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PREFACE

THIs voLUME 1S THE REPORT of the second East-West Philosophers’
Conference, held at the University of Hawaii from June 20 to July 28,
1949, Like the first East-West Philosoplers’ Conference, held at the
University of Hawaii in 1939, this second Conference was dedicated
to the search for greater mutual understanding between the Eastern
and Western philosophical traditions and to the effort to discover
avenues of progress toward a significant synthesis of the ideas and
ideals of the Orient and the Occident.

The Conference brought together for a six-week period forty-
seven professional philosophers from East and West.® The work of
the Conference consisted of formal meetings, lectures, formal and
informal discussions, undergraduate courses, and graduate seminars,
The Conference was based upon the thesis that, as one member said,
“It takes philosophers to make philesophy,” and the results of the
Conference work, as described in the Introduction and Chapter
XX of this volume, are a clear vindication of the conference
method,

In addition wo an introductory chapter written by the editor
and a final chapter presenting in brief and sometimes in outline form
the major results of the Conference, the substance of this volume
consists of the formal papers presented to the Conference. In general,
the volume contains the papers essentially in the form in which they
were read to the Conference. In some instances, however, the papers
have been revised and enlarged, especially in view ol specific questions

* The membership of the Conference consisted of 22 members and 25 assciate
members, the members being those who presented papers to the Conference and the
members of the Department of Philosophy of the Univemsity of Hawaii, who organized
and eonducted the Confereace. (Both members and ssociate members took active
part in the discussion,) Conference participants represented primarily America (with
one representative from England) for the West, and the major philosophical areas of
Asta—India, China, Japan, and Ceylon—ior the East. Not all philosophical traditions
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FREFACE

or discussion following the reading of the paper at the Conference.
The discussion as such is not contained in this volume except as
reflected in post-Canference revision of the papers and in an oc-
casional editor's note where it was considered imperative that the sub-
stance of the discussion should be mentioned.

As far as possible, the Conference limited its work to the study
of East-West philosophy, and did not give extensive attention to the
strictly religious aspects of any philosophical tradition. The members
of the Conference, with one exception, were professional philosophers,
Swami Nikhilananda, a monk of the Ramaksishna Order and an
outstanding Vedantic scholar, was espedally invited to present papers
on the role of intuition in Indian philosophy and on Advaita Vedanta.

The problems of editing a work of this kind, in which chapters
are written by representatives of so many differing traditions, are
numerous, Chief among these in the present case has been the effort
to have consistency in capitalization, italics, transliteration, spelling,
and documentation. While uniformity in these matters has been
achieved as far as practicable, consistency throughout the volume—
and sometimes within a single paper—has not been insisted upon in
any absolute fashion, either because of the strong preferences of the
writers or because of the difficulties entailed in the particular subject-
matter or type of documentation involved, (Complete and uniform
documentation has been included whenever possible.) In all these
matters the editor has felt that it was essential to insist only upon
clarity and aceuracy, not upon academic and rigid uniformity in
cases in which the author lelt that his particular style made for greater
clarity or for greater technical accuracy.

were represented, partly because of budgetary limitations, partly because of unsuc-
cesalul offorts to arrange for the presence of ather representatives, and parily becaise
the second Conference was specifically designed fs a continuation of the first Cons
ference, at which the philsophies of Asia constituted the main subject of study.

In addition to those who have written chapters in this volume; Conference par-
ticipants were:: Harold E. MeCarthy, University of Hawail; William A, Shimer,
University of Hawaii; Robert W. Browning, Northwestern University; Lyman V.
Cardy, Fisk University; Mary E. Clarke, Smith College; Hector Estades, University
of Puerta Rieo; William F. Goodwin, Unfversity of Wisconsing Ahraham Kaplan,
University of California at Los Angeles; Neal W. Klausner, Grinnell College; Henry
E. Kolbe, DePauw University; Edward J. Machle, University of Colorado; James
A. Martin, Jr., Amberst College; Wallace Matson, Pomona College; Omar K. Moore,
Wiskington University, St Louis; Winfield E. Nagley, Lewis and Clark College:
Troy Organ, Pennsylvania College for Women; Bernard Phillips, University of
Delaware; Robert L. Rein'l, Louisiana State University; Dale Riepe, Carleton
College; Patrick Romanell, Wells College; James Ward Smith, Princeton University;
Thamas Storer, University of Nebmska; Ethel Tilley, Brenan College; Harold H.
Titus, Denison University: Robert |. Trayhern, University of Rochester; William
8. Weedon, University of Virginia; and Elizabeth R. Woods, Cambridge, Mass.
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PREFACE

1t has been impossible to maintain uniformity of style in italics,
not only because of varying styles preferred by the individual writers
but also because of the occasional conflict between technical, literal
consistency of style and accepted usage. Words of common usage in
English texts have not been italicized, for example, Brahman, Tao,
Nirvana, and personal names and names of schools.

It would be impossible to thank individually all of the people who
were instrumental in making the Conference a success. Special men-
tion, however, must be made of Dr. Gregg M. Sinclair, President of
the University of Hawaii. Without his extreme cordiality and his
constant cooperation and assistance the Conference would have been
impossible. He, more than any other individual, has made the Uni-
versity of Hawaii a major ceater of East-West understanding, Presi-
dent Sinclair was elected an Honorary Member of the Conference—
the anly one so honored.

Special appreciation is due also to the Rockefeller Foundation,
the Watumull Foundation, and the Mclnerny Foundation, which
made the Conference possible by generous financial assistance. Other
persons too numerous to mention contributed greatly and gen-
erously to the Conference. Deep appreciation is hereby expressed
to all who helped to make the Conference a success and to all who
on that last night realized that they had contributed to a significant
achievement in the realm of world philosophy and East-West personal
relations,

Needless to say, much help in the preparation of this volume was
rendered by persons too numerous to be thanked individually. This
help is greatly appreciated,

The dedication of this volume to a period of time—that of the
Conference—rather than to an individual or a group of individuals
may seem peculiar. Nevertheless, to those who participated in the
Conference, the period of time from June 20 to July 28 was truly one
of the most exciting and valuable intellectual and personal experiences
in their lives, as expressed in many personal remarks and letters
commenting upon the time spent together in cooperative study.
It is, therefore, the period of time spent together—and the climaxing
memorable date of July 28—that calls for special recognition in the
dedication of this report of the Conference,

Crantes A. Moore

University of Hawaii
July 28, 1950
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INTRODUCTION

An AttemPt at MIH
P}:ilosop}:icaz Synt}wsi.s

CHARLES A. MOORE

AT LoNG LAST the demand for a world philosophy—whatever form it
may take—has been realized by philosophers, and the challenge en-
tailed by that demand has been accepted. Philosophy, to be philosophy,
must be universal. It must be the study of all time and all existence,
and its data must include the experiences and the insights of all man-
kind. The total truth is the very lifeblood of philosophy as well as the
essential need of the world. Total perspective is the essence of the
philosophical method in distinction from all other methods. The failure
of past philosophy and philosophers—East and West—to meet this
requirement is now recognized. Furthermore, it has now been demon-
strated in practice that progress toward this imperative ideal can be
achieved by the realization of this inescapable demand and by a
willingness to transcend narrow provincial prejudices in the quest for
the total truth. This conviction, the conviction that philesophy must
be wuniversal, is, in my personal opinion, the intellectual and philo-
sophical revolution brought about by the second East-West Philoso-
phers' Conference held at the University of Hawaii during the summer
of 1949,

“In the modern world, provincialism in refliective thinking is
dangerous, possibly tragic. If progress in philosophical reflection is
to keep pace with that in the natural and social sciences, philosophy,
like science, must become internationally cooperative in spirit and in
scope. Moreover, il philosophy is to serve one of its main functions—
namely, that of guiding the leaders of mankind toward a better
world—its perspective must become world-wide and comprehensive
in fact as well as in theory."* This was the motivating spirit and theme
of the Conference.

The purpose of the Conference was to study the possibility of a
world philosophy through a synthesis of the ideas and ideals of the
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East and the West. Neither those who planned the Conference nor
those who participated in it really expected that this purpose would
be fully realized in the sense of achieving a single world philosaphy
suitable for, and acceptable to, all peoples and all philosophical tradi-
tions. The purpose was to study the possibility of a synthesis and a
world philosophy,

Some members of the Conference may have hoped that their
deliberations would eventually produce a single homogeneous world
philosophy, but such hopes were destined to be unfulfilled—and this
very early in the Conference when it was realized that such a one-world
philosophy was neither altogether possible nor actually desirable,
In place of this ideal, two other attitudes occupied the attention of
the Conference. One was the advisability of adopting the attitude
of one world in philosophy rather than seeking a ane-world philosophy;
differently expressed, this became the ideal of total perspective in
philosophizing, with a demand for adequate consideration of the
experiences and the insights of all philosophical traditions and the
elimination of unphilosophical provincialism, The second was the idea
of seeking an “orchestrated unity” providing a synthesis which would
be broad enough and flexible enough to include the rich manifold of
the variegated perspectives of the several philosophical traditions
without doing violence to any, all of them being considered aspects
or parts of the comprehensive total truth. While this concept seemed
to dominate the spirit of the Conference, some members feared that
an orchestrated unity would not be significant unity but merely an
open-minded tolerance and an acceptance of all views, without ade-
quate critical examination, thus producing not philosophical unity but
an eclectic combination of possibly incompatible, if not inconsistent,
ideas. They expressed the view that, although the ideal of a single
rigorous homogeneous world philosophy was probably impossible of
achievement, nevertheless, the goal of the Conference shouold be a
significant degree of agreement on fundamental issues in metaphysics,
methodology, and ethics and social philosophy. These differences of
opinion concerning the goal of the Conference were never fully recon-
ciled, but progress was made toward both ideals—an orchestrated
unity of diversified doctrines and significant agreement on basic issues.

The problem of the Conference—the study of the possibility of a
synthesis of the ideas and ideals of East and West—was obviously
too general in nature to serve as the framework for detailed inquiry.
Therefore, it was reformulated as the study of Eastern and Western
conceptions of ultimate reality in their relations to the empirical
world and human values—and a consideration of the methods used
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in East and West to reach the respective conceptions of ultimate
reality found in those two traditions.

This comprehensive problem was attacked from three specific
angles: metaphysics, methodology, and ethics and social philosophy;
and by three procedures:?® the Conference meetings themselves,
seminars in comparative metaphysics, methodology, and ethics and
social philosophy, and survey courses in Indian, Chinese, and Buddhist
philesophy. This threefold approach was designed to provide in-
formational data about the philosophies of the East, detailed seminar
discussion, and the formulation of definite theses concerning the ways
in which East and West might be brought closer together. By these
methods, the Conference achieved certain notable results:

(1) The removal of numerous misunderstandings concerning the
philosophies of both East and West.

(2) The recognition of a great area of agreement in East and
West on matters of fundamental metaphysical theory,
methodological procedures, and ethical and social theories
-and practice.

(3) The development of open-mindedness and cordiality with
respect to ideas;, doctrines, and practices advocated by
philosophies of other traditions.

(4) Numerous proposals for specific syntheses of East and
West—in methodology, metaphiysics, and ethics and social
philosophy.

(5) A recognition and formulation of fundamental conflicts
which were found still to be relatively irreconcilable,

MISUNDERSTANDINGS AND MISINTERPRETATIONS

While the Conference was intended to work primarliy at levels
of discussion beyond the informational, nevertheless, some of the
papers consisted largely of description and explanation of major
points of view and systems in East and West. Nearly all these papers
offered suggestions for the synthesis of Eastern and Western attitudes,
but they also served the very useful purpose of clarifying many of the
largely misunderstood Oriental as well as Occidental doctrines. In
these ways one of the major obstacles to a synthesis was removed,
for many of the difficulties standing in the way of a meeting of the
minds of East and West can be traced to misunderstandings or mis-
interpretations, either of general attitudes or of specific doctrines,
As Mr. Krusé says in his paper, technical understanding of the dif-
ferent points of view is indeed “extremely important and indispensably

3
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necessary,” although it “'is not yet enough for the mutual enrichment
of our philosophical outlook." He continues, ““I am sure that we will
all agree that at least one gain of this Conference has been the re-
moval of much initial misunderstanding.” He then corrects two of the
outstanding misinterpretations of Oriental thought which were called
to the attention of the Conference repeatedly, stating (1) that the
philosophy of China must not be overlooked in a study of Oriental
philosophy, nor must it be considered similar to or identical with the
philosophy of India simply because both are Oriental; and (2) that
philosophy in India (and the culture of India), in emphasizing the life
of the spirit, has mot overlooked the everyday life of the ordinary
man, the “householder,”

It is also Mr. Krusé who stresses a point made in many of the
papers read by Oriental members, that there is great complexity of
philesophical doctrines and methods in the East, and it may be added
that this complexity exists, not only among the various countries
of the East, but also within each of the several cotintries, and fre-
quently within particular systems of one given country or philosophy,
Progressively, the Conference realized with Radhakrishnan that “All
immense simplifications of the complicated pattern of reality are
misleading."* and one is forced to say that all facile simplifications
of the complicated pattern of Orlental philosophy are equally mis-
leading: The papers in this volume are filled with clarification of
attitudes—both Eastern and Western—and correction of misinter-
pretations of these attitudes. Perhaps special mention should be made
of the point stressed in Mr. Raju's paper, not enly that there are
many systems of thought in India, but also—striking at one of the
most common misunderstandings and distortions of Indian philosophy
—that the Advaita Vedanta of Safkara is only one of the numerous
systems of Indian thought. Advaita Vedanta is not the whole or even
the essence of the widely variegated panorama of Indian philesophical
speculation, as is so often thought in the West.

The report of the ethics seminar makes the point clearly: “It was
spon discovered that complexity characterized all the systems dis-

cussed; many misunderstandings had to be removed; and sterectypes
had to be rejected.”

POINTS OF AGREEMENT

Both at the formal meetings and in the seminars, it was discovered
that there are not only numerous points of agreement between East
and West in all aspects of philosophy, but that there are some really
surprising areas of significant agreement between philosophies which
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are frequently thought of as not only different but fundamentally
opposed in spirit and in detail. Many who participated in the Con-
ference came to the subject of East-West philosophy with the “assump-
tion of difference’ between the two. This assumption almost inevitably
entails misunderstanding and conflict by preparing the mind to look
for differences rather than identities or similarities. To be sure, there
are-major differences between some philosophies in the East and some
philosophies in the West, and to some members it was these dif-
ferences, rather than similarities, which were significant, because they
form the basis of the synthesis (and the basis of the enriching syn-
thesis) of the philosophies of the East and the West. There can be no
orchestrated unity, of course, of identical principles.

Omne of the discoveries of the Conference—expressed in the seminar
reports—was that some doctrines and methods which at first glance
appeared to be strongly contrasted or diametrically opposed were not
actually opposed at the level of fundamental meaning. For example,
the ethics seminar noted that “the ethics of love is central in most
schools, East and West." This "solid ethical and social achievement'
was reached despite the fact that the major philosophical traditions
have called this virtue by different names and have described it in
varying ways, such as love in the Christian-influenced Western tradi-
tion, ahivisd in the Hindu and Jain tradition, compassion in Buddhist
philosophy, and jén in the Confucian tradition of China. Further-
mare, especially in the methodology seminar, it was found that many
doctrines or methods which were thought to be strongly conflicting
in character could be better understood as supplementing each other,
thus providing, not a basis of antagonism and isolation of East and
West, but rather a basis for a richer synthesis including both sup-
plementary perspectives. The report of the methodology seminar refers
to several such pairs of complementary attitudes, and perhaps special
mention should be made of Mr, Northrop's interpretation of the basic
attitudes of East and West and his proposal of a synthesis by virtue
of the supplementary nature of “concepts by postulation,” which
characterize the West, and "concepts by intuition,'" which characterize
the East. [t was found bath in the seminars and in the formal meetings
that the effort to see all such apparent contrasts in the perspective
of complementary principles is a very fruitful procedure in comparative
philosophy,

The most surprising and revealing result of the Conference was
brought to light in the report of the metaphysics seminar, which
cited ten areas of fundamental doctrines on which representatives of
Western philosophy joined minds with representatives of Hinduism,
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Buddhism, and Chinese philosophy in unanimous agreement on basic
principles. Some of these points of agreement are extremely pro-
vocative, because they seem to be considerably out of accord with the
usual interpretation of some of the philosophies involved. It is to be
noted, however, that Conference members who participated in the
seminar were able to accept these ten areas of agreement in meta-
physics by wvirtue of six weeks of cooperative study consisting of
exposition, comparison, and the effort to reach agreement.

Certain major tendencies or emphases in all philosophical traditions,
such as Buddhism, Hinduism, and possibly even in all of Chinese
philosophy (see especially the papers by Mr. Chan and Mr. Mei),
were duly noted, but it was pointed out repeatedly that these should
be recognized for what they are, namely, tendencies, rather than
absolute or exclusive attitudes which serve to isolate East from West
or West from East, For example (although Mr. Northrop in his paper
on methodology replies to this contention), Asiatic representatives
called attention to the fact that, while intuition plays a major role in
some Eastern philosophies, nevertheless, concepts by postulation are
emploved in both India and China to a significant degree. A similar
point, made in several other papers, notably in Mr. Datta's, is that
reason is the common method of philosophy in India as it is in the West.
It was stressed that admittedly different tendencies are not exclusive
of “minority” ideas and methods which, in turn, are emphases in
other traditions. As the report of the methodology seminar states, in
indicating certain contrasting tendencies in Eastern and Western
methodologies, ""The general consensus seems to be that there is some-
thing in each of these suggested contrasts if they are not pressed too
far or regarded as more than dominant tendencies.” The report goes
on to say that these tendencies “should be analyzed on the supposition
that East and West can be found in the main to complement rather
than to contradict each other's methodologies. . , ."

ATTITUDE OF OPEN-MINDEDNESS

It was the conviction of most participants in the Conference,
as well as visitors who attended the meetings, that the most significant
general result of the Conference consisted in a highly developed at-
titude of open-mindedness and cordiality, without which no synthesis
of East and West will ever be possible and without which work in the
field is destined to be fruitless and insignificant. As one Conference
member has written, there was no attempt during the Conference to
score debating points; rather, there was a universal spirit of willingness
to learn from representatives of the other traditions, a positive will-

]
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ingness to understand the other person’s point of view, and a sincere
effort to search for perspectives which would permit the acceptance
of ideas from other traditions as well as from one’s own.' While it
was often almost impossible to understand how specific ideas from
other traditions could be assimilated with those of one’s own, never-
theless, there was no evidence whatsoever of the closed mind with
which many thinkers in the past have approached the question of
Oriental and comparative East-West philosophy. There was distinctly
what Sir C. P. Ramaswami Aiyar in his paper calls “'a lively desire to
achieve concord."

Dr. E. H. Hume once wrote, “Only those can enter effectively
into her life who approach China’s citadel by the way of friendship.’™
All participants in the Conference recognized this truth with reference
to each other’s citadel of thought and adopted this essential “way of
friendship” in trying to enter effectively into the thought-life of all
traditions represented at the Conference.

Mr. Dennes opens his paper with a significant statement made by
Mr. Conger in his chapter in Philosophy—East and West (the report of
the first East-West Philosophers’ Conference) which states the sine gua
non of effectiveness in this field and reflects the intellectual tone
which this second Conference also achieved. Mr. Conger suggested that
the question is not so much whether the East can contribute, as
whether the West is ready to receive.

Several Conference members, both during the Conference and
in statements made in retrospect, gave unmistakable evidence of
the spirit of cordiality and open-mindedness. One Oriental representa-
tive said, “l have learned to interpret the other person's point of view
at its best, not at its worst.” Another representative from Asia com-
mented, "I personally go away greatly encouraged and greatly chasten-
ed, encouraged because 1 have seen how, in spite of apparently wide
divergences, there are very large areas of agreement in our philoso-
phies, and chastened because | have realized that many things we
have regarded as self-evident, axiomatic truths are not so accepted
by others, without questioning and deep searching. . . ."* A Western
representative stated, "The individual point of view tends to become
conscious of itself as a mere point of view." Such was the spirit that
grew as the Conference progressed, the attitude which made it pos-
sible for participants to reach the high level of agreement on basic
issues evidenced by the reports of the three seminars in the final
chapter of this volume. Without this spirit, it seems very unlikely that
the ten areas of agreement previously cited as representing the results
of the metaphysics seminar could have been accepted by representa-
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tives of such diverse philosophies as Western idealism, Western
naturalism, Advaita Vedanta, Mah@yina Buddhism, and Neo-
Confucianism, This spirit of cordiality, when joined with detailed
clarification and explanation of contrasting ideas so as to indicate
their lack of incompatibility, provided the basis and the possibility
of the agreement on fundamental doctrines which was reached at the
conclusion of the Conference.

Another phase of this attitude may be called the spirit of optimism,
which, in the light of obvious and great difficulties, made it possible
for the members to approach the various problems positively and
confidently in quest of synthesis. In his paper, Mr. Burtt expresses
the attitude clearly when he savs, with reference to his particular
problem, *'I shall be assuming, first, that philosophical understanding
between East and West and some measure of harmonizing synthesis
are possible and that the intelligent problem is simply how to achieve
this goal as rapidly and as fully as is feasible.” While many Conference
members felt that complete synthesis or barmonization of the philoso-
phies of East and West was next to impossible, there was no initial
attitude of defeatism. And during the progress of the Conference an
optimistic tone pervaded the meetings more and more clearly as it
was realized that East and West were not speaking foreign languages
in philosophy but were seeking the same truth, were more often than
not using the same methods to reach or to explain that truth, and were
arriving at conclusions that were sufficiently akin to make synthesis
possible.

This spirit is expressed by Mr. Burtt in his paper also when he
lays down two principles of procedure—fundamentally principles of
attitude—with which progress in comparative philosophy toward
world synthesis will be possible. These two principles are inclusiveness
and impartiality. The breaking down of prejudices, provincialisms,
and dogmatism in the name of impartiality was characteristic of the
entire Conference. And, as the Conference progressed, the necessity
of adopting the attitude of inclusiveness, in the sense of not being free
to exclude any aspect of reality or any human experience simply out
of prejudice and without adequate consideration, became increasingly
recognized and increasingly important. Mr. Dennes, speaking from
the point of view of Western naturalism, expresses these two aspects
of the spirit of the Conference when, in the first place, he insists that
naturalism, which is so widely considered the archenemy of the SUper-
naturalistic-minded East, no longer excludes (if it ever did) any aspects
of experience from what it considers to be real, and when, in the second
place, he asks “whether the causes of our malady lie in our attachment
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to the methods of explanation characteristic of Western empiricism
and Western logic, or whether they lie largely in emotional con-
fusions and frustrations involved in such matters as our technological
development and in the conflicts between our ideals and some of our
habits and interests"—in other words, prejudice, provincialism, or
partiality.

PROPOSED SYNTHESES

The great single result of the Conference—and its chief contribu-
tion to world philosophy—consists of the numerous provocative and
highly significant proposed syntheses, or avenues toward synthesis,
of Eastern and Western philosophy. A specific proposal for synthesis
is stated in—or a synthesis is implied or suggested in the argument
or the content of—almost every paper in this volume. These pro-
posed syntheses are many in number and various in type. The interest-
ing point is that in many instances the proposed synthesis consists
of a merging of significantly differing perspectives; and occasionally
this came as the result of a compromise on the part of the writer in
the direction of moderating the extreme views which his own tradition
considers closest to the truth in the interest of bringing it into greater
harmony with the perspective of the other tradition.

In other instances, it is not a synthesis of different ideas or attitudes
which is proposed, so much as it is the recognition of points of identity
or similarity which provide a common denominator of the reputedly
conflicting philosophies, such that synthesis is not necessary because
basic similarity of perspective is already present. For example, Mr,
Datta suggests at the end of his paper—in presenting an idea and a
fact very often overlooked or ignored—that there is no necessity for
reconciling the reason of the West with some other method of the East
(specifically, intuition), since "Reason and argument . . . find their full
place here as in Western philosophy.” He continues, " . . . there is
ample similarity and identity of thought . . . between the Indian and
the Westerner. This is no wonder, but iz what it should be if man is
human and reason is his chief instrument for understanding things and
convincing his fellow creatures.”

In these syntheses and in their variety He the full richness of the
Conference and the great value of its result, These proposals should
constitute the starting point or the working material for future re-
search in the field of comparative philosophy, directed toward the
achievement of a significant and comprehensive synthesis of the philos-
ophy of the East and the philosophy of the West. Progress will be
inevitahle if the suggestions provided by these proposed syntheses are
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followed and critically and thoroughly examined, not for their weak-
nesses but for their potential positive value.

An interesting avenue toward synthesis which was brought to
light in post-Conference retrospect lies in the recognition of China
as the possible mediator between the attitudes of India and those of
the West, In evaluating the work of the Conference, Mr. Mahadevan
said: “To us . . . from India it came as a revelation that Chinese
philosophy, especially in its Confucian form, could serve as the middle
ground between Western thought and Indian philosophy. With its
insistence on filial piety and this-worldy values, it makes a ready
appeal to the Westerner. But the Chinese had their contacts with us;
and the transition from Chinese philosophy to Indian thought ought
not to be difficult. The possibility of a Sino-Indian rapprochement in
the field of philosophy must be explored. . . ."" In this connection it is
worth while to note another development, also illustrated by Mr.
Mahadevan, who goes on to say, "' . . . a sufficient number of Indian
scholars must interest themselves in the study of Chinese thought.
It is a pity that we in India, who know so much of Western philosophy,
should know so little of the culture of our neighbors in the East—
a culture which was profoundly influenced by our own country in
the past.” It can be safely said that Chinese philosophy as a sig-
nificant part of world philosophy was apparently underestimated both
by Westerners and by Indians prior to the Conference—and in some
of the papers read to the Conference—but gained its rightful recogni-
tion during the Conference by virtue of the richness of Chinese thought
revealed in the papers and discussions—and by repeated insistence by
Chinese members and others that hasty generalizations about *East-
ern'' philosophy were too olten made without any justification for
the exclusion of the entire rich and varied Chinese philosophical
tradition.

It would be presumptuous to select certain proposed syntheses
for special mention, and it would be out of place even to cite, let alone
elaborate upon, all of the numerous proposed syntheses in the several
papers. The point to be made is simply that the papers contain a rich
variety of proposals for bringing about a meeting of the minds, East-
ern and Westemn, and reveal that many avenues may lead toward the
goal of world unity in philosophy. These proposed syntheses are all
encouraging signs from the past and hopeful signs for the future, In
all of them the noteworthy fact is that, conflicting as the tendencies
of East and West may appear to be, in the minds of nearly every Can-
ference member there is a way to bring them together, chiefly by
recognizing them as tendencies only, and as tendendies which, in
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their extreme form, require the leavening influence of opposing tenden-
cies. By this method the contrasts of intuition and reason, this-
worldliness and other-worldliness, naturalism and supernaturalism, in-
wardness and interest in external progress and prosperity, and the
various ather supposedly irreconcilable contrasts between East and
West not only failed to lessen the philosophical courage of Conference
members but were found to be significantly amenable to harmonization
from a wider and higher perspective.

REMAINING PROBLEMS AND DIFFICULTIES

While all the foregoing results of the Conference point to sig-
nificant progress in comparative philosophy and in the over-all effort
to achieve world unity in philosophy, and while, to all intents and
purposes, some of the major problems of comparative philosophy and
of the traditional opposition between East and West were satisfactorily
resolved, nevertheless, many problems remained unresolved and some
of these unfortunately are among the most significant problems in the
entire feld. Perhaps the most important® were: the exact relationship
between religion and philosophy—a problem inevitably brought to
the forefront by the religious motivation and culmination of much of
Indian philosophy (and also by oriticisms brought against the Con-
ference on the ground that it did not do justice to the religious aspect
of Western philosophy); the relationship between intuition and reason,
and the related question as to the admissibility of intuition as a
philosophical method; the status of such values as the ethical in
relation to the spiritnal values emphasized so strongly in some Indian
systems—a problem the difficulty of which was enhanced for West-
erners by the fact that in much of Indian philosophy and in some of
Chinese philosophy (some phases of Taocism) all ethical rules and stand-
ards and values are to be transcended: the exact status of the plural-
istic empirical world, especially in reference to those systems which
are most absolutistic, such as Sankara's Vedinta, some schools of
Mahdyana Buddhiam, and Taoism; and the acceptability to the West
of the concept of an utterly ineffable and indescribable ultimate
reality.

In addition to these major problems, numerous detailed dif-
ficulties were left unresolved, not only in the formal meetings of the
Conference but also in the seminars. Many of these are specifically
cited in the reports of the seminars as persisting problems rather than
as conclusions of the Conference.

While these problems constitute difficulties yet to be overcome,
members of the Conference felt that their recognition and the precise
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statement of the difficulties involved—as noted in the seminar re-
ports—constituted a major achievement of the Conference. For
example, the report of the ethics seminar seems to pose more problems
which remain to be resolved than solutions. It is suggested, however,
that much of the value in the report of this seminar consists in the
formulation of thesc problems and in the noting of the fact that they
must be resolved before any significant synthesis can be achieved on
the level of ethics and social philosophy. In the light of the material
presented in the papers of this volume, it is highly probable that
concentrated attention given to these problems can make significant
progress possible, progress toward their solution and toward a recon-
viliation of what now appear to be irreconcilable contrasts of East
and West,

The similarity and agreement of Eastern and Western philosophies
must not blind us to differences—even sharp contrasts and at times
irreconcilable assumptions and conclusions,” Nor should the fact of
similarity of attitude on certain basic matters be permitted to exclude
from consideration in any world synthesis that might be developed
the rich, fruitful, and important varieties of insights and experiences
which are contributed by the various philosophical traditions to the
total view without which philosophy is hardly worthy of the name.

Mr. Northrop writes, “Certainly it would hardly be worth while
to have had this East-West Philosophers’ Conference, nor would it be
significantly rewarding to have similar conferences, if all that Oriental
and Western philosophers could learn from one another is that their
philosophical doctrines and the respective ethical applications of these
doctrines are identical. . . . We are the richer because the East is not
ientical with West and the relation between them is East plus West."
The ideal of an “orchestrated unity" recognized not only the fact

of differences but also their significance in the total—and richer and
more balanced—truth.

SIGNIFICANCE OF THE CONFERENCE

Mr. Northrop says in his paper on ethics, ** . . . the main charac-
teristic of the contemporary domestic politics of any people or culture
is the conflict of ideologies, normative social theories, and values which
it exhibits.” Consequently, ideological unity is essential. It is in this
sense that Mr. Northrop said—in his commencement address at the
University of Hawail just prior to the Conference—that the problem
of the Conference is everybody’s problem because ideolegical conflict
or ideological unity will have a direct bearing upon the course of

i2



WORLD PHILOSOPHICAL SYNTHESIS

world history and therefore upon the lives of all living human beings.*

Be this as it may, no one connected with the Conference expected
that it would result in immediate practical benefits to mankind,
bringing East and West closer together in cultural and practical
matters. President Gregg M. Sinclair of the University of Hawaii, an
honorary member of the Conference, said, in commenting upon the
Conference, “ . . . it is hoped that a meeting of minds in philosophy
will hasten the day of greater international understanding on economic,
political, and social levels. For it must be borne in mind that philesophy
is the basis of individual and social behavior. Just as pure science
precedes applied science, so pure thought precedes applied thought.
Herein lies the importance of philosophy.” In a similar vein, Pandit
Nehru recently said, “Politicians have to deal with day-to-day prob-
lems and they seek immediate remedies. Philosophers think of ultimate
objectives and are apt to lose touch with the day-to-day world and its
problems. Neither approach appears to be adequate by itself. ... In
this world of incessant and feverish activity men have little time to
think, much less to consider ideals and objectives. Yet how are we to
act even in the present unless we know which way we are going and
what our objectives are.''t

Members and associate members of the Conference were so stirred
by the rich potentialities brought to light at the Conference that they
intend to institute courses in Oriental and comparative philosophy
at their colleges and universities; and, as mentioned above, it has been
suggested that Indian philosophers give more care to the stucdy of
Chinese philosophy and its significance. Such developments will not
show results in the immediate future, but in time the effect of the
Conference is sure to make itself felt through the medium of increased
study, research, and teaching in the Reld, activities which will reach
not only the technical philosopher, but also the educated man in all
cultures, and through him the political and economic leaders who
guide the destinies of the world.

