpa samadhi2351 can never be the “that” of any “this.”  It comes into 
being when one realises the futility of the very idea of an ideal, which is always based 
on information and belief, and abandons completely the way of concentrating the mind 
on anything, however sacred, to the exclusion of other thoughts.  It implies a complete 
absence of craving, including a craving for mukti or liberation. 

As described by the great Jñāneśvara, “Like the moon responding to moonlight 
or the ocean responding to showers of rain, a jivanmukta2352 reacts passively to whatever 
confronts him.  His peace, passivity and choicelessness remain ever undisturbed by 
whatever he does.  He may speak whatever his tongue may happen to utter, but, with 
all this, his state of silent samadhi2353 remains unshaken.”1  It is, indeed, a state of 
culmination of all spiritual sadhana,,2354 and religious and philosophical effort.  As the 
ocean remains undisturbed even when many rivers constantly pour huge quantities of 
water into it, so, too, a person liberated in bodily existence behaves in everyday life, 
without causing his state of silence and peace to be in any way disturbed.  There is 
really no problem of “going into” or “coming out of” it. 

Such a state of nirvikalpa samadhi2355 is described by words like sahajavastha,2356 
turiya,2357 unmani, nirbija samadhi,2358 and so on, indicating the fact that it is not a state of 
the conscious mind inasmuch as it cannot be brought about by any mental effort of 
concentration, and this being the case, that state cannot be disturbed by any conscious 
mental activity.  A sadhaka2359 (or rather siddha, one should say), can, therefore, behave 
like the rest of us on the psycho-biological plane, while remaining unhindered so far as 
his state of liberation is concerned.2 
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(513-1)2362 prior to distinction, synthesis is posterior to it; while the former is a kind of 
potentiality, the latter is a kind of achievement.  If there is no contradiction in the 
avaktavya it is not because the contradictories have been transformed or opposition 
overcome, but because there is no distinction of the contradictories.11 Therefore 
avaktavya is not a synthesis of contradictories, but their inexpressible non-distinction.  
The implication is that only what is expressible can be self-contradictory and not what is 
inexpressible or indescribable.  It is this view of avakatavya alone which can enable us to 
have the following: (1) the distinction of the avaktavya from skepticism or the fourth koti 
of the Madhyamika, (2) the distinction of the avaktavya from the Hegelian synthesis.  (3) 
the freedom of the avaktavya from self-contradiction, and (4) the preservation of 
avaktavya as a mūla or underived bhaṅga.  The Jaina is not guilty of accepting blatantly 
the validity of self-contradiction or contradictories.  If the avaktavya has to be rejected, it 
must be pointed out that there lurks a kind of inconsistency in accepting this concept 
even in the sense of non-distinction, just as we have shown that there remains an 
inconsistency in Hegel even after the synthesis of the contradictories is accepted. 

All the systems of Indian philosophy have criticised the concept of avaktavya 
because it is uncomfortable for them.  But the concept is especially dangerous for the 
Madhyamika, because the admission of avaktavya threatens the very structure of the 
dialectic.  As is well known, the Madhyamika thinks of four and only four – neither 
more nor less – alternative standpoints or dṛṣṭis not reducible to each other.12 But 
avaktavya opens the possibility of there being more alternatives than four.  Probably this 
is not a very serious difficulty.  The more serious point is that it is a concept which is 
impregnable to dialectical criticism.13 The Madhyamika therefore rejects avaktavya as a 
possible dṛṣṭi, even as the Jaina rejects the fourth koti of the Madhyamika as mere 
skepticism.  Now the question is:  Is the Madhyamika justified in rejecting avaktavya? 

The Madhyamika and the Jaina both agree that many views of reality are 
possible, but the difference between the two is that for the former these views are just 
views and not truths about reality, while for the latter these views are 
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(continued from the previous page) acceptable truths about reality.  For the Jaina, 
thought represents reality;14 for the Madhyamika, thought misrepresents reality.  But 
we are not concerned here with the question of whether thought represents or 
misrepresents reality.  Our problem is: in how many possible ways can thought do so?  
The Madhyamika begins with two mūladṛṣṭis and comes to have four in all.  The Jaina 
begins with three mūlabhaṇgas and comes to have seven types of predication in all.  The 
difference is obviously due to avaktavya. 

We have drawn some distinctions about avaktavya above; additional distinctions 
must be drawn before the question of the legitimacy of the concept of avaktavya is taken 
up, because some other systems too seem to accept something like avaktavya or the 
inexpressible.  On the face of it, the Advaitic conception of Brahman and the 
Madhyamika conception of śūnya seem to be avaktavya or inexpressible inasmuch as 
they are beyond all thought and speech.  But the acaktavya is undoubtedly different 
from Brahaman or śūnya for the obvious reason that no claim is made for its being 
transcendent; the Jaina avaktavya is not inaccessible to thought but only to speech.  If so, 
can it be compared to the misperception of a rope as a snake or the prātribhāsika 
(empirical illusion) which is said to be anirvacanīya or indescribable?  The rope-snake is 
said to be indescribable because though it appears in consciousness, it is not real; it can 
be characterized neither as sat nor as asat, nor as both.  We have already rejected the 
view of avaktavya as “neither sat nor asat”; avaktavya is both sat and asat, and so it is clear 
that it cannot be compared with the rope-snake which is sad-asad vilakṣaṇa or neither 
and hence anirvacanīya; it is not only a case of non-distinction, but an admission of 
another category different from both.  Moreover, the rope-snake is cancelled when the 
error is recognised, but the avaktavya is not.  Like the anirvacanīya, the avaktavya is 
different from both sat and asat, but unlike that category, it is a copresentation or 
nondistinction of the two terms.  Like the fourth koti2365 of the Madhyamika, it is 
different from a synthesis of sat and asat, but unlike that, it is not a denial of sat and asat, 
but mere non-distinction.  How is this non-distinction different from the concept of non-
distinction (akhyāti) of the Prābhākaras?  The difference is that in akhyāti the terms are 
distinct, but there is no consciousness of the distinction; but in the avaktavya the terms 
are non-distinct.  Again, the terms of akhyāti are not necessarily contradictories, as is the 
case with avaktavya. 
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Having made the above distinctions clear, let us now proceed to see whether 
avaktavya can legitimately be accepted in philosophy.  We are here reminded of the 
famous words of Wittgenstein:  “Whereof one cannot speak, thereof 
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(continued from the previous page) one must be silent.”  To this Gellner retorts, “That 
which one would insinuate, thereof one must speak.”15  The inexpressible has been 
insinuated both by mystics and critical philosophers, but they have chosen to be silent.  
Plato held that the highest truth could not be really written, as it is a communion 
between two souls.  Plotinus and Eckhart thought in the same manner.  Kant was silent 
about the thing-in-itself and so was Buddha.  The ṛṣis of the Upaniṣads too advise 
silence.16 But it must be clearly noted that the inexpressible in these cases is quite 
different from the avaktavya.  The inexpressible in the abovementioned systems is 
transcendent to thought and not to speech only, and is therefore merely hinted at; the 
transcendent is not an alternative thought or view, and in this sense the Madhyamika 
too accepts the inexpressible.  But the peculiarity of the Jaina is that he wants to admit 
the inexpressible even on the empirical level,17 that is, as a view of reality.  The 
inexpressible of the Jaina is neither transcendent nor a mere postulate, but something 
thinkable and knowable but not expressible.  The transcendentalist’s inexpressible is 
beyond thought and is unthinkable.  Can we accept something which is thinkable, but 
not expressible? 