At long last, then, philosophers have come face to face with the es-
sential problems, methods, and perspectives of philosophy, Whatever
else it is, philosophy must be dominated by the attitude of total
perspective—call it one-world perspective or the study of all time and
all existence. Up to the present time, philosophy in each of the several
great cultures and traditions has been so dominated by its own back-
ground and perspective that it has not been truly philosophical, for
provincialism, prejudice, and narrow perspectives are anathema to
philosophy. Thus, the attitude of world perspective—one way  of
expressing the entire spirit of the Conference—must, if the Conference
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is to be really effective, at last become recognized as the only proper
perspective for philosophy. If the Conference should succeed in making
philosophy truly philosophical in its perspective—eliminating pro-
vincialism and prejudice and adopting the attitude of inclusiveness
and impartiality—then it will have succeeded indeed. This, more than
any other result of the Conference, has the potentiality of being of
tremendous significance not enly in philosophy but in world thought
in general, and eventually in the lives and actions of the people of the
world—and the hope of the Conference was exactly that.

NOTES

Pootation is taken from the brochure fssued by the University of Hawaii in
making the original announcement of the Conference.

*A fourth important and effective phase of the Conference was a series of ten
public lectures at which aspects of the work not considered at the formal meetings or
in the seminars were discussed. Mr. Northrop restated and developed the soeial,
legal, and political implications of his analysis of the characteristics of Eastern and
Weatern thought, and indicated the need for, and the way to, synthests in five lectures
an "The Scientific and Philosophical Foundations of Western Culture.” The other
lectures were given hy representatives of Eastern thought and culture as follows:

Sir C. P. Ramaswami Aiyar: Modern Developments in Hinduism,

Wing-tsit Chan: Neo-Confucianiam and the Modern Chinese Mind,

Y. P. Mei: The Philosophical Foundations of Chitese Culture.

Dhirendra Moban Datta: The Philesophical Basis of Indian Democracy,

Daisetz Teitaro Suruki: The Buddhist Conception of Reality.

*5. Radhakrishnun, Eastern Religions and Westerm Thoupht (London: Oxford
Usiversity Press, 2d ed., 1940), p. 74.

‘Cornelive Krusf, "East-West FPhilosophens’ Conference,” The Jowrnal of
Philasophy, XLV1 (Dec. 22, 1949), 877,

‘Edward H. Hume, Dactors Easl, Doctors West (New York: W. W, Norton &
Company, Inc., 1946}, p. 278,

*Not included here—or at the Conference in any detail—are the obvious and
important problems of language diferences, wanshation, and related matters,

"Some of the Conference papers and the reports of the seminars not only cite
these difficulties and problems but also make s special point of insisting that they be
recognized and faced squarely. The spirit of must not be permitted 1o lead
ﬁ«;nﬁuﬂgt&hl& Eﬂém:h-::ut:i disagreements and contrasts,

% orthrop, Understanding the Contempurary Werld (Occasional Paper
No. 50; Honoluli: University of Howaii, 1949), esp. p. 7.
L Letter from the President (Univemsity of Hawnii), No, 1—East-West
Phi ot July 21, 1949,

#Statement made in address at Columbia University, New York, Oct. 17, 1940,
lssoed by Government of India Information Services, 2107 Massachusetts Ave,,
N. W., Washington, D. C., n. d,
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CHAPTER 1

Reason and Intuition

in Buddhist P A:'Insap]ny

DAISETZ TEITARO SUZUKIL

For “my1urmion,” Buddhists generally use “praffia’" and for reason
or discursive understanding, “vijfidna."® Vijidne and prajd are
always contrasted.

The terminology we have in philosophy does not seem to he
sufficient to express what I have in mind, but | will try my best
to explain what the Buddhist idea of “intuition” is and, in connection
with it, that of reason,

Prajid goes beyond vijfidna. We make use of vijfidna in our world
of the senses and intellect, which is characterized by dualism in the
sense that there is one who sees and there is the other that is seen—
the two standing in opposition. In prajfia this differentiation does not
take place: what is seen and the one who sees are identical; the seer is
the seen and the seen is the seer. Prajfid ceases to be prajfid when it is
analyzed into two factors as is done in the case of vijidne. Prajid
is content with itself. To divide is characteristic of vijfidna, while with
prajfid it is just the opposite. Projfid is the self-knowledge of the whole
in contrast to wijfidna, which busies itsell with parts. Prajfid is an
integrating principle while viflana always analyzes. Vijfldna cannot
work without having prajfid behind it; parts are parts of the whole:
parts never exist by themselves, for if they did they would not be
parts—they would even cease to exist. Mere aggregates have no
significance, and this is why in Buddhist philosophy all dkarmas
(elements),* when they are regarded as individual existences, are
declared to have no dfman.* The diman is a unifying principle, and
the idea is that, as long as all dharmas are conceived without any
reference to that which unifies them, they are just disconnected parts,
that is, they are nonexistent. Prajfid is needed to make them coherent,
articulate, and significant, The Buddhist conception of impermanence
and suffering is not to be explained merely from the moral and phe-
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nomenalogical point of view. It has an epistemological background.
Vijidna without prajiid kills; it works for individualization and, by
making each individual disconnected with others, vijfidna makes them
all impermanent and subject to the law of karma. It is by prajfia
that all dkarmas are observable from a unitive point of view and
acquire a new life and significance.

FPrajfid is ever seeking unity on the grandest possible scale, so that
there could be no further unity in any sense: whatever expressions
or statements it makes are thus naturally beyond the order of vijfidna,
Vijfidna subjects them to intellectual analysis, trying to find something
comprehensible according to its own measure, But viffidna cannot do
this for the obvious reason that prajAa starts from where vijiidna
cannot penetrate. Vijidnae, being the principle of differentiation, can
never see prajid in its oneness, and it is because of the nature of
vijfidna that prajfid proves utterly bafiling to it.

To illustrate this point let us see what kind of statements frafiia will
make when it is left to itself without the interference of vijiidna.
One statement which is very common is: *I am not 1, therefore |
am 1." This is the thread of thought running through the Buddhist
sfilras known as the “Prajfidparamita,”™ consisting of six hundred
“volumes” in Chinese translation. In the Diamond Satra belonging
to the Prajidpiramita class, we have this: “What is known as prajiia
is not prajid, therefore it is known as praifid.” When this ia rendered
into popular language it takes this form: “I am empty-handed and,
behold, the spade is in my hands.” *When a man walks on the bridge,
the bridge flows while the water does not."

In still another way, "'the logic of prajfd” may demand this of us:
“Do not call this a staff;* if you do, it is an affirmation; if you do not,
it is a negation. Apart from affirmation and negation say a word,
quick; quick!" It is important to note here that prajfid wants to see
its diction “quickly" apprehended, giving us no intervening moment
for reflection or analysis or interpretation. Prajfad for this reason is
frequently likened to a flash of lightning or to a spark from two
striking pieces of flint. “Quickness' does not refer to progress of time;
it means immediacy, absence of deliberation, no allowanee for an
intervening proposition, no passing from premises to conclusion.?
Prajfa is pure act, pure experience. But we must remember that here
is a distinctly noetic quality which really characterizes prajfid, and
this is the sense in which prajAg is often regarded as an intuitive
act—which interpretation, however, remains to be more fully examined.

Going back to the “stafi” paradox, when the master of Buddhist
philosophy produced the staff and demanded its definition, not by
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means of intellection, not by an objective method, the following
happened: Someone came forward from the assembled group, took the
staff, broke it in two, and without saying a word left the room. On
another occasion, the answer came in this form: "I call it a staff."
A third answer waa possible: "I do not call it a staff.'"®

The stafl is one of the things carried by the masters when they
appear at the "Dharma Hall," and naturally they make use of it
frequently while engaged in a discourse, Let me give some more
examples in which the staff is very much in evidence.

When :a monk asked a master as to the universality of bodhst
(enlightenment), the master took up his staff and chased him. The
monk, surprised, ran away. The master said, *"What is the use? When
you see another master sometime later you may argue the point again."
This story is not really to find a prajid definition of the staff, but
incidentally the staff comes out and gives its own definition. The
same master had another occasion to refer to the staff. One day he
produced it before the disciples and said, "For the last thirty years,
while living in this mountain retreat, how much of my life [ owe to
this staff!" A monk asked, "What power could it be that vou owe
to it?"" The master said, ""While walking along the mountain trails,
while crossing the mountain streams, it has supported me in every
possible way."

When another master heard of this later, he said, "If | were be,
I would not say that." A monk asked, “What would you say?" The
master, without saying a word, came down from the seat and walked
away with the staff supporting him.

Ummaon, of the tenth century, was one of the great staff-wielders,
and let me cite a few of his demonstrations.® His discourse once ran
thus: “Vasubandhu, the bodkisatfoa, was unexpectedly turned inte a
rough-hewn staff.” Then he drew a line on the ground with his staff
and said, "'All the Buddhas as numberless as the sands of the Ganges
are here engaged in heated discussion over the Buddhist truth,”

At another time, after the same gesture, the master =aid, “All
is here!" Then, repeating the gesture, he said, “All is gone out of here!
Take good care of yourselves!" At still another time he produced the
stafi before the congregation and said, "The staff has transformed
itself into a dragon and the dragon has swallowed up the whole uni-
verse. Where are the mountains and rivers and the great earth?”
Another master made this remark on the staff: "When you under-
stand the staff, your study of Buddhist philosophy is completed."

The staff has been quite a useful and effective weapon in the hands
of the masters. Though the following remark by Ummon has no direct
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reference to the staff itself, it may be found interesting to understand
how the masters flourish it. Says Ummon, *'Do you want to know how
the ancient masters dealt with the matter for yvou? Tokusan chased
a monk away with the staff the very moment the monk was approach-
ing him. Bokuju, sesing a monk enter the gate, lost no time in saying,
“Be gone, quick! Thirty blows are coming upon youl"n

*The matter” referred to here by Ummaen is prajfd-intuition, and
he has the following! to say about it, though his discourse is indirect
from the rationalistic point of view, "0 disciples, do not act like this:
For instance, when you hear people talk about the teaching of Buddhas
and patriarchs, you ask what this teaching is. But do you know who
the Buddha is, who the patriarch is? Can you tell me what makes
them talk as they do? You ask again how to escape the bondage set
by the triple world. But let me see what this so-called triple world is.
Is there anything that will obstruct your way in any sense? Does your
hearing do this? Does vour sight do this> Where is the world of dif-
ferentiation which you imagine to be obstructing your freedom? Where
is the bondage you want to escape from?

"The wise men of old, seeing you so troubled with illusions and
hypotheses, threw their whole being before you and exclaimed, ‘Here
is the whole truth! Here is the ultimate reality!" But I will say, ‘Here!
Is there anything you can mark as this or that? If you tarry even for
a moment you have already lost its traill'"

"Not to tarry even for a moment,"” “Say a word quick, quick!”
“Thirty blows on your head!"—all these admonitions an the part of
the master point to the nature of prajfid-intuition, and, as this im-
mediacy characterizes prajfid-intuition, it is mistakenly identified with
ordinary intuition. This being the case, [ should like to have praina
classified as a very special form of intuition—that which may be
termed " prajid-intuition” in distinction from the kind of intuition
we have generally in philesophical and religious discourses. In the
latter case there is an object of intuition known as God or reality or
truth or the absolute, and the act of intuition is considered complete
when a state of identification takes place between the object and the
subject.

But in the case of prajfid-intuition there is no definable object
to be intuited. If there is one, it can be anything from an insignificant
blade of grass growing on the roadside to the golden-colored Buddha-
body ten feet six in height.®* In prajfid-intuition the object of intuitian
is never a concept postulated by an elaborate process of reasoning:
it is never “this" or “that”; it does not want to attach itself to any
one particular object. The master of Buddhist philosophy takes up
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the staff because it is always available, but he is ever ready to make
use of anything that comes his way. Il a dog is near, he does not
hesitate to kick it and make it ery out, in order to demonstrate the
universality of the Buddha-nature," He cuts off the fingertip of a little
boy-monk to let him realize what is the meaning of the finger-lifting—
the favorite method used by a certain master in teaching his inquirers.!*
As for breaking a dish or a cup or a mirror,! or upsetting a fully
prepared dinner table,*® or refusing to feed a hungry traveling monk
the masters think nothing of such incidents inasmuch as they help the
truth-seekers come to an understanding of Buddhist philosophy.

As the methods of demonstrating prajfid-intuition permit of an
infinite variety, so the answers given to a problem set by the master
also vary infinitely; they are never stereotyped. This we have already
seen in the case of the staff. To understand the staff in the vijfidna
way of thinking will allow only one of the twe, negation or affirmation,
and not both at the same time, It is different with prajAd-intuition.
It will declare the staff not to be a staff and at the same time declare
it to be one, and the master's demand to go beyond affirmation and
negation is, We can say, in one sense altogether ignored and in another
not at all ignored. And yet either answer is correct ; it all depends upon
whether you have an instance of prajfid-intuition or not. If you have it,
you can establish your case in whatever way suits you best at the
moment. You may even break the staff in two; you may take it away
from the master and throw it down on the ground; you may walk away
with it; you may swing it in the way of a skilled sword-player, There
are many more ways to manifest the “mysteries” of the staff.
Vijfidna cannot do this unless it is dissolved in prajfd-intuition. There
is a key-point in all this and to comprehend it constitutes prajfia-
intuition.

This key-point cannot be expressed as a concept, as something
distinct to be placed before the mind. All is veiled in obscurity, as it
were. Something seems to be hinted at, but it is impossible to put
one's finger on it. It is alluring enough, but vifitdna finds it bevond its
grasp. Vijidna wants everything to be clear-cut and well defined, with
no mixing of two contradictory statements, which, however, prajiia
nonchalantly overrides,

The difficulty in defining the “object” of prajid-intuition can
also be seen from the following monds (question and answer), in one
of which it is disposed of as acintya, 4. e, as beyvond human under-
standing. As long as the understanding is based upon the principle
of bifurcation, where "you" and "I' are to be set apart as standing
against each other, there cannot be any prajfd-intuition. At the same
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time, if there were no bifurcation, such intuition could not take place.
Prajfia and vijidna may thus be said to be in a sense correlated from
the point of view of vifidna-discrimination, but this is really where the
root of misinterpreting the nature of prajid grows.

Yikwan, the master of Kazenji, of the Tang dynasty, was asked
by a monk, “Has the dog Buddha-nature?”' The master said, "Yes,
it has." The monk asked, "Have you the Buddha-nature?” “No, |
have not." “When it is said that all beings are endowed with the
Buddha-nature, how is it that you have it not?" “It is because 1 am
not what you call ‘all beings.'" "If you are not, are you a Buddha?"*
“No, I am neither,”” "What are you then, after all?" “] am not a
‘what."" The monk finally said, “Can it be seen or thought of?"
The master replied, “It is beyond thought or argument, and therefore
it is called the unthinkable (acintya).”

At another time he asked, “What is the way (tao)?" The master
answered, "It is right before you."” “Why do [ not see it?"' Said the
master: “'Because you have an 'I,' you do not see it. So long as there
are 'you' and 'l,' there is a mutual conditioning, and there can be no
‘seeing’ in its real sense.'” “This being the case, if there is neither "you'
nor ‘l," can there be any ‘seeing’?”" The master gave the final verdict,
"If there is neither *you’ nor ‘I," who wants to ‘sea’?"

Thus we can see that prajd-intuition is an intuition all by itself
and cannot be classified with other forms of intuition as we ordinarily
understand the term. When we see a flower, we say it isa flower, and
this is an act of intuition, for perception is a form of intuition. But
when prajid takes the Aower, it wants us to take not only the lower
but at the same time what is not the flower, in other words, to see the
flower before it came into existence—and this not by way of postula-
tion but “immediately." To present this idea in a more metaphysical
fashion: Prajii@ will ask, “Even prior to the creation of the warld,
where is God?" Or, more personally, "When vou are dead and ere-
mated and the ashes scattered to the winds, where is your self?"
To these questions, prajid demands a “quick” answer or response,
and will not allow a moment’s delay for reflection or ratiocination.

Philosophers will naturally trv to solve these questions in gome
logically methodical manner worthy of their profession and may
pronounce them absurd because they do not yield to intellectual
treatment. Or they might say that they would have to write a book
to give the subject an intelligent solution if there were any. But the
prajid method is different. If the demand is to see the flower before
it blooms, prajiia will respond without a moment of delay, saying,
""What a beautiful flower it is!" If it is about God prior to the creation
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of the world, prajiia will, as it were, violently shake you up by taking
hold of your collar and perhaps remark, “This stupid, good-for-
nothing fellow!" If it is about your cremation and the scattering of
the ashes, the prajfid teacher may loudly call your name, and when
you reply, "“Yes, what is it?"" he may retort, “"Where are you?” Prajiia-
intuition settles such grave questions instantly, while philosophers or
dialecticians spend hours, nay, years, searching for “objective evi-
dence” or "experimental demonstration."

11

The fact is that prajid methodology is diametrically opposed to
that of vifidna, or the intellect, and it is for this reason that what
prajAd states always looks so absurd and nonsensical to the latter and
is likely to be rejected without being taken up for cxamination.
Vijilana is the principle of bifurcation and conceptualization, and for
this reason it is the most efficient weapon in handling affairs of our
daily life. We have thus come to regard it as the most essential means
of dealing with the world of relativities, forgetting that this world is
the creation of something that lies far deeper than the intellect—
indeed, the intellect itself owes its existence and all-round utility to
this mysterious something. While this way of vijidna appraisal is a
tragedy because it causes to our hearts or to our spirits unspeakable
anguish and makes this life a burden full of miseries, we must remember
that it is because of this tragedy that we are awakened to the truth of
prajfig experience.

Prajiia thus is always tolerant toward vifldna though outwardly
it may seem to be abusive and unreasonably harsh towsard it. The
idea is to recall it to its proper and original office whereby it can work
in harmony with prajiid, thus giving to both the heart and the mind
what each has been looking for ever since the awakening of human
consciousness. When, therefore, prajfid violently breaks all the rules
of ratiocination, we must take it as giving the intellect a sign of grave
danger. When vijfidna sees this, vijidna ought to heed it and try to
examine itzelf thoroughly. It ought not go on with its "“ationalistic"
way.,

That prajiia underlies vijildna, that it is what enables eifiidnz to
function as the principle of differentiation, is not difficult to realize
when we see that differentiation is impossible without something that
works for integration or unification. The dichotomy of subject and
object cannot obtain unless there is something that lies behind them,
something that is neither subject nor object ; this is a kind of field where

13
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they can operate, where subject can be separated from object, object
from subject. If the two are not related in any way, we cannot even
speak of their separation or antithesis. There must be something of
subject in object and something of object in subject, which makes
their separation as well as their relationship possible. And, as this
something cannot be made the theme of intellectualization, there must
be another method of reaching this most fundamental principle. The
fact that it is so utterly fundamental excludes the application of the
bifurcating instrument. We must appeal to prajid-intuition.

When we state that prajiid underlies or permeates or penetrates
vijfidna we are apt to think that there is a special faculty called prajidg
and that this does all kinds of work of penetration or permeation in
relation to eifidna. This way of thinking is to make prafitd an aspect
of vijidna. Prajid, however, is not the principle of judgment whereby
subject becomes related to object. Prajfid transcends all forms of
judgment and is not at all predicable.

Another mistake we often make about prajfid is that somehow
it tends toward pantheism. For this reason Buddhist philosophy is
known among scholars as pantheistic. But that this is an incorrect
view is evident from the fact that prajiid does not belong in the cate-
gory of vijidna and that whatever judgment we derive from the exer-
cise of vijfidna cannot apply to prajfid. In pantheism there is still an
antithesis of subject and object; and the idea of an all-permeating
God in the world of plurality is the work of postulation. Praja-
intuition prechides this. No distinction is allowed here between the
one and the many, the whole and the parts. When a blade of grass is
lifted the whole universe is revealed there; in every pore of the skin
there pulsates the life of the triple world, and this is intuited by
prajid, not by way of reasoning but “immediately.” The charac-
teristic of prajfid is this “immediacy." If we have reazoning to do here,
it comes too late; as the Zen masters would say, “a speck of white
cloud ten thousand miles away,"

Paradoxical statements are therefore characteristic of projid-
intuition. As it transcends vijfidna or logic it does not mind contradict-
ing itsell; it knows that a contradiction is the outcome of differentia-
tion, which is the work of vijfidna. Prajfid negates what it asserted
before, and conversely; it has its own way of dealing with this world
of dualities. The flower is red and not-red; the bridge flows and not
the river; the wooden horse neighs; the stone maiden dances.

To speak more logically, if this is allowable with prajitd-intuition,
everthing connected with vifidns also belongs to prajia; prajiid is
there in its wholeness; it is never divided even when it reveals itself
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in each assertion or negation made by cijfidna. To be itself vijfidna
polarizes itself, but grajfid never loses its unitive totality. The Bud-
dhist's favorite illustration of the nature of prajid-intuition is given
by the analogy of the moon reflecting in infinitely changing fornmis of
water, from a mere drop of rain to the vast expanse of the ocean, and
these with infinitely varied degrees of purity. The analogy is, however,
likely to be misunderstood. From the fact that the body of the moon is
one in spite of its unlimited divisibilities, prajfd-intuition may be taken
as suggesting oneness abstracted from the many. But to qualify
prajid in this way is to destroy it. The oneness or completeness or
self-sufficiency of it, if it is necessary to picture it to our differentiating
minds, is not after all to be logically or mathematically interpreted.
But as our minds always demand an interpretation, we may say this:
not unity in multiplicity, nor muidplicity in unity; but unity is
multiplicity and multiplicity is unity. In other words, prajitd is
vijidna and vijfidna is prajiid, only this is to be “immediately" ap-
prehended and not after a tedious and elaborate and complicated
process of dialectic,

11

To illustrate the significance of prajfid in relation to vijfidna, let
me cite some cases from the history of Zen {or Ch'an) Buddhism in
China.

(1) When a Zen student called Shuzan-shu came to Hogen, one
of the great masters of the Five Dynasties era, Hogen said, “There
iz-a saying that an inch's difference makes it as widely apart as heaven
from the earth. How do vou understand this?” Shuzan-shu merely
repeated it, sayving, “An inch's difference makes it as widely apart
as heaven from the earth." Hogen said, “If your understanding does
not go any farther than that, vou have not got the point.”” Shu then
asked, “What, then, is your understanding?"' Hogen said, “An inch's
difference makes it as widely apart as heaven from the earth."” Shu
then understood and bowed .

Semeone later added the comment: "Why was Shu wrong with
his repetition? When he asked Hogen for instruction, Hogen merely
repeated it and that made Shu realize his fault. Where was the trouhlile?
If wou understand the point, | will say you know a thing or two."
{1 wish to remark here that the Chinese original is terse and forceful
but ‘altogether loses its weight when translated. The original runs:
“An inch's difference, heaven-and-earth's separation.”)

(2) When Gensoku first saw Seiho® Gensoku asked, "Who is
the Buddha?" Seiho answered, *The god of fire comes and asks for
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fire." When Gensoku heard this it touched his heart deeply. When
later he came to see Jdye, and JGye asked about his understanding,
Gensoku answered, “The god of fire is Gre itsell and asks for fire,
which is like my asking about the Buddha when | am he." Joye said,
“There! I thought you understood, but now | know you do not!"

This worried Gensoku greatly and he spent much time pondering
J8ye's words, As he could not come to any conclusion, he finally came
to Joye again and asked for instruction. Joye said, “You ask and |
will answer." Thereupon Gensoku said, “Who is the Buddha?"' Joye
replied: "“The god of fire comes and asks for fire!" This at once opened
Gensoku's spiritual eye.

(3) Tokusho (890-971),® one of the great masters of Kegon
(Hua-yen) philosophy and Zen Buddhism, before he came to a final
understanding of the prajfid way, saw many teachers and thought he
had thoroughly mastered it. When he saw Ryfige he asked, '] am told
that the greatest of the honored anes is unapproachable, Why is that
so?"" Ryifge said, "It is like fire against fire." Tokusho said, “When
it suddenly meets with water, what happens?”’ Ryfge did not give
him any further explanation but simply said, "' You do not understand.”
At another time he asked, “Heaven cannot cover it; the earth cannot
hold it. What does this mean?" Said Rydige, “That should be so."
Tokusho failed to get the meaning and asked for further instruction.
Ryiige said, "Sometime later you will come to understand it by vour-
self.” When Tokusho interviewed Sozan, Tokusho said, "“Tell me,
please, that which transcends time."” Sozan eaid, *No, 1 will not."
“Why will you not?" Tokusho argued. " Because the category of being
and non-being cannot be applied here." Tokusho said, "0 master,
how well you explain!"

After interviewing fifty-four masters, like Sudhana in the Kegon
Sitra, Tokusho thought he knew everything well that was to be known
in Buddhist philosophy, When he came to Jaye, he simply attended
his sermons and did not ask him anything, One day a monk appeared
before Joye and asked, “What is the one drop of water that has come
down [rom the Sokei source?” Now, Sokei refers to the monastery
where Yeno (Hui-néng in Chinese) used to reside and Yeno is con-
sidered the real founder of the Chinese Zen school of Buddhism. To
ask about the drop of water coming down from the Sokei source is
to be enlightened in the truth of prajiia-intuition. Jove gave this
answer, ""The one drop of water that has come down from the Sokei
source.”* The inquiring monk was nonplused and did not know what
to make of it. Tokusho, who was merely present there without any
desire to increase his own knowledge in Buddhist teaching, was thus
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most unexpectedly awakened to the truth of prajfid-intuition. He
then felt as if everything that was accumulating in his mind in the way
of intellectual acquisition had suddenly dissolved into nothingness.

After this experience Tokusho was a thoroughly equipped master
in the philosophy of prajid-intuition, and the way he handled all the
baffling problems of philosophy was truly remarkable. To cite a few
instances:®

A monk asked, “Where does the desd one go?"

Tokusho: *'After all, I will not tell you."

Monk: “"Why not, master?”
Tokusho: “Becanse you may not understand.”

Monk: “All these mountains and rivers and the great earth—where do they
come from?"'
Tokusho: ""Where does this question of yours come from?"

Monk: "What does the eye of the great seer Jook like?"
Tokusbo: *As black as lacquer."

Monk: “When no tidings are available, what aboat fe?™™
Tokusbo: "Thank you for your tidings."

Monk: "1 am told that when one transcends the objective world,* one is identified
with the Tathigata. What does this mean?"

Tokusho: “What do you mean by the objeetive world "' [[s thers any such thing?]

Mank: "Il 8o, one iz indeed identified with the Tathigats."”

Tokusho: Do not whine like a yakan,'*

Monk: "It is said that Prince Nata returns his flesh to the mother and his bones
to the father, and then, showing himsaelf on the lotus-seat, preaches for his parents.
What is the body of the Prince?™

Tokusho: “All the birethren see you standing here.”

Monlk: “'If so, all the worlds partake equally of the nature of suchness.™

Tokushy: “Appearances are deceptive.”

This is perhaps enough to show Tokusho's attainment in prajfia-
intuition. In one way the Chinese language has a great advantage in
demonstrating prajfia because it can express much with its charac-
teristic brevity and forcefulness. Prajfid does not elaborate, does not
indulge in wordiness, does not go into details, for all these are features
peculiar to vijldna or intellection. Reasoning requires many words;
indeed, wordiness is the spirit of philosophy. The Chinese language, or
rather its use of ideographic signs, evokes concrete images full of
undifferentiated implications—a very fitting tool for prajfid. Frajfd
is never analytical and abhors abstraction. It lets one particle of dust
reveal the whole truth underlying all existences. But this does not
mean that the ideographs are suitable for discussing abstract subjects.

Tokusho's mendd were not always such short ones as cited above,
and he often indulged in argumentation.
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A monk asked, “According to the saying of an ancient sage, if a man sees prajaa
he is bound by it: if he does not he is bound by it all the same. How is it that prajitd
binds him?"

Tokusho =id, "You tell me what prafid sees.”

Monk: “How is it that one's not seeing grajid binds one?"'

Tokusho: “You tell me if there iz anything frajfd does not see.” He then con-
tinued, "If & man sees prajid, it is not prejad; if be doss not ses prafRa, it is not
grofitd. Tell me, if you can; bow it is that there are secing and not-seeing in prafia,
Therefore, it s sl that if one thing (dharme—concrete reality) in lacking, the
Dharmakidya (universal concrete) i3 not complete, that if one thing (dharma) is too
miuzh it is not complete either.

"But 1 would say: ‘Il there is one dharma the Dharmakdy is not complete: if

there is no dharma the Dharmakdys is not complete either. For here lies the whole
truth of prajAd-intuition. '™

| have digressed somewhat, but as we are deeply concerned with
prajfid let me quote another master.
A monk asked, "What is mokdprajitd (great or absolute prafad)?"
Selsho, the master, said, *"The snow is [alling fast and all is anveloped in mise."
The monk remained silent,
The master asked, Do you understand
"No, master, [ do not."
Thereupon the master composed a verse for him:
" Makdprajid—
Tt is neither aking in nor giving up.
If one understands it not,
The wind s cold, the snow falling."

I have said enough already without going back to the three in-
stances cited above to show what is the essential characteristic of
prajid-intuition, IT it should appeal to the vijifns point of view or
the intellect, the repetition of the statement that was quoted before
would make no sense whatever, The one says, “An inch's difference
and heaven-and-earth’s separation,” and the other repeats it: or the
one says, “Sogen's one-drop-water,"'and the other repeats, 's
ane-drop-water," There is here no exchange of intellectually analyz-
able ideas, A parrot-like mechanical imitation of the one by the other
is not what logically minded people expect of any intelligible demon-
stration of thought. Itis, therefore, evident that prajfid does not belong
to the same order as vijfdna. Prajfid must be a superior principle,
going beyond the limits of vijfldng, when we see how Tokusho, master
of Kegon philosophy, demonstrated his originality in handling prob-
lems of philosophy and religion. He could never get this originality
and facility so long as he remained in the rijffidna way of thinking.

v

Prajid is the ultimate reality itself, and prajAd-intuition is its
becoming conscious of itsell. Prajid is therefore dynamic and not
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static: it is not mere activity-feeling but activity itsell; it is not a
state of samddhi (concentration),® not a state of passivity, not just
looking at an object; it knows no object; it is the activity itsell,
Prajfid has no premeditated methods; it creates them out of itsell as
they are needed. The idea of methodology is not applicable to it, nor
is teleology, although this does not mean that it is erratic and recog-
nizes no laws. In a sense, however, this disregarding of laws is true
of prajid because it is its own creator out of its own free will.

Thus vijidna is evolved out of prajiid, and prajiia works its way
through it. From the vijidns point of view, prajfid is certainly teleo-
logical and methodological, but we must remember that prajid is not
governed by vijfidna, i.c., by something foreign to it, and that, being
its own creator, prajfid’s world is always new and fresh and never a
repetition. The world was not created so many millions and millions
of years ago, but it is being created every moment, and it is prajid’s
work. Reality is not a corpse to be dissected by the surgical knife of
vifidna. If this were the case, when “the god of fire comes for fire” was
repeated, the understanding would be said to have been final and
conclusive, but the fact is that it was far from it and “the god of fire”
had to wait for prajfd to recognize himself in the most ultimate sense.
Epistemologically interpreted, reality is prajid: metaphysically in-
terpreted, reality is $@nyaid. Sainyatd, then, is projiid, and prajid is
Sanyald.

Psychologically, prajfid is an experience, but it is pot to be con-
fiised with other experiences of our daily life, which may be classified
as intellectual, emotional, or sensuous. Prajfid is indeed the most
fundamental experience. On it all other experiences are based, but we
ought not regard it as something separate from the latter which can be
picked out and pointed to as a specifically qualifiable experience. It
is pure experience beyond differentiation. It is the awakening of
$iinyald to seli-consciousness, without which we can say that we can-
not have any mental life and that whatever thoughts and feelings we
may have are like a boat that has lost its moorings, for they do not have
any coordinating center. Prajfid is the principle of unification and co-
ordination. We must not think it is an abstract idea, for it is decidedly
not, but most concrete in every sense of the term. Because of its
concreteniess prajid is the most dyvnamic thing we can have in the
world. For this reason even the “one drop leaking out of the Sokei
spring”” is enough to vivify not only one's whaole life but the entire
triple world filling the boundlessness of space.

This miracle-working power of prajfid is illustrated in almost all
the Mahfiyina satras, and 1 give an instance from the Kegon Sitra.
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When the Buddha attained enlightenment, the whole universe ap-
peared in an entirely changed aspect.

It is evident that when prajfid asserts itself the whole aspect of
the world undergoes change beyond the comprehension of wijfidna.
This may be called performing a miracle on the grandest possible scale.
But as long as the performance stays within the limits of vijfidna,
however grand it may be, it cannot be anything more than a petty
juggler’s artifice, for it does not mean the revolution of our vijfidna
point of view at its basis—called paroertti (about-face). Some think
that what is described in most of the Mahdyana siitras is poetic
imaginings or spiritual symbolizations, but this is to miss altogether
the main issue in the activity and significance of prajfid-intuition.

When prajiid-intuition takes place it annihilates space and time
relationships, and all existence is reduced to a point-instant, It is like
the action of a great fire at the end of the kalpa (era) which razes
everything to the ground and prepares a new world to evolve. In
this new projfid-world there is no three-dimensional space, no time
divisible into the past, present, and future. At the tip of my finger
Mount Sumeru rises; before I utter a word and you hear it, the whole
history of the universe is enacted. This is no play of poetic imagination,
but the Primary Man manifesting himsell in his spontaneous, free-
creating, non-teleological activities. The Primary Man is Prince Nata,
and, in fact, every one of us, when the flesh is returned to the mother
and the bones to the father. This Man, now stripped of everything
that he thought belonged to him, is engaged in his angbhoga-cdrya
(purposeless activity), which constitutes the bodhisattra-cdrya—a life
really constituting bodhisativa-hood,

It is interesting to note that the Primary Man is everywhere the
same but his expressions are not alike, showing marked differentia-
tions in accordance with local limitations. In India the Primary Man
acts dramatically, wonderfully rich in images and figures. But in
China he is practical and in a sense prosaic and direct and matter-of-
fact; there are no dialectical subtleties in his way of dealing with
prajiia; he does not indulge in calling up brilliantly colored imageries.
Let me give an example. To the monk who asks about Prince Nata's
Primary Man, a Chinese master of Buddhist philosophy answers, “No
mistaking about this robust existence six feet high.” The monk now
asks, “Is it up to the Primary Man, or not, to assume this form?”
The master retorts, "What do you call the Primary Man?"" Not under-
standing, the monk wishes to be instructed. The master, instead
of giving him instructions as the monk probably desired, proposes
the question “Who is to instruct you?"'#
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While the monds (question and answer) selected here carries in it
something of matiocination, | am afraid it is still unintelligible to
modern man. Keisho, the master alluded to here, was not so direct
as pome other masters might be, for they are sometimes apt to give a
kick to such a questioner, or push him away with a remark like this,
“I do not know,"™ or “He is right under your nose,"™ or “Carry this
lunatic out of my sight!"® Let me try to make Keisho more intel-
ligible by adding “legs to the snake,"

By the Primary Man is meant ultimate reality or projAd, as the
case may be. The monk-questioner knew that his individual sell was
subject sooner or later to disintegration; he wanted to find, if possible,
something which was untouchable by birth-and-death, Hence the
question “What is the Primary Man?" Keisho was a past master in
the art of teaching which developed in China side by side with the
rationalistic interpretation of Buddhist thought, He knew full well
how futile it was to resort to the latter method when the aspirant after
the truth was really earnest in his endeavor to attain the final en-
lightenment. Such aspirants could never be satisfied with the logical
handling of the subject. What they wanted was not a mere intellectual
understanding, which would never give full satisfaction to the aspiring
soul. The master, therefore, would not waste time and energy by
entering into arguments with the monk who, he knew, would never
be convinced by this method. The master was short in his remark,
and the Chinese language is remarkably fitted to the purpose. He
simply said, “There can be no doubt about this robust existence six
feet high." He might easily have said, “this bedy of yours,” but he
did not go into detail; he simply referred to “‘this robust existence,”
well built and of some height, As to the relationship between this
physical body and the Primary Man, he gave no hints whatsoever.
If there were any, the discovery was left to the monk's own devices,
for the idea here, as everywhere else, is to come to an understanding
by means of the inner light, by the awakening of prajia.

The monk in question, however, did not come up to the master's
expectation; he was still on the level of intellection. Hence his inquiry,
“1s it up to the Primary Man, or not, to assume this form?" This is
tantamount to sayving, ''ls this self, then, the Primary Man?'' The
monk's apparent inference was that the highest being, the Primary
Man, incorporates himsell in this bodily existence in order to make
himself approachable to the human senses. The inference may not
have been incorrect as lar as ratiocination was. concerned, but the
master’s idea was not to stop there. If he had, and had given his
approval, the monk would never be saved, for the point of the whole
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discussion would have besn utterly lost. The monk was not to be left
with mere intellectualization.

The master fully knew where the monk’s weakness lay, hence the
question '"What do you call the Primary Man?" The Primary Man
was not to be identified with this individual corporeal existence, nor
was he to be regarded as a separate being outside of it, as if the Man
were another entity like the monk or like the master. The Man and the
individual could not be considered wholly one, nothing else remaining,
but at the same time they were not to be looked upon as altogether
separate and dualistic. The one was not to be merged into the other;
they were two and at the same time one. This undifferentiated dif-
ferentiation was the point to be grasped by prajfid-intuition.

The Primary Man is not a kind of general concept abstracted from
individual existences. The Man is not an outcome of generalization.
If he were, he would be a dead man, a corpse as cold as inorganic
matter, and as contentless as mere negation. On the contrary, he is
very much alive and full of vitality not only in the physical sense but
intellectually, morally, aesthetically, and spiritually, He lives in the
monk's robust body six feet high and also in the master's body, prob-
ably not so robust, not so high, but full of vitality and sensibility.
The monk’s task was to realize this and not to argue about it. The
master then put the questions, "'What do you call the Primary Man?
Are you the Man himself? No, you are to all appearances and in full
reality a monk miserably troubled with the question as to the whatness
of the Man. If s0, vou cannot be he, Where, then, is he?" So long as no
satisfactory answer was forthcoming from this exchange of questions,
the monk's intelligence could not go beyond the limits of vijfidna, or
sheer rationality,

The monk was helpless here and asked humbly for instruction.
But from the master's point of view it was not a matter of just trans-
mitting information. |t was from the beginning beyond the sphere of
possible instruction. If there could be any instruction, it was to evolve
out of one's own prajid. If the monk were at all able to ask a question
about the Primary Man, something of his nature must reside in the
monk, and the best way to know the Man would be to have an “in-
terview'' with him by awakening prajfid in the monk, for prajfid is the
Man. The master's rele could not go beyond pointing the way to it
and to awaken it was the monk’s. Hence, *"Who is to instruct you?"

In spite of all these interpretations of the mond3, we do not seem
to be any wiser than we were at the beginning. To make the matter
more intelligible to the Western mind, 1 shall add a few words before
we proceed to further monds.
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The body is the expression of the will, and what unites the will
and the body as an individual self is the inner creative life. The body,
the will, and the individual self are concepts worked out by the analyti-
cal vijfidna, but the inner creative life as it creates all these concepts
through vijidna is immediately apprehended only by prajd. When
Prince Nata returns his body to his father and mother as its pro-
genitors, he gives up his individval self, which, according to his
vijiidna, he thinks he has, and which may be interpreted as reduced to
total annihilation, but Buddhist philosophy tells us that it is then for
the first time that he can reveal his Primary Man or Primary Body,
in which he preaches to his parents, which means the whole world.
This Primary Body seated on the lotus-seat is God's creative activity.
The analyzing rijfidna stops here and cannot go any further; God is its
postulate; it must wait for prejfid-intuition to transform this cold
postulate-corpse into a creative life-principle.

Let me give a bit of logic here, hoping it will help clarfy the
nature of prajfd in this field. When we say that “A is A" and that
this law of identity is fundamental, we forget that there is & living
synthesizing activity whereby the subject “A" is linked to the object
“A" It is vijfidna that analyzes the one A" into the subject “A" and
the object "A'"; and without prajfid this bifurcation cannot be re-
placed by the original unity or identity; without prajid the divided
“A" remains isolated; however much the subject may desire to be
united with the object, the desire can never be fulfilled without praffia.
It is prajiid, indeed, that makes the law of identity work as an es-
tablished self-evident truth requiring no objective evidence. The foun-
dation of our thinking thus owes its functioning to prajid. Buddhist
philosophy is a system of the self-evolving and self-identifying praffid.

This consideration will shed light on the repetitive mondi cited
above in regard to “The one drop of water streaming from the Sokei
spring'’ and “An inch’s difference and heaven-and-earth’s separation.”
In the case of "'the god of fire seeks fire," Tokusho could not have an
insight into its secret as long as his pijfidna kept the concept “the god
of fire” disjoined from the concept “fire.” He had to wait for his prajfid
to come to its self-awakening in order to make the logically funda-
mental law of identity a living principle of experience. Our vifidna is
always analytical and pays no attention to the underlying synthetic
principle, The one A" is divided into the subject A" and the object
“A" and by connecting the one with the other by a copula vijfidna
establishes the law of identity, but it neglects to account for this
connection. Hence wijfidna’y utter incapacity for becoming a living
experience. This is supplied by prajfid-intuition.
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The problem of prajid, which constitutes the essence of Buddhist
philosophy, is really inexhaustible, and no amount of talk seems to
suffice. | will give some more mondé here and indicate the trend of
thought underlying them. Until the relation between vifidna and
prajfid, or that between prajfid-intuition and vijfidna-reasoning, is
thoroughly understood, such ideas as famyald (emptiness), tathatd
(suchness), mokja (emancipation), Nirviga, and others will not be
fully absorbed as living ideas,

One important thing to remember before we proceed is that, if we
think that there is a thing denoted as prajid and another denoted as
vijildna and that they are forever separated and not to be brought
to a state of unification, we shall be completely on the wrong track.
The fact is that this world of ours, as reflected in our senses and intel-
lect, is that of eijfidna, and that this viffidna cannot function in its
full capacity until it is securely moored in prajid, and, further, that
though prajfia does not belong to the order of vijfidna we have to
denote prajfid in distinction from vijfldna as if there were such an
entity as prajiia which is to be subsumed under the category of vijfidna.
Words are useful as the culminating point in the progress of thinking,
but for that reason they are also misleading. We have to guide care-
fully our every step in this field,

In the following tabulation those items listed on the prajid side
must be understood as such only when vijidna is enlightenad by
Prajid; prajid in itself has nothing to be discriminated. For instance,
$nyald (emptiness) or fathatd (suchness) is not to be taken as ob-
jectively denoted. They are the ideas whereby our consciousness
locates its points of reference. Whenever prajfid expresses itself it has
to share the limitations of vijfidna either in agreement with it or other-
wise. Even when prajiid flatly denies what vijfidna asserts it cannot go
outside the vifldna area. To think it does is also the doing of vijidns,
and in this sense prajitd cannot escape vijfidna. Even when the role of
prajfid is emphatically upheld in the drama of human activities, it
must not be understood as ignoring the claims of vijfidna. Pm_rﬂd
intuition and eijfidna-discrimination are equally important and in-
dispensable in the establishment of a synthetic philosophy. In the

mondd to be cited later, this relationship of prajfid and viffidna will be
noticed,

On the prajitd side we may list the On the rijidna side we may have
following: these counterbalaneing:
Samyard (emptiness) -« & world of beings anid non-beings
Tuikaid (sucheess). .......... ... . .. A workd of clear-cut definitions
Pragids Inpedtion. oo vade e il oo Vijdne-discrimination
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Nirvipa. . cibanies mee s o soamsdra (bicth-and-death)
Bodki {enhghtmnum_} v wnne s Aridpl Ggnorance)
Purity...... R 11T 11
The mind (eife). , ..... .. ... The senses (viifldna)
The Dharma (ultimate mhm e v on - oarpadharma (individual entities)
Pure experience. . .. va e eae oo s Experignees of multitudes
Pure st (akarmes) . ooo. o iioo oo Ll A world of causation
Undifferentiated. . ... ... ... ... ..Differentiated
Non-discrimin@ation. ..«...«.. ... ....... Diserimination
No-mind, or no-thought ... ... ...........Individual conscionsness
Eternal now, or absolute pﬂ.:lmt i +- Time relations
Noo-duality... .. ....... e b B Druality
Etc. Ete

Y

The reason so many mondd are given below is that by going over
them one after another the readers are likely to feel something glim-
mering between the questions and answers; thereby | can strengthen
my position in regard to the interpretation of prajfid-intuition as
presented in this paper. Furthermore, in these monds, the relationship
of vijfldna to prajiia is brought out in & more practical way, whereby
the readers may draw their own conclusions from the monds. Besides,
the literature recording these mondd is generally inaccessible to West-
ern readers, and it seems appropriate to make use of this opportunity
to quote them for the benefit of those who are interested in the sub-
ject. There is an almost inexhaustible mine of monds in China and
Japan, and there is no reason for it to remain unexplored.

The subjects of the monds are varied; they appear sometimes not
at all concerned with topics of Buddhist philesophy because they deal
with such subjects as “one standing at the head of a ridge ten thousand
feet high," "the master of a monastery,” “the place where a monk
comes from,”" “a tombstone showing no seams,” “the moon on &
cloudless night," "playing on a stringless harp,” and s0 on. As to the
answers given even to the highest ideas of philosophy and religion, they
are treated with the utmost indifference, as we can see in many of the
mondé that follow. To those who have never been initiated into this
mysterious world of Buddhist philosophy, the monds will surelv be a
cache of absurdities. But from the Buddhist point of view there are no
methods more effective than the monds for demonstrating the specific
character of prajfd-intuition.

Let us start, then, with the problem of the Self,

Sekito (TOO-790)" was one of the greatest figures in the Buddhism of the T'ang
dynasty. A monk called Shiri once usked him, ""What is that which makes up this

as
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Self?" To this the master answered, in the form of a counter-question, “What do
vou want [rom me?"!

The monk zaid, *If I do not ask you, where can [ get the solution?™
“Did you ever lose it?" concluded the master,

Bunsui of HEji monastery in Kinryo gave this discourse to his monks:
"0 monks, you have been here for some time, the winter session is over and the .
summer is come. Have you had an insight Into your Sell, or not? If vou have, let me

be your witness, so that yoo will have a right view and not be led by wrong views."
A monk came forward and asked, "What s my Self?"

';['“1: master answered, “What a fine specimen of manbood with a pair of bright

eves

Yentoku of Yentsu-in monastery:**

Q. “"What iz my Seli?"

A. "What makes you specifically ask this question?"

Ki of Unryu-in monastery:™

Q. "What is my Sell>"

A. "It s like you and me.”

0. "In this case there is no duality."

A. "Eighteen thousand miles off]"

Y5 of Kiri monastery:™

Q.. ""When 1 lack clear fnsight into my own Self, what ahall I do?"
A. "No clear insight.”

Q. "Why not?"™

A. "“Don't vou know thar it's one's own businessi?™

Kaitotsu of Taren monastery

?? “T have not vet clearly seen into my own nature. May [ be instructed by
you?"

A "Why are you oot thankful for is?'

Tokuichi of Rytgeji monastery:®
Q. “What is my Self?”

A "You are putting frost on top of spow.”

Various answers are given to this question, *What is the Self?"
They are so various, indeed, that one fails to find a common denomi-
nator whereby they yield a uniform solution. The answer requires
certain insight into what constitutes the Self, and this cannot be
attained by merely thinking it over intellectually. While thinking is
needed, what solves the question is not, after all, the intellect but the
will power. [t is solved by an existential method, and not by abstrac-
tion or by postulation. Buddhist philosophy is built upon the most
fundamental, pre-rationalistic prajfid-intuition. When this is reached,
such problems as the Self, ultimate reality, the Buddha-dharma, the
Tao, the Source, the Mind, etc., are all solved. However infinitely
variable the master's ways of handling them may be, there is always
one line of approach whereby they become intelligible.

T of Kokutai monastery @
Q. "When the old mirror is not yet polished, what would you say of {t?"

36
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A "The old mirror."
Q. ""When it is polished, what of it#"
A, "The old mirror."

The *“old mirror'" is another name for the Self in a state of undif-
ferentiation. "'Polished"” means differentiation. The *“'old mirror" re-
mains the same whether or not it is differentiated.

A monk asked Chilaku of Yomyd monastery ™
"What iz the great perfect mirror?™
“An old broken tray!™ was the answer.

In this “‘the mirror"' is not even an "old one"; it is an old broken
tray, altogether useless. Zen philosophers of Buddhism often use this
kind of expression when they wish to show the utter worthlessness
of a concept where prajfid-intuition is concerned.

Didke of Byakuryii-in monastery:®
Q. “What is the Tao?"
A, “The rider on the donkey seeks the donleey."

Rytkl of Tozen-in monastery:¥
Q. “What is the Tao?"
A, "This, right here!"

Joten of Holfuku-in monastery:*7

Q. "1 am told that when one wishes to attain the way of the Unborn, one must
see into the Source. What s the Source?"”

‘The master remained silent for a while, and then asked the sttendant, “Whak
did that monk ask me just now?" The monk thereupon repeated the question, which
made the master eeoff at him; saving, “l am not deaf!"

Jiten, " the master, once asked a monk, “Where do you come from?’

The monk answered, [ come from & monastery on the westemn side of the River
where [Kwannon is enshrined.”

The master said, " Did you see Kwannon?™

IIYH' I dm.ll

“Did you see it on the right side or the lelt side?”

The monk replied, “When seeing there is neither right nor lefe""

In a mondd like this, one can readily see that the question at issue
is not Kwannon, which is used merely as a symbol for the Self, or the
Tao, or ultimate reality, and the seeing of it means prajfid-intuition,
There is no differentiation in it of right and left; it is complete in
itsell; it is a vnity itself; it is "pure" sceing. This monk apparently
understood what prajfid-intuition was, and this form of question on the
part of the master is known as a "trial" question.

guten." the master, saw the head cook amd asked, “How large i= your cooking
pan ]

The monk-cook sald, "You measure it yoursell and see.”

The master assumed the position of measuring it with his hands,

The monk remarked, "'Do not make o ool of me."”

The master retorted, *1t is you who are making a fool of me.”

a7



DAISETZ TEITARO SUZUKIL

The master," once seeing 8 monk, remarked, "Heow did vou manage to be so tall
as thar?"

The monk anywered, "'How short are you?™"

The master crouched as if making himsell shorter.

The monk said, Do not make & fool of me, O master!”

The master reforted, “1t & you who are making a fool of me!™

Goshin of Saikdji monastery:*
Q. "What is the mari-jewel thut takes coloms?"
A. "Blue, vellow, red, and white,”

. "What is the mopi-jewel that does aot take colom?'
A. "Blue, yellow, red, and white"

The magi-jewel is also symbolic, as is evident. The mapi-jewel that
tikes colors refers to reality, or §inyald, conceived as subject to dif-
ferentiation, while the mani-jewel that does not take colors is reality
itself. The master's answers, however, are the same to both questions;
apparently he makes no distinction between the two. Intellectually
or conceptually, there is decidedly a distinction, which is ignored by
prajiid-intuition. Another master, who may wish to make his in-
quirers see another phase of prajfid-intuition, is likely to give his
answers quite a different color. This is instanced by the meonds of the
“old mirror,”

Shutotsy of Jaran monastery
Q. ""Wha is the Boddha?"
A, "Whom are you asking#"

Fukusent®
Q. “Who ia the Buddha?"
A. "l do not know.*

Reikan of Korea®
Q. “Who i= the Buddha?
A. "Carry this lunatic away from here."

Kin of Koken monastery ™
Q. "Who is the Buddha?™
AL "Right under vour nose,"

sytyvn of Hoju monastery: ™

Q. "What is the ultiimate principle of Buidhiam?
A, "Come nearer.”

The monk moved forward, and the naster sald, " Do you understand "
The mioak zaid, 1 do not, master."”

The muater remarked, "It is Iike a flash of lightning, and it went eons agol"

Chikakn of YomysjiH
A monk said, "'l am told that all Buddhas and all the Buddha-dharmas isue from
one silra, What couldd this siira hef"

The master replied, “Revalving on forever; no checking it, and 1
talking can catch jr."= o o, B0

0. “How shall T then receive and hold j¢2"
A. “If you wish to receive and hold it, you should hear it with your eyes."”
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Saton of Dairin monastery ™

;:L monk asked, “How do we discourse oo the highest tuth of Buddhist philoso-
phye”

To this, Gensha, the master, answered, "'Few hear it."

The monk later came to Ston and asked, "What did Gensha mean?"

Saton said, “"When you have finished removing Mt Sekiji, I will tell you"¥

Jyu of Kisu monastery later commented an this;

*Speak low, please."

This interjection of tcomment by the later masters on a monds,
which took place between the predecessors and the questioners, is
quite common. [t is not necessarily a criticism, but is directed toward
bringing out what is implied in the mondd. Gensha said, ""Few hear it,”
and Jyu, referring to it, said, "Speak low!" The masters are generally
off the track of “logic,” and they frequently indulge in making fun of
one another. They are witty and sportive. Followers of prajfid-intuition
naturally avoid getting into a philosophical discussion of abstract
ideas; they are partial to figures, imageries, facts of daily experience.
The following, picked at random from numerous such examples, will
show what I mean here.

A moak asked Zembi of Shurel monastery

"} understand that all the rivers, however different their sources, pour into the
great ooean, How many drops of water could there be in the ocean?”’

The master asked, “Have you ever been to the coean?”

Maonk: "What then, alter we have been (o the ocean?"

The master replied, " You come tomorrow and T will refl you."

The monk who asked about the ocean evidently knows something
about Buddhist philosophy; hence his second question, ""What after
having been there?" Seeing this, the master retorts, "Come tomorrow."
They both understand, and the mondd serves to give us insight into
the nature of prajd-intuition. One may ask, ""What has the ocean
to do with prajid?"’ But the ocean here referred to is the ocean of
fitnyatd, in which all the phenomenal world is absorbed, and the
counting of drops of water in it is to understand what becomes of the
multiplicity absorbed therein. The monk wants to find out what the
master will say concerning the relationship between the one and the
many, between prajid and vijfidna. To apprehend this no amount of
philosophical argument helps, leading only to further confusion, and
the expected “"tomorrow™ will never come. Instead of indulging in
epistemological methodology, ‘1 do not know" sums up the essence of
prajfid-intuition,

Seishu of Rinninii monastery

He once asked a monk: "Do you understand the Buddha-dbarms (the truth or

ultimate reality)?
The monk said, "No, | do not, master,

ae
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“¥You honestly do not?"!

“*That is right, master.”

*You leave me now and come tomarrow.”™

The monk bowed saying, "'Fare thee well."

The master then said, *“'No, that is not the poine."

This “come tomorrow” was taken by the monk in its literal or
intellectual sense, and to remind him of his misunderstanding the
master eoft-heartedly states, "That is not the point." The point
is to understand what is not understandable, to know what is un-
knowable, wherein prajfid-intuition really consists.

A monk asked Yomyd® 1 have been with vou lor a loog time, and yet | am
unable to understand your way. How is thia?”

The master said, "Where you do not understand, there is the point for your
understanding.” !

“Huw is any understanding possible where it is impossible?"

The master said, " The cow gives birth to a baby elephant; clouds of dist rise
over the ocsan,”

When Seishu®™ was still in his novitiate stage under [ove, the latter, pointing
st the rain, remarked, "Every drop of it fills your eyes,”

Seishi at the time failed to understand this, but afterward, whils studying the
Avatarisaka Sitra, the meaning dawned upon him. Later, in one of his discourses,
he sabd: "All the Boddhas in the ten quarters of the world are ever facing you. Do
you see them? Il you say you see, do you see them with the mind or with the eye?”

On another occasion this was his discourse: “1t is said that when one sees form
(riiga) one sees mind (citk). Let me ask you, what do you call the mind? The moun-
tains and rivers and the great earth extending before you—this world of pluralities—
Blue and vellow, red and white, men and women, ete., nbaitely varving in forms—
are they mind, or are they not mind? If they are the mind, how does it transform
itsedl into an infinite sumber of things? If they are not the mind, why is it sald that
when you see form you see the mind? Do you understand?

“Just because you [ail to grasp this point and go on cherishing your confimed
views in manifold ways, you erroneously see differences and unitics where there are
really no differences and no unities.

“Juet at this very moment your immediate apprebension of the mind is impera-
tive, and then you will realize that it s vast emptiness and there is nothing to see,
nothing to hear. . . "

This idea of "vast emptiness' is quite puzzling and baffling and
always tends to be understood from the relativistic point of view.
Buddhist philosophy has sat for “being,” asat for “non-being,” and
finyatd for “emptiness,’” showing that "“emptiness" has a positive
connotation and is not a mere negation. SAnyald transcends being
and non-being; that is, both presuppose the idea of $dnyotd. There-
fore, when a Buddhist philosopher declares that there is nothing to see,
nothing to hear, etc., we must understand it not as denying the ex-
periences of our daily life but as indeed confirming them in every way.
Hence the following:

Keijyu of Hannya monastery® came to the “'Dharma-Hall.” and the ks
mmﬂ.hmﬁ:t&hmﬂnm:k%ﬁnﬂ.whkhm;hﬁpﬁfwtl:‘:h
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come together, The master then recited &n impromptu verse:

“Strange indeed—the board thrice struck,
And vou monks are all gathered here.

As you already know well how to tell the tme,
1 need mot repeat it over again."”

He left the hall without saying anything further.

Buddhist philosophers, including every one of us ordinary sentient
beings, not only hear sounds and see Aowers, but also offer flowers to
the Buddha, burn incense before him, and perform all kinds of acts of
religious piety. We may not all claim to be Buddhists; we may even
protest against being called religious; but the deeds here mentioned
are what we are performing every day. It does not make any dif-
ference whether we are Buddhists or Christians or communists.

Mugakny of Suibi monastery®™ was a disciple of Tanks.* When he was found one
day offering food to the srkals® a monk remarked, *Tanka burned the wooden image
of the Buddha, and you offer food to the wooden ardais, How is that?"

Suibi said, "Let bim burmn the Buddha if he wants to, but bhe can never burn the
Buddha to ashes. As lor myself, T just offer this to the arkats,”

There was another monk, who said this: “As to offering food to the arhats, do
they come to partake [t?"

Suibi said, “ Do you eat every day, O monk?"’

. ’{hnrmkmﬂemmw.mm'lmmmtm'?ﬁwhﬁndmm
Ilnlgﬂﬂ[ an

To conclude this section, let me add a word in regard to the dis-
tinction between prajfid and vijfidna in the understanding of the monda.
Vifidna has a methodology, but praffid has none because it always
demands immediacy and never allows hesitation or reflection in any
form. When you see a flower, you know at once that it is a flower.
When you dip your hand in cold water, you realize that it is cold,
and this immediately, not after a moment of reflection. In this respect
prajfid-intuition is like perception. The difference between the two is
that perception does not go bevond the senses whereas intuition is far
more deeply seated. When perception touches this foundation, it be-
comes prajRd-intuition. For perception to develop into praffid, some-
thing must be added to it. This added something, however, is not
something added from outside; it is the perception itself, and to
realize this is the function of prejfd-intuition. In other words, this is
prajiid intuiting itself; prajid is its own methodology.

When | draw a line on paper, it is not at all straight, but [ can use it
geometrically a8 such and demonstrate all the properties belonging
to it. As far as visual perception is concerned the line is limited, but,
when our geometrical conception of a straight line is added to it, wecan
make it function as such. In a similar way, prajfid-intuition in one
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case makes the "'rock nod even before the master uttered a word,”®
and in another case keeps the master very much alive even alter he is
cremated and his bones sound like copper. “"How?'' one may ask, in
this second case. The master would say, "Does not the boy-attendant
respond to my call, saving, 'Yes, master?"" One may still insist that
the boy is not the master. I | were the master [ might strike vou down,
saying, "No such nonsense, O this stupid fellow!" But as | am not, |
will say instead: " Your vision is still beclouded by viffidna. You see the
master on one side and the boy on the other, keeping them separate
according to our so-called objective method of interpreting an ex-
perience, You do not see them living in each other, and you fail to
perceive that death ‘objectively’ comes to the master but has no
power over ‘that’ which makes the boy respond to the master's eall.
To see this ‘that’ is prajia-intuition.”

VI

This “that" is what is primarily and immediately given to our
consciousness. [t may be called “undifferentiated continuum,” to use
Mr. Northrop's term. To the Western mind, “continuum™ may be
better than fdmyald, though it is likely to be misinterpreted as some-
thing "objectively” existing and apprehensible by eijfidna. In the
“eontinuum’ immediately given, however, there is no differentiation
of subject and object, of the seer and the seen. It is the “old mirror”
that has not yet been polished, and therefore no world of multiplicities
is reflected in “the mirror.” It is the Primary Man, in whom neither
flesh nor bones are left and yet who can reveal himsell not only to his
parents but to all his brothers, non-sentient as well as sentient. It is
“the father" whose age is not caloulable by means of numbers and
therefore to whom everything is a “grandchild" of conceptualization.
It lives with prajid in the absolute state of quiescence, in which no
polarization has taken place, It therefore eludes our efforts to bring
it out to the discriminable surface of consciousness, We cannot speak
of it as "being” or as “'non-being.” The categories created by ratioci-
nation are not at all applicable here. If we attempt to wake it from
the eternal silence of "meli, neti” (not this, not this) we “murder”
it, and what vijidna perceives is a most mercilessly mutilated corpse.

Prajiid abides here, but it is never awakened by itself. When it is
awakened it is always by viffidne. Vijfidna, however, does not realize
this fact, for vijidna always imagines that without vifidna there is no
experienceable world, that if prajid belongs in this world it must be of
the same order as siffidna, and therefore that prajfid can well be dis-
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peased with, But the fact is that eijffidna is never vijldns without
prajfia; prajfid is the necessary postulate of sijfidna; it is what makes
the law of identity workable, and this law is the foundation of vijfidna.
Vijfidna is not the creator of the logical law, but it works by means of
the law. Vijldrna takes it as something given and not provable by any
means devised by vijfidna, for viffidna itsell is conditioned by it. The
eve cannot see itself; to do this a mirror is needed, but what it sees is
not itself, only its reflection, VijAdna may devise some means to
recognize itself, but the recognition turns out to be conceptual, as
something postulated.

PrajAd, however, is the eye that can turn itself within and see it
self, because it is the law of identity itsell. It is due w prafid that
subject and object become identifiable, and this is done without media-
tion of any kind. Vijfidna always needs mediation as it moves on from
otie concept to another—thisis in the very nature of vifidna. But prajiid,
being the law of identity itself, demands no transferring from subject to
object. Therefare, it swings the stafl; sometimes it asserts; sometimes it
niegates, and declares that “‘A is not-A and therefore A is A."" This is
the “logic” of prajfd-intuition. The “undifferentiated continuum' is
to be understood in this light.

When the “undifferentiated continuum" iz the outcome of vijfidna
dialectics, it remains a8 concept and never an experience. Buddhist
philosophy, on the contrary, starts from pure experience, from self-
identity, as self-evolving and sell-discriminating activity, and cijfidna
comes into existence. In eiffidna, therefore, there is always the poten-
tiality of prajfd-intuition, When a Aower is perceived as an object in
the world of multiplicity, we recognize vijfidns functioning and along
with it prajid-intuition. But, as most of us stop at vifidna and fail to
reach prajfid, our vision becomes limited and does not penetrate
deeply enough to reach ultimate reality or fdnyatd. So, it is declared
that the unenlightened do not see the real flower in the light of such-
ness (fathald),

From vijfidna to prajfid is not a continuous process or progress. lf
it were, prajid would cease to be prajfd; it would become another
form of vijdna. There is a gap between the two; no transition is
possible: hence there is a leap, "an existential leap."” From vijfidna-
thinking to prajfid-seeing there is no mediating concept, no room for
intellection, no time for deliberation. So, the Buddhist master urges
us to "speak, quick, quick!" Immediacy, no interpretation, no ex-
planatory apology—this is what constitutes prajid-intuition.