K.C. Bhattacharyya says, “The commonsense principle implied in its recognition 
is that what is given cannot be rejected simply because it is inexpressible by a single 
positive concept.”18  Now the point is whether the inexpressible is really given.  
Probably Bhattacharyya takes avaktavya as a continuum like the avidyā of Advaita 
Vedanta, but for obvious reasons the Jaina cannot take avaktavya as a continuum or 
background, because for him avaktavya is a particular view or aspect of reality like asti 
and nāsti.  The Jaina takes avaktavya as thinkable, but not expressible.  Can thought 
accept it without making it expressible in the process?  Is it merely a handicap of 
language that the avaktavya cannot be expressed?19 If so, can the inexpressible be at least 
thought, if not actually expressed?  The dilemma is this: if it can be thought it can also 
be expressed; if it cannot even be thought, it cannot be regarded as a view or aspect of 
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reality.  The Madhyamika rejected the Jaina avaktavya as it cannot even be thought.  The 
unthinkable cannot be accepted in philosophy as a viewpoint; it can be accepted only as 
transcendent.  The Jaina does not insinuate it or hint at it; he takes it as a viewpoint and 
regards it as thinkable but not expressible, and that is the contradiction or impossibility 
in his posi- 
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(continued from the previous page) tion.  The inexpressible or the avaktavya cannot be 
equated with asti and nasti as a position: thought must be thoughtless here.  It may be 
asked whether this criticism applies to the anirvacaniya of the Vedanta.  Can anything 
which is not transcendent be regarded as anirvacaniya (inexpressible)?  The Vedantin 
would say that there is no harm in accepting the anirvacaniya as a concept describing 
the unreal because the worst that can be said against it is that it is unreal, and the 
Vendantin would jump with joy to see that you have caught the point.  The difficulty 
arises only when the anirvacaniya or the inexpressible is taken as real: and not only real, 
but even as empirically real.  This is what the Jaina does.  Hence the avaktavya should 
either be given up by the Jaina, or he should be a transcendentalist. 
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(519-1)2371 The third canon is ki in or “spiritual elevation.”  It appears that from early 
centuries the writers on art in China and Japan have believed in an inborn character of 
nobility which is called “the clear character” in the ancient Confucian classic, The Great 
Learning.  In a commentary on this work written by Wang-Yang-ming about 1527, 
“manifesting the clear character” is explained first of all in terms of the unity of all 
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things, which is shown in the feeling of commiseration that a man has for the suffering 
of a fellow human being, for birds and animals, for plants, and even for tiles and stones.  
“Such a mind is rooted in his Heaven-endowed nature, and is naturally intelligent, 
clear, and not beclouded.  For this reason it is called the “clear character.”  “This clear 
character is recognised in the truly great man, and in the same way ki in or spiritual 
elevation is recognised as a distinctive characteristic of great art. 
 
(519-2) The artist who is possessed by the spirit of muga (“it is not I that am doing 
this”), and the Zennist who realises his own nature as the Buddha nature in all things, 
display quite clearly what seems to be, in phenomenological analysis, an identical 
phenomenon. 

D.W.Y. Kwok: on Scientism in Chinese Thought (review 
by Shu-Hsien Liu) 

 
 (519-3) On the whole, I tend to agree with Kwok’s main contention that the function of 
science was fanatically worshipped rather than truly understood by the Chinese 
intellectuals in those days. 
 
(519-4) It was a demand for action in those days that turned ideas so easily into 
ideologies.  There was a general impatience on the part of the Chinese intellectuals that 
drove them to commit themselves too quickly to a superficial concept of science which 
gave scientism a false appearance of doctrinal finality. 

PHILOSOPHY EAST AND WEST JOURNAL VOLUME 19 

Richard Brooks:  The Meaning of ‘Real’ in Advaita 
Vedanta 

 
(519-5) But clearly, the world cannot be totally unreal in the sense of being fictitious or 
nonexistent.  We do, after all, perceive it.  Falsity, then, although it excludes reality 
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(continued from the previous page) (sat), does not entail unreality (asat).  This is what is 
meant by calling the world an illusion.  Although an illusion has a peculiar ontological 
                                                 
2372 The original editor inserted “(328)” by hand. 



status, it is not that of nonbeing or nonexistence.  The very word ‘mithya’ seems to me 
to bring this out. 
 
(520-1)2373 Why do Advaitins refuse to acknowledge a thing to be real unless it is 
eternal, immutable, unlimited, and unchanging? 
 
(520-2) Reality, in Advaita, will be that which is (1) experienceable, (2) nonillusory or 
nonimaginary, and (3) stable, lasting or permanent. 
 
(520-3) In a loose sense of the term ‘real’, this will lead to the doctrine of levels or 
degrees of reality, which I have argued is an indispensable doctrine of Advaita 
metaphysics.  In the strict sense of the term ‘real’, however, there is only one thing 
which fulfills all these three criteria, and that is Brahman: this is why Advaitins say that 
reality is nondual (a-dvaita).  This is why Advaintins claim that everything which is 
pluralistic must be an illusion (maya).  These startling claims rest directly upon 
Advaita’s assertion that the knowledge of Brahman (Brahmajnana) is the experience 
which sublates all other experiences but which is itself unsublatable  – a very startling 
claim itself! 

Joseph S. Wu:  Chinese Language and Chinese Thought 
 
(520-4) Mahayana Buddhism has had vast metaphysical systems developed in very 
sophisticated ways.  For instance, the Yoga–cara school which was founded by Asanga 
and Vasabandhu has developed complicated epistemological theories.  However, the 
great Chinese monk Hsuan Chuang has _______2374 simplified and summarized the 
whole system in his own version.  Since the Chinese Buddhists could not stand the 
unnecessary analyses in Buddhist metaphysics, they formed their own Buddhism, 
which is less complicated in its theoretical aspect. 

PHILOSOPHY EAST AND WEST JOURNAL VOLUME 20 

D.J. Kalupahana:  Dinnaga’s Theory of Immaterialism 
 
(520-5) …a twofold development, one, represented by the Madhyamikas, that the 
nature of the external object is completely unknown and that no predication can be 
made of it (transcendentalism), and the other represented by the Yoga–carins, who 
maintained that nothing exists outside thought (idealism). 
 
                                                 
2373 The paras on this page are unnumbered.  
2374 A blank space was left in the original because the original typist couldn’t read PB’s 
handwriting, or because PB himself left a blank in the para.  



521 
DINNAGA’S THEORY OF IMMATERIALISM 

D.J. Kalupahana  
 [329]2375 

 
(521-1)2376 The idealism found in the Lankavatara and later systematized by Asanga and 
Vasabandhu is an “absolute idealism” and does not recognise the validity or even the 
possibility of mere sense experience.  According to Vasabandhu’s Vimsatika, even “the 
knowledge of those who perceive the thought processes of others (paracittavidam 
jnanam),” in spite of the fact that it has been included under the category of highest 
knowledge (abhijna) in early Buddhism, is not valid because in it there is a recognition 
of a discrimination between “one’s own mind” (svacitta) and “other’s mind” (paracitta).  
The highest knowledge is nondiscriminative and nondual (advaya) and is developed by 
the Buddhas in their trances (yoga).  Thus this extreme form of idealism came to be 
designated as Yogacara. 

N.K. Devaraja:  Contemporary Relevance of Advaita 
Vedanta 

 
(521-2) The later Vedantins who, in imitation of the Madhyamika, sought to prove the 
untenability of all definitions and conceptions and the phenomenality of the world 
through dialectical procedure, were clearly departing from the method of the Master. 
 
(521-3) The Indian thinkers have great distrust of the person swayed by subjective 
feelings and emotions: such a person is not considered fit to undertake philosophical 
inquiry.  Ace cording to Samkara only the person who has control over the mind and 
the senses and is indifferent to the pleasures of this world and the next is fit to inquire 
into the nature of Brahman.  The ideal investigator, in other words, is one who 
approximates to the state of the pure spectator or the completely detached observer. 

W.T. de Bary:  The Buddhist Tradition In India, China, 
And Japan (review by J.N. Jayatilleke) 

 
(521-4) …according to the early texts, the Buddha had a different approach (upaya) in 
teaching the Dhamma to the common man as against the intellectual.  To the latter he 
stressed the importance of mental culture (Sanskrit: dhyana: Pali: jhana: Chinese: ch’an: 
Japanese: zen) giving them topics of meditation (Japanese: koan: Chinese: kung-an) 
suited to their temperaments.  To the former he spoke of heaven and the necessity for 
faith. 
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(521-5) Both forms of Buddhism intended to reduce the ignorance, hatred and greed of 
the individual and bring about an awakening or transformation. 

J. Glenn Gray:  Splendor of the Simple 
522 

SPLENDOR OF THE SIMPLE 
J. Glenn Gray  

[330]2377 
 

(522-1)2378 …every original thinker thinks behind the beginning in some sense, for that 
is the meaning of the word origin and its adjective original.  He starts without a 
compass, where as sholars remain within the secure boundaries of learned subject 
matter.  Original thinkers risk living on the boundaries, risk the abyss, as Nietzsche 
would say, on the frail chance of discovering the radically new.  We should recognise 
that advances in understanding are frequently made by leaps of thought as well as by 
continuities.  I do not know about Kierkegaard’s leap of faith, having never made it, but 
I am persuaded that there are genuinely new possibilities in philosophy as in the 
sciences.  The emphasis on “the leap,” grown fashionable since Kierkegaard, is hardly 
more than our groping awareness that discontiuities are a persisting feature of modern 
life and thought. 
 
(521-2) …a philosophy which cherishes practical wisdom must begin with these hard 
realities and by living close to them strive to make them more comprehensible to a 
baffled younger generation drifting rapidly into an unfruitful self-alienation. 

Elisabeth Feist Hirsch:  Martin Heidegger and the East 
 
(521-3) Buddha rejected the Hindu doctrine of salvation which envisioned a return to 
the source: Brahman.  He concentrated his efforts on finding a way to avoid pain and 
suffering in the world rather than advocating an escape from it like the Hindus.  
Because Buddha insisted on the afflictions inherent in man’s existence, his position is 
pessimistic but nevertheless less negative than that of the Hindus. 

Elisabeth Feist Hirsch:  Martin Heidegger and the East 
(Commentary by Donald W. Mitchell) 

 
(521-4) The Taoists call this process “losing and losing” or “forgetting” (wang), and it is 
through this process that one is projected into Nothingness when in the depths of 
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concetration (samadhi).  At this point one’s mundanne nature has been transformed 
into its true essence, its “Buddha nature” (buddha-svabhava), and one is thus enable to 
“return to the source” … 
 
(521-5) “he who has experienced the Void or Being has gained insigt into the ‘isness’ or 
‘suchness’ of the world.”  (Mitchell quoting Hurst).  To use Heidegger’s terms, one 
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(continued from the previous page) – throught extreme intensity and concentration – 
experiences the Being of beings and then dwells in openness and release, lighted by this 
experience… 
 
(523-1)2380 Thus we can see that through etymology the meaning of sunyata, especially 
in the positive sense, is enriched to the point that one cannot make the mistake of 
translating it as emptiness in the sense of a vacuum, as many Westerners do. 
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Elisabeth Feist Hirsch (Commentary by Donald W. Mitchell) 
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G. E. Cairns 
526 

G. E. CAIRNS 
 [332]2381 

 
(526-1)2382 follows from his theory that there is but one eternal, unchanging Self; the 
world of plurality, of time and change, though merely phenomenal and ultimately 
unreal, is cast forth by this one reality, Brahman.  For this reason it is an intelligible 
system and follows a definite pattern in which “individuals” may find release through 
knowledge.  The one Self who gives the world its intelligibility has, in his eternal 
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fullness of Being, no reason to repattern the world of māyā differently.  It is, therefore, 
essential that name and form, that is, the pattern of individuals and objects, and of 
man’s social history, should ever be the same. 

Yet T.M.P. Mahadevan, a leading exponent of Advaita Vedanta today, has a view 
of human history that includes an idea of spiral progress in man’s social history, even 
though his general view of time is the same as Samkara’2383s.  Mahadevan says that 
“Time is by its very nature indeterminable (anirvacaniya),2384”4 and comments that no 
thinker of East or West has given a satisfactory solution to the problem of time.  The 
purpose of time, therefore, must be our concern.  This purpose, as the Advaita system 
teaches, is moksa,2385 the return to the Source, the timeless Brahman. 

Mahadevan points out that moksa2386 is not release for the individual, but release 
from individuality.  He writes, “Such expressions as ‘individual release’ and ‘collective 
release’ have no meaning.  In release, there is neither individuality nor collectivity.”5  
Here we find the holistic view that all are one in the nondual Brahman; it is the purpose 
of time to have all men realise this identity of the Atman2387 with the Brahman.  There is 
nothing here that is different from Samkara’s2388 classical formulation of the general 
meaning of time and its purpose. 

It is in his discussion of time-cycles in relation to the progress of man in this 
world that Mahadevan departs radically from Samkara’s2389 and the traditional 
Vedantic2390 version of the time-process.  Mahadevan describes a spiral progress in 
man’s social history.  He says: 

The theory of the four ages (catur-yuga) does not mean that the time process is 
cyclical, but rather that it is like a spiral.  Nor does it mean that the four yugas should 
necessarily succeed one another.  All the ages are all the time there.  And the progress of 
the world implies that kali, dvapara, and treta should, to a greater and greater extent, get 
sublimated in krita-yuga.6 

It is highly significant in this passage that Mahadevan looks for the Golden Age 
in the future and ignores any in the past; the idea of a spiral progress for man in history 
is a new injection into the Advaita philosophy of history.  Like Toynbee, Mahadevan 
thinks that the rise or Golden Age and fall 
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(continued from the previous page) (kali yuga) pattern of human social history is not a 
mere repetition, but shows an overall progress toward an age of truth, peace, and 
harmony. 

God Himself, Mahadevan believes, aids man to attain this goal.  He writes: 
The purpose of history is the cosmic realisation of the eternal perfection.  The 

object of the avataras is precisely this, that by their advent the world process as a whole 
is accelerated in its advance towards the goal.  God as the Time-Spirit incarnates himself 
from age to age in order to further the cause of goodness, and to keep disruptive forces 
in check.  With each avatara or divine descent, the world is helped to move a stage 
further in the ascent to God.… Though essentially unborn and immutable and the lord 
of all beings, though eternal, ever pure and of the nature of consciousness and freedom, 
God appears as if endowed with body and as if born, in order to save the world by his 
grace.7 

In a footnote to this passage Mahadevan refers to a passage in Samkara’s2392 
Commentary on the Gītā which also declares that God in his grace appears as if with a 
body to save the world when the need is great.  But the doctrine of avatāras or world-
saviors is not related to a spiral progress of total human history in Samkara’s2393 
thought as it is in Mahadevan’s.  Samkara2394 apparently believed that name and form 
are the same in every cycle, not that history shows a progress pattern, spiral or 
otherwise.  Yet both philosophies are grounded in a typically Indian holistic view of 
microcosm and macrocosm.  Both accept the doctrine of the “sheaths” (kosas)2395 of man 
and the universe.8 It is this doctrine that makes plain the meaning of Mahadevan’s 
words, “all the four ages are all the time there.”  The Brahman and the Atman,2396 the 
macrocosm and the microcosm, have the same sheaths of maya,2397 which may be 
related thus to corresponding historical epochs (yugas). 