1 stated at the beginning that prajiid takes in the whole, while
rvijfidna is concerned with parts. This needs to be explained in more de-
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tail. If parts are mere aggregates, unconnected and incoherent masses,
vijfidna cannot make them the subject of intellectual analysis. The
reason vijfidma can deal with parts is that these parts are related to
the whole, individually and collectively, and as such they present
themselves to vijilana, Each unit (or monad) is associated with another
unit singly and with all other units collectively in a net-like fashion,
When one is taken up all the rest follow it. Vijfidna understands this
and can trace the intricacy of relationship existing among them and
state that there must be an integrating principle underlying them. Not
only this, but vijfidns can also formulate what such principles are, as
is done by philosophy and science. But miffidna cannot do this over the
entire field of realities; its vision is limited to limited areas, which
cannot be extended indefinitely, They have to halt somewhere,

Prajd’s vision, however, knows no bounds; it includes the totality
af things, not as a limited continuum, but as going beyond the bound-
lessness of space and the endlessness of time, Prajiid is a unifying prin-
ciple. It does this not by going over each individual unit as belonging to
an integrated whole but by apprehending the latter at one glance, as it
were. While the whole is thus apprehended, the parts do not escape
from entering into this vision by prajfid. We can better describe this
experience as the self-evolution of prajid whereby the whole is con-
ceived dynamically and not statically.

The continuum is not to be interpreted as merely an accumulation
of units or monads; it is not a notion reached by adding ene unit to
another and repeating this process indefinitely. It is a concrete, Indi-
visible, undefinable whole. In it there is no differentiation of parts and
whole. It is, as Zen Buddhist philosophers would sav, “an iron bar of
ten thousand miles"; it has no “'hole™ by which it can be grasped. It is
“dark"; no colors are discernible here. It iz like a bottomless abvss
where there is nothing discriminable as subject and object. These
statements, we may say, are figurative and do not give much informa-
tien regarding prajfid-intuition. But to those who have gone through
the actual experience of prajfd-intuition these figurative, symbolic
descriptions are really significant. What is asked of the professional
philosopher is to translate them into his terminology according to the
technique he uzes.

It is evident that the continuum is not the whole attained by the
accumulation of units; to be the whole, then, there must be something
added to it, and this is what is done by prefiid-intuition. Therefore,
prajfid must be considered a value-giving principle. When prajiid goes
through the continuum the whole thing acquires a value and every
part of it becomes significant and pulsates with lifeblood. Each unit,
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even the most insignificant part, now appears in a new situation, full
of meaning. A blade of grass is not something to be trodden under one's
feet as standing in no relationship to the whole. A grain of rice inad-
vertently dropped off the washing pail is truly the root from which the
ten thousand things germinate, This is why it is said that prajAa
vivifies while vijfidna kills. Parts are to be united in the whole to be-
come significant, and this kind of unification, not mechanical or
arithmetical, is the doing of prajfid-intuition, Vijfidna realizes this
only when it is infused with prajfd.

When we speak of the prajfid-continuum as undifferentiated or
differentiated, we must not think that this process of differentiation is
a function given to the continuum from an outside source. The dif-
ferentiation is evolved from within the continuum, for it is not the
nature of the prajid-continuum to remain in a state of finyatd, abso-
lutely motionless. It demands of itsell that it differentiate itself un-
limitedly, and at the same time it desires to remain itself, Prajfa is
always trying to preserve its sell-identity and yet subjects itself to
infinite diversification. This is why $#nyaid is said to be a reservoir of
infinite possibilities and not just a state of mere emptiness. Differen-
tiating itself and yet remaining in itself undifferentiated, and thus to
go on eternally engaged in the work of creation—this is §nyatd, the
prajfid-continuum, It is not a concept reached by intellection, but
what is given as pure act, as pure experience; it is a point fully charged
with creative #lan vital, which can transform itself into a straight line,
into a plane, into a tridimensional body,

Now we can understand what is meant by this saying: Creation is
contemplation and contemplation is creation. When &inyald remains
in itsell and with itself, it is contemplation; when it subjects itself to
differentiation it creates. As this act of differentiation is not something
imposed upon it but an act of self-generation, it is creation; we can
say it is a creation out of nothing. S#ryald is not to be conceived
statically but dynamically, or, better, as at once static and dynamic.
The projfid-continuum thus creates through contemplation and con-
templates through creation.

In prajfa, therefore, there is an eternal progression and at the same
time a never-changing state of unification. Eternally evolving, end-
lessly limiting itself, prajiid never loses its identity in vijfiana. Logically
speaking, prajfid-creativity involves an interminable series of contra-
dictions: prajfid in vijfidna and vijidna in prajfd in every possible form
and in every possible manner. There thus takes place a state of in-
finitely complicated interpenetration of prajfid and vijidns. But we
must not understand this spatially, For this most thoroughgoing
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interpenttration, indefinably complicated and yet subject to systema-
tization, is the self-weaving net of prajiid, and vijidna takes no active
part in it. When, therefore, there is praffid-intuition, all this “mystery”
yields its secrets, whereas, as long as our vision does not go beyond
vijfidna, we cannot penetrate to its very foundation and will naturally
fail to perceive how praifid works into viffidna.

NOTES

‘Prajd, pra-fid, is the lundamental noetic principle whereby & synthetic appre-
hension of the whole becomes possible.

TWiidna, vi-jid-na, is the principle of differentiztion.

"Dharmo is derived from the root “dhe,” o “subsist,"” to “endure.’ and is used
for a variety of meanings: "substance," “existence,” “object,” “teaching," “doctrine,”
l‘p[hflip "ib “‘tr“thc“ +lhw.fl +fmhﬁun.l‘r a4, .FI- m-

timan 15 "sell" Vihe free-will," “one who s master of self," When Buddhist

hilosophy denies the existence of the self it means that there is no seli-governing
willing agent in the individual as Jong as it i3 a conditioned being, for the in-
dividual owes its birth tw a combination of conditions which are always subject to
dissolution, and anything liable te birth-and-death cannot be thought of as a free-
willing, sell-governing agent, A free-willing agent means a unilying principle.

YPrajfid-paramitd ia one of the six perfections (pEramitds): giving (ddmz), moral
precepts (§ils), humility (kydniy), diligence (rirya), meditation (dhpdna), and tran-
scendental wisdom or absulute knowledge (prajfid). "' Paramiid" iz generally trans-
lated *'going over to the other shore'"—meaning that when these items are practiced
ane will hinally cross the siream of birth-and-death. The sifras classified under the
:;meml title of “PrajfifipiramitA™ expound the philosophy of profAd-intuition or

i yald,

The Diamond Siitra is one of the "Prajfiipdramits" sdires and containe the
gist of proffd philosophy. Being short, it is quite popularly read by Buddhists.
There are several translations in English.

TThe verse is by Zenne Daishi, popularly known as Fu Daishi (497-369), a
contemporery of Bodbidharma. The verse in full runs thus:

Empty-handed, I hold the spade;
Walking, 1 ride on an ox;

A man passes over the bridge;

“The bridge flows and the water does not.

*Masters of praffd philosophy make use of any object near their person to demon-
strate the logic of praffd-intuition. The staff ar shifpe (a stick shorter than the staff)
is frequently used lor the purpose. Sometimes the question takes this form: "' do not
call this a staff; what do you call it?"

¥The idea of being quick is well Hlustrated by Tolozann (790-865), who displayed
his stafl lavishly and refused to listen to any talk. Once he announced that “you
commit & fault when you ask a question; you also commit a fault when you do not
ask." A monk came forward and bowed to him, preparing to say something. Tokusan
struck him. The monk protested, "l have just been bowing 10 you, and why da
strike me?" The master said, *'If 1 wait for you to open your mouth, nothing lﬂﬁ':lﬂ
M+q -lh Tramemission of the Lamp (Tokyo: KokyBshoin, 1881), xv, 172a.
This edition is ueed throughout this paper. Hereafter, RTL.

WUmmaon (?-949) once raised his staff forward and said, "When you see the
staff call it a staff; when you ser the post eall it a post; and what fault could there
be?” At another time he smid, "What do you call this? If you say it is a staff, you go

ib
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to hell; if it is not, what & [t?" At still anather time he brought the staff forward and
sald, "Commeon people would call this a reality; the Hinayina Buddhists would ana-
Iyze it and declare that it s nonexistent; the pratyebabuddhas would call it 5 v
existence; the dodhisafivar would say that the staff is Hinya (empty), as it is. As for
Zen monks, they just call the staff a siaff; if they want to walk they wallk, if they
want to sit they sit; no wavering in any circumstances!" Sayings of Ummon (Goto-
vegen, 1861), fase. xv, pp. 1-7.

URTL, xxi, 38h. HRTL, xix, 23a; Sayings of Umnen,
BRTL, xix, 22b. MRTL, xix, 23a. BRTL, v, 80
MRTL, xix, 25a. Y Hekigar-she (Ning-po, 1876, case wix,

'"RTL, xi, B6b. Isan sent s mirror to his disciple Kyfzan. Kydzan, preducing it
before the congregation, said, "I= this lsan's mirror or is it KyBzan's? If Ou can say
a word about it, | will not break it."* The whole brotherhood did not say & word, and
Kyizan smmshed it.

MSayings of Rinsai (Kyoto, 1648). Once when Filid and Rinzai were invitad out
to dinner, Rinzai remarked, “A kair swallows the great ocean and the seed of & poppy
bolds Me. Sumeru in it: What does this mean?"' Fuké, without saying a word, upset
the whole table, The following day they were again invited out. Rinzai sald, "How
much is today’s dinner like yesterday’s?” Fuké again upset the table. Rinzai sxid,
"What a rude fellow you are!" Fuké retorted at once, “In Buddhism there is neither
rudeness nor politeness. What 4 blind fellow you arel”

*Tckusan, on his way to Taisan, felt hungry and tired and stopped at a road-
side teabouse and asked for refreshments. The old woman who kept the house, find-
ing that Tokusan was a great student of the Diamond Sitra, said, I have a question
to sk you; if you an answer it I will serve you refreshments for nothing, but il you
fail vou have to go somewhere else for them." As Tokusan agreed, the WOMnn pro-
posed this: "In the Diamond Siitra we read that “The past mind fs unattainable; the
present mind is unattainable; the future mind is unattainable': and =, with what
mind do you wish to punctuate?”’ (Refreshments are known in Chiness as tem-fin
[t'ien-ksin], meaning “punctuating the mind,” hence the question.) Tokusan was
altogether nonplused, and did not know how to answer. He had to go without any-
thing to eat. “The past mind" and so on require & somewhat detailed explanation
which [ omit bere.

BRTL, xxiv, 65h. BRTL, xxv, 78b, ®RIL, xxv, T3h.

YAz in the case of "An inch's diference and heaven-and-sarth's separation,” the
original Chinese for this quotation is also extremely terse and loses a great deal of its
force in translation. The ariginal runs ke this: "'Sigen's one-drop-water.” The ques-
tion: “"What is Ségen's one-drop-water?” The answer: "Sogen's one-drop-water,”
(SBgen means “'Sokel source.")

SRTL, zxv, under “Tokusho,"

*This refers to the Absolute (Sinyaid).

FiLiterally, “to turn things,” or “to tranaform things."

MWhen a lion roars the yakan's head splits. The yoban isan insignificant ereature.

BRTL, xxv, T4h; WRTL, xxv, T8h.

BSamddhi means a state of intense concenrration, in which the subject becomes
identified with the object. This is often mistaken for graffis-intuition. So long as
there is no prajid awakening, ramadhi is merely o paychological phenomenon.

Hibid.

BRTL, xxvi, 93a. BRTL, xxvi, 85,

bt [/ WRTL, xxiv, 114b. MRTL, xav, T7h.

BRTL, xxvi, 86b. NRTL, xxii, 45b. ®RTL, xx, 30a,

YRTL, xxi, 41a. ARTL, xxi, 40a. ORTL, xxi, 38a.

URTL, xxvi, 87b. URTL, xxi, 35b, MRTL, xxi, 41B.

:ﬁﬁ. iz, 21a, :ﬂL xvilf, 16h, “RTL, xxvi, 85b.
ieds B Ihid.

BMRTL, xxiv, 71a. MRTL, xxvi, 8Th.

"'Revolving™ refers to the reading of the sitro. When certain rifras are read
47
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they are simply unrolled and folded back, and this is repeated several times. The
siltras being too long for a regular reading, the priests resort to this simplified method.
Thus sitra-reading came to be known gs “sifra-revolving," though in this cass the
actual siirg-revolving hes nothing to do with the master’s enigmatic statement,

BRTL, xxvi, Bob,

YAz i= already well known to the reader, the masters frequently make such
factually imposaible statements, The idea is to make the questioners, that is, all
objectively-minded people, reverse their way of thinking. Ultimately, this means 1o
reemming gur erdinary “logical'’ way of reasoning.

BRTL, xxvi, 86b. BRTL, xxv, T8b. METL, xxvi, 8Th.

BRTL, x=xv, T8a. - MRTL, xxiii, 55a. e “RTL. :'i;;‘l.:j?:-.r

SRTL, xiv, 115a. Tanka was a great master of philosophy ang
dynasty. One winter night when be was staying at a certain monastery, be felt very
cold, and so he took down the wooden image of Buddha from the shrine and burned
it to make a fre, When be was blamed for this sacrilegious deed, be simply sald that
ke just wanted to cullect the #3rira of the Buddha-image. When he was twid that no
fdrira could be abtained from the wood, he said, “Why, then, do you blame me?"
(The Lirira is some mincml matter which i=s sometimes found in the ashes when the
body s cremated. The holier the marn, the more and beighter the frirg, it is said.)
I may add an encounter Tanka had with the daughter of his friend Hokoji. Both
Hitkoji and his dapghter were advanced in their ynderstanding of Zen. When Tanka
called one day on Hokoji, be met his daughter picking vegetables in the garden.
Asked Tanka, "1s your father home?"* The girl did not say anything in answer, but,
throwing down the basket she carried, she stood up with her bands folded over ber
chest. Tanka asked again, “Is he home?” The girl took up the basket and walked
AWRY, i

“In Buddhism food and other offerings, such as flowers, incense, and candles,
are placed before the Buddha-image and other holy images as tokens of gratitude for
what they have done

“This refers to the story of an old Buddhist philosopher. He made the stones
nod when be talked earnestly about the dkarme to the stones as be had no human
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CHAPTER 1I1

E_pistemolngical Methods
in Chinese P]li[usop]ty

E. R. HUGHES

No oNE wWEo LISTENED to Mr. Suzuki's paper could have failed to be
impressed by the scrupulous accuracy and integrity with which he
defined his position. From the point of view of an outsider Mr. Suzuki’s
train of thought was comparable to the feat of tight-rope walking,
He preserved an assured balance, although every new paradox that he
enunciated seemed bound to bring him crashing to the ground. To
some it might seem that there was no rope at all for him to walk on.
Yet the fact remained that he went on walking, preserving his pre-
cision of balance. Speaking for myself, Mr. Suzuki brought home to
me with new force what is to me a plain fact of history, that man can-
not dispense with philosophy, and philosophy’s first concern is eriti-
cism, criticism of appearance, criticism of thought, criticism of lan-
guage; and, that being so, the philosopher from first to last is dealing
with paradoxes, some of which may be humanly irresolvable. But the
final paradox is that the philosopher is also a man, a man amongst men.
He goes on living, eating and drinking, wearing his clothes, performing
his daily duties, There, if I may venture a eriticism which is not a
criticism since that side of Zen Buddhism was outside the subject of
his paper, Mr. Suzuki did not make the situation quite clear. Zen
Buddhists from the very beginning of Zen Buddhism have always been
paradoxically engaged in ordinary living, the less deliberatively the
better, That, for them, was a necessary concomitant to enfightenment.
They have maintained that there is no other way of arriving at en-
lightenment.

I make this preface to my paper on Chinese epistemology because
Ch'anism and Zenism are, | submit, highly significant Chinese and
Japanese reactions to Indian and Western Asian Buddhism, The
Chinese Ch'an movement started with a simple unlearned monk who
revolted against all the deliberate refinements and elaborations of
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thought, ritual, yoga, and the like which he saw in his lellow monks.
He discovered that enlightenment was the one thing he needed, and
that it was the one thing he could not get for himself; the more he
tried to achieve it, the more sophisticated he became, and the less
possible it was for him to be enlightened. Therefore he went on living
as a man on the simplest possible basis of living. There the Taoist and
to a certain extent the Confucianist spoke in him.

If knowing in the fullest sense be considered dependent on living in
the simplest sense, the natural inference is that a man with that kind
of outlook will not be likely to evolve a very elaborate system of
epistemology. True! | doubt whether the Chinese indigenous tradition,
along its own line of conscious reasoning, achieved anything so intrin-
sically subtle and elaborate as the Indian tradition achieved. Thus the
material presented here may be disappointing because of its simplicity.
On the other hand, it should be borne in mind that of all paradoxical
writing in Chinese literature—and there is a good deal—the most
paradoxical is the Ch'an Buddhist; and, when | say “paradoxical,’ I
mean consciously and deliberately paradoxical, even with the intention
to cause laughter; to make evident the incongruities in the human
situation. In this respect a Chinese critic is never so philosophically
Chinese as when he appears “dumb."” So, in regard to epistemological
theorizing, the facts may appear simple, but they are by no means as
simple as they look.

For instance, examine the writings of Chinese thinkers from the
late fourth century B.c. (the first date of really consecutive dialectical
composition) down to the eleventh century A.p. (the time when the
Ch'aéng-Chu Neo-Confucianist epistemology emerged): one constant
recurrent characteristic is an appeal to history. In other words, one
indispensable method of achieving reliable knowledge was the historical
method. It was as if a man's contemporaries said to him, "'Speculate,
theorize, as much as you like, but check up on your speculations by
finding out what has happened in the past.” Now, such an attitude
may easily reveal intellectual naiveté. As we know so well today, any-
body can quote history to suit any theory he wants to put across.
True, but, although in the earlier days the appeal to history was made
in very simple unreflecting fashion, as time went on, the citation of
history became one of the severe tests of a scholar’s integrity of mind
and breadth of learning. He was expected to cite groups of relevant
facts which shed light on each other. In other words, there came to be
an empirical critique of history, one built on a fine sense of historical
perspective: a division of the past into shang ku, chung ku, hsia hu
(high antiquity, middle antiquity, low, i.e., later, antiquity), chin shik
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(recent times), this last being split up into Western Han, Eastern Han,
Three Kingdoms period, and so on. Each epoch stood in its own right
on its own ground, had its high spots and low spots. Woe betide the
scholar who had a confused perspective. According to this approach the
object of knowledge was not abstract and changeless, not a logical
entity. It was shot through and through with a sense of the particular.

On the other hand, it would be disastrously erroneous to assume,
for those same centuries in which the “Great Tradition" of the Chinese
people was being slowly smelted and forged, that those thinkers were
not interested in metaphysical problems and were incapable of realiz-
ing the questions which emerge in relation to categorical knowledge.
As [ shall show in a minute, they went on from crude experiments in
reasoning to more and more refined and systematic inquiries, But the
point 1 have to emphasize at the outset is that, as they refined their
senise of reason in these abstract fields, they became more and more
conscious that thought is conditioned by language and that language
as communication fails unless it be disciplined and controlled. They
were intrigued by the nature of thought and its relation to emotion.
They were highly conscious of that mysterious monitor of the mind,
reason (/i); but to them the chief factor in the two-way traffic between
thought, language, and logic was language.* So simple as that, and
yet so curiously profound! R. G. Collingwood described philosophy as
“thought of the second degree, thought about thought."* The dis-
tinctively Chinese epistemological reply to that would be to say, “Yes,
more or less, but we do not know what your thinking is until it is
expressed in language.”” From this angle, philosophy becomes (a) a
eritique of language, of communicated meaning, and (b) a checking of
this critique by a critique of history.

1 submit to the Conference that this is the basic approach to
Chinese epistemology. For this reason [ would urge that in our study
of these matters we should learn to walk before we try to run. lf we do
not, as we run from Confucianism to Taocism, from Taoism to the Tsin
transcendentalists, and from them to Chu Hsi and Wang Yang-ming,
and try to appraise this system as against that, we are ignoring the
prime factor in the situation, the thinking man and the language into
which he got his thought, the language which was for him the molder
of his thoughts, the language which objectified that essentially subjec-
tive thing, thinking.

T he Distinction Between 500 B.C, and A.D. 500

The first of these dates stands for Confucius' lifetime, the second
for the first collection of literary masterpieces, poetry, prose, state
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papers, dialectical essays, letters, inscriptions, etc., all put together
under the one all-embracing title of wén, ordered artistic composition,
writings which conveyed meaning in ordered fashion, in clear-cut pat-
terned sentences and clear-cut patterned paragraphs. We have no
term in English which covers the meaning of wén. It is significant that
in this collection 98 per cent of the selected compositions are taken
from writers not earlier than the second century B.¢. The man who
made the collection was Hsiao T'ung (died A.n. 531), son of Emperor
Wu of the Liang dynasty. From this foreword we learn that the in-
vention of writing was to him the most momentous invention of all
history, and that in the development of literary composition he found
evidence of both evolution and revolution. To give as nearly a first-
hand impression as is possible of a very typical double approach to
knowledge, | have translated the first two paragraphs of the foreword,
marking by a special use of colons the eoupling of the sentences, and so
elucidating the actual movement of the author's mind.

Panacrarsa 1

Let us make observation of primordial beginnings, strain our eYes Lo pene-
trate the cloud of [primitive] custom.

In the days when men lived in caves in the winter and [elept] perched on trees
in the summer, when they ate their meat uncooked and drank the blood:

that era was one of raw material (chik); its people were simple-minded; and
this Hterature {wén) of ours bad not been invented,

Coming down to the time of Fu Hai's ruling over our world of men, he was
the first to trace out the Eight Trigramsand invent the written language:

this be did with a view to their being a substitute for government by string
kenota

From this came the hirth of books.

In The Book of Changes it ia written:

"We make observation of the patterna (dn) in the heavens with & view to
understanding the seasonal changes:

We make observation of man's patterns (i) with & view to transforming
and completing the society of man "™

How far back the historical significance of pattern (wéw? lterature? pattern)

goes|

Pamacmary 2
With regard to the tive] hammered-out wheel being the beginning of
the imperial , the imperial carriage actually has the raw mnterial

{chik) of the primitive wheel:

With regard mnblmkdheb&ngthnudmdlqmnﬁwdnhz

the water does not have the iciness of the jee.

How about this? (How do | make this out?)

It would appear [in the ane case| that with the toe-and-heel succession of
events there comes the accretion of ornamentation:

[in the other case] with the subversal of the original condition there comes
the addition of whet-stone hardness.

82



CHINESE EPISTEMOLOGICAL METHODS

Since erdinary material objects have this [double tendency], it is [logically]
right that literature also should have ix

|And since] the movement of time ever brings revolution and evolution, it
is practically impossible to identily changes in full detail.

Panacrars 3
1 make the experiment of discussing this as follows . . ,

In Paragraph 1 the appeal to history appears—an appeal, | might
add, couched in conventionzl language, assuming the factual truth
that the First Sage-Emperor was the inventor of the trigrams and the
script. In Paragraph 2 the [ollowing points should be noted: (1) Hsiao
T'ung selects two relevant data from his field of empirical observation.
(2) Although the imperial carriage is a man-made thing and ice is
what we call the result of natural process, the two phenomena are
treated as on the same level. That, to the Chinese, is logical. The idea
of natural process for them applies equally to man-made products.
{3) Process led to two directly opposite results; thus the author draws
two separate conclusions. (4) From those he goes on to urge that what
applies to carriages and blocks of ice applies to that infinitely multi-
form and ever-changing product of the human mind, wis, (5) His
final reflection, in a vein commeon since the Taoist fathers, is that our
knowledge cannot but be limited, since every process in nature consists
of an infinite number of steps, so minute that no one can discern them,
All we can do is to mark such effects as are discernible to our limited
powers of observation.

To these five points should be added the following three in relation
to the presentation, the manner, and the style of the argument. (1)
Discursive thought is packed into pairs of sentences related to each
other, sentences of equal length so that contrasted meaning may stand
out clearly. (2) The two trains of thought are presented in paragrapha
of equal length. (3) The author does not dogmatize. He uses the form
of words which we find in thinker after thinker in that and later ages:
“Let us make observation,” "It would appear that,” “How about
that?" and "1 make the experiment of discussing this."

It would be interesting to know what your several reactions are
to this kind of reasoning. [ suggest that it is epistemologically simple
in certain respects, e.g., accepting sense data at their face value, and
arguing from analogy; and yet as a continuous piece of ratiocination
it is highly impressive, pointing to premeditation, a drastic discipline
of the mind, involving also a language structure of considerable syn-
tactical refinement. This leads me to make a comparison with the
Confucius whom we find in The Analects, not the Confucius of Han
State Confucianism four hundred years after his death—a very dif-
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ferent person, or rather set of persons, produced by the hagiographical
instinct. The real Confucius, as [ar as we can envisage him, had a
much simpler and ruder language as the tool for cutting out his
thoughts. Also, in his day no one had ever thought of taking a stylus
and a set of bamboo slips and scratching down a consecutive account
of his personal ideas. Nor did it occur to Confucius. The written docu-
ments he read could have been little more than various collections of
folk songs, elegiac laments, and congratulatory and sacrificial odes;
and, in addition to these, at most, the annals of hiz home state and
those of one or two others, some notes on ritual procedure by litur-
gists, and mavbe some records in the archives at the Chou capital and
some lists of divining oracles. 1 am not trying to “debunk”™ Confucius
or sow any suspicion as to his essential greatness. On the contrary,
the more historical criticism deals with his story, the more truly great
he appears. But he was not a philosopher, except in the most rudi-
mentary sense, namely, asking probing but disconnected guestions
about accepted ideas and accepted institutions, and then discovenng
the individual in society and making his great affirmation that a man
iz a man in the full sense only if he treats his fellow man as equally
a man. From that affrmation sprang the Confucian logic of human
relationship and the categorical imperative. Confucius himself clearly
was no metaphysician, no logician. It s not until Mencius' time, 150
years later, that we get clear evidence of the language of hypothesis
anid conclusion, and get also such basic revelation of a philosophic
consciousness as “'yu t2'd buan chih" (looking at the matter [rom this
angle) and "wu I'a” (for no other reason than),

It is well known what Plato and Aristotle did to the Greek language,
carrying it, for example, from the simple dvax (to be) to that exquisite
abstraction ré 3 (being), and from that to 7o i fr e (that which
mikes being what it is, the nature of being). In this connection [ would
draw your seriois attention to Dr. Richard Robinson in his Plafo's
Eariier Dialectic: "'It often takes more than a lifetime for humanity to
advance from the more concrete ‘A rose cannot be both red and not
red’ to the more abstract ‘X cannot be both Y and not Y, and it may
take as many years again to get from the latter to some established
label such as the phrase 'The Law of Contradiction.' " I think Dr,
Robinson is a little on the short side when he saya “one lifetime" and
"as many years again." It may take several lifetimes. Thus it would
appear that Confucius frst made the suggestion that names should
correspand to [acts in the moral realm, but it was not until some four
lifetimes later that a new group of "name specialists” began to ask
searching questions on that and kindred matters. These men, Teng
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Hsi, Hui Shih, and Kung-sun Lung, threw out the logician’s challenge
on accepted notions about classification, about the relation of sense
impressions, about similarity and dissimilarity, and about universals;
but they strained current language to the breaking point to convey
their meaning. Chuang Chou, the Neo-Mohists, and Hstin Ch'ing
took up the challenge from various angles. But then the impulse went
dead for four hundred years? until Wang Pi and his fellow transcen-
dentalists set the logical ball rolling again. This they could do more
effectively, for the language was by then refined to the pitch of ex-
pressing these recondite notions.

Further, I submit that there was no real consciousness of empirical
reasoning as such until there was a canon of sacred writings, a bible
to which the ordinary man could appeal for an authoritative statement
on what was true and what was false, When did that time come in
China? Not in Confucius’ time: there was no ching then. The character
ching meant in that age the warp set up on a loom, But alter Con-
fucius' time there came the practice of recording a teacher’s note-
worthy dicta, and these records came to be called ching, i.e., warp
teaching on which disciples could weave the wool of their amplifica-
tions. Finally, in mid-Han times (second century 8.C.), came the es-
tablishment of State Confucianism and with it the colleges for ex-
pounding the Five Ching® Unless we understand this movement in
history and its effect on thought and language, we cannot understand
the emergence of higher levels of consciousness in regard to knowledge.
In the beginning, when Confucius urged his disciples to study and get
knowledge, he meant knowledge of the ancestral Tao, the ways of their
fathers. When a good Eastern Han conservative, in the first and second
centuries A.D,, urged the duty of study, he meant knowledge as found
in the sacred canon; and there is no lack of evidence of that dogmatic
attitude toward the objects of knowledge, But that is not the whole
of the matter. The Han mind was by no means all of one pattern,
There were the po shik on the one hand, the exegetes, authoritarians,
bibliolaters. There were the wén shik on the other hand, the lit-
terateurs, critics of popular beliefs, satirists, men with an eye for
paradox: the men whom Hsiao T'ung commemorated in his ever-
famous collection, and whose language and empirical attitude toward
knowledge his foreword so admirably exemplifies. A wén shih could be
as much of a sycophant of the court as a po shik, but when the Han
Confucianist (so-called) State collapsed in shame and confusion and
long vears of civil disorder ensued, it was the wén shik empirical mind
which alone was sufficiently resilient to face facts. It was their in-
fluence which enabled thinking men to look bevond the accepted
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Confucianist and Taoist ideas of knowledge, and search afresh for a
system of abstract categories.

Chinese Thinking in Terms of Abstract Categories

I want here to ask a very simple, even stupid, historical question.
As 1 have said, let us learn to walk before we try to run. Is there any
known case of a culture which entered on the self-conscious philoso-
phizing stage and yet failed to proceed, on the ruins of its old animistic
myth-abstractions, to erect new and more essentially abstract cate-
gories for the mind? If it be true that there is no such case, we can
move confidently on to a generalization, namely, that the envisaging
of such categories is more than a strait-jacketing of the mind. To men
playing with the newly discovered tool of individual self-conscious
reasoning these apparently restrictive concepts actually have a liberat-
ing effect, at any rate temporarily. They constitute acts of imagi-
nation, an envisagement of order, of pattern, in the universe.

In regard to China it is advisable to make this cautious approach,
for it looks as if the development of systematic categorical thinking
came a little elowly and was hampered by the Confucianists' tendency
toward authoritarianism and by the Taoists’ tendency toward a denial
that any categorical statement can be more than relatively true.
Nonetheless, the search for abstract categories began, and continued,
and even in Confucius, the first of the individual thinkers, instinctive
as the temper of his mind was, we can find evidence of this. In its
beginnings the movement was along simple enough lines, one of reason
coping with a three-dimensional universe and using the idea of exact
measurement for things of the mind. Also, men followed Mo Ti's
[Mo Tza's] lead in tracing the nexus of cause and effect. Also, they de-
veloped a sense of the relativity of the large and the small, and so
arrived at the abstractions, infinity at one end of the scale and nothing-
ness at the other end. There was much daring exploration, particularly
as the fourth century m.c. went over into the third century: the dis-
covery of metaphysical abstractions as well as cosmological. Then, in
the second century B.c., with the coming of the syncretism, which
we speak of as "State Confucianism,” the attempt was made to be
inclusive with results that were not coherently systematic.” Thus, we
do not find in Han philosophy anything comparable to Aristotle's
analysis of the Greek language and its underlying categorical abstrac-
tions, nor do we find a parallel to the syllogistic logic which he built
on his categories,

On the other hand, if we compare the categories within the four
walls of which the third and fourth century transcendental logicians
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(Hsidan Hsiieh Chia) carried gut their speculations, we find that they
go further. For example, compare Kant's categories of quantity,
categories of quality, categories of relation, and categories of modality.
We find clear evidence of a consciousness of all these categories in the
Chinese mind at that time. That, however, is not all that has to be
said on this score. There was, in addition, from mid-Han times on,
the category of the vin and yang and alongside it, more or less dove-
tailed into it, the fve hsing, i.e., the five physical forces operating in
the universe. As if that were not enough, a school of so-called Con-
fucianist thought took: the diviners' cabbalistic figures of divided and
undivided lines and linked them by a sort of science of symbolism
to the yin and the yamg and the five hsimg. For many minds this
symbolism was the key to the march of history. For others it was
an epistemological method, a sure guide to all possible forms of knowl-
edge. The correlation of these abstract categories with the other more
universally recognized abstractions was never, as far as I have been
able to discover, successfully made. Today they are, rightly or wrongly,
despised by the intelligentsia as having had a crippling influence on
Chinese philosophy.*

Nevertheless, when all is said on this point and all due weight given
to certain Sung philosophers and their mathematical schematizations
of the hexagrams and the five ksing and the yin and yong, 1 have still
to be convinced that this line of abstraction had only a crippling
influence on Chinese powers of ratiocination. The significant thing is
that these symbols, i.e,, the lines in the hexagrams and the trigrams,
were regarded as centers of energy continually acting and reacting on
each other according to their relative positions. We find, also, the
correlative notions of i (substance) and yang (function) used in
connection with them; but the impression | get is that greater im-
portance was attached to the functional side. The center of interest
lay there, so that the logic at work in these thinkers' minds led them
to concentrate more on categories of relationship than on categories of
substance. In my judgment, that fact is worthy of serious considera-
tion. So also, although to a lesser degree, is the fact that the idea of a
macrocosm's being paralleled by a microcosm in the human body®
was worked out in a kind of precise scientific spirit. Clearly, however,
the main attraction of this line of systematic thinking lay for the Chi-
nese in the direct clue it gave to the dualistic nature of the universe
with its correlation of phenomena in the heavens and phenomena
on earth, e.g., in connection with the farmer's year, cveles of pros-
perity and disaster, ete. In this way, also, a satisfactory explanation
was found for the fact of male and female, and of life and death; and
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this explanation was on the basis that no entity in the universe could
be static or self-contained. One triumph of the system was what can
only be called its ecological good sense. The plumage of birds and the
pigmentation of animals’ skins were guessed at as deriving from the
nature of the terrain in which the birds and animals lved !