The outermost sheath (annamayakosa),2398 the layer of gross matter, may be 
equated with the kali yuga.  The intermediate layers, the sheaths of life and mind 
(pranamayakosa,2399 manomayakosa,2400 and vijnamayakosa),2401 correspond to the dvapara2402 
and treta yugas.  The fifth and last sheath, the sheath of bliss (anandamyakosa),2403 paralles 
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the satya (or krta)2404 yuga.  In the macrocosm this sheath is Brahman-with- maya2405 or 
Isvara,2406 source of all creation.  Isvara,2407 the Lord, is the Whole that includes all the 
lower evolutionary sheaths or levels, those of mind, life, and matter.  As we said above, 
in the microcosm, the individual, the sheath of Bliss is precisely analgous; it, too, is the 
unity that includes the lower levels.  In Mahadevan’s view, the krta2408 yuga plays a 
similar role; it is the whole-age, he says, which includes the other three ages in a higher 
synthesis.  Exactly as in the human individual, the microcosm, all the sheaths are 
simultaneously present, so are the corresponding sheaths and analogous yugas present 
in the maya2409 or time-world of history.  If this organic, holistic 
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(continued from the previous page) view of man and history is valid, it is indeed 
possible to make the Golden Age explicit and dominant even in this kali yuga.  One does 
not need to accept Samkara’s2411 dictum that name and form are the same in each kalpa.  
However, Samkara’s2412 view too has its own logic, as we noted above.  The same 
holistic metaphysics can support either view. 

Knowing well the sad plight of the world in our time, Mahadevan’s faith in 
man’s better nature is great enough to believe that the era of truth, peace, and harmony 
will be realised.  Mahadevan, like Gandhi, thinks that India will have a leading role in 
ushering in this new age, an age of complete ahimsa2413 (nonviolence).  Again, like 
Gandhi, Mahadevan believes that the Golden Age will appear only when a sufficient 
number of individuals attain the mastery over the passions and sensual desires shown 
heretofore only by a few saints, most recently by Gandhi.  (It is interesting to note that 
Aurobindo and Radhakrishnan hold similar views of the goal of human history and of 
the method of its attainment, namely, through the attainment of saintship by a sufficient 
number of individuals.) 

To sum up: The spiritually-oriented holistic philosophy advocated by 
Mahadevan, in its anticipation of a Golden Age to be realised by mankind in this world, 
has given a new orientation to the Advaita Vedanta2414 philosophy.  This philosopher, 
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like his great contemporaries Radhakrishnan and Aurobindo believes that the purpose 
of history is the return to the spiritual Center, Brahman, a return manifested already in 
the great saints of the world.  Society disintegrates (the kali yuga is the symbol of 
extreme disintegration) when the majority of mankind is alienated from the Center.  
Then (to borrow the language of Jung) there is activation of the “archetype meaning 
central”in the collective unconscious of mankind.  When this collective unconscious 
becomes an overt supraconsciousness in humanity in general, Mahadevan (like 
Aurobindo) believes that a climactic Golden Age will then bloom and flourish. In this 
era of maximum spiritual integration of men with Brahman and with each other, all 
social and material problems will find adequate solutions. 

This emphasis upon a nonrepetitive Golden Age as a goal to be achieved in this 
world is the really new thing that Mahadevan has injected into the Advaita system.  The 
nature of the Golden Age, an era when all men will have become saints with full 
intuitive realisation of the Divine, of Brahman, is typically Indian and as old as the 
Upanisads.  It is an ideal that harmonises with the best in the world’s great religions. 

I 
The Western student of philosophy of history might be concerned with two problems: 
(1) Is the particular idealist-holistic metaphysics accepted in 
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(continued from the previous page) Mahadevan’s philosophy in relation to historical 
causation valid? (2) Is there any historical evidence of progress in human history 
toward a Golden Age when humanity will have attained the level of sainthood? 

All metaphysical systems, whether idealist, materialist, dualist or pluralist, are in 
large measure speculative.  Yet all thinking men have some kind of view of the general 
nature of the universe, either confused or organised into a coherent system.  As Goethe 
says in Faust I, metaphysics may not suit the human mind.9 Nevertheless man, despite 
his finitude, chooses, perhaps only tentatively, the point of view that seems most 
adequate to his knowledge and experience.  The above holistic system is one of the 
leading possibilities and among the great ones in contemporary Indian thought.  
Westerners are most interested in empirical evidence in support of hypotheses; the 
empirical evidence for this and similar Indian philosophies is grounded in the direct 
intuitive experience of the Ultimate Reality.  Are the gifted saints who have had these 
experiences the forerunners of a new breed of humanity, as our philosophers believe?  
There is evidence to support this view in the phenomenon in twentieth century India of 
Mahatma Gandhi, a man of merely average endowment who attained to this kind of 
sainthood.  This shows that such a goal is possible for mankind.  Those men who have 
experienced a feeling of divine presence in the world or in themselves will be prone to 
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accept some kind of idealist or at least theistic metaphysical system.  Mahadevan’s 
philosophy should, therefore, have much to offer Western as well as Eastern minds. 

The opposing, rival metaphysical system today is Marxian dialectical 
materialism.10 In this form of humanism, man, not Brahman or God or the Absolute, is 
the center of the mandala2416 of reintegration.  Since Jung, as we said above, found that 
some of his patients were able to reintegrate themselves around the ideal of devotion to 
humanity, perhaps the neuroses of our society can be remedied even by such a man-
centered metaphysics.  On the other hand, apart from the problem of its truth-content, 
the danger of humanism is its limitation to the human world.  This leaves the door open 
for encouragement of the less noble human passions and desires, to egoistic greed, the 
love of power, and the use of violence to satisfy such motivations. 

More satisfying from both the spiritual and the practical standpoints is a 
synthesis of the idealist and humanist philosophies expressed in the Upanisadic2417 
“That art thou.”  As Mahadevan says, man must realise his divine nature.  He must 
realise that he is not the body, sense organs, or even the intellect; he must realise that he 
is the divine itself, the timeless Brahman.  Gandhi conspicuously carried out this 
philosophy to its logical, practical consequences 
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(continued from the previous page) in his doctrine of ahiṁsā based on this very axiom 
that every man is a spark of the Divine, of God who is Truth.11 This is the reason why 
one must never injure another human being, but seek instead to help him realise the 
divine which is in him, however deeply obscured it may be.  When the divine is 
realised, love becomes the bond between men.  This is the practical consequence of 
idealist religious belief as Gandhi applied it.  Another consequence is restraint of the 
passions and desires.  The spirit must control the body to abolish greed, rage, and lust, 
the basic causes of crime and war.12 To see the divine in the human glorifies man 
without setting up the human race as God.  God or the Ultimate Reality remains the 
infinite source of our ever higher spiritual aspirations and yearnings that can guide man 
to ever greater achievement. 