In the light of the above it would appear that the cogency of late
classical and early medieval philosophy did not in the final upshot
suffer from a failure to appreciate the necessity for abstract categories,
but from the promulgation of too many such categories. No amount of
fitting them together could produce a coherent system. Here, however,
we have to beware of assuming that every thinker accepted these
categories equally at their face value. That would manifestly be an
unwarranted assumption, although a tendency in that direction is
traceable in foreign circles through the influence of Alfred Forke's
excellently informative but highly generalized work, The World Con-
ception of the Chinese,"* In this connection it must always be bome in
mind that the Chinese way, apart from a few exceptions such as the
iconoclast Wang Ch'ung (A.p. 27-ca. 100), was for writers just to
leave out of their philosophic pictures those categories about which
they had their doubts. They would not denounce unless there were
some very compelling reason. We have, therefore, to use the argument
from silence more often than we are naturally predisposed to do. Thus,
in the notable case of Yang Hsiung (53 5.c.—~A.p. 18), we find a thinker
much given to speculation on the nature of knowledge but having a
prafound sense of the inscrutability of the natural order. It is to be
taken as significant that he produced two books, one the T"ai Hsiian
[The Supreme Mystery), the other the Fa Yen [Regulatory Measures],
two books which bear very little, indeed no obvious, relation to each
other. Since the author was silent on this matter, we can only assume
that he was content that the two sides of his mind should so appear,
each for what it was worth, no more and no less.

I submit that the above ig evidence of an empirical mind at work
in these writers, an empirical mind applied in the field of abstract
categories as well as in the field of historical attestation. From that
We must go on to envisage a continual process of pro-motion and de-
motion in thinkers' attitudes toward generalizations on the one hand
and abstract categories on the other: a process which, | suggest, can
be found in other cultures as well as the Chinese. Thus, thinkers in
the third and fourth centuries A.p., men like Kuo Hsiang and Ko Hung,
subjected the generally accepted absolutes to fresh scrutiny and by no
means accepted them all as being as certain as the stars in their
courses. The point is that they did not discard these absolutes outright
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but relegated them to the lower position of being tentative generali-

zations,

My theory is that the empirical mind, once it has discovered
itself and has been enshrined in cogent literary form, can never be
cdenied its right of way. Yet that same mind cannot work without
categories, and therefore makes choice of such as it finds best suited to
its purposes, This may be a dangerous philosophical path to tread,
but even philesophers have to think, perhaps not perfectly, but as
best they may. That this kind of thing happened in China may be
taken as part of the abiding influence of the greatest of the Taoist
thinkers, Chuang Chou [Chuang Tzi], He sowed in Chinese thinkers'
minds the unceasing suspicion that all categorical thinking, by very
reason of its being categorical, was in the very nature of a tentative
experiment into the mysterious hinterland of knowledge. What is
trie today may easily be untrue tomorrow.

The Evidence for Controlled Experiment in Language
in Eastern Han Times and Thereafter

I have given in the quotation from Hsiao T'ung's foreword a
typical instance of what is sometimes called parallelistic prose, but to
which the Ch'ing scholars gave the title “double-harness writing."
This designation seems to me more illuminating. The word p'iem,
which they used, meant originally driving horses in double harness.
The importance of this stvle of writing lies in the fact that it came into
existence when the language was first pulled together after the unifi-
cation (ca. 220 n.c.), and that it remained in one form and another as
a continual influence right down to the twentieth century, Epistemo-
logically, it is significant because it presupposes that all clear thinking
moves forward in pairs of complementary propositions, one pair re-
leasing the mind for the next pair. Further, it was definitely laid down
by the expositors of this style that the only sound approach to inward
experience, or alternatively to any object of outward attention, was
from a double angle of vision, and that these two angles must be
strictly correlated in the syntactical structure of the sentences. We are
reminded of Aristotle's sweating over the problem of getting the bare
bones of syl-logizing clear, and in consequence setting up two propo-
sitions, relating them, and getting a third: in other words, making a
constructional language experiment, and doing so with a strong sense
of the importance of grammar; not worrying over concepts so much,
but getting down to the living molecule of thought, the sentence, It is
commonly supposed that the Chinese failed to do anything commen-
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surate along this line, That idea is not true. Not only was there the
great experiment of double-harness writing; there was also in Eastern
Han times (first and second centuries A.p.) and for some centuries
afterward, the practice among scholars of making what they called
“linked pearls.”'™ Since these are the nearest Chinese approach to the
Aristotelinn syl-logism, [ will deal with them before treating the major
experiment in detail,

A “linked pearl” consisted, first, of two general propositions intro-
duced by the words, “Your servant has heard." These propositions
expressed matters of common knowledge or common, accepted prin-
ciples. A third and final proposition was then enunciated, introduced
by the logical connective “therefore” (shik v9), in the logical sense, not
the factunl, That, plainly, is a conclusion, so that here we have an
alternative method of syl-logizing. The interesting thing is that con-
clusions in many cases were statements which did not correspond to
hard facts. One is driven to suspect that the author's intention was to
indicate the wide difference there is between theory and fact. The con-
clusion, therefore, was not in the nature of a new item of assured knowl-
edge, but a point d'appui from which the auditors of the “linked pearl"
were expected to be driven on to reconsider the nexus of the two initial
propositions and the conclusions from them. In a word, here in these
“linked pearls" is a»methodological device for stirring criticism of
accepted knowledge. In that respect their objective is fundamentally
different from that of the Aristotelian syllogism, or at any rate the
objective as discerned in the European traditional use of it.® Thus,
by comparing the two ways of syl-logizing, it is arguable that the
Westerner gets new light on his ancestral mode of formal reasoning. To
me it becomes clear that the conclusion of a svl-logism s not final in
any sound epistemological sense but is merely a concrete hypothesis,
clearcut and evidential in its own way but requiring examination in
the light of all the other available evidence. In other words, the proper
use of the svllogism is in connection with empirical reasoning, and
there its value lies in its being an experiment in which the language is
under strict control.

I go on to the problems connected with empirical reasoning. We
speak a great deal about empiricism, empiricism here, empiricism
there, empiricism everywhere; but, in the last analysis, | submit, em-
pirical reasoning does not produce results unless the mind be driven to
make some form or other of controlled experiment. This is quite clear
from the history of the natural sciences down to the present day. This
seems to me the gist of what the logical positivists have been trying to
emphasize, namely, that a reliable philosophical method of empirical
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reason requires controlled experiments in language. Now, the particular
ways in which some of these neo-logicians deal with their theses may be
obnoxious to some of us, but the main contention as | have ventured to
describe it is surely incontestable, It is in that connection that the
Chinese attempts at controlled language experiment are worth con-
sideration, the more so because they have been couched in a language
which at first sight is so alien to the Indo-European languages.

The nature of double-harness rational discourse is especially
exemplified in Hsiao T'ung’s two empirical observations as expressed
in the opening words of paragraph 2 of his foreword. What we have to
realize is that the correlation of the imperial-chariot-cum-primitive-
wheel observation with the block-of-ice-cum-quantity-of-water obser-
vation is effected by an exact parallelism in the syntactical structure of
the sentences, Thus, “with regard to the [primitive] hammered-out
wheel's being the beginning of the imperial carriage,” in the Chinese
the clause consists of seven words. So, also, does the phrase “with re-
gard to a block of ice's being the product of a quantity of water." The
same principle operates in regard to the other two clauses: “the im-
perial carriage has the raw material of the primitive wheel” and "the
water has not got the iciness of the ice"—each clause is eight words
long. What you will certainly have noticed is that these two statements
are in contrast, the one being positively affirmative, the other nega-
tively affirmative. What you should also have noticed is that in the
two introductory clauses you have two complementary approaches to
the two subjects of discourse: the one approach from the angle of the
beginning, the other approach from the angle of the final product.
Thus the two sets of observations are brought into exactly comparable
form so that the mind can deal with them. The result is immediately
apparent. First, the two contrasted data provoke the question, "How
about this?" Second, the mind is impelled to comparative analysis of
the two situations (or should I call them “events"?). "It would appear™
(k'ad) introduces these two analyses, and after ""#a™ we find two Eix-
word sentences of exactly parallel syntactical structure, which the
translation faithfully reproduces. The final stage in the argument con-
sists of two couplets of four-word sentences, Here the syntactical struc-
tutre is not precisely parallel, but the relation of the twa sets of mean-
ings is sufficiently obvious.

| have chosen this passage of Hsiao T'ung's partly for the reason
that, although the insistence on parallelism in grammatical structure
was a strong insistence, it was not carried to insane lengths. The exact
comparison of meaning was the object, and, so long as that was ob-
tained, variations in syntax were permissible. These variations were
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more common in the simple four-word sentences, less common in the
more complicated, longer senitences.

In regard to paragraph 1, it is more a piece of historical description
than a piece of dialectical reasoning, so that the parallelism is not
quite so close at all points. Yet the first parts of the description are
conducted in three consecutive couplets, respectively, 4-+4, 646, 444,
In the second half of the description there appear to be two comple-
mentary final statements separated from each other: (a) “From this
came the birth of patterned books,” and (b) "How far back the his-
torical significance of win goes.”

The final emphasis with regard to this double-harness thinking and
writing is to be laid on the consciousness, which lies behind it, of
wandering, discursive thinking being necessarily disciplined by lan-
guage into clearly comparable meanings. From the impact of one mean-
ing on its fellow meaning, the mind, as 1 say, is impelled along a
straight course of comparable meanings until the author arrives at
what he regards as a conclusion, or a complementary pair of concly-
sions. This, | would submit, is ratiocination, disciplined, directed,
formalized, but yet embodying the basic freedom of empirical in-
vistigation.

The question for the Indian and Western minds s whether this is
reasoning in the strict sense of the term. As | see it, it is; but, then, 1
must confess my heretical predilection for regarding poets as conduct-
ing controlled experiments in language through the medium of pro-
sodic form. I would also maintain that a painter, particularly a land-
scape painter, conducts an experiment controlled by the size of the
canvas or piece of silk within the compass of which he tries out an idea.
Moreover, I suspect that a physicist, a biologist, or a behavioristic
psychologist, does something which js basically of the same sort.
Imagination comes into every one of these experiments, but imagina-
tion which is subjected to control. So, also, with regard to philosophy
and the latest experiments in logic: I venture to suggest that such a
book as Professor Aver's The Foundations of Empirical Knowledge® is
distinguished above all by the acuteness of his imaginative powers and
the pertinacity with which he works to control language.

Desiderata

Finally, I offer a brief survey of desiderata, outlining work needing
to be done before Chinese epistemology can be in a fit state to make its
contribution to the new science of comparative epistemology.

1. That the various critically historical studies of Chinese key
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philosophical terms should be evaluated in the light of modern semantic
techniques, and that after that evaluation further studies should be
undertaken with a view to clarifying the blurred meanings which now
so hamper the advancement of scientific knowledge in the field of
epistemology. {(The work must be done by a group of scholars, Chinese
and Western, and if at the same time the Hellenists and Latinists would
put their learning into better and more systematic semantic shape, we
should really be able to compare.)

2. That the epistemological significance of “double-harness” writ-
ing generally and “double-harness” dialectic in particular should be
made the subject of intensive study.

3. That the influence of "double-harness™ thinking and writing on
Chu Hsi’s mind should be carefully explored; e.g., Ji {organic principle)
and ch'i (constitutive ethers) are obviously complementary abstrac-
tions,

4. That the interplay of the scholar-mind and the artist-mind
should be made the subject of exhaustive study, particularly for the
Six Dynasties when the idea of graded perspective in landscape paint-
ing began to emerge, and thar this should be followed by similar studies
in the minds of men like Su Shih in the Sung era,

5. That the texts of the Kung-sun Lung dialogues and the Neo-
Mohist chapters in the Mo Ted should be subjected to severe critical

6. That much more intensive study of the Chinese particles should
be made, especially the logical connectives, and this by scholars with
gootl philosophical training.

Strategic Reasons for the Above Specialized Approack to the
Study of Chinese Epistemology and Methodology

The foregoing approach to Chinese epistemology and methodology
may cause surprise since it refers only incidentally to the great age of
Sung (A.D. 960-1279) and centers attention on what has been generally
regarded as an off-time in Chinese philosophical history. Since the
Sung era produced among its various methodologies one clear and,
along its own line, cogent methodology, namely, that of the Ch'éng-
Chu school,* and, since this became dominant and remained so for
some seven centuries, why this one-sided treatment? There are 2 num-
ber of reasons, three of them of strategic force in relation to this
Conference in which distinguished Western and Indian philosophers
are anxious to take Chinese philosophy into due account, no more and
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no less. That being so, in the first place, the Ch'éng-Chu synthesis, for
all the signs of Buddhist influence on the minds of its makers, was
nonetheless a great token of revulsion against the Buddhist thesis of a
higher knowledge, which stood in complete contrast to the knowledge
ol this world. Chu Hsi went back to the ancient Confucian tradition,
as did most of the Sung philosophers; and there they found this element
and that which expressed for them the truth about the universe and
man and about the way to achieve knowledge which is truth. It is
arguable, therefore, that the Ch'éng-Chu synthesis was only a rehash
of the old dogmas, and, since the doctrines of the school became the
pattern of erthodoxy, the inference stares the foreign student in the
face that we have here the final culminating evidence of a damning
Chinese proclivity for bibliolatry and its attendant epistemological
authoritarianism. The question is whether such an inference can stand,
and the answer in my considered opinion is that it is only very partially
true; and when [ say that, [ am keenly aware that Chu Hsi's emphasis
on k2 wa (examination of things, i.¢., objects of attention) became side-
tracked, as the modern scientist would allege, first by Chu Hsi himself
to the examination of the /i (something akin to the Platonic ideal
pattern) of things, and afterward by the Ming and Ch'ing devotees of
the school to what they could find in the authoritative books about
things and their /i. The evidence against the truth of the accusation of
authoritarianism lies, first of all, in the kind of empirical and cate-
gorical thinking the growth of which has been pictured in Part 1, and,
last of all, in the fact that when modern Western mathematics and
science came to the attention of the sons of the li doctrine devotees,
some of them took to the new learning like ducks to water. Moreover,
in the writings of Han ¥1 and Li Ao (T'ang dynasty), whom Dr. Fung
calls the forerunners of the Ch'éng brothers and Chu Hsi, the studied
language and ideation are double-harness throughout, and this in spite
of the fact that these two writers revolted against the euphuistic
excesaes of the double-harness art in their day.

In the second place, it is as well that foreign students of Chinese
cultural history should understand a recent trend in historical re-
search in China, namely, the realization of the intrinsic importance of
the Six Dynasties (third to sixth centuries A.p.)."" Thus, now that the
fury of the revulsion against the past and all its works, which charac-
terized the period following the 1911 Revolution, has had time to
subside, the new driving force in critical historical studies is showing
itself in (a) a more impartial appreciation of Chinese Buddhism, and
(b) in discovering that “ex mshilo nikil fit'" applies to the great flowering
ages of T'ang and Sung. Had it not been for the “'smelting and forging"
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of the language done by the later Han and Six Dynasties scholars, had
it not been for the close scrutiny of abstract thinking conducted by the
transcendental logicians, how could T'ang poetry and Sung philosophy
have come into being?

In the third place, this 1949 Conference is the heir of the 1939
Conference and cannot but take into serious consideration the main
thesis of The Meeting of East and West. It is undoubtedly the main
contribution which has come from the East-West movement in com-
parative philosophy, and we are all indebted to Mr. Northrop for his
trenchant defining of problems in this particularly blurred field. His
distinctions of “concepts by intuition" and "concepts by postulation”
will be with us for some time to come. Yet—to confine myself to the
Chinese side—there has been an unfavorable reaction amongst some
Chinese scholars and most Sinologists to the lumping of China and
India and Japan all in the same philosophical boat. Speaking per-
sonally, the more | have examined this matter from Mr. Northrop's
angle of approach, the more | have appreciated his challenge to certain
well-intrenched ways of thinking, and the more 1 have come to doubt
whether his over-all classification of the “Oriental" traditions and their
methodologies is in line with the historical facts. For that reason,
therefore, as well as the other two, it became my business to draw the
attention of the Conference to those, methodologically speaking,
highly formative centuries between the collapse of Chou (third cen-
tury B.C.) and the rise of T'ang and Sung, the centuries in which
empirical thinking became associated with controlled language experi-
mentation, the centuries in which the categories necessary to deductive
reasoning were explored consciously and deliberately.

With Regard to Concepis by Intuition
and Concepts by Postulation

"“The clarification of the distinction between 'mathematicals’ and
ideas’ must await the further development, in the sequel, of our
technical terminology for comparative philosophy, and in particular
the clarification of the different possible types of concepts by postu-
lation.""® The crux lies there: what kinds of concepts by postulation
are we to allow as valid? Are only those which are expressed in mathe-
matical and physical terms valid for “'deductively formulated theories,”
and, if so, are cosmogonical as well as cosmological hypotheses of the
same logical genus or not? Further, if—as seems to me legitimate and
necessary—we are to allow valid postulation in relation to the fields of
biology and physialogy, of psychology and social science, is there not
also a case to be made for valid postulates concerning ethical values?
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I do not want to whittle at Mr, Northrop's distinctions, Obviously
his emphasis on Plato the mathematician is extremely important, and
the Greek consciousness of “incommensurable magnitude” did put
mathematics on a very different footing from that on which it is for
the man who is only conscious of it as the rule of thumb 242 and 2 2.
So, then, | do not minimize the fact that the ancient Greeks got as far
as that and that the Chinese of classical China did not get so far. On
the other hand, as | note that “concepts by postulation’” were first
introduced into Western philosophy because of the need for them in
Greek physics and mathematics, so | note also that Aristotle, for two
reasons, one of them his concern for biology, was forced to reject all
postulated scientific objects such as the physical atoms of Democritus.
The interesting thing is that Epicurus a few years later went back to the
Democritean atom but changed the postulate to one in which the de-
ductive movement of his mind seems to have been that men are of the
same basic stuff as the atoms in nature, that some freedom of move-
ment is chamcteristic of men, that therefore some freedom of move-
ment 18 characteristic of atome (¢f., Leibniz on his monads). Now, it is
not required of a concept by postulation that it should be true but that
it should give birth to a deductively formulated theory and should not
spring from one or more direct sense apprehensions. But does the use
of analogy come into the postulatory picture, for Epicurus plainly
intuited (or postulated) an intrinsic affinity hetween the basic stuff of
man and the basic stuff of nature?

The significance of these questions is, of course, in relation to China,
where there came to be a vivid and even subtle consciousness of the
biological-cum-physiological side of nature, and where a basic affinity
was assumed between men amd things." The level of mathematical
interest seems to have remained low, although in the Neo-Mohist
books (third century 8.c.?) a number of geometrical definitions are
given. A sort of Pythagorean playing with numbers is found in the
Hsi T#'1 (sometime between the thicd century B.c. and the first cen-
tury A.p.) and elsewhere, but it is not until early Sung times that we
can find such high-level calculations as produce an abstract theory of
numbera.?® At first sight, therelore, the whole range of scientific think-
ing seems to be at the natural-history stage, sometimes a little childish-
ly so, but also often enough maturely so. E.g., as early as the third
century B.C. we find one Ho Kuan Tzil, & Tacizst-minded philosophizer,
noting that between an object and its shadow there is no interstice of
space, but between a sound and its echo there is an interval of time.
What is more, be noted that the direct unbroken connection is neces-
sary if the shadow is to be there at all, and assumes, infers, postu-
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lates (?) that the interval of time is necessary if the echo is to come.
There, however, he stopped. He was not driven, as were William
Derham and the French Academy in the eighteenth eentury, to image
the existence of sound waves and to experiment accordingly.

Thus, in China there was controlled experimentation all the time,
but, apart from alchemy, it was in the direction of control of the lan-
guage of discourse, of the language of poetry, as of the language of
prose. The line of demarcation which the West has come to draw be-
tween the two ways of thinking and writing does not work out the same
way in China. Most of China's philosophical history is to be found in
essays and not in ponderous treatises, and in those essays there is
generally attention to form as well as to matter. This at first sight
would seem to give Mr. Northrop all that he claims, namely, a highly
developed sense of art and a poorly developed sense of logic, the em-
ployment of the artistic genius militating against the employment of
the scientific: minds working by intuitive imagination and not by the
cold light of reason. To a certain extent [ agree. | am the first person
to acknowledge that he has some justification for his theories in rela-
tion to China. Nonetheless, | do not agree when he rules out concepts
by postulation and deductively formed theories. It is not a case of
“either-or” in the China field but of “both-and.” And this “both-and’
state of affairs surely applies to Western philosophy as well as two
Chinese. The only thing is that in the Chinese philosophizing tradition
there is probably rather more of the artistic power of discourse than
there is in the Western philosophizing tradition.

If Mr. Northrop can grant me, as certain utterances of his lead me
to suppose he can, that not all valid postulations are directly connected
with physics and mathematics, then I think we can start getting a
little further in our common explorations. In order to define the com-
parative situation, I submit, by way of example, that the two concepts
Jén and yin yang, concepts which have exercised so profound an in-
fluence on Chinese ways of thinking, are concepts by postulation, not
concepts by intuition in Mr. Northrop's sense. In the one case, in very
early days, when, as Heiao T'ung might have said, philosophical think-
ing was in the stage of primitive simplicity, one Confucius made a
practical syl-logism: man can only live well in society: we men of Lu
State and its neighbors are men: therefore, we must be socially minded,
i.e., man-to-man-ly (7&). In this way, by postulation, he revolutionized
the current meaning of jén and gave the Chinese a deductively formu-
lated theory which the disciples of Confucius have been trying to
prove experimentally ever since. In the second case, at a time when
philosophical thinking as such was beginning to take shape in Chinese
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minds, by direct apprehension some thinkers saw the heavens and the
earth, two different entities sharply distinguishable yet sell-evidently
related, since life on the earth depended an the regular day-and-night,
spring-summer-autumn-winter, rain-and-sunshine cycle of movement
in the skies. They analyzed this cosmic situation in their minds, and—
I would say—arrived at a hypothesis that there were two theoretic
forces behind this range of phenomena viewed as a whole: a construc-
tive force and a destructive force working in conjunction, the one the
logical antithesis of the other, but the two working as one indivisible
existential process. They then proceeded to try out this hypothesis in
relation to the various departments of life in nature and life in man.
In the light of this yin-yang postulation (as I would call it) they dis-
covered all sorts of relationships, some of them ludicrous from Wang
Ch'ung's point of view in the second century A.D., others unsound from
Chu Hsi's point of view in the twelfth century, and still others merely
naively commonsensical and not true to fact from our scientific point
of view today.

Yet, its main presuppositions, that the positive must entail the
negative, that movement must entail stillness, that what we see as life
must entail death (although, as Chuang Tz maintained, we do not
know what death i8], stand today. Along with these, yet sanely enough
not differentiated as vin on the one hand and yang on the other, went
the two presuppositions that the idea of limited space carries with it
its complement, unlimited space, as also the idea of time carries with
it the idea of eternitv. These, surely, were not intuitions or hunches but
inferences. And now we came to Chu Hai again, with kis concepts by
postulation (as | would say), i and ¢k'é, the one metaphysical, the
other physical, or perhaps paraphysical, together constituting the cur-
rent coin of later methodological thearizing, and in their basic comple-
mentality furnishing an incontrovertible instance of the double-
harness mind at work, since by their means Chu Hsi made observation
of all phenomena, We have to bear in mind; (a) that the Sung scholars
hid inherited a strong sense of the importance of history, and 1o them
we owe those massive tomes the T2 Chik T ung Chien and the T'ai
P'ing Yii Lan.® both of them monuments of historical discrimination,
and the latter documenting every citation it makes under its fifty-five
main headings, whilst Chu Hsi himself set his disciples to work on
making a shortened version of the former; and (b) that, although later
ages read and revised these vast works with painstaking care, vet the
actual tendency inherent in Chuy Hai's line of reasoning was to view
things sub specie aefernilatis rather than sub specie lemporis. That bieing
80, the practical moral for both Mr. Northrop and me is that the
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historian's sense of impartiality demands that we should do justice, no
more and no less, to China's epistemological devil and saint, *'Chu Wén
Kung" (prince of wén, patterned thinking), China's arch-deductive
theorist, Chu Hsi.

Conclusion

Since our main desideratum in this Conference must be a more
denotative examination of epistemological method, may [ plead for the
exercise of not only more studied care but also a more imaginative
mind in comparing East and West on a historical basis. For instance,
no illumination of the comparative field can be gained by treating The
Analects of Confucius and the Metaphysics of Aristotle pari passu as
typical examples of the methodological approach to knowledge in the
respective cultures. The one book came into existence before there was
any conscious, much less consecutive, philosophical thinking, and was
not written by Confucius, whilst Aristotle was stimulated by a Plato
and had the philosophical reflections of two centuries on which to draw.
The more legitimate comparison is with the ordered and more com-
petent literary mind of Hsiin Ch'ing, two centuries after Confucius.
And even then the comparison cannot have much weight unless we are
able to preface it with a comparison of the relative philosophical
maturity of the Greek and Chinese languages at those two particular
times. This procedure would come nearer to the basic principle of
comparison, namely, comparing like with like,

A second instance may be cited in relation to the era of the Six
Dynasties. Because the collapse of Rome and the overrunning of the
Mediterranean world by barbarians brought a period commonly known
as "the Dark Ages," it is rather generally taken for granted that the
collapse of the Han order in the third century, followed by the bar-
barian rule of North China in the fourth to sixth centuries, produced a
very similar dark age. The history of civilization is' by no means as
tidy as that. A comparison of Lu Chi, the literary critie, who died in
A.D, 303, with Longinus, who died in A.p, 273, and a comparison of the
respective achievements in the writing of history and the creation of
new art motifs would show how diffierent the two eras were. Not that
they should not be compared, for they should. The rise of the Holy
Roman Empire and the rise of the T'ang dynasty are essentially com-
parable historical phenomena, and our task of comparing philosophies
goes haltingly until competent work has been done in this matter. This
reflection is closely linked with another refiection, namely, one in con-
nection with the growing practice of using the European historians’
terminology, such as “Early Medieval' and “Late Medieval.” I do not

&9



E. R, HUGHES

sce how this is to be avoided in Western learned circles; but it is
obviously attended by great dangers. The crux of the problem lies in
the unconscious assumption by Western students that the uneven
levels of intellectual acumen to be found in the Western Middle Ages
are roughly a criterion as to what Chinese learning and philosophy
could have achieved, i.e., presumably did actually achieve, in their
Middle Ages. That does not follow in the least. The attainments of new
levels of rational consciousness do not come pari passu in the different
cultures, just as the Mediterranean time schedule of advance and pause
is not necessarily that of other cultures. Thus, for example, the Chinese
had their major attack of religious utilitarianism followed (may we say,
inevitably?) by non-religious utilitarianism twenty-one to twenty-
three centuries back, whilst Europe got its major attack and after-
math one to three centuries ago. On the other hand, Greek mathe-
matics was what it was—and later was forgotten for several hundred
years—whilst even eleventh-century Chinese mathematics did not pro-
duce a Evclid or a Democritus. Here are pitfalls for the unwary philoso-
pher in the new field of culture comparison.

In this connection note should also be taken of Fung Yu-lan's pithy
statement that all postclassical Chinese philosophy is in the medieval
stage. We know what he means by that and we need not quarrel with
it, until we come to consider what is called “The Renaissance" in text-
books of European culture. It is then apt to be assumed that not only
did “The Renaissance” take place in Europe, but that no renaissance
could have taken place in China in the twelfth century. No true his-
torian, of course, would soil his historian’s tongue with so gross a nomn-
sequitur. That stands. On the other hand, there have been these four
last centuries of the advanee of natural science In the West and not in
China, What are we to assume? That the Chinese intelligentsia are
incurably artistic and unscientific? We cannot do that when before our
eyes stands the evidence of the nineteenth-century mathematicians,
Li Shan-lan and Hua Héng-fang, of the brilliant geodecist of this
generation, Li Ssu-kuang, and many others, including the younger men
working in the Princeton Institute of Advanced Studies after gaining
mathematical doctarates at Oxford. Can we assume a time lag of a few
negligible centuries which the Chinese will quickly overtake? No one
can know for a generation or two.

Meanwhile, there is the little matter of the historical imagination,
that indispensable tool of the historian’s science and art, which is even
maore needed in intercultural comparison. 1 submit that there would be
great virtue in learned experiments in the imaginative depicting by
Chinese scholars of various key periods transplanted by a magic carpet
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into some American or European mise en scéneé: Yang Hsiung dining
with Seneca or Marcus Aurelius, Han Yii in the Rome of Gregory the
Great, and Chu Hsi coming into the England of James I and Donne
and Milton. What would these critics of the thought of their times have
made of the philosophic foundations of the culture they saw in process
of evolving? My impression is that the Sung visitor to England would
have felt that the Protestant reform in England had produced but a
rehash of the old classics and that both the new Protestant and the
Trentine Catholic were sunk in authoritarianism. But then he could
have met Francis Bacon or read his Nevwm Organum and said, “Ah,
yes, that is what | was thinking of when 1 said 2 wu (investigating
things), but he does not realize the necessity of having a kang chi
(over-all binding principle).” But, then, if Chu Hsi had seen Shake-
speare played and bad mastered Shakespeare's Hamlel with its immortal
picture of filial piety torn two ways, if he had gone over to Holland
and studied the Dutch painters, being a little too early to talk with
Benedict Spinoza, he might, ves, he might have said to himself, "How
muddled and inconclusive the philosophy of this people is, and how
great their poetry and art.” And then he would have gone back to
China muttering something about the aesthetic, intuitive approach to
the problems of the universe and man and would have thanked Heaven
that his China knew how to combine the scientific® and the artistic
approach and make sense of it all, How wrong he would have been, and
vet how excusably wrong, how even illuminatingly wrong!
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the Tramscender] by Chang Héng (a.n. 78-139), Cf. also the chapter by Liu Haleh
{sixth century) on the same subject In his famous book Wen Hsin Tiao Lumg [The
Lilerary Mind and ihe Carving of Drapons).

t.R- G. Collingwood, The Iden of History (Oxford: The Clarendon Press, 1946},
p L.

1See the Msi To'd Amplification of the | Ching, early in Part 11; o, English
version, Sacred Books of the East, Vol. XVI, p. 382, That is the main reference, but
Hsiao Timg's quatation includes phrases from other parts of the [ Ching.
IN“]Richl.rd Robinson, Platy's Eerlier Dialectic (Ithaca; Cornell Univensity Press,

i Pl

fAuthoritarian-minded Confucianists of the Han ¢ra regarded these speculations
as casuistical and morally subversive. Nevertheless, the Kung-sun Lung dialogues
nnd the Neo-Malist texts (the Ching Shuo and CW'&) survived and are extant today,

fThe nuimber of works recognized as canonieal was gradually extended uniil {;
Sung times the total was thirtesn.

'Cf. Tung Chimg-shu, Ch'sn CW'iu Fam Lu. . also Edward V1's and Queen
Elizabeth’s efforts to find o middle way of agreement for the English religions mind
of the sixteenth century.