Western professional historians believe that philosophers of history in both East 
and West are too selective in their attempts to pattern historical events around a certain 
hypothesis about the structure or direction of history.  At the same time every historian 
is compelled to be selective in writing history because historical events are almost 
infinite in their variety.  The historian must select, on the basis of some hypothesis, the 
events which he believes are the significant ones – political, cultural, economic, and so 
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on.  Though at one time the political events were thought to be the significant ones, now 
the cultural are perhaps more important.  The Marxians began to orient history around 
the economic order (the means of production which results in social classes and “class 
struggle”).  In the future other kinds of events may be chosen as the most significant in 
the selection of the more crucial among the billions of past events.  This kind of 
relativism in the writing of history has been emphasised most by Carl Becker, who 
asserts that the personal back-ground of the individual historian, the epoch in which he 
lives, and the “climate of opinion” of his cultural environment determine in large 
measure his manner of writing history.13  Even Maurice Mandelbaum, who defends an 
objective approach to the writing of history, concedes that the selection of 
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(continued from the previous page) events as the significant ones changes with the 
discovery that a certain class previously neglected has also been a causative factor in the 
movement of history.14 

The most qualified responsible historians and philosophers of method in this 
area generally agree that there is a plurality of causes operative in history – geography, 
economics, and great men as inaugurators of political and religious events and 
institutions are among these.15 Despite the plurality of causes, one authority in this field 
writes that 

Historical facts are psychological facts.  Normally, therefore, they find their 
antecedents in other psychological facts.  To be sure, human destinies are placed in the 
physical world and suffer the consequence thereof.  Even where the intrusion of these 
external forces seems most brutal, however, their action is weakened or intensified by 
man and his mind.16 

Such a view harmonises with Arnold Toynbee’s “challenge and response” theory 
of historical causation.  Toynbee’s Study of History attempts to delineate the challenges 
that inspired the birth and achievements of the great civilizations of East and West, and 
the causes of their decline when the challenges were no longer met in constructive 
ways.  Despite the rise and fall patterns of particular civilizations, Toynbee concludes 
that there has been an overall spiral progress pattern in the history of mankind as a 
whole.  Mahadevan agrees with this; and again, as with Mahadevan and other 
prominent Indian philosophers, the standard by which progress is measured is progress 
in spiritual values.  Toynbee and these Indian philosophers of the twentieth century 
have been well aware of the sword of Damocles, the imminent threat of total 
destruction, hovering over our heads.  If mankind through sagacious compromises 
muddles through this epoch, Toynbee, Mahadevan, and other great Indians like 
Radhakrishnan, Aurobindo, and Gandhi, hope to see the dawn of the spiritual rebirth of 
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mankind, a new Golden Age founded on the spiritual values of the best in the world’s 
great religious philosophies.  Western technology, too, will aid in ushering in the new 
era and will be used to aid all men to overcome the material obstacles that stand in the 
way of enjoyment of a full spiritual life.  Toynbee concludes from his vast study of 
history that a materialist philosophy cannot satisfy the highest intuitions and 
aspirations of the human spirit; also, it is not adequate to bring in an age of world 
brotherhood and peace.17 
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(continued from the previous page) History is so complex that no one can pattern 
the past or predict the future with any certainty.  We do know that the human race is 
very young in the vast perspective of geological time.  The next stage in human 
evolution may well be the species of saint already nascent and implicitly here, and 
waiting only to be realised explicitly, as Mahadevan’s philosophy declares.  The 
psycho-logical factors which Marc Bloch thinks are of prime significance in man’s 
historical development are the key also in Mahadevan’s system.  Mahadevan wants us 
to realise concretely the spiritual values of our divine innermost nature and thus bring 
in the Golden Age.  We can do this if we will to do so; Gandhi, an average man, was able 
to accomplish this.  The goal, therefore, is a possible one for mankind; but it may take 
much time to attain.  Mahadevan and other great Indian philosophers of our epoch 
believe that humanity cannot be satisfied with a lesser goal; we shall be driven by our 
very nature to strive to attain it.  At the moment we can let the psychological factors of 
our belief in progress and in the great spiritual values influence the history that is now 
being made, which will in turn shape the world to come.  In this way we can help avoid 
annihilation and eventually perhaps bring in the Golden Age despite the deplorable 
predicament in which we find ourselves at present. 

J. Glenn Gray’s:  Splendor of the Simple (Commentary by 
Chung-yuan Chang) 
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J. Glenn Gray (Commentary by Chung-yuan Chang) 
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(533-1)2422 Professor Gray’s paper gives us a clear and profound presentation of the 
essential framework of the most recent thought of Martin Heidegger.  The paper is 
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obviously the result of Gray’s spending years absorbing Heidegger’s thought and 
repeatedly consulting with the noted philosopher himself.  Since my field is Chinese 
philosophy, I welcome this opportunity to relate the essential ideas of Heidegger with 
Taoist and Ch’an Buddhist philosophies.  Perhaps through our discussion we will find 
some basic thoughts which may pave the way toward bringing the philosophies of the 
East and West together. 

In his paper Professor Gray says that “I have no doubt that many of Heidegger’s 
insights … are profound and enduring, capable of indefinite further development and 
enrichment in areas of knowledge usually remote from philosophy.”  To discuss 
meaningfully Heidegger’s way of thinking we have to strip ourselves of our own 
habitual ways of thinking – that is, if we think conceptually and representationally 
ourselves, we will never be able to understand Heidegger’s strict or meditative 
thinking.  What is this strict thinking?  As Professor Gray says, it is to think back to the 
origin in order to reach behind “usual and traditional conceptions,” and to “gain 
astonishing insights into what has not been thought hitherto.”  Professor Gray points 
out that what Heidegger is aiming at in his endeavor to think the simple in its origin, to 
think behind the beginning, is at once an intensity and equanimity which opens to 
things as they are and yet is persistently singleminded.  What is this singlemindedness?  
Professor Gray points to the difference between the “I,” which is the genuine, original 
self, and the “me,” which is the traditional, acquired, and adapted self.  The task of 
Chinese Taoism and Ch’an Buddhism is to lead man to see his original self, that is, the I, 
which is nonconceptual, nontraditional, nonrepresentational.  This genuine, 
nonconceptual, nonrepresentational self is reached through releasement.  In chapter 48 
of the Tao-te Ching we have: “the student of knowledge gains day by day; the student of 
Tao loses day by day.”  Through the process of losing, or releasement, one will return to 
the roots, or kwei ken, which is the movement of reversion.  Thus, we read: “reverse is 
the movement of Tao.”  In this connection the question arises:  What will be the 
outcome of the process of losing or releasement?  The goal of releasement is to reach wu, 
or Nonbeing, or Nothing.  Therefore, according to Taoist philosophy, Nothing is the 
root of everything.  It is in the Nothingness that the Taoist “builds,” “dwells,” and 
“thinks.” 

Perhaps the most fundamental concept found in both Heidegger’s philosophy 
and Chinese Taoism is the concept of Nothing.  This Nothing in Heidegger’s 
philosophy may be identified with wu, or Nonbeing in Taoism.  In his essay “What is 
Metaphysics?”  Heidegger says:  “Only on the basis of the original manifestness of 
Nothing can our human Da-sein advance towards and enter 
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(continued from the previous page) into what-is.”1  The Nothing Heidegger speaks of is 
“neither an object nor anything that ‘is’ at all.”2  It is in Nothing that we may experience 
the vasteness of Being.  Nothing is not just the negation of the totality of what is, but is 
more original than negation, or we may say, it is the source of negation. 

According to Heidegger, we can think the totality of what-is and then negate 
what we have imagined.  “In this way we can arrive at the formal concept of an 
imaginary Nothing, but never Nothing itself.”3  It is only when what-is-in-totality 
actually falls away from us, and ourselves along with it, that we come face-to-face with 
Nothing.  What-is-in-totality is objectivity and we are subjectivity.  The falling away of 
what-is and ourselves thus frees us from both subjectivity and objectivity.  In the Taoist 
expression this is called ming, or light, which is the illuminating aspect of Nonbeing.  I 
wonder if this ming is close to Heidegger’s idea of Lichtung, which Professor Gray has 
described in the sense of a clearing and lighting.  In Ch’an experience one reaches the 
illumination of ming through the experience of “the great death.”  Similarly, in 
Heidegger’s approach one must experience Nothing through dread before the 
revelation of what-is is possible.  This pure revelation exists nowhere but in the 
experience of the man who seeks the truth.  In fact, the process of seeking is the truth.  
For Heidegger, it is Nothing.  For Taoists, it is Nonbeing.  According to both Heidegger 
and Chinese Taoists, this Nothing, or Nonbeing, must be experienced in the sense of a 
pure finding.  It cannot be reached through any process of rational or objective thought, 
which would only dichotomize subjectivity and objectivity into polarities. 

Rational, objective thought is what Heidegger calls calculative thinking, which 
differentiates between the observed, or the objectivity of what-is, and man as the 
observer, or subjectivity.  But what Heidegger calls strict or essential thinking is 
thinking which is free from calculation or observation, and is “determined by what is 
‘other’ than what-is,” that is, Nothing.4 In Taoism it is called the knowledge of no-
knowledge, or Nonbeing.  For Ch’an it is the thought of no-thought, or the mind of no-
mind, or the Buddha nature.  For Heidegger, “This thinking answers to the demands of 
Being in that man surrenders his historical being to the simple, sole necessity” of 
preserving the truth of Being.5  But Being is not a product of thinking.  It is thinking 
itself.  Thus Being and thinking are identified as one.  Ch’an Buddhists would say that 
this is the thought of no-though in action.  In other words, we may say that Being is 
experienced in Nothing, or Nothing discloses itself in Being.  As Heidegger puts it, 
“Nothing, conceived as the purely Other than what-is, is the 
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(continued from the previous page) veil of Being.  In Being all that comes to pass in 
what-is is perfected from everlasting.”6  This everlasting is the Nothing which is the veil 
of Being, and what-is, or we may say, “ten thousand things,” are perfected through 
Being, which is manifested from Nothing, or Nonbeing.  Heidegger clearly points out 
that instead of “abandoning Nothing in all of its mysterious multiplicity of meanings, 
we should rather equip ourselves and make ready for one thing only: to experience in 
Nothing the vastness of that which gives every being the warrant to be.  That is Being 
itself.”7 

Heidegger’s previous approach proceeded from what-is in order to reach Being.  
As he said, “what-is comes from Being.”  For the Taoists his approach is based upon the 
notion that all things are created from Being.  But one cannot merely analyse ten 
thousand things, or what-is, and assemble them into Being.  In Heidegger’s words, “No 
matter where and however deeply science investigates what-is it will never find 
Being.”8  In his introduction to Discourse on Thinking John Anderson states that “it seems 
impossible to escape from subjective distortions and to learn anything about Being as 
such by means of the method Heidegger used in Being and Time.”9  But in his later 
approach Heidegger plunges directly and immediately into the ground of all 
possibilities, which is what he called Nothing.  It is in this Nothingness that he finds 
Being.  In the Taoist expression, Being is created from Nonbeing.  Thus, in order to find 
Being one must first discover Nonbeing.  Without the realisation of Non-being there 
would be no ground for its manifestation, or Being.  As Anderson points out, “what 
seems to be necessary in order to comprehend Being is a method of understanding 
which can grasp man’s nature in terms of its ground, rather than simply in terms of the 
horizons of experience.”10  To grasp man’s nature in terms of its ground is to reveal 
Being as derived from Nonbeing.  In the Taoist expression, ten thousand things are 
created by Being, and Being is created by Nonbeing.  In “What is Metaphysics?” the 
translator refers to this saying from the Tao-te Ching in relation to Heidegger’s statement 
that “only on the basis of the original manifestations of Nothing can our human Dasein 
advance towards and enter into what-is.”  This would seem to indicate that the two 
streams of thought, in Heidegger’s new approach and in the Chinese Tao-te Ching, flow 
together in their similarities. 

In his book Identity and Difference Heidegger compares his own concept of Being 
with that of Hegel.  For Hegel, Being is absolute thought thinking itself, and is 
conceived in the traditional, logical sense as ground, or Logos. 
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(continued from the previous page) It is the absolute concept, or the absolute Idea, 
which moves toward the negation of all individual distinctions and their elevation into 
the “higher reality of the whole.”11 

For Heidegger, instead of establishing Being as the ground, Nothing is conceived 
as the source, and Being is its manifestation.  In the work of Chuang Tzu we have: in the 
very beginning there was wu, or Nonbeing, which is Nothing and nameless.  It is that 
from which the One is produced.  The One is inherent in it, and yet it is formless.  The 
One that is produced by Nonbeing and is inherent in it is Being.  For Heidegger, Being 
differs ontologically from beings.  Heidegger moves from this difference, which is what 
has not yet been thought, to the oblivion of the difference, which is what is to be 
thought.  What has not yet been thought is Nothing.  What is to be thought is Being.  
This process is a move forward in thought by means of a step back out of the realm of 
metaphysics into the previously undisclosed realm of truth.  Through this step back, 
Being is thought without being an object of thought.  The step back takes us out of 
metaphysics into its essential origin, which is Nothing, or Non-being.  As Professor 
Gray says, Hegel sought to establish philosophy as wisdom itself, in the form of 
absolute knowledge.  “Heidegger seeks to reverse this overweening claim and to 
transform philosophy into something much more preliminary and ‘poverty-stricken’ 
than even the love of wisdom.”  Heidegger maintains that “Philosophy is only set in 
motion by leaping with all its being, as only it can, into the ground-possibilities of being 
as a whole.”12  The ground-possibilities of being as a whole are Nothing.  Thus, 
Heidegger says that one must let oneself go into Nothing, and ask, “why is there Being 
at all…?”13 

For Heidegger the experience of Nothing occurs only in rare moments.  In his 
book What Is Called Thinking?, a collection of lectures given at the University of 
Freiburg, Heidegger tells his students that “we are attempting to learn thinking.”14  The 
way of thinking is long, he says, and our few steps “will take us to places which we 
must explore to reach the point where only the leap will help further.  The leap alone 
takes us into the neighborhood where thought resides.”15 

The leap in Heidegger’s thought is a leap away from the attitude of repre-
sentative thinking.  In Ch’an there is a similar attitude of moving away from our 
ordinary ways of thinking.  In Suzuki’s words, satori may be defined as “an intuitive 
looking into the nature of things, in contradistinction to the analytical or logical 
understanding of it.  Practically, it means the unfolding 
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(continued from the previous page) of a new world hitherto unperceived in the 
confusion of a dualistically trained mind.”16 To enter into the abyss of this new world 
and to be free from the dualities of representative thinking is, for Taoists, like leaping 
across a chasm or a gulf.  Either one succeeds in the leap, and attains sudden 
enlightenment, or remains as one was.  Thus, in both Taoism and Ch’an, the leap opens 
the learner’s mind to an entirely new way of thinking.  This opening out of the mind 
through confrontation with the unexpected is like opening a door upon a new world of 
experience.  Similarly, for Heidegger, “the leap takes us abruptly to where everything is 
different, so different that it strikes us as strange.  Abrupt means the sudden sheer 
descent or rise that marks the chasm’s edge.”17  Thus the process of the leap seems to be 
conceived in the same way in both Heidegger’s meditative thinking and Chinese 
philosophy. 