*CF. Ku Chish-kang, “"Wu T& Chung Shih Shuo Haiz Ti Chik Ho Shih" Tring
hua Learned Jourmal, V1 (June, 1930),

71



E. R. HUGHES

*Chinese speculation elong this line definitely started with Nature as the type to
which men un the smaller scale must surely conform. In this respect thinking started
from the opposite end to what It did in some Greek thinking.

ULt Part 1, imit, of the Hei 756 of the I Ching (dating probably from Former
Han times). A popular name for the Hri Ts'd is Ta Chucn. This is used by Richard
Wilbelm in The I Ching by R, Wilhelm and C. F. Baynes (" Bollingen Series;” XIX,
New York: Pantheon Books, Inc., 1950). Wilhelm also uses the Hws T30 name
which, with its meaning of “Appended Judgments,” is in my judgment preferable.
The reference to birds and beasts is op. cit., Vaol. I, p. 353,

YLondon: Arthur Probsthain, 1925,

Y[ strongly suspect satirical intention in this naming of them. The evidence
points to the practice being a form of court amusement.

Uln recent years the “hypothetical syllogism'™ has, of course, been the subiject

ol close study.

HA loose-grammared fanguage in contrast to Greek and Latin. But, then, the
English language is also a lotse-grammared langonge.

HA. 1. Ayer, The Foundations of Empirical Knosoledpe (London: The Macmillan
Company, 1947},

"That epistemology was personal lumination following on a long period of
arducns study plus commensurate ethical practice plus concentrated meditation,

"Ch'en (Tschen) Yin-ch'iso, T'ang Yung-tung, Fung Yu-lan, and Lo Kén-tad
are the men behind this, four of the best critical bistorians in China today.

WF, 8, C, Northrop, "The Complementary Emphases of Eastern Intuoitive and
Western Scientific Philosophy,” in Charles A. Moore, ed., Philosophy—East and
West (Princeton: Princeton University Press, 1944), p. 179, esp. p. 175; reprinted in
The Lu:ica;r' the Sciences and the Humanities (New York: The Macmillan Company,
1947}, p. 89,

"The term wu (commonly translated “things") was aceepted by Han times, if
nut before, to denote the animate and the inanimate. Within the scope of the term
distinctions were drawn between birds, beasts and fishes, and insects, between plants
anid trees (though not very clearly), between rocks, metals, and soils, betwean rivers
and dry land, mountains, valleys, and marshes. Wan wn, literally, “myriad things,™
was the generic term for the discrete in nature.

BeY. Chu Chlien-chih, Chung Kuo Shik Hilong tui 4 Ou Chou Wen Hua Chik
Ving Hatang |The Influence of Chinete Thoupht on European Cullure] {Shanghai:
Commercial Press, 1940). The author gives a number of diagrams in coninection with
the theory of numbers. His view Is that Leibniz was stimulated by receiving these
Sung diagramy and the explanation of them from his Jesait friends in Peking.

“For notes on these two works, see Alex. Wylle, Noler on Chinese Literature
{Shanghai: Preshyterian Mission Press, 1922), . 25, 183, The latter work is not
strictly 2 historical work at all and s rghily listed as a “eyrlopaedia™; yet ita cone
tents from the point of view of later ages are all historical data. Quotntions are made
in It from 1690 works of different ages.

For him “science” (scientis) would mesn primarily the ap sciences of
government and of behavior in the family and the commuonity. Chuy Hsi wrote a
book on family behavior, the Chia Li.

72



CHAPFTER 111

EP:'stemoIogfml Methods
in Indian P ]lilasoplty

DHIRENDRA MOHAN DATTA

THE SUBJECT OF THIS PAPER raises two questions which are very
closely connected but are not identical. They are: (1) What, according
to Indian philosophy, are the methods or sources through which men
in general acquire knowledge? (2) What are the methods which Indian
philosophers employ for solving their problems and acquiring knowl-
edge? | shall discuss the subject in its first aspect (i.e., general episte-
mology) in some detail, and in its second aspect very briefly.

KNOWLEDGE AND ITS SOURCES

In Sanskrit the word {or cognition in general is fidna. The word for
valid cognition is pramd, and that for the source of valid knowledge is
pramapa. The problems of pramd and pramdypa are discussed thread-
bare by the different schools of philosophy, because nearly all of them
believe that human suffering is rooted in ignorance, the removal of
which is the chief object of philosophy, and also because they believe
that without a critical discussion of the theory of knowledge truth
cannot be attained.!

As Indian philosophy has developed from the days of the Vedas in
the midst of a series of changing racial, social, political, and religious
influences over a period of at least five thousand years;, there have
arisen innumerable schodls of thought, and consequently there has also
been a large variety of epistemological theories. So, while in Western
philosophy we are generally told of two sources of knowledge, per-
ception and inference, which are treated as synonvmous with immedi-
ate and mediate knowledge, respectively, Indian philosophy, in its
different major schools, recognizes up to six sources of knowledge, and
some minor schools even add two or three more. Elaborate arguments
are adduced to show the necessity of recognizing each as a separate
source.?
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The Many Sources of Knowledge

The Carvika materialist admits perception as the only source of
knowledge. Kapada (the founder of the Vaifesika school) and the
Buddhist admit two, perception and inference. Sankhya admits three,
perception, inference, and authority. Gautama (the founder of the
Nyiya school) admits upamdna (knowledge by similarity) in addition
to these three. The Prabhakara school of Mimirmsa admits five, the
four sources mentioned before and arthdpatti (postulation). The
Bhiitta school of Mimarhsa and Sankara's monistic (advasta) school of
Vedanta admit also a sixth source; namely, nan-cognition, in addition
to these five. Some others recognize instinctive or intuitive knowledge
(pratibhd); some, unbroken tradition (#ika); and some, possible in-
clusion (sambkava) as other kinds of knowledge—hut these three are
not recognized by the major schools. Before we discuss these different
sources of knowledge it will be useful to know a few important things
about knowledge and validity in general.

Validity

Valid cognition, which is obtained by any of these methods, is
generally regarded as cognition which is free from doubt (samifaya),
indefiniteness (anadhyorasaya), and error (bhrama), and which, there-
fore, reveals things as they are (yathdrtha), furnishes the hasis of suc-
cessful activity (sawivddi-pravrtt-yanukils), and is not contradicted
(abddhita) by any other experience. Nyiya-Vaibesika realists regard
agreement with reality as the essence of truth, Bauddha (Buddhist)
thinkers, like Dharmakirti, regard practical efficiency as the dis-
tinguishing mark that differentiates a valid cognition from an invalid
one,’ whereas the Advaitins (non-dualistic Vedsintins) emphasize more
the uncontradicted nature of valid eognitian.

Most thinkers hold that novelty should also be regarded as a
necessary character of knowledge worthy of the name. So, memory
(which is a reproduction of knowledge acquired in the past through
perception or any other source) is not regarded as a separate kind of
valicl cognition. Some others point out, however, that memory should
be regarded as a substantive source of knowledge at least in so far as
it yields valuable infarmation about the pastness of an experience or
its object—information which could not be obtained from any other
source without its aid,

Two other important questions* regarding validity are: (1) Whether
conditions that generate the validity of a perception or any other
knowledge are intrinsic to the conditions that generate that knowledge,
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and (2) Whethier the validity of that knowledge is known by the knowl-
edge itself, Opinions are sharply divided on these matters. Roughly
speaking, Mimiirhsd and Vedanta hold that validity should be regarded
as the natural or normal character of knowledge and invalidity as an
exceptional phenomenon which arises when there are some accidental
yitiating factors. So, they hold that the conditions of validity lie within
the very conditions that generate the knowledge, and they also hold
that validity of knowledge is known from the knowledge itself, as it
arises. For example, if the relation of the visual sense to the object is
regarded as the condition of visual perception, then the validity of this
cognition is also due to this very condition; and, moreover, as soon as
such a perception arises we believe it to be true, and, therefore, we act
upen it without hesitation and without waiting {or its confirmation by
any other knowledge. This position regarding the two questions of
validity is called the theory of self-validity (svolak-pramaypya-vada),

The Nyaya-Vaidesika thinkers hold the opposite view, namely, that
of external validity (paratal-pramagya-vida). They believe that there
are some special conditions (other than those of the knowledge itself)
which generate its validity. For example, whereas the mere sense-
object relation may be said to generate visual perception in general,
the soundness of the visual organ, sufficiency of light, etc,, may be re-
garded as the special conditions generating its validity (the absence of
which may cause perceptual error). Again, the validity of this knowl-
edge is not self-manifest. Tt is inferred from these special conditions or
from some other data.

From this brief discussion it would appear that, whereas the atti-
tude of some Indian thinkers toward knowledge is one of belief, that
of others is one of neutrality or open-mindedness. But in addition to
these two attitudes there is also a thind, that of disbelief, held by the
skeptical Buddhists, according to whom invalidity is the self-manifest
character of every cognition, and validity (which is nothing other than
the practical efficiency of it) can be established only indirectly (by its
successful practical consequences).

Regarding the knowledge of knowledge itself there are also different
views. Sankhva, Vedinta, Prabhikara, and Jaina hold that knowledge
isself-manifest; Nyvava holds that itis known as an object of subsequent
introspection (amuvyavasdya). But Bhéattas hold that knowledge is
known by inference from the knownness of its object.

Olbjects

In Indian epistemology, we also have different views regarding the
status of the object of knowledge. Within the same system of Buddhism,
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for example, we have what may be called, in terms of modern Western
epistemology, direct realism (held by the Vaibhagikas), critical realism
(held by the Sautrantikas), subjective idealism (held by the Yogaciras),
and a fourth variety, which has no Western analogue, indeterminism
($anyavdda, held by the Madhyamikas), according to which the object
of knowledge (as well as any other thing) is not describable either as
“is"" or as “is not" or as “'both is and is not" or as “neither is nor is
not." Here is an example of subtle distinctions—even much subtler in
some respects than most up-to-date Western epistemology—and a
complete scheme of possible epistemological positions which evolved in
India at least a thousand years ago. Except for Buddhism, most of the
schools are realistic. Safkhya, which holds that all objects are the
products of intellect, can also be called realistic, if it is admitted that
this intellect is cosmic and not personal. Though there are among the
later followers of Sankara some extreme subjectivists who hold the
theory that creation is only perception (drsfi-srsfi-vdda), vet Sankara,
in spite of his metaphysical idealism, was an epistemological realist as
is clear from his emphatic refutation of the subjective idealism of the
Yogcira Buddhists. It is interesting to note that even an illusory
perception is regarded by most Advaitins as having a corresponding
ohject momentarily created.

But, though Sankhya, Vedinta, and Jaina thinkers believe, like
realists, in the presence of objects independent of knowledge, they do
not think that consciousness is the product of the relation of the object
to the knower. They hold that the knower is the self, which is intrin-
sically conscious, and knowledge of objects is like the illumination of
objects by the pre-existing light of a lamp. Consciousness, in itself, is
eternal and original, but its relation to a particular object is conditional
and accidental. But ranged against this position there is a group of
mfluential thinkers of the Nyiya, Vaifesika, and Mimfirhsd schools
who, like Locke, think that the sell is primarily unconscious and that
conscinusness arises in it when it is properly related to objects. With
this general idea about knowledge, let us have a bird's-eye view of its
ifferent sources,

Perception (Pratyaksa)

Perception is generally described as knowledge arising from the re-
lation of the object to some sense. Five external senses {namely, those
of hearing, sight, touch, taste, and smell) and at least one internal Befise
(manas or mind) are commonly postulated for explaining external
perception and internal perception (of pleasure, pain, ete.). A peculi-
arity of Indian thought worth notice here is that a distinetion is made
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by most thinkers between mind as knower and mind as the internal
sense and organ of attention—the first being called dtmd or puruga
and the second manas or anfahkaraga. These two are considered to be
two different substances by the Nyiya-Vaifesika school. It holds that
to perceive an object the self must altend to the object through its manas,
and meust alsa be related fo 4f, f 4 ic external, through the appropriate
senze.

Is any immediate knowledge possible without the help of sense?
This guestion is variously answered. Nyadya-Vaifesika® thinks that
immediate knowledge ordinarily involves the direct relation of the
object, so known, to some sense. But it recognizes certain exceptions
which may be classed under two categories. First, there are those cases
where the sense is related indirectly to the object, yet the object can
be said to be immediately known. For example, when the table is
directly related to the skin of the hand, not only the table is perceived,
but also the quality of touch, which is in the table, the hardness which
inheres in the touch, the absence of an inkpot which characterizes the
table—all these are immediately perceptible, though these latter can-
not be =aid to be directly related to the sense, but only indirectly
through the substance in which they are. The second class of excep-
tional cases includes those in which even no such indirect relation can
be traced between the object and sense, and vet the object is felt to be
immediately known. These cases are called extra-ordinary perceptions
(alaukika pratyaksa) and are of three kinds. When we see a piece of
sandal as fragrant (or cotton as soft, or stone as hard), the smell and
touch are felt as immediate though really we cannot trace the relation
of these to the sense of smell or touch. Erroneous perception of a rope
as a snake, of heated air in the desert as water, etc., also belongs to this
class. [n all such cases some memory-idea vividly aroused by simi-
larity, etc., functions like a sense relation and causes immediate per-
ception, Whether such immediate perception is true or false depends,
as in all other cases, on whether it represents the object as it is or not.
There is a second kind of extra-ordinary perception in which an entire
class of objects can be said to be immediately known when a particular
member of it is immediately known. When a man sees his first tiger,
and sees in it the general character of tigerhood, he can be said to see
thereby all tigers, not of course as possessed of their respective indi-
vidual properties but as possessed of the general character of tiger-
hood, because, except tigerhood, there is no other attribute of tigers as
a class which remains to be perceived. Such knowledge of a class helps
induction. The third kind of extra-ordinary perception, admitted on
the basis of the experience of the yogins, is perception through success-
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ful complete mental concentration on any object too small, too far
away, or too much concealed to be related to sense.

It may be remarked in this connection that as Sankhya, Yoga,
Nydva, Vaiesika, and Advaita Vedinta believe the sell to be really
infinite, the question of the possibility of the relation of the self to the
rest of the universe without the medium of sense or body does not
raise any theoretical difficulty. On the contrary, the fettering of the
soul to the body is, for them, the reason for its limited knowledge.
Even the Jainas, who do not admit the infinity of self, but admit only
its power of expansion, hold that the self can the more directly know
other minds and other things unconnected with sense, the more it can
free itself from the forces of attachment that fetter it to the body. So,
they hold that knowledge through sense, being through some medium,
cannot be called truly immediate. Only the liberated saint can obtain
full and immediate knowledge directly without the help of any sense.
Patadijali, the founder of the Yoga system,* holds that one can know
the mind of another person and also imperceptible objects by complete
concentration of the mind on them. The Advaitins view immediacy as
the basic character of the Absolute Consciousness, of which the knower,
the known, and the process or mechanism of knowledge are apparent
differentiations doe to ignorance. So, for them immediacy is not
generated by the knowing process. The sell's knowledge of an external
object is empirically describable, of course, in terms of the function of
the mind, or internal organ, and the sense concerned. In the light of
this, the Advaitine say that in every perception the mind flows out to
the object through the sense and assumes the form of the object and
establishes thereby a sort of identity between the mind and the object.
But this process does not generate consciousness or immediacy. [t only
destroys the imagined barrier between the knower (which is nothing
but the basic consciousness delimited by the mind) and the object
{which is also the same consciousness delimited by the objective form)
by a kind of identity established between the two delimiting and
differentiating factors.”

So, for the Advaitin every sense perception is really the restoration
of the basic identity between the knower and the known, and the
allowing of the basic reality, i.e., consciousness, to reveal itzelf im-
mediatelv. But such immediate knowledge is an extremely limited ex-
pression of the basic consciousness, When a person can altogether over-
come his sense of identification with the body (including mind, senses,
vitality, and, other individuating conditions) by realizing his identity
with the basic consciousness, there is revelation of this self-shining
basic existence. This is pure and absolute immediate consciousness.
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Direct Realization of Philosophical Truths

In this connection we may briefly mention the characteristic
Indian notion of the direct realization (saksdtkdra) of truth. This is
common to all the schools, except the materialist, though truth or
truths are differently conceived. The process of realization (sddhend),
though differing in detail from school to school, has also a common
pattern. This consists in learning the truth (from scriptures, preceptors,
or other sources), reasoning critically about its pros and cons, and, if
thus found acceptable, meditating on it intensely and repeatedly. This
vigorous intellectual culture must be accompanied by moral reforma-
tion, that is, reorganization of all emotion and behavior by changing
all old habits based on previous ignorance or misconception of the
truth,

But how can such intellectual and moral exercise lead to direct or
immediate knowledge? The matter is not so mysterious as it may seem
to be. By repeated thought and behavior based thereon, we feel that
we directly see a material body existing in all dimensions though only
a color-patch forming a part of its front surface is present to sense. We
see time on looking at the dial of a watch. On receipt of a piece of paper
called a bank note we feel that we are receiving real money; we see
danger in a frown or a red signal; we see thoughts in printed letters.
Similarly, I directly feel as though | am the body and separated from
the rest of the world by the outer skin, limited and helpless. [ feel that
1 am a man, a teacher, a Hindu, and so on. The objects of my ordinary
desire—food, dress, house, and money—all directly appear as values,
relatively stable and worth while.

Is it not possible to think that by a similar but more consciously,
rationally, and intently initiated process of repeated thinking, willing,
and feeling, truths about the self, the world, and its values, different
from these ordinarily accepted ones, can also be felt and realized at
least as directly as these are in life?

In such realization the intellect rather than sense experience takes
the lead, and reinterprets and re-evaluates the latter. It is the “theo-
retic component” which rules here over the “aesthetic” and even re-
veals itself through the latter.

Inference (Anumdna)

Inference® is generally regarded by Indian thinkers as knowledge
from a sign (say, smoke) to the signified (say, fire) on the basis of
previous knowledge of invariable concomitance (vydpti) between the
two. Though all systems discuss inlerence, Nyfiya treats it very
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elaborately. According to Nydya, a universal relation or induction is
based on repeated observation in the light of the method of agreement
in presence (amwaye, €.g., "All cases of smoke are cases of fire") and
alsn (where possible) the method of agreement in absence (vyalireka,
e.g., "“Where there is no fire; there is no smoke"}). It is realized that
induction may be vitiated by non-observation of hidden essential con-
ditions (upddhi) responsible for the apparent invariability between the
two phenomena. Such a defect can be removed only by repeated and
varied observation (bhiyo-darfana). The truth of an inductive general-
ization may also be deductively tested by indirect hypothetical argu-
ment (farke) leading to a reduclio ad absurdums, e.g., "1f smoke were
not accompanied by fire, then it would be without a cause, which is
absurd." But, if the doubt is still raised, “What if events are without a
cause?"" it is silenced by the contradiction (vvdghdla) it would have
with practical behavior, where we always seek a cause for producing
an effect.

The Buddhists employ the method of five steps (pafica-kdrand) in
order to discover a causal connection, and thereby an invariable rela-
tion, between phenomena: (1) non-observation of the cause as well as
the effect; (2) observation of the cause; (3) observation of the effect:
{4) observation of the disappearance of the cause; and (3) observation
of the disappearance of the effect. Thus, with the help of this double
method of difference {as Dr. Seal calls it), a causal connection mav be
established between fire and smoke. Buddhists also lay down identity
of essence (tiddtmya) as another ground on which a universal proposi-
tion (e.g., ""All caks are trees') can be based.

But Nyaya savs of the first method that it cannot be applied when
other circumstances vary and the suspicion of a plurality of causes
cannot be removed. Moreover, there are many cases of non-causal
uniformity (established by the Ny@ya methods previously described),
e.g., "All animals having horna have tails," on which inference also
can be based. Regarding the second method, identity of essence,
Nydya points out that it is not really a ground of inference. To say,
“This is a tree, because it is an oak,"” is really no inference at all if an
oak is already known to be identical with a tree.

An important distinction is made between the psychological proc-
ess of inference (not necessarily expressed in language), which takes
place in the mind of one who infers for his own sell (svdrthdnumdna),
and the demonstrative form of inference, which is used for convincing
others (pardrthdnumana). In the former, one argues: “This hill has
smoke; whatever has smoke has fire: so, the hill has fire.” But the
demonstrative form, as Gautama conceives it, must have five steps:
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(1) Clear enunciation of the proposition to be proved—This
hill has fire.

(2) Statement of reason—This hill has smoke.

(3) Statement of universal relation, supported by concrete
instances—Whatever has smoke has fire, e.g., the fire-place.
Whatever has no fire has no smoke, e.g., the lake.

(4) Application of the universal relation to the present case—
The hill has such smoke (which is invariably accompanied
by fire).

(5) Conclusion—Therefore, the hill has fire.

There are some important points to note about this five-membered

argument (paficivayana-nydya).

First, it is the form in which debate and discussion should be con-
ducted for the ascertainment of truth and establishment of theories.
In order that there may be no ambiguity, digression, and shifting of
ground, there is an explicit statement of the probandum and the check-
ing of it by its restatement at the end—as in Euclid's geometrical proof.

Second, we do not have here a mere formal syllogism, but also an
attempt to establish its material validity by the citation of concrete
instances supporting the universal major premise. It is, as Dr. Seal says,
an inductive-deductive, formal-material process.

Third, (because of this) it does not always assume the form of
finality. Sometimes (to start a discussion and invite criticism) it lays
down a tentative proposition with a provisional induction, supported
by an example, waiting to see what the opponent can say against it.
It then becomies a process of tentative discovery and provisional proof.

The fallacies which may vitiate the conclusion of such a process are
mentioned by Gautama and treated by his followers very elaborately.
The more important of these arise from (1) assigning a reason (middle
term) which has no imvariable relation to what is to be proved (major
term), £.g., “The hill has smoke, because it has fire'"; (2) assigning a
reason which has mo relation to (and, therefore, contradicts) what is
sought to be proved, £.g., "Sound is eternal, because it is produced”;
(3) assigning a reason which is not really present in the case in hand,
e.g., “Sound is eternal, because it is not produced"; (4) assigning a
reason which leads to a conclusion that is contradicted by an opposite
and stronger inference, e.g., "“Sound is eternal, because it is invisible,
like the atoms” (this is contradictable by the valid counter-inference,
“Sound is non-eternal, because it is produced, like a pot"); and
(S) assigning a reason which leads to a conclusion contradicted by
direct perception, e.g., "'Fire is cold, because it is a substance, like
water."
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Enowledge by Similarity (Upamana)

This is differently conceived by different schools and writers. The
earlier version, that of Gautama,® describes it as knowledge of some-
thing, previously unknown, on the basis of its similarity to a familiar
thing, e.g., “The gavaya (a wild deer) is like the cow." In later Nyaya
it is more explicitly defined as the process by which we know the deno-
tation of a new word on the basis of its similarity to a familiar object.
In the same example, a man knows from an authority that a gevaya is
a wild animal like the cow; then he happens to see that animal in the
forest and comes to know, from that knowledge of similarity, that an
animal of that kind is a gavaya.

The claim of this process to a status different from perception and
inference is that the relation between the name and the object is not
perceived, nor is it inferred, because no invariable concomitance (a
universal premise) is used for reaching the knowledge.

Sabara,® the commentator on the Mimarsd-siitra, describes this
knowledge as a kind of analogical argument, as would appear from his
example that we know the existence of souls in other bodies on the
analogy of our knowledge of our own bodies' having souls.

But later Mimarhsd and Advaita Vedanta conceive upandna in a
different way, About the Nydya conception they point out that it
is a mixture of knowledge from authority and an inference based on
it. According to them, upamdna is a process like this: When a man
perceives a cow, and afterward perceives a gavaya, he judges, *This
garaya is like that cow." From this knowledge of similarity he passes
to the knowledge “That cow (perceived in the past) is like the pavaye.”
This last knowledge! is peculiar. It is not perceptual, for the subject
Yeow' is not now present, and when it was perceived in the past it
was not known to be similar to the gavaye (which was not known then),
It is not an inference, since no universal premise is used to reach the
canclusion. So, it is classed apart and called knowledge from similarity
(upamdna).

Testimony (Sabda)

Words of an authority (a reliable person or book) are recognized
as a source of knowledge. Vaifesika holds that this is inferential
knowledge based on the reliability of the authority. But against this
Nyidya points out that even though this is admitted it only shows
that the truth of the knowledge is established by inference, but not the
content of the knowledge, 1f a patient says that he has a headache
and you accept his statement because he is truthful, you first know
about the headache from his words and then know the truth of his
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statement by inference from his truthfulness. Mimas3 and Advaita
Vedinta, which believe that the validity of every knowledge is in-
herent in it, go a step further to hold that as soon as you learn from
the person about his headache you know and believe his statement.
It is only in exceptional circumstances when there are reasons for
doubt that vou use inference to remove the doubt. Inference thus
does only the negative work of removing obstacles to knowledge, and,
as soon as this is done, knowledge arises and claims self-evident
validity.

Moreover, it is pointed out by all the supporters of authority that
the conditions that generate such knowledge are very different from
those which are necessary for inference. Such knowledge arises from
the synthetic understanding of the meanings of the different wordsof a
sentence. Four conditions are needed for this. The meaning of each
word must raise a sense of incompleteness; this must be removed by
the meanings of the other words which must be compatible with it:
the words must be sufficiently close together so that they may be
construed together; and, lastly, the purpose of the speaker (or the
universe of discourse) must be understood.

Postulation (Arthapalti)

This fifth source of knowledge, admitted by Mimamhsi and Advaita
Vedanta, is illustrated by the following stock examples: A man is
known to fast during the day and yet grow fat. To explain this it is
postulated that he must be eating during the night. Again, seeing that
a man who is believed to be alive is not at home, it is known that he is
outside his home. Similarly, finding that in the sentence The chair
ritled" the literal meaning of “chair” does not suit, we take the figura-
tive meaning, ‘‘chairman.” In all such cases we explain given con-
flicting phenomena by supposing the only thing that can resolve the
cotiflict. It looks like an explanatory hypothesis, but it s not pro-
visional and uncertain like an hypothesis. Ny3ya and other schools
try to reduce it to inference drawn from a negative major. The first
example is reduced thus: No one who does not eat at night while
fasting during the day grows fat, This man grows fat. So, he is not
such as does not eat at night, etc., ©.e., he eats at night, Against thie
explanation it is pointed out that the very knowledge put in the major
premise is not obtainable without a postulation. So, the explanation
really begs the very question. Moreover, if we consult introspection
(anuvyavasdya), we find that we do not feel here like inferring from
any premise, but rather like supposing or postulating something un-
known to explain a conflict.
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Non-cognition (Anupalabdhi)

Non-cognition is the source of our primary knowledge of non-
existence. It is generallv believed that we can perceive nonexistence
just as we can existence. For, looking at the table, we can say that
there is no cat there, just as we can say that there is a book there.
But the Bhatta school of Mimirmsa and Advaita Vedinta point out
that perception requires the relation of sense to its objects; but how
can the sense be thought to be related to nonexistence? Nydya says
that sense is related to the positive locus of nonexistence (in this case,
the table) and through that to the nonexistence which is a character
of the locus. But this explanation is not accepted, because any and
every character that is in something is not perceived by the relation
of the thing to sense. (Seeing the table we do not know its weight.)
The character itself must be perceptible. But how can nonexistence
be perceptible? Thus, we come back to the old problem,

To explain this difficulty Bhatta Mimarhsakas hold that non-
existence is known through non-cognition, just as existence is known
through positive cognition. Of course, only appropriate non-cognition
can vield such knowledge. If a thing should have been known under
some circumstances had it been existing there, then the want of
knowledge under the circumstances becomes the source of the knowl-
edge of its nonexistence.

Theories of Error

Like knowledge, error also has been discussed threadbare by the
different schools. Seven chief theories have been held and mutually
criticized. We can give only the gist of them here. The nihilistic Bud-
dhists hold that error Is the appearance of the unreal as real (asaf-
khyati). The idealistic Buddhists hold that the illusory object is nothing
but the external appearance of what is really a subjective idea (2tma-
khyani). Sankhya halds that the illusory appearance is a mixture of the
appearance of the real and the unreal (sat-asat-khydti)—an unreal
character attributed to a real substratum, Advaita Vedanta holds that
erroneous appearance is the temporary creation of ignorance, of a
temporary object which can be described neither as wholly real nor
as wholly unreal (anirvacaniyakhydri). Nyiva and Bhitta realists
hold that an illusion occurs by the dislocated appearance of a real
object (perceived in the past) in another place and time {anyathd.-
kkyati). REmanuja (Vedantin) holds that the so-called illusory object
is really not unreal; it is the appearance of the real element (sat-khydts)
which is common to the present reality and what it is apprehended as,
The Prabhikara school of Mimamhsa, like Riminuja, holds that all

54



INDIAN EPISTEMOLOGICAL METHODS

knowledge is valid, and that what is called an illusion is really a mixture
of two valid mental states, the perception of the presented reality and
the vividly revived memory of 2 similar thing perceived in the past.

We see here again the wide variety of standpoints and theories
ranging from extreme nihilism to extreme realism.

THE METHODS OF PHILOSOPHY

We shall now try to give a very brief idea of the different methods
adopted by Indian thinkers for reaching philosophical truths,

The earliest philosophical treatises of India are the Upanisads,
which are many in number, The earliest of them go back to about two
thousand years before Christ. Some of these are written in verse and
contain inspired utterances of truths which come with the force of
direct realization and, therefore, are not supported by any reasoning.
But some are written in prose and in the form of dialogues between the
student and the teacher. We find in them the beginnings of attempts
at removing doubts by examples and arguments. But still the art of
reasoning with mere words (called in the Chandogya Upanisad,
vdkovdkya), without the backing of spiritual insight and experience,
was not at all encouraged. But later on in the Makdbhdrata, in Kau-
tilya's Arthafastra (Treatise on Political Economy), and in Manu-
sarihild we find much appreciation of the science of reasoning (vari-
ously referred to as anviksibi, helu-vidya, etc.).

In Gautama's Nydya-sitra we find an elaborate treatment of
the methods which should be adopted for carrying on arguments and
establishing philosophical theories. There is also an elaborate account
of the many defects and errors which should be avoided. Vatsyayana,
the commentator on the Nydya-sdira, gives a hint that Gautama is not
the first propounder of this branch of knowledge, and the detailed
nature of the treatise also strongly suggests that the work must have
been preceded by long discussion, analysis, and practice of the art of
debate, the results of which were available to Gautama. The followers
of Gautama develop this branch, particularly the theory of inference,
in the course of about two thousand years. The Nyiyva method and
the technical language for carrying on arguments come to be adopted
to a large extent by all the other schools, with occasional addition and
alteration. So, we should briefly discuss this method in the light of
Gautama's Nydya-sitra.

Doubt (sasisfaya) is regarded by Gautama as the chief incentive
to philosophical inquiry. For the removal of doubt one must consider
carefully the pros and cons (pakse-pratipaksa) and ascertain the true
nature of things. For this purpose one is advised to take the help of all
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valid sources of knowledge, use (and avoid conflict with) previously
established theories (siddhdanta), use examples (drgtdnts) which are
acceptable to all, employ the five-step method of discovery and proof
(paficdvayava-nydya), use the indirect hypothetical or postulational
method of strengthening the conclusion (farks), and also take care to
avoid five kinds of material fallacies (hefoabhdsa), three kinds of quib-
bles (ckals), twenty-four kinds of false analogies (jdt), and twenty-
two kinds of self-stultifying steps which would cause defeat in debates.
This elaborate method of critical inquiry was regarded as the light
for all branches of knowledge, as the means of all (rational) activity,
and as the basis of all virtues (dharmas).

It is only when such a rigorous method is emploved that the solu-
tion of any problem can claim to be a vdda, that is, a [ull-fledged theory.

In further clarification of this standard method, let us observe a
few important points from Gautama, Vitsy3yana, and other general
writers. Every philosophical discussion starts with an explicit state-
ment of its utility (proygjana) for human good (purugdrtha).

The ultimate purpose of philosophical knowledge is the avoidance
of evil, pursuit of desirable ends, and remaining indifferent to other
things. Philosophical discussion arises from the desire to know (Fiffdsd)
and from doubt (samfaya). It aims at the elimination of doubt. It is
based on the assumption that argument and the arguer have the capaci-
ty of attaining truth.” Though doubt is necessary for philssophy, it
must be given up when it leads to contradiction.”

The material basis of philosophical discussion is the individual's
own direct experience (prafiti or amublhava), including introspection
and knowledge obtained from other valid sources. Not only normal
waking experience, but also sleep, dream, and other kinds of ex-
perience should be explained and utilized. Current linguistic usage
(ryavahdra), implying socially accepted experience, is often taken as
the material basis of philosophical theories (¢f. Socrates). Knowledge
of previously established theories (siddhdnta) is a source of new
theories and helps one also to aveid errors. Distinction must be made,
however, among (1) universally accepted theories, (2) sectarian theories;
(3) implied theories, and (4) thearies admitted for argument's sakeM

Philosophical discussion should proceed by accurate definition of
terms (laksaya) and fndication of their denotation (uddesa).

One should not believe that what cannot be perceived does nat
exist. For, failure to perceive may be due to the object's being too
distant, t00 near, too subtle, too much mixed up with other things,
to the senses” being damaged, or to lack of concentration,™ Knowledge
of the unperceived may be obtained from inference based on analogy
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and general observation or from postulation (f.e., necessary sup-
position), or, in some cases, from reliable authority possessed of
superior knowledge of the unperceived,

One of the important criteria of a good supposition adopted by all
is its lightness, that is, simplicity, as opposed to its undue heaviness,
i.¢., recundance. Again, so long as the perceived is sufficient, nothing
unperceived should be supposed.™ The supposition of an unperceived
cause is justified only if it can explain the perceived effect, When many
alternative suppositions are possible, either (1) the acceptable alterna-
tive is retained by the method of residues (pdrifeyya) by eliminating
the defective ones, or (2) all the alternatives may be examined and
found defective, and nothing can be ascertained. In the latter case
the very basic presupposition underlying the many alternatives is
shown to be wrong.

The validity of a theory is also indirectly established by farka,
which consists in showing that the supposition of its contradictory
leads to undesirable consequences. These latter are enumerated by
Gautama as the defects of (1) sell-dependence (@tmdfraya), (2)
mutual dependence (anyomydiraya), (3) circular reasoning (cakraka),
and (4) infinite regress (anavasthd)—all these errors may be either in
respect of origination or existence or knowledge of the thing or things
about which discussion is held. In addition to these four there ig a resid-
ual class of general defects, the chief of which is contradiction (viredha),
t. ¢, conflict with either itsell (sva-virodha) or with other established
facts, ideas, and theories, Non-contradiction (abddkilatea), coherence
(saindda), agreement with facts (vathdarihya), practical uotility
(arihakriyd-kdrifea), self-evidence (svaprakdsatva), etc., are recognized
by different thinkers as the criteria of truth, The laws of contradiction
and excluded middle are explicitly formulated by Udayana in the
following way : If two terms are contradictory, they cannot be identical,
nor can there be any other alternative besides these, 7

CONCLUSION

It is hoped that even this very meager account of Indian epistemolo-
gy will not fail to point out the following important facts. In episte-
mology, as elsewhere, the Indian mind has regarded philosophical
discussion as a means to a better life, and consequently great emphasis
is laid on living and realizing in life the truths obtained in philosophy.
Not in spite of this, but because of this, there is a rigorous and sincere
attempt to ascertain all possible avenues of knowledge and to evolve
the different rational methods of checking and correcting knowledge
and ascertaining truth in such a way that bad philosophy may not
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ruin life. Reason and argument, therefore, find their full place here
as in Western philosophy. If there are differences between certain
Indian and Western ideas and beliefs, we have only to bear in mind
that there have been greater differences between Indians and Indians,
as well as Westerners and Westerners. So, these differences may not
be all racial but mestly individual. On the other hand, there is ample
similarity and identity of thought as well between the Indian and the
Westerner. This is no wonder, but is what it should be if man is human
and reason is his chief instrument for understanding things and con-
vincing his fellow creatures,
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CHAPTER 1V

Concentration and

Mditation as Methods
in Indian P}u'lﬂsoP}ty

SWAMI NIEHILANANDA

| PROPOSE To DISCUSS the subject of concentration and meditation from
three standpoints of Hindu philosophical thought, namely, rdje-voga,
bhakti-yoga, and jfidna-yoga. The word “yoga," much misunderstood
in the West, really means union with ultimate reality and also the
disciplines necessary to realize that union.

Raja-yoga, the "kingly yoga," was systematized by the ancient
Hindu seer Pataiijali. It deals mostly with concentration as a means
to the attainment of the knowledge of the self. Bhakti-yoga, the path
of religious devotion, and jidns-yoga, the path of philosophical dis-
crimination, both regard concentration as an effective discipline for the
realization, respectively, of God and of the identity of the individual
self and the universal Self. All schools of thought in India have em-
phasized concentration and meditation for attaining knowledge of
reality. Without them, philosophy remains on the level of academic
discussion, and religion degenerates into dogmatic belief,

According to Hindu philosophy, a genuine philosopher must have
direct knowledge of reality. Ultimate reality, or the first principle,
differs from scientific reality. It belongs to a supramental realm and
is known through direct and immediate experience. The knowledge
acquired through the senses is colored by the condition of the sense
organs and the mind. But ultimate reality belongs to the universal
experience of humanity. It is not confined to any person or time.

Rija-yogs is a discipline by which the direct experience of ultimate
reality is made possible. It is & practical and rational method, tested

&9



SWAMI NIEHILANADA

time and again by Indian philosophers. Every science—phyvsics,
chemistry, and botany, for instance—has formulated its own discipline,
No man can be called a true philosopher if he only believes in a theory
but has not directly experienced the object of knowledge. Untested
philosaphical beliefs are no more trustworthy than untested scientific
hypotheses,

All knowledge is based upon the observation of facts. First, a
generalization is made from these facts, and then a final conclusion is
arrived at. It is much casier to observe the facts of the outer world than
to understand such states of the mind! as passion, love, and hate. In
the latter instance the observer, the object, and the instrument are all
different states of the mind itself, The mind must be directed toward
itsell. The powers of the mind, scattered in the average man, become,
when concentrated, a powerful searchlight to illumine its different
states, To use another illustration, through concentration the mind
acquires the quality of a lens and can penetrate deeply into any object,
external or internal. But this is an extremely difficult task, for most
of us have been trained from childhood to observe and analyze only
the outer world and not the inner world of the mind. [n the West, the
systematic study of physics and astronomy began much earlier than
that of psychology, embodying the study of the emotions and passions.

Concentration is the sole method by which to learn the secrets
both of the outer and of the inner world, Chemists, physicists, and
astronomers direct their attention to the objects of their inquiry.
But the mere observation of facts does not constitute the scientific
method. Before one can arrive at scientific truth, these facts must be
properly studied. The falling of apples had been observed since the
beginning of creation, but the reflection of Sir lsaac Newton on this
fact resulted in the formulation of the law of gravitation. So it is with
the observer of mental states. All creative scientists must cultivate
concentration to succeed in their research,

Yoga develops the innate powers of the mind through concentra-
tion, focuses them on the mind itself, and then analyzes its true nature.
One can be a yogi (one who practices yoga) whether or not one accepts
any form of religious belief. By means of yoga an atheist, no less than a
Christian, a Hindu, or a Jew, can discover the ultimate nature of things.
Again, through yoga it can be demonstrated that genuine religious
experiences are as valid as scientific truths.

Yoga has been defined by Patafijali as “'restraining the mind from
taking various forms (vritis).”" How does one perceive an object? The
sense organs carry the impressions to the brain-centers and present
them to the mind, which, through its different aspects, functions in
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different ways. One aspect of the mind creates doubt regarding the
abject it is observing; a second, called intellect (duddhs), comes to a
conclusion by comparing the impression with the stored-up impressions
of the past; a third part, called ego (akam), flashes |-consciousness.
Thus it is that one says: "'l perceive a cow.” But according to rdjs-
yoga the entire mind is a subtle material substance and eannot function
unless activated by intelligence or consciousness. This consciousness,
callad dimaon, acts also like the screen in a cinema, which enables the
spectator to obtain a coherent story [rom the separate pictures of the
film. With the help of consciousness, the separate impressions or sug-
gestions coming from the outside world are formed into mental states.
These mental states constitute our everyday universe.

The nature of these mental states is influenced by certain charac-
teristics of the mind, According to Hindu psvchologists, matter, like
a twisted rope, consists of three elements, called gunas. These clements
are present in all material objects, gross and subtle. The mind, being
a subtle form of matter, iz also made up of the three elements, which
are called tamas, rajas, and sativa. Tamas is the darkening element,
whose chief characteristic is inertia and indolence, and is generally
found in animals and men of undeveloped mind. Rajas, which functions
in the energetic man, is the active element, whose chiel characteristics
are love of power and enjoyment. Satfea is found among highly de-
veloped souls and is characterized by calmness and a balance between
extremes. The impressions of the outer world presented to the mind
are influenced by soffva, rajas, and femas. Thus the same object creates
different emotions in different minds. A beautiful woman, for inétance,
is regarded by her disappointed lover with bitter pain, by her success-
ful suitor with great joy, and by a saint with complete indifference.

The surface of the mind is constantly agitated by impressions
from the outside world. Hence one does not see what lies beyond the
‘mind. If the water of a lake is muddy or disturbed, one does not
see the bottom, But when the mud settles and the ripples subside,
an object lying on the bottom can be cleirly seen. As water is clear
by nature, mud being extraneous to it, so the mind itself is translucent
and capable of revealing the true nature of things. But the uncontrolled
sense organs constantly draw the mind outward and create waves,
It is the aim of yoga to detach the mind from the sense organs and
check its outward tendency. Only then can it reflect the true nature
of any object it contemplates.

The ordinary mind is "darkened" or "scattered." The darkened
mind is characterized by dullness and passivity. The scattered mind
is restless. In neither of these states is it capable of higher perceptions.
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Through the disciplines of yoga the darkened or scattered mind can be
“gathered" and made "one-pointed.” When this has been accom-
plished, it attains total absorption, or samddhs, in which a man realizes
the true nature of his self. When the waves cease and the lake quiets
down, one sees the bottom. But an unillumined person identifies him-
self with one or another of the states of the mind, and thus experiences
grief, fear, or happiness.

Rdja-yoga declares that by practice and non-attachment the mental
states may be controlled. Practice means an unceasing struggle to keep
the mental states perfectly restrained. It becomes easy through pro-
tracted effort accompanied by intense longing for the goal. Non-
attachment means the control of yearning for any object unrelated to
the goal one has set out to realize. For a yogi, who aspires to realize
supramental reality, non-attachment means the repression of yearning
for all material objects, either tangible or intangible. The intangible
objects are those which, it is said, can be enjoyed in the heavenly
world. But these are as impermanent as tangible objects, because they
100, like the latter, are subject to the laws of time, space, and causation.
A non-attached person renounces the desire for everything that be-
longs to nature, or matter, including mind. He is as detached from
exclusive love as from earthly possessions.

There are different kinds of concentration. One can concentrate
on the external, gross elements and thus learn their true nature,
Certain yogis, by means of such concentration, acquire psychic, or so-
called “occult,” knowledge, which is really a kind of subtle knowledge
of material objects. Knowledge is power. Through this knowledge
these yogis acquire what is generally known as supernatural power.
The concentration practiced by scientists may be said to belong to this
category. Without deep concentration they could not have understood
the inner nature of the atom and released the energy locked in it.
According to Patadijali, the power acquired through such concentration
enables one to obtain mastery over material objects and enjoy material
happiness. But such mastery over nature, unless controlled by ethical
and spiritual laws, can produce evil results. Therefore, before taking
up concentration, every vogi is required to eradicate evil tendencies by
the practice of ethical disciplines. Further, the happiness obtained
from impermanent, material ohjects is transitory; it ultimately brings
sulfering.

Other forms of concentration, directed toward different material
objects, produce corresponding results: but they do not give one
knowledge of reality, which alone makes one free.

In the higher concentration the mind concentrates on jtself. Every
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thought that appears is struck down. The mind is made a vacuum.
But there is danger in this form of concentration. Without proper
discipline and guidance, it may make the mind negative or morbid.
Rightly practiced, however, it enables the mind to become “seedless,”
which means that all the latent tendencies of the mind are destroyed.
No more is it disturbed by the outer world or by impressions from
the past. Thus one attains knowledge of one’s true nature and achieves
freedom from the bondage of matter.

Patafijali suggests various methods of concentration, success de-
pending upon the intensity of the secker’s desire, One of these is
devotion to the personal God. God is conceived of as omniscient
and all-powerful. In Him knowledge, which in others is found only
as a germ, reaches perfection. Every minimum must have its maximum,
God is unconditioned by time and is the transmitter of spiritual
knowledge through human teachers. Patafijali suggests the mystic
word Om as an effective symbol of God, both personal and impersonal.
Through repetition of this word and meditation on its meaning, the
mind acquires the power of introspection and at the same time frees
itself from many obstacles. Some of Lheze obstacles are as follows:
disease, mental laziness, doubt, lethargy, clinging to sense enjoyment,
anid non-retention of concentration once it has been acquired. Without
proper guidance, the aspirant, while practicing concentration, experi-
ences grief, mental distress, tremor of the body, and irregular breath-
ing. Meditation on a fixed object removes these obstacles.

Other disciplines are prescribed by Patafijali to quiet the mind.
For instance, one should cultivate an attitude of friendship toward
those who are happy, mercy toward those who are unhappy, gladness
toward the good, and indifference toward the evil. The regulation of
breathing, through certain definite exercises, is also a method. Again,
one can concentrate on light or on a pleasant dream or on any delect-
able abject.

With the help of such concentration the mind acquires the power
to contemplate all objects, whether as minute as an atom or ps huge as
the sun. [t can then function either like a heavy scale in a warehouse
or like a delicate balance in a chemical laboratory.

When the yogi becomes proficient in concentration, he can with-
draw his mind from all extraneous things and identify himself solely
with the object of his thought. His mind then becomes like a crystal.
When a crystal is placed near a flower, the crystal identifies iteslf, as
it were, with the flower. The mind has now acquired one-pointedness
and can penetrate deeply into the nature of things. Thus it can obtain
knowledge which is far more profound than that acquired through the
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senses, inference, or the testimony of others. This is what is meant by
direct experience. Scientists, philosophers, artists, statesmen, and all
creative thinkers should find the practice of yogic concentration an
invaluable help in their various fields of work.

The greatest of the obstacles to concentration is the distraction
caused by latent tendencies of the mind, Every action leaves behind it
a subtle impression. These impressions remain hidden in the deeper
layers of the mind. Ordinanily a man is bardly aware of them. But, as
he tries to concentrate his mind, they come to the surface and cause
distraction. Like waves on the surface of a lake, they hide a man's true
nature. But if, with undaunted mind, one practices concentration, they
gradually become attenuated. Intense concentration on one object
creates a strong wave, which gradually swallows up, as it were, the
other waves created by past impressions. Finally, by a supreme act of
will, the last wave also is destroyed and the mind becomes free of all
impressions. Then a man's true and complete nature is revealed. He
realizes the soul to be non-material, completely separate from the body
and mind, and untouched by time, spice, and causation. It is the
essence of consciousness, immortal and indestructible. This state of
realization is called kafvalya, isolation, when the yogi realizes his utter
non-attachment to material objects, which include, as has already
been noted, the various states of the mind—such as doubt, intellect,
and the ego—and all possessions and possessiveness.

Rija-yogn consists of eight “'limbs," or parts. The first two are
called yama and niyama. Both denote, in a general way, control or re-
straint. Niyama, which refers to lesser vows, is not as obligatory as
yama. According to Patafjali, yama includes non-killing, truthfulness,
non-stealing, continence, and non-receiving of gifts. These are great
vows and should be undertaken by yogis irrespective of time, place, or
caste rules. Morality is the steel-frame foundation of the spiritual life.
Without it the practice of concentration can bring harmful results, not
only to the seeker but also to others. The power released by concen-
tration may be used for destructive purposes. A Sanskrit proverb says:
“To feed a cobra with milk without first taking out its poison fangs
is only 10 increase its venom."

The third limb of yoga is posture. The yogi sits in the posture that
comes easiest to him. Eighty-four postures are described in yoga. But
the general principle is to hold free the spinal column, through which
nerve-currents rise in the course of meditation. The yogi sits erect,
holding his back, neck, and head in a straight line, The whole weight
of the upper body rests on the ribs. With the chest out, he finds it easy
to relax and think high thoughts,
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The fourth limb is control of the breath. According to rdja-yoga,
our breathing is part of the cosmic energy. The breath is like the fy-
wheel of a machine, In a large engine, first the Hy-wheel moves, and
then that motion is conveyed to the finer parts of the machine, until
the most delicate mechanism is set in motion. The breath is the fiy-
wheel supplying motive power to all parts of the body. When breathing
is regulated, the whole physical system functions rhythmically.

The fifth limb of yoga consists in training the mind to detach itself,
at will, from a particular sense organ. The perception of an object
arises only when the mind joins itself to a sense organ. Through the
practice of this discipline the yogi can check the outward inclination of
the mind and iree it [rom the thraldom of the senses. At the beginning
of this discipline the vogi relaxes his mind and lets it move in any way
it likes. He does not interfere with his thoughts or try to suppress them.
He remaing their witness, Graduoally, as the mind grows tired, the
thoughts become fewer. At last, the mind comes completely under his
contral. The mind of the average person may be compared to a monkey,
Both are restless by nature. The monkey has taken a deep draft of
liquor. 1ts restlessness is aggravated. Likewise, the mind, after a deep
dose of worldly pleasures; becomes intensely restless. And finally, the
intoxicated monkey is bitten by a scorpion. The worldly man is also
bicten by the scorpion of egotism, jealousy, etc. How is one to calm the
monkey ? Allow it to jump about. At last it will become tired. Likewise,
allow the mind to indulge in its fancies. Do not try to suppress them or
it will be stubborn. Be a witness to its restless movements. At last,
when the mind becomes tired, vou can bring it under control by the
power of will,

The sixth limb of yoga consists in holding the mind to a certain
point in the body. Itis trained to feel that part only, to the exclusion
of all others. For instance, the yogi may remain aware only of the hand
ot the tip of the nose, not feeling the existence of any other part.

The seventh limb is called dhydne, meditation. In this stage the
mind acquires the power to think of an object uninterruptedly, The
flow of the yvogi's mind to the object on which he is meditating is un-
broken, like the flow of oil when it is poured from one vessel to another.

The eighth and last limb is called samadhi, a state of mind in which
the yvogi rejects the external part—the name and the form—of the ob-
ject of meditation, and contemplates only its essence. He thus comes
face to face with the true nature of the object, which ordinarily remains
hidden behind the outer form. He is no longer deceived by appearances,
He knows the reality that lies behind the body and the senses. Samddhi
can be attained by all human beings. Each one of the steps leading to
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it has been reasoned out and scientifically tested, When properly
practiced, under a competent guide, these steps lead the seeker to the
desired end, namely, the realization of his utter isolation from and
independence of matter and mental states, which are, by their very
nature, transitory.

11

Concentration is discussed in the Bhagavadgita from the standpoint
of the personal God, who is defined as the possessor of infinite blessed
attributes.? It is He who is the object of meditation. In this process of
meditation, love of God plays an important part. It enables the mind
to become one-pointed. The follower of this path is also a yogi. He must
practice certain disciplines before he can achieve success in meditation.

As his spiritual discipline, the aspirant performs his daily obligatory
duties toward others, regarding himself as an instrument in God's
hands and renouncing the results of his actions. Thus he cultivates
inner serenity, remaining unruffled by pain and pleasure, success and
failure, and the other pairs of opposites. Further, he practices non-
attachment to sense objects and thus brings the turbulent mind under
control. An unbounded faith in himself is necessarv: “Let a man be
lifted up by his own self, and let him not lower himself; for he himsell
is his friend and he himself is his enemy." He who has brought the
body, the senses, and the mind under control is his own Iriend. But he
who has no such control does injury to himself, like an external enemy.
The aspirant maintains an attitude of sameness toward friends and
foes, the righteous and the sinful. While practicing concentration, he
remains serene and fearless. Observing chastity of body and thought,
he renounces “'all desires born of the mind,” draws back the senses
from every direction by strength of will, and subdues the turbulent
passions. He follows the middle path, avoiding extremes in matters
of food, sleep, play, and work.

The aspirant concentrates his mind on God, regarding Him as the
supreme goal of life and the embodiment of peace, blessedness, and
freedom, God is to him not only the power that creates and sustains
the universe, but also the ane who dwells in all beings as their inner
cantroller. He is both transcendent and immanent, Love of God, il
genuine, leads to love for all human beings, bécause all human beings,
in essence, are God. As the aspirant’s contemplation deepens, he
realizes greater and greater tranguillity. At last he gees God in his own
sell and himself in God. He experiences the boundless jov that comes
from the knowledge of reality and thereafter remains unmoved by the
heaviest of sorrows. His mind remains fixed in the Lord alone, like a
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"lamp, which, when kept in a windless place, does not flicker." Every
time the mind, by nature fickle and unquiet, wanders away from the
goal, he brings it back under his control.

As the culmination of his contemplation, the yogi on the path of
devotion comes to view all things alike, beholding himself in all beings
and all beings in himself. He sees God in all things, and all things in
God. Established in this oneness, he worships God, who dwells in all
beings. He devotes his life to the service of humanity; for he now re-
gards the pleasure and pain of all beings as he regards them in himself.
Infinite compassion flows from his heart, and infinite love from his
soul. This is the fruit of the concentration attained through devotion
to the personal God.,

11

Finally, we shall consider, in brief, concentration from the stand-
point of the non-dualistic (advaita) Vedanta philosopliy. The essence
of non-dualism is that Brahman alone is the ultimate reality; the
phenomenal universe is unreal;and the individual creature is none other
than Brahman itself. The goal of the non-dualist is to realize, in the
depths of meditation, the unity of existence, This is a SUPCTSENSUOUS
and supramental experience in which the illusory notions of name and
form, and subject and object, completely disappear.

According to non-dualistic Vedanta, it is through mdyd, meta-
physical ignorance, inscrutable to the finite mind, that the infinite
Brahman appears as the finite universe. Vedinta states, further, that
there are two orders of experience, From the transcendental stand-
point, the illumined soul experiences unity, which includes his own
self. From the empirical standpoint, the ordinary man experiences
multiplicity and sees himself as its perceiver. No relationship exists
between the Infinite and the finite, the One and the many, because
they belong to two entirely different levels of experience. [f anyone
seeks to establish such a relationship, the Vedantist calls it the result
of mayd. One can find a relationship between two things perceived to
exist at the same time. But when the Ouge is perceived to exist, the
many is nonexistent, and wvice versa. According to non-dualistic
Vedinta, it is the One that appears as the many, the Absolute that
appears as the relative. And this is miyd. The doctrine of madyd is
simply a statement of fact regarding the phenomenal universe.

There are two powers of mdyd. First, through its veiling power,
reality is concealed. Second, through its projecting power, the mani-
fold universe comes into existence. Individuality is also a product of
mdyd. Under the spell of metaphysical ignorance, man forgets the
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knowledge of his identity with the Absolute and superimposes upon
himself the illusory notions of mind and body, caste and sex, color and
social position. Though the innate nature of his true self is not affected
in the slightest degree by mdyd, yet he regards the illusory superim-
position as real. A mirage is regarded by an ignorant person as real,
though even then the true nature of the desert remains unaffected.
According to Vedinta, man has hypnotized himself into the belief that
he iz a finite being subject to time, space, and causation. It is this self-
forgetfulness, followed by the perception of multiplicity, that creates
friction and fear and becomes the cause of suffering. The goal of
Vediinta is to dehypnotize man and help him to rediscover his eternal
but hidden spiritual nature. In the achieving of this goal, concentration
and meditation play an important part.

The follower of Veddnta practices a number of definite disciplines.
He cultivates discrimination between what is real and what is unreal.
He renounces the unreal. He feels an unwavering zeal to realize the
absolute truth. Like the follower of rdja-yoga and of bhakti-yoga, he
practices all the moral virtues, for these form the basis of any higher
life. Special emphasis is given to chastity of body and thought, aus-
terity, and self-control. As the mind becomes purified, the spiritual
nature of the soul reveals itself to the seeker, and the knowledge of his
identity with Brahman, or ultimate reality, becomes clear.

Students of self-knowledge, while practicing concentration, meet
with four obstacles. The first is a sleep-like state, when the mind, de-
tached from worldly objects and unable to rest on the ideal, falls into
a state of passivity. The way to overcome this obstacle is to stimulite
the mind by healthy spiritual exercises, such as music or the reading
of an inspirational book. The second obstacle, often experienced, is
called “distractions"—the “little imbecilities of the mind,” as they
have been aptly described., These are caused by the student’s vain talk
or actions in the past, whose latent impressions rise to the surface of the
mind at the time of concentration. Such distractions are to be aver-
come by foreibly fixing the mind on the ideal. The third obstacle is the
sutdden awakening of a deep-seated attachment to a material object
experienced long before but meanwhile suppressed. The way to over-
come it is to exercise discrimination and realize the transitory and
painful nature of all material attachments, The last obstacle, known as
the “taste of bliss,” is caused by the acquisition of various supernatural
powers during the different stages of concentration. It also includes
the enjoyment of ecstasy resulting from communion with the personal
God. This is the final obstacle in the path of the realization of the unity
of existence and can be overcome by the austere discrimination of the
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aspirant. The student should remove all these obstacles with iron will,
directing his mind to the realization of the ultimate oneness of God,
the soul, and the universe.

The treatises on Vedinta emphasize that the qualified student
should be instructed bv an illumined teacher, to whom the utmost
reverence must be shown. The teacher instructs him regarding the
oneness of the individual sell and Brahman. Next, the student con-
stantly contemplates Brahman and strengthens his conviction by
ineans of careful reasoning, In this way his illusory notions regarding
the sell are removed. Finally, he meditates on Brahman with one-
pointed attention,

Meditation is defined, in Vedinta philosophy, as the direction of
attention on a stream of ideas consonant with the non-dual Brahman,
to the exclusion of such foreign ideas as body, senses, mind, and ego.
Meditation practiced uninterruptedly, for a long time, with intense
devotion to the ideal, and with unflagging determination, leads to the
knowledge of the seeker’s complete identity with Brahman,

The teacher instructs the student on the precise meaning of the
Vedic dictum: "That thou art." The word "That,”" he teaches, refers
to pure consciousness, which, in association with mdyd, is associated
with omnipotence and omniscience and becomes the creator and pre-
server of the universe. The word “thou” refers to the same pure con-
sciousness, which, through mdyd, appears also to have become the
finite created being, endowed with limited power and limited knowl-
edge. Then, by a subtle process of dialectics, the Vedantic philosopher
eliminates the extraneous ideas superimposed, through méyd, upon
"That" and “thou,"” and points out that the Vedic dictum actually
refers to pure and indivisible consciousness, unaffected by time, space,
and causation. As the student meditates on this consciousness, or
Brahman, there arises in his mind a sfate which makes him feel that he
is. Brahman, pure by nature, eternal, self-illumined, free, infinite,
supremely blissful, and non-dual. This mental state, illumined by pure
consciousness, destrovs his ignorance with regard to his identity with
Brahman. But even now the idea of Brahman is only a state, or wawve,
of the mind. With the destruction of the student's ignorance, its effect,
namely, the various mental states, is also destroyed—just as when a
cloth is burned, the warp and woof are also burned, When the mental
states are destroved, there remains only pure consciousness, which now
becomes overpowered, as it were, by the effulgence of Brahman itself.
Thus the subject and the object, the perceiving consciousness and the
pure consciousness, become one, and there remaing only the supreme
Brahman, one and without a second. This experience cannot be de-

99



SWAMI NIEHILANADA

scribed in words; it is known only to him who has attained it. The
experiencer becomes a new being, the Absolute Brahman. The illusion
of name and form is destroyed. The knower is no longer a victim of the
false expectation and false fear that plague the life of an unillumined
person at every step.

A person endowed with the knowledge of Brahman is called a
jiwanmukia, one who enjoys freedom though still living in a human
body.* To become free while living on earth is the goal of the Vedintist.
He demonstrates by his life and action the reality of Brahman and the
illusoriness of the relative world. It is such men who keep true philoso-
phy and religion alive, and not merely erudite scholars or subtle
theologians. Whether absorbed in the ecstasy of communion or en-
gaged in action in the outer world, the free soul’s knowledge is steady
and his joy constant. Though sometimes he appears to act like an
unillumined person in respect to hunger, thirst, or sleep, he is never
oblivious of his true nature. Though outwardly active, yet he is free
from the notion of being a doer. He does not dwell on the experiences
of the past, takes no thought for the luture, and is indifferent to the
present. Aware of his identity with all beings, he feels through all
hearts, walks with all feet, eats through all mouths, and thinks through
all minds, Physical death and birth have no meaning for him, a change
of body appearing to him like a change of garments or like passing from
one room to another.

Though a free soul lives in a world of diversity, vet he is unaffected
by the pairs of opposites. Whether tormented by the wicked or wor-
shiped by the good, he remains undisturbed. The outside world cannot
produce any change in his self, just as the rivers flowing into the ocean
cannot disturb its bottomless depths. He regards all things without
prejudice or passion. His charity for others is without bounds.

An illumined person transcends the scriptures and the conventions
of society. He is beyond the imperatives of ethics; vet he cannot do
anything that is not condiicive to the welfare of others. He is free but
not whimsical, spontaneous but not given to license, The great ethical
virtues—compassion, humility, unselfishness, chastity, fellow feeling—
which, prior to the attainment of knowledge, he practiced assiduously
as spiritual disciplines, now adorn him like s0 many jewels. He no
longer seeks them, They cling to him.

Though without riches, yet he is ever content; though helpless, vet
endowed with exceeding power; though detached from sense objects,
yet always satisfied; though active, yet immersed in inner peace;
though possessed of a body, yet unidentified with it; though apparently
limited by time and space, yet omnipresent and omniscient. He neither
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directs the senses to their objects nor withdraws them from them, but
looks on everything as an unconcerned spectator. While dwelling in the
physical body he may experience disease, old age, and decay, which are
characteristics of all material forms, He may be blind, or deaf, or de-
formed in other ways. Or he may feel hunger and thirst, or may appear
to be a victim of grief and fear, Nevertheless, though experiencing all
these momentarily—the characteristics of the body, the senses, and
the mind—he is never overwhelmed by them. Having once realized
their unsubstantiality, he never imagines them to be real,

One who witnesses the performance of a magician, and who knows
that what he is seeing is magic, does not take it to be real. He is not
deceived by appearances. Yet he enjoys the performance to his heart's
content. Accordingly, it is said: “He who sees nothing in the waking
state, even as in dreamless sleep; who, though seeing duality, dees not
really see it, since he beholds only the Absolute; who, though engaged
in work, is really inactive—he, and no other, is the knower of the
Self.’™

A free soul, while in the body, devotes himsell to others' wellare,
physical or spiritual, but he works under the spell of the soul's eternity,
immortality, and non-duality. With the exhaustion of the momentum
of his past actions, which are responsible for his present embodiment
and which sustain his body, the illumined soul is ready to depart from
the world. His death is not like the death of others. The Upanisad de-
clares that he comes out of the body purer and brighter, like a snake
that has cast off its slough. His soul does not go out to be reborn, but
is absorbed into Brahman, leaving behind no trace of its separate
existence. As milk poured into milk becomes one with the milk, as
water poured into water becomes one with the water, as oil poured into
oil become one with the oil—so the illumined soul, absorbed into Brah-
man, becomes one with Brahman. As, when dwelling in the body, the
iliumined person does not lose the knowledge of his identity with
Brahman, so also, after discarding it, he attains supreme freedom in
Brahman and merges in light, peace, knowledge, and reality.

Thus did the ancient Indo-Aryan philosophers of various schools,
by means of detachment, self-control, and concentration, seek to solve
the riddle of the universe and of the self, leaving the legacy of their
thought for the enrichment of human culture.