Various explanations may be given for the radical change in Heidegger’s thought 
from extreme rational analysis to the direct, immediate approach of essential thinking.  
In the field of Chinese philosophy we also find a drastic change in the development of 
Chinese Buddhist thought from complex meta-physical approaches to the direct, abrupt 
approach of Ch’an, which might serve as a reference in the study of the change in 
Heidegger’s thought.  The Chinese Madhyamika2427 school attempted to obtain 
sunyata2428 through the highly developed and refined dialectical process of the double 
truth on three levels.18 Through this process of incessant negation the Chinese 
Madhyamika2429 Buddhists intended to reach behind traditional, logical thought and 
thus open man’s mind.  But they became entangled in the complexity of their own 
dialectical framework, and could not set themselves free.  This led to the 
discontinuation of the Madhyamika2430 school and the rising of the direct, immediate 
approach of Ch’an. 

Similarly, Hua-yen philosophers sought to grasp the universe dynamically in its 
unceasing movement through the interrelation among all individualities.  Their 
complicated formulas present a very refined description of the unimpeded mutual 
solution among all particularities, and their eventual identification.19 When the 
metaphysical structure of the Hua-yen school became too 
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(continued from the previous page) complex to awaken the minds of its devotees, they 
converted to the abrupt thinking of Ch’an Buddhism. 

The change in the development of Chinese thought from extreme logical and 
metaphysical complexity to the direct, concrete approach of Ch’an might offer us an 
insight into the development of Heidegger’s philosophy from his earlier analytical 
approach to the direct, essential approach of his recent thought.  Of course, the natural 
surroundings in which Heidegger spent his lifetime have undoubtedly influenced his 
thinking.  But if this influence of nature were the sole factor in the formulation of his 
thought, it would have emerged earlier in his study, when he analysed the 
transcendental structures of man’s experience in order to reach an understanding of 
Being.  It was after Heidegger’s Being and Time, however, that he made a complete 
change from complexity to simplicity, from an analytical approach to a direct, intuitive 
one, from highly technical, philosophical expressions to common, simple language, 
from book-from presentation to plain, simple dialogue, such as in his “Conversation on 
a Country Path.”  To what extent this change is similar to the rise of Chinese Ch’an 
Buddhist thought may be determined through our further study.  What may be pointed 
out at this time is that the essential thinking maintained by Professor Heidegger may be 
considered one of the basic means for establishing a unity among the philosophies of 
the world.  In fact, in this conference we have seen that a “prerational harmony” among 
the philosophies of the East and West has already begun. 
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‘vasthaviśeso nīlatvādi tasyodgrabanaṁ {paricched??} (MV, p. 63, note 3.) Candrakīrti says, “vikalpaḥ 
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form of absolutism.” T.R.V. Murti, The {C??} Philosophy of Buddhism (2nd ed., London: George Allen & 
Unwin Ltd., 1960), p. 234. 
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master, the Perfect Wisdom—prajñā-pāramitā—and the mother of all the enlightened ones. 
31 MK, XXIV.9. 
32 Ibid., XVIII. 9. 
33 MV, 373. 
34 Ibid., p. 374. 
34a See note 30 above. 
35 MK, XVIII. 7. 
36 ”Absolutism is committed to the doctrine of two truths; for, it makes the distinction between the thing 
as it is, unrelatedly, absolutely, and how it appears in relation to the percipients who look it through 
views and standpoints.” Murti, op. cit., p. 243. 
37 Śaṁkara-bhāṣya on Brahma-sūtra, I. 1, Introduction. 
38 Nāgārjuna, Vigrahavyāvarttani, 64 (hereafter VV). 
39 MV, p. 24. 
40 nivṛttam abhidhātavyaṁ nivṛtte cittagocare (anutpannāniruddhā hi nirvāṇam {iv??} (MK, XVIII. 7). 
41 MK, XXX. 19-20, and MV, p. 536. Also see MK, XXV. 22–23 and MV on it. 
42 kathan tarhi saṁsāra iti ced ucyate-ātmātmīyāsadgrāha-grastānām bāla-pṛthag{ja??} svarūpā api bhāvāḥ 

satyataḥ pratibhāsante (MV, p. 523). This alone can be said to be aspect of the world.  For the positive 

aspect of Nirvāṇa, see MK, XXV. 4-6. 
43 tadā tat tattvam anadhi-gamana-yogena svayam adhigacchanti (MV, p. 373). 
44 astitva-nāstitva-dvaya-vāda-nirāsena tu vayam nirvāṇa-pura-gāminam advaya-pathaṁ vidyota-yāmahe (MV, p. 
329). 
45How number has been treated as a motif —for the explanation of cosmic process is evidenced by early 
Greek philosophy.  Parmenides, following Xenophanes, declared Being as one, complete and definitive. 
The Pythagoreans thought that the permanent Being was to be found in numbers.  Plato designated his 
Idea of the Good as the One and attempted to derive from it the duality of infinite and measure (see A. 
Trendelenburg, Platonis de Ideis et Numeris Doctrina—ex Aristotele Illustrata [Lipsiae, 1826]).  Plotinus 
thinks that of the “First,” which is exalted above all finite determinations and oppositions, nothing can be 
predicated in the strict sense. “It is only in an improper sense, in its relation to the world, that it can be 
designated as the infinite One, as the Good, as the highest Power or Force.”—Dr W. Windelband, A 
History of Philosophy, J. H. Tufts, trans. (2nd ed. rev. and enl.  New York: The Macmillan Co., 1960), p. 245. 



                                                                                                                                                             
In the philosophy of the Renaissance, numbers played a very important part. “The book of nature is 
written in numbers; the harmony of things is that of the number-system” (ibid., p. 372).  Coming down to 
modern philosophy, the same problem of reality was viewed in terms of monism, dualism, and 
pluralism.  Descartes’ mind and matter, Spinoza’s one Substance, Leibniz’ plurality of monads, and, 
finally, Hegel’s one Absolute show the way in which numbers play a part in the determination of 
philosophical concepts.  Modern logicians like Frege and Russell give a new orientation to number-
concept (see B. Russell, An Introduction to Mathematical Philosophy). In India, the controversy about the 
number of ultimate reality dates back to the Rgveda.  Reality is one but described as many (ekam sad viprā 
bahudhā vadanti—I.164.46), the episode of the twin birds (I.164.20), and the Nāsadīya Sūkta (RV, X.129), 
which perhaps thinks in terms of void or zero, give a glimpse of the numerical thinking of the ancient 

seers. The Upaniṣads abound in discussions about the one and the many.  Has the name “Sāṁkhya” 

anything to do with numbers?  Except the two Mīmāṁsās all other systems of orthodox Indian 

philosophy proceed with the enumeration of various categories, viz., 24 or 25 categories of the Sāṁkhya-