NOTES
. 'Rije-yoge is concerned mainly with amalysls, control, and concentration of the
mind. Hence it will be helpful to ohiain a general idea of the mind according to
Hindu philosophers and psychologists. The five elements of matter, as originally
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evolved, were in a subtle and rudimentary state. They combined with one another
to form the gross elements, which constitute the visible universe. The mind (mamay)
is made of subtle elements. There are two organs of perception, namely, the inner
and the outes. By means of the outer organs, such as ears, eyes, nose, tongtie, and skin,
one percelves external objects. The mind i= the inner organ, by which one analyzes
sense data and also perceives inner states, such as doubt, passion, anger, hate,
happiness, and unhappiness. The Brhcdaranyako Upamigad (1, v, 3) gives the follow-
ing functions of the mind: desire (kdma}, cognition of the individuality of objects
{sariskalpa), doubt (picikitsd), faith (draddka), disbelled {afraddhs), lortitude (dbefi),
unateadiness (adketi), intelligence (dhi), and fear (447). According to Hindu psycholo-
gists; the ego, the mind, and the intellect are not different from external material
ohjects, such as trees or stones, as far as their essentinl nature ia concerned, Endowed
with a beginning and wn end, they are objects of consciousness or diman. Jtaan
is the unrelated witness of the activity of the senses and the mind during the waking
and dream states, and of their non-activity in deep sleep. Conscinusness, which is
the very stufl of dfman, can never be nonexistent.

FAccarding to Vedanta, the ultimate reality i Bralunan, or pure consciousness,
Its highest manifestation in time and space is Ssgupe Brahman, or Brahman en.
dowed with attributes. According to ite different functions, it is the creator, the
preserver, and the redeemer or savior. When pemonified, Sagusa Brabman is re-
garded as the personal God of different religions, and is worshiped as the Father in
beaven, Jehovah, Alldh, Siva, Vispy, and KSIL Another manifestation is the divine
incarmations, such as Christ, Buddha, and Krsga, Whenever virtue declines and vice
prevails in the world, Segwga Bralunan i incamated for the protection of the
rightecus and the destruction of the wicked. God becomes man so that man may
become God. A third manifestation is the nner guide (smtarymin}, who dwells in
the hearts of all living beings and controls their activities from within,

*Hhcgaradgiid, V1, 5

*This description of liberation applies to illumined. persons who have atmained
perfection following the discipline of any path.

Bahkarfcleya, Dpodelasdhasrd, 11, x, 13,
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CHAPTER V

Basic Problems of Method
in Harmom'z:}tg Eastern

and Western P ]lilnsoP]ly

EDWIN A, BURTT

THE PRECEDING PAPERS in this Conference program have all been pre-
sented by men who are expert in some phase of Eastern thought as well
as in the history of Western thought. If I am an expert in anything, it
is certainly not in any aspect of Eastern philosophy. But [ offer no
apology for appearing on the platform at this juncture of our Con-
ference work. | shall indeed extend my neck to a precarious distance,
but the extension will be tentative rather than dogmatic; [ shall be
conscious at every moment that what | am propounding is not a thesis
claiming truth, but a set of suggestions to be developed, revised,
corrected, in whatever ways the subsequent discussion shows to be
needed,

In this spirit I shall attempt an analysis of the problem: What
melhad is it wise to employ in pursuing our quest for a mutual under-
standing between Eastern and Western philosophers and, so far as
possible, a harmonious reconciliation of their viewpoints? Whatever
constructive contribution 1 can make toward our joint endeavor lies,
1 am sure, in this field; in my effort to see what sort of thing philoso-
phizing in a world perspective should be, on the basis of what meager
knowledge I have of Eastern and Western ways of thinking, | have
found mysell coming back over and over again to this question of
method as a fundamental and crucial one.

To save time | shall try in what follows to take for granted every-
thing that might be taken for granted in a group like ourselves, but
not, | hope, much more. 1 do not mean to take for granted, for example,
any dubious assumptions about method itsell—such as, that a rgid
logical framework can be set up in advance to which any results if they
are to be sound must conform, that a wise method must be empirical
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in any partisan meaning of that term, that methodology can be profit-
ably considered in abstraction from spadework in dealing with de-
tailed problems, even that very much can be said about any method
before it is put to work to see what is actually accomplished by using
it. [ hope it will be evident that all such matters are not prejudged but
are left open for consideration in the course of my analysis,

Certain assumptions about other matters | propose to make, how-
ever, and it might help if | mention briefly the most important ones of
which | am conscious. 1 shall be assuming, first, that philosophical
understanding between East and West and some measure of harmoniz-
ing synthesis are possible, and that the intelligent problem is simply
how to achieve this goal as rapidly and as fully as is feasible. | shall be
assuming, second, that the problem of harmonizing Eastern and
Western philosophies is of the same general type as the problem of
harmonizing widely divergent philosophies within the same regional
tradition—exhibiting only such distinctive characteristics as are doe
to the lactors which give unique quality to a region or a nation. It is
my experience that an idealist and a positivist in the West find it just
as difficult (perhaps more so0) to understand what each other is saying
and to move toward a comprehensive reconciliation of their viewpoints
as it is for a typical Indian and a typical Western philosopher to do so.
Many of the principles of method that give relevant guidance in the
one case give, | am sure, relevant guidance in the other. 1 shall be as-
suming, third, a principle that 1 may term that of “valuational rela-
tivism." By this principle | mean, briefly, that one of the most im-
portant factors which explain why one philosophy differs from another
is the pltimate value commitment which is reflected in its presuppo-
sitions—that is, its ultimate sense as to what is of crucial significance
in life and experience. Every philosophy reveals on analvsis such a
dominating value commitment, which is often unrecognized by those
who hold it. But no understanding between divergent philosophies—
not to say reconciliation of their viewpoints—is possible, 1 am con-
vinced, without explicitly taking it into account: it underlies and
largely determines their very criteria of logical consistency, of fact, of
truth, and of reality. When ane philosopher argues with another with-
out taking the two value commitments into account we have a situa-
tion in which a man is trying to convince another man by appealing to
facts not all of which the latter recognizes as facts, to logical principles
not all of which the latter accepts, to a theory of truth which is not in
every respect admitted as true, Philosophical thinking is radically con-
textual, and the most decisive factor determining the context of any
philosophy is its value commitment.
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This factor confronts us when we face the task of reconciling two
philosophies which have arisen in the same cultural tradition, and it
confronts us when we face the task of reconciling two philosophies
which have arizen in different cultural traditions; but it assumes in the
second case a more complicated form. It means that in that caze we
will need to recognize that what I have called the value commitment
of each philosophy must be profoundly affected by the dominant values
expressed in the entire national or regional life out of which it has
arisen, in addition to certain more specific values which vary within
that culture. It means, for example, that when we are considering how
to synthesize Western positivism with Advaita Vedinta or with the
Neo-Confucianism of Chu Hsi we shall have to take into account not
only the differing sense of what is significant and important that is
reflected in positivism as compared with Western idealism, but also
the differing sense of what is significant and important as between
Occidental cultural life on the one hand and Indian or Chinese patterns
of living on the other,

After these lengthy preliminaries, 1 proceed to certain specific ques-
tions which have a vital bearing on the problem of what method we
should follow in pursuing our intriguing and difficult goal. 1 shall begin
with the more elementary anc less technical ones, and advance to those
that are more puzzling. In the case of some of these questions I am
rather confident of the correct answer; in the case of others my hope is
that vou will steer me aright in what is as yet to me a very bafiling
labyrinth. In this analysis [ shall mention four questions; but do not
take this number as implying either that there are no others of equal
importance or that I think you would be unable to remember more
than four,

The first of these questions is one that is frequently raised when |
discuss the problem of the meeting of East and West with people eager
for the achievement of world understanding but who are not philoso-
phers. “How can you expect,” they ask, “to accomplish anything
significant by discussing philosophic ideas with Eastern thinkers with-
out possessing detailed familiarity with and without constant reference
to the cultural background out of which these ideas have emerged? Are
not the ideas when considered apart from those details mere empty
abstractions, capable of any kind of fruitless speculative manipulation
you please? In order for an East-West Philosophers’ Conference to be
worth while would it not have to function as part of a wider conference
devoted to the same ends—but comprising artists, religious prophets,
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statesmen, sociologists, economists, and educational leaders as well as
philosophers?"*

The right answer to this question helps to reveal, I think, the dis-
tinctive role and proper method of philosophy in the quest for world
understanding; in its light both the limitations of our intéllectual pur-
suit and its indispensable contribution to international harmony are
disclosed. My answer is as follows:

Yes, conferences of the kind you suggest would be very valuable
too—perhaps much more valuable than a conference of philosophers
alone. Let us seize every opportunity to participate in them, whether
they are sponsored by UNESCO or under other auspices. Moreover,
let us constantly recognize that our philosophic efforts in the direction
of world understanding are likely to be thin, abstract, and unreal uniess
they are accompanied by a continuing effort to penetrate the concrete
meaning of cach of the great cultures of the world and to appreciate
philosophic ideas in their relation to their social, historical, and geo-
graphical context.

But, while expanding this familiarity with cultural activities and
institutions, philosophers can do something which no one else can do
and which is very important. What that is may be seen when we
realize that the total experience of a people—the world in which it
lives—has two major dimensions in terms of which it must be under-
stood. When we attempt to understand it in terms of one we are led to
these concrete details in all their political, economic, religious, and
sociological diversity; when we attempt to understand it in terms of
the other we are led to the most respected ideals, the dominant valua-
tions, the comprehensive aspirations which give unity to the details and
apart from which their significance cannot be grasped. Following the
one dimension, the distinctive thing discovered about any people is its
characteristic ways of acting and feeling; following the other, the dis-
tinctive thing discovered is what we have now come to call its “ide-
ology"—the system of general terms in which is expressed its unique
sense of the purpose of life in relation to the most comprehensive
universe which its leaders can envision. Now, philosophical ideas
(especially those technically called “categories”) constitute a major
part of this ideclogy; perhaps if we understood philosophy more
realistically than academic philosophers usually do they would be
identical with it. We are most aware of this role of ideclogical values so
far as they affect the most general ethical and social ideals of a people.
We are not so aware of their influence on epistemological and meta-
physical ideas, but | believe they can be shown to have a vital impact
on the latter as well. Such ideas are not merely universal principles of
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explanation, of knowledge, of reality; they disclose controlling commit-
ments as to what sort of thing an explanation should be, what kind of
knowledge it is worth while to seek, what sort of thing it is wise to take
as real.

Consider, for example, the historical variations of meaning in the
category of “‘causality’ in Western thought. Throughout the ancient
and medieval periods this category gave clear intellectual expression
to the mystic idea that all things come into-being from a source which
imparts to them something of the perfection which it eternally pos-
sesses, In the modern period this category is abandoned by all Ocei-
dental thinkers except steadfast adherents to the so-called “great
tradition”; in its place a new! concept of causality appears, expressing
the idea that all events can be so understood that through knowledge
of the past and the present their future occurrence can be exactly pre-
dicted and effectively controlled. In both Indian and Chinese thought
there is a category somewhat similar to, though not identical with, the
first of these concepts; in neither, so far as I am aware, has any cate-
gory closely analogous to the second been seriously emploved, for,
while the ideal of careful prediction has played a vital role in Eastern
thought, that of external, manipulative control of nature has remained
essentially foreign to dominant Indian and Chinese ways of philoso-
phizing. The same is the case with other philosophic categories. To take
a second example, the category of “substance” in the ancient West
expresses both the individualism and the static orientation which were
characteristic of the Greek mind in its approach to nature; in modern
thought it is more and more boldly replaced by some concept which
retains the individualism while abandoning the static ideal. | refer, for
example, to Whitehead's category of “event.” India has had no sy-
nonvinous concept becauss to the most influential strain in her history
the separate individual is ultimately illusory rather than real; and
China has likewise had none because Chinese philosophy from the very
beginning has assumed a dynamic rather than a static cosmology.

When we realize that similar considerations apply to all other
general concepts, it becomes clear that appreciative understanding
between nations and regions must be achieved at the philosophic level
if solid foundations of mutual trust and cooperative tolerance are to
be established. When there is no sharing of ideas at this level, the
highest values to which one people is committed remain foreign,
opaque, and therefore unreasonable to those who have grown up in
other cultures. In any crisis which appears to threaten them their
champions will see no alternative to an uncompromising defense of
these sacred commitments against the perilous pressure: by war, if
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they are accustomed to settling crucial issues thus; if not, at least by
shrinking inward to a more inflexible and dogmatic attachment to them.
From this viewpoint, world-philosophizing places an essential stone in
the arch of international understanding.

Now, such value commitments as are expressed in these categories
can be comprehended, not merely through appreciative understanding
of the cultural activities which they permeate, but also directly, Of
course, increasing famillarity with those activities helps. But it is
possible for a Westerner to grasp, in some valid measure, the meaning
of “"karma" or of “lae" by immediate sympathetic responsiveness to
the characteristic Indian or Chinese way of using those terms. The
present Conference is giving constant exemplification of this truth. It
is possible because, despite our national and regional diversities, we
are all human beings with certain properties and needs in common, and
these include not merely the physiological demands for food and shelter
but also the moral and intellectual feelings for order, for responsibility,
for growth, for freedom, for unity with the whole, We are not rigidly
tied down to any special way of structuring these feelings, but can
respond directly to other ways than those with which we are familiar.
Yet only persons of philosophic caliber can readily express this kind of
responsiveness, for it requires power to deal with general ideas and not
get lost in them when they are handled in abstraction from the concrete
material in which they are culturally embodied.

From this point of view the unique contribution of philesophy
toward world harmany consists in its ability to realize a comprehensive
unity in this second dimension and to break down the barriers to the
mutual comprehension among peoples which exist at this level, 11 it is
the case that what philosophers call “'categories” constitute the form
in which each major epoch in the history of each culture-area has ex-
pressed its over-arching ideas and ideals, then it is clear that an in-
clusive harmonization of these ideas requires a philosophical synthesis,
responsibly worked out by philosophic minds,

11

The second question is one raized by philosophers who are interested
in the ways and ideas of cultures other than their own, but who are
fearful that if they adopt a method that is really adequate for world-
philosophizing they will lose the logical foundations which now give
them intellectual security, It seems clear to many Western minds, for
example, on the basis of a preliminary survey, that while there is much
in common between the logical methods of the East and those of the



PROBLEMS IN HARMONIZING EAST AND WEST

West there are disturbing differences also. They note that Indian
thought gives the crucial role in method, not to logical analysis, which
they trust, but to superrational intuition, which they distrust; they
find that when the Indian thinker appeals to experiential confirmation
of his ideas he wants to include as valid evidence data derived from
dreams, dreamless sleep, and mystic rapture along with the data of
ordinary waking experience. Happily, not many are acquainted as ver
with the distinctive methods of Zen Buddhism; if they were their fears
would be greatly intensified. Now they realize that there is no more
reason to expect that Eastern thinkers will be converted to specifically
Western canons of method than there is that Western logicians will be
converted to the methods of intuitive realization emphasized in the
East. Therefore, it seems clear that any real step toward an East-West
synthesis would require them to place in jeopardy the standards of
consistency and of empirical responsibility that have taken form
through long centuries of intellectual struggle and to plunge into the
dark and wild sea that lies beyond. “How can we do this,” they ask,
""without losing the only stable footing that we now have? The quest for
a world philosophy seems to place us in an intolerable dilemma: If we
are to think in ways that our minds can accept as clear and valid, we
must adhere rigorously to our present Western logical principles; but
the quest for a world philosophy demands that we throw these in the
melting pot with no assurance that any part of them will be left intact
when the new method has taken form."”

My answer to this will, | hope, not only meet the difficulty thus
expressed but also reveal certain characteristics of Western logic and
scientific method which are likely to emerge only when they are seen
in the light of this question, but which are exceedingly illuminating,
If these characteristics are not considered frankly and fully our logical
consciences are likely to betray us into a mistaken form of loyalty to
the principle of non-contradiction and the principle of empirical veri-
hiability. Just as a scientist is not violating the principle of non-
contradiction when he holds together in his mind different hypotheses,
which cannot all be true, while he is seeking decisive evidence bearing
on them, so a philosopher is not violating it when he holds together in
his mind different postulates, which are not in every respect compatible,
about the structure of the universe, while he secks the most compre-
hensive harmony between them. To be sure, in each of these cases the
principle of consistency must be respected in that part of the inquiry
which endeavors to clarify the systematic implications of a hypothesis
—no responsible thinker, East or West, wishes any confusion there—
but one is not at all restricted on this account to a single hypothesis,
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with its single set of consistent implications. This would be a quite
intolerable limitation.

The answer in general terms is this: Logic and scientific method,
even in the West, have no absolute status. They exhibit a certain in-
evitable and lortunate relativity. One crucial indication of this fact is
that they have had a history, No matter how coercive their present
principles seem to us now, there was a time when those principles were
not yet accepted, and nothing is more certain than that there will come
a time when they will be replaced by something different. When we
contemplate this fact realistically, | believe that the way out of the
above dilemma becomes clear. The essence of that dilemma, to state
it now in its broadest form, is this: Every honest thinker must be faith-
ful to the logical and empirical obligations which at any given time
express his conception of how truth must be sincerely pursued; while
on the other hand it is evident that if both we and Eastern thinkers
discover no way of transcending our present conceptions on this matter
no progress toward a significant unity between East and West will be
possible, But such transcendence becomes [easible if we realize fully
that our present jdea of consistency and of experience, and how to
respect them, expresses a culturally limited slant on the universe rather
than an absolute one, and that it has emerged out of somewhat dif-
ferent ideas even in the course of our own cultural history, While, then,
it is our duty to avoid violating the logical and factual conscience that
Wwe now possess, it is also imperative that we move toward the realiza-
tion of a more adeguate logical and factual conscience—one which,
through critical awareness of the limitations of our present criterion on
these matters, puts itselfl in a position to replace it by a more inclusive
and discriminating standard. And readiness for such growth, through
appreciative understanding of the contrasting contexts of ways of
philosophizing in the East, is, indeed, the only attitude by which we
can gradually learn what in our present criterion is dependably sound
and what is merely an expression of some limited valuation of the
Occident,

We can find our way, then, out of the otherwise baffling dilemma by
proceeding pari passu under the guidance of two principles, which in
the light of the above considerations are not inconsistent with each
other (as otherwise they would inevitably seem to be) but are instead
equally essential to sound philosophic progress. One is the principle of
respect for truth and experience; the other is the principle of continued
growth beyond the limitations of our present modes of thought—
about truth and experience as about everything else. In dealing with
the present lessons that nature teaches us we cannot do other than
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respect the scruples whose flouting would leave us no way of dis-
tinguishing between fantasy and reality, but, knowing that those
scruples are not absolute, we and the Orientals alike can advance,
through appreciative sharing of our different contexts, to a notion of
fact and truth that will retain whatever honesty requires us Lo retain
while embracing whatever that impartial sharing leads us to include.
No present thinker, Western or Eastern, can anticipate with any as-
surance what form that notion will take, but when it appears it will
present itsell as a fulfillment of the partial standards which on both
sides now obtain.

I would expect that when this appreciative sharing progresses fur-
ther it will become evident that the contextual differences between
Eastern and Western philosophy are far deeper than has been generzlly
realized, even by those who have made a determined effort to under-
stand them. In my judgment they affect the very meaning of “knowl-
edge” as philosophers and scientists seek it, Both Eastern and Western
thinkers aim at the acquisition of knowledge, and both are aware that
in view of the many forces that can lead our reasoning astray this aim
must be guided by a responsible method, But the West takes it for
granted that knowledge is essentially and merely information abou
something, and every feature of its logic and methodology is affected
by this circumstance. To the East, mere information, by itsell, is of
minor import and hardly deserves to be called knowledge. Knowledge
is the intellectual aspect of the process of self-realization, as pursued by
one's whole personality. In India this process is a quest for identity
with the Absolute Whole; in China, among Conlucianists at least, it is
a quest for fulfillment in one’s sacial relationships. But in each of these
two countries the methodology practiced is likewise profoundly de-
termined by the accepted idea of what knowledge is.

I trust this answer will convince our Western logician that he can-
not remain indifferent to thought-forms other than those to which he
is accustomed. If it does not, there are further considerations which
I hope will bring conviction, and which will also lead to the next ques-
tion and its solution, Did it ever occur to us that certain essential
characteristics of our Western logic and inductive method might be
what they are just because they express the successful search for what
we may call a "method of cooperation™ between minds in disagree-
ment—a method of equalitarian sharing of eyntactic meanings and
factual evidence so that they may lead us toward uncoerced agreement?
Just consider a few interesting facts which strongly suggest that our
accepted rules of deduction and of induction constitute at bottom
simply a cooperative method of this sort.
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What is a concept? What are its differences from a case of sense
perception? Well, one of the most obvious differences is surely this: A
concept is & meaning that is universal in the sense of being shared in
common by all individuals using it, while a percept varies from one
individual to another. Now, one of the main uzes of words is to serve a
sociable purpose—to be the medium of intercommunication in the form
of inquiry, argument, discussion, debate. But if a word is to fill this
role successfully its syntactic meaning must be the same both to the
one who employs it and to his contemplated audience; its valid impli-
cations must be common to all of them. This circumstance is recognized
in what we regard as the very nature of a concept, the very nature of
an implicative relation. And the fact that it is so recognized reflects the
demand on our part for conditions of discourse which make possible
discussion with others on a basis of mutual understanding, which per-
mit demonstration of inferences so that their validity will be apparent
to any other normal mind in the same way as to our own. If we did not
prize such community of meaning, if each of us were satisfied with
merely subjective associations in the workings of his mind, I do not see
that we would need to employ concepts at all, with the ohjective
validation of inference which their implications permit. Syntactic
meaning is thus an essentially cooperative affair; it is a linguistic
instrument whereby a group of people can reason in common about a
problem that concerns all of them and reach results that are coercive
to each.

As for inductive logic, the history of scientific method makes it
clear that what we are prepared to accept as factual evidence confirm-
ing or disconfirming a hypothesis is not evidence that appears such to
this or that individual merely; it is evidence that can approve itself as
compelling to the entire body of competent inquirers. Science recog-
nizes that what we call the "personal equation' may obtrude itself at
any time, and that when a certain set of data appears to some particular
thinker or thinkers to justify a given conclusion it may do so because of
the distorting influence of this subjective factor. But it recognizes also
that a part of its responsibility is to find ways of overcoming such
idiosyncracies and of reaching results capable of winning the assent
of all who understand the problem. Now, such insistence on the attain-
ment of this sort of agreement in factual matters witnesses to the cir-
cumstance that we want a method that will not merely reflect personal
vagaries in our interpretation of facts but will be capable of leading us
toward evidence whose probative force can be clearly seen by anyone
sincerely interested in the subject. And it attests the further vital point
that this agreement with other competent inquirers is to be achieved
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without compulsion by any social authority but by free assent in the
presence of the relevant [acts. The inductive method of science is thus
also an essentially cooperative method; it is a way of discovering and
interpreting factual evidence which every honest thinker finds himself
compelled to accept as such on the same terms as every other honest
thinker. | draw the conclusion, then, that sound logical reasoning, as
an affair distinet from subjectively wvariable mental processes, is
essentially a form of free and equalitarian cooperation; it is always
socially responsible thinking, guiding those who employ it toward
voluntarily accepted agreement. It may be that Walt Whitman was
not far wrong about what constitutes the essence of truth when he said:
"Only what proves itsell to every man and woman is so; only what
nobody denies is s0.""* It may be that Mencius was correct as to what
constitutes the true sage when he said: ""The sages only apprehended
ahead of us what our minds mutually approve of."*

From this point of view, when we dare to move beyond the confines
of our present logic in the cooperative quest for a method of world
philosophy, we are but applying on a more inclusive level the same
comsiderations that have in large measure determined our present
logical conscience to be the thing that it is. We are but extending the
area of cooperative inquiry. Why, then, hesitate to do so? He who re-
fuses, out of loyalty to the logical responsibilities that he now en-
visions, is misconceiving his lovalty. He is allowing the limited co-
operative methodology which we now possess and which is embodied
in the techniques now taken for granted to stand in the way of a
methodology that would carry the attitude and principle of cooperation
to their complete fulfillment.

81

The third question is this: How much, and what, can we decide
about the appropriate method of building a world philosophy in ad-
vance of proceeding with the building itsell? If we are not to impose
any hampering a priori strait-jacket on ourselves, do we not just have
to blunder ahead without any method at all, gradually learning from
experience as we go? There are analogies to our problem in the past, of
course, but in view ol the great differences between them it would be
easy to press them too far. They might mislead us more than help us.
Now, to a large extent | think this is our actual situation. But not en-
tirely, Surely one mode of blundering is preferable to another, even in
our vast methodological ignorance. Even in commencing the building
it is well that our action be guided by such intelligent judgment as can
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be mustered; it is wise to reduce sheer blundering, sheer trial-and-error
fumbling, to the minimum, How shall we do so? What valid general
principles of method can be laid down at the beginning? Doubtless
even such principles may need to be revised in the light of their sub-
sequent use, but unless some can be formulated in advance we would
lack any methodological postulates capable of being corrected by later
experience.

My answer to this question is that some such principles can be
formulated with the confidence that while they may need clarification
and revision in detail they are definitely pointed in the right direction.
They can be so formulated because they are derivable from the very
idea of open-minded cooperation in world-philosophizing—they are the
rules of a logic of cooperative inquiry, conceived as operating on a
world-wide scale. | see two valid rules of this sort, which I shall call
those of émpartiality and inclusiveness. Whether there are others that
are equally important | am not sure.

By the rule of “impartiality" I mean simply the maxim that each
way of thinking that is a candidate for inclusion in a world philosophy
has a right to be considered on what merits it can show, with no ad-
vance prejudice either for or against it. That is, before systematic
comparative analysis has taken place no such way of thinking has any
greater initial probability than any other. This means that idealism
has no greater initial probability than realism, positivism than prag=-
matism, the distinctive assumptions of the West than those of China
or India. Though simply stated, this principle is very searching in its
requirements,

By the rule of “inclusiveness” | mean the maxim that the kind of
harmonizing synthesis we are looking for is an orchestral rather than
a single-instrument harmony. It should include all that it possibly can,
and exclude only what it inescapably must. This is for the reason that
no sensible man wants to miss any constructive insight that anybody
anywhere in the world has discovered: he wants, therefore, to make a
place for it in his way of thinking unless it proves incurably incom-
patible with something else that has a better claim to being preserved.
In fact, 1 am inclined to believe that the only ideas that a world
philosophy will firid it necessary to exclude permanently are ideas
which are inconsistent with these principles of impartiality and in-
clusiveness themselves—such, for instance, as the racial doctrines of
the Nazis and the claims of certain ecclesiastics to exercise authority
over the beliefs and conduct of other men. All ideas not thus intrinsi-
cally partisan or narrow will be able, | believe, to find some constructive
place in world philosophy if it is rightly conceived.
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It is especially important to emphasize this point, 1 think, because
of the serious misinterpretations to which the phrase “world philoso-
phy"' is subject. Many people seem to think that such a perspective
would necessarily take the form of a single philosophic system, driving
all Fivals from the field and reigning in uncontested splendor. That idea
is as far as it could well be from my conception of world philosophy.
There is need of philosophic progress as well as philosophic harmony,
of the constant challenge of new perspectives as well as a dependable
method of reconciling those which have already appeared. World
philosophy is not a system; it is a cooperative enterprise, always in
process of secking the wisest balance between the conditions which
make for peaceful unity in the realm of speculative ideas and the con-
ditions which make for creative freedom. In fact, [ wonder whether
vou would not go even farther with me on this point. Just as a great
individual is not one who dominates other individuals but rather one
in whose presence they are stimulated to realize their finest possi-
bilities; just as a great nation is not one that enslaves other nations but
rather one whose international policies encourage them to make the
fullest contribution they can toward the political experience of man-
kind; just as a great religion is not one that tries to convert all people
10 its own gospel but rather one whose tolerant insight leads all other
religions to realize the deepest spiritual achievement of which they are
capable; so the greatest philosophy would not be one which seeks to
monopolize the speculative field but rather one whose critical and
creative challenge elicits from all other philosophies, so far as they are
not prevented by narrow partisanship, the richest wisdom that their
presuppositions permit.

Befure more spadework in comparative philosophy has been done,
it seems to me foolish to attempt to work out a method of reconciling
synthesis in any further way than by drawing guiding corollaries from
these rules of impartiality and inclusiveness, Otherwise there is too
much likelihood that the principles adopted will be upset by subse-
quent experience. On the part of Westerners, at least, a long period of
sympathetic absorption and assimilation of basic material is necessary
before we will know how to contribute toward the application of a
truly synthetic method. And it may well be that in the case of all
interested participants, as Mr. Hughes has recently intimated, a
number of specific studies of rather limited problems need to be carried
out before we will be in a position to formulate hypotheses of signifi-
cant comparative relationships that will have any chance of proving
more than premature and superficial. To realize this bears hard upon
our sense of urgency in the presence of the deepening world crisis, but
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difficult tasks do take time. A quick solution, however desirable it
might be, cannot save the world if it is essentially inadequate.

Now, it might easily seem that these maxims are so very vague that
they would have no definite implications with respect to methodological
procedure in detail, and that therefore their recognition gives us no
practical help. Unless I am in serious error this is not the case, and 1
should like to discuss and illustrate what to my mind is the outstand-
ing corollary of this kind. I shall first state it in general terms and then
exemplify it. It is-a corollary of the above maxims in the sense that it
presents itself as the obvious thing to do when one confronts in their
light the central problem with which philosophizing from a world per-
spective must deal. That problem is posed by the apparent contradic-
tions between two or more philosophic positions with respect to the
meaning and validity of this or that key idea. In such a situation the
appropriate thing to do is to adopt a neutral "generic' definition of
that idea, which is inclusive enough to cover the whole area of meaning
that the contending parties are concerned about—in terms of which,
therefore, all the problems that each of them finds challenging can be
stated and in which possible solutions can be expressed. Then the
previous partisan definitions that had been assumed by the disputing
philosophers will become species under this genus, differentiated from
each other by nonpartisan adjectives or descriptive phrases.

It seems to me tolerably clear that the most constructive advances
in the past history of thought have been made possible by this pro-
cedure. Consider what Aristotle did with the category of causality, In
his time there were various schools disputing hotly about the nature of
the causal relation. Some insisted that the only real causality lies in the
matter out of which an effect appears; some, in the form that comes to
be exemplified; some, in the end that is realized through the process:
some, in the productive agent. Aristotle rescued the category from this
futile wrangling by giving ita generic meaning under which the possible
truth in each of these contentions could be given a peaceful place as
species. We have a right to look, he said. for what each of the disputants
was looking for: the material cause, the formal cause, the efficient
cause, or the final cause; in each case we will be seeking something
different, though valuable for explanation, and when we look for them
in this irenic rather than partisan framework of assumptions we can
begin to tell under what conditions it is appropriate to seek one sort of
causal explanation, under what conditions another, Leibniz' accom-
plishment with the concept of tristh was similar. In his day the extreme
rationalists were contending that all real truth is truth of reason; the
extreme empiricists were insisting that all truth is ultimately truth of
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fact. Leibniz saw that each contention had something valid in it but
that it claimed too much; what was important was to define truth
broadly enough so that the whole field of considerations contemplated
bv both sides would be covered and then to find out by impartial exami-
nation, guided by that definition, under what conditions one of the
partisan contentions is sound, under what conditions the other. Thus
the distinction, vital to contemporary thought, between analytic and
nonanalytic truth was established,

In our own day something of the same kind has been occurring in
the new use made of the concept of “value,” especially in the ethical
field. The utilitarians had been asserting that the major problems of
ethics can be adequately analyzed only in terms of an ultimate end;
the followers of Kant had contended that this is possible only in terms
of a universal law; and other theories were appearing in addition to
these. By taking over the concept of value, which had already been
filling a quasi-impartial role in the science of economics, and giving it
an ultimate place in their debates, ethical philosophers have put them-
selves in a position where this impasse can be ended. When a utili-
tarian and a Kantian state their positions in terms of this neutral and
more inclusive category, the theories become cbjectively comparable;
it is now possible to clarify in a nonpartisan manner the kind of value
that is realized by pursuing the end of general happiness and the kind
that is realized by applying a universal rule to human acts. Instead of
being condemned to wviewing both theories through the hopelessly
partisan eyes of one or the other, they can be seen in terms of a com-
mon and cooperative focus. Many other illustrations of this procedure
might be drawn from the history of science as well as philosophy, but
these will perhaps suffice.

1 propose this as a valid general methodological principle, although
many problems might be raised about it which [ shall not attempt here
to discuss, It is the key, 1 would suggest, to a definitive resolution of
the issues on which philosophic schools divide and, so far as it can be
applied, to a resolution of the divergences between East and West, In
fact, when anyone accepts the responsibility to state his position in
terms of some cooperative generic concept in this way, he