Yoga, six categories of the Vaiśeṣika, 16 categories of the Nyāya. The Uttara Mīmāṁsā school discusses 
the relation between the one (Brahman) and the many (jīva-jagat). That early Buddhism was fond of 
categorization and counting is evidenced in the Abhidhamma philosophy. The term “śūnya,” preferred 
by the Mādhyamikas to designate their concept of reality, therefore assumes importance. 
46 Number zero is often used to indicate absence of quantity. “We can define all the {??bers} if we know 
what we mean by ‘0’ and ‘successor’“ (Russell, An Introduction to Philosophy, p. 20). Thus, number 1 can be 
defined as the successor of 0. But 0 its successor of any number. All the natural numbers, therefore, 
proceed from 0 (ibid., p number is defined as a number of terms in a class; number 0 is the number of 
{te??} which has no member.  Since a class is not identical with its member, “0 is the class {wh??ber} is the 
null-class” (ibid., p. 23). In this light “śūnya” will mean a class having {no??} “ekam” will mean a class 
having one member. “Ekam” can be explained in terms of {illegible} thus would be inferior to the latter. 
“Śūnyam advayam” is a higher philosophy than advaitam.” But we are emphatically asked not to take śūnya 
as a notion or concept {Illegible} that, being a class (jāti = sāmānya = kalpanā), is in no way better than other 
{class-??} 
47 Zeno is said to be the father of dialectical method, who thereby sought to defend {t??} Being against 
change and plurality. The object of the Sophists being transformation of {illegible} traditional art to a 
science, they made themselves the mouthpiece of all the unbridled {te??} undermined social, ethical, and 
spiritual ideals of life.  Dialectic was, in this case, a {dan??} placed in a wrong hand.  Socrates, utilizing the 
sophistry of the Sophists and {employ??} method skillfully, found the essence of knowledge.  For Plato, 
Ideas and their relations are to be found by means of subordination and co-ordination of concepts, which 
he Aristotle’s dialectic searches out the starting points for deduction and the highest {prince??} {??tion}. 
Identity, difference, and union of that which has been distinguished are the {thr??} the dialectical process, 
according to Proclus.  For Abelard, dialectic has no longer Anselm, following Augustine, prescribed, viz., 
making the content of faith {compreh??} intellect; he pressed this into the service of critically deciding 
doubtful cases. 

Kant, in his Transcendental Dialectic, employs this method to find out the unconditioned ideas 
for the totality of all phenomena of the inner sense (soul), of all data of the outer sense (the world), and of 
all the conditioned in general (God).  Dialectical method, for Hegel, helps “to determine the essential 
nature of particular phenomena by the significance which they have as members or links in the self-
unfolding of spirit” (Windleband, op. cit., p. 611).  This review of employment of the dialectical method 
unmistakenly shows that (1) dialectic is a synthetic process and (2) aims at proving a thesis.  But the 
Mādhyamikas think that the synthesis of concepts would result in another concept, which they seek to 
avoid.  In the absence of any synthetic aim, the purpose of dialectic would be merely negative.  Hence, 

Nāgārjuna says, “yadi kācana pratijñā syān me tata eva me bhaved doṣaḥ nāsti ca mama pratijñā tasmān naivā’ sti 

me doṣaḥ (VV, p. 29).  The distinction between dialectical and analytical methods is rooted in synthesis 
and analysis, respectively.  The Mādhyamikas analyse a concept to determine whether it contains some 
real element, and ultimately come to conclude that it has none.  Thus, instead of going upward to some 



                                                                                                                                                             
synthetic unity or the Infinite, they come down to the root, the śūnya.  In Kantian terminology, no 
synthetic judgment a priori is ever possible—for the Mādhyamikas. 
48 The Vedāntic conception of dialectic is well explained in the Śrīmad Bhāgavata, as follows: 

sa vai na devāsura-martya-tiryaṅ 

na strī na ṣanḍho na pumān na jantuḥ 

nā’ yaṁ guṇaḥ karma na san na cā’ san 

niṣedha-śeṣo jayatād aśeṣaḥ. (VIII, iv. 214.) 
Dialectic simply helps in eliminating misconceptions; whatever remains thus uneliminated would be the 

One, i.e., without a second. Thus Śaṁkara’s Brahman is not achieved by means of a dialectical process; it is 
simply re-discovered.  Hence, dialectic has a value only at the empirical level; transcendentally, it is also a 

science rooted in ignorance or avidyā—tasmād avidyā-vad-viṣayāṇi eva pratyakṣādīni pramāṇāni śāstrāṇi ca 

(SB, I.i.1, Introduction). At another place (SB, II.i.11), Śaṁkara paraphrases Bhartrhari, the Grammarian 
(cp. Vākyapadiya, I.34), to the same effect. 
49 SB, II.ii.28. 
50 Ārya-ratna-kūṭa-sūtra, quoted in MV, p. 338, reads: tena hyāyuṣmantaḥ sangāsyāmo na vivadiṣ-yāmaḥ 

avivādapavamo hi śramaṇadharmaḥ. The Samādhirāja also says, vivāda-prāptyā na duhkhaṁ praśāmyate. avivāda-

prāptya ca dukham nirudhyate (MV, p. 136).  Gauḍapāda, too, maintains the undisputability of this position 
(see his Kārikā, V. 2). This avivāda is due to the fact that there is absolutely nothing contradicted even from 
the so-called higher standpoint (VV, p. 30). 
51yasmād astitvañ ca nāstitvañ cobhayam ctat pratiṣiddham tasmān na yuktam bhāvābhāva-darśanam tattvam 
ityśāthātum (MV, p. 270). 
52 ”Zero-conceptuality” should be contrasted with “unitary-conceptuality” of the Advaita Vedānta. In the 
Advaita, the ātman is accepted on the strength of indubitable experience, and everything other than ātman 
is shown to be mere appearance, because every such object conceived by us displays doubt. Thus, we 
start from the one, ātman, proceed to examine the many, and in this process invariably find only the one 
and never the many. Thus, the one also becomes the Infinite (ananta). The Real is the One and therefore 
the Infinite.  We may take any point in this Infinite; it will always point to the Infinite as its substratum. 
The individual is resolved in the Universal, the Infinite, and the One.  Concepts always point to the 
unitary concept of ātman. In contrast to this, the Mādhyamikas think that any point in the infinite series is 
a determination with reference to its preceding point, which in its turn depends upon its own preceding 
point, and so on until at last the indubitable ground is achieved.  Contrary to the Vedāntins, this 
indubitable ground is not the One, because the One itself depends upon its predecessor, the zero. Instead 
of going forward to the Infinite, the Mādhyamikas prefer to come backward to the root. If there is a one, 
there is the possibility of the Infinite because one is the threshhold of infinity. If there is only a zero the 
possibility of infinite altogether vanishes. If any link in the twelve-linked circle of causation (pratītya-
samutpāda) is broken the entire circle ceases to be operative, because the root of it, the zero, is discovered. 
This origination is rooted in zero, proceeds from it, ends in it, and itself is nothing but an extension of 
zero. This zero is not infinite, nor is it finite, whereas the Absolute is always infinite and never finite. 
1 In order not to enter into mere technical details, we shall utilise for the Mādhyamika the excellent work 
by T.R.V. Murti, The Central Philosophy of Buddhism: A Study of the Mādhyamika System (London: George 
Allen & Unwin Ltd., 1955). (Pages referred to are placed in parentheses.) This paper is not concerned with 
the Mādhyamika as mystical or religious experience, but only as philosophy in the technical meaning of 
the Western world today. 
2 The “underlying reality” would then be the cause of the illusion of the views. This sounds very 
Vedāntin, but is inconsistent for the Mādhyamika. 
3 It is very easy to draw up caricature of philosophy, and then believe we have accomplished the most 
stupendous revolution. 
4. El concepto de naturalesa (Madrid: Consejo Superior de Investigaciones Científicas, 1951), pp. 95 ff. 
40 I bid.,p. 65. 
41 I bid.,p. 66. 
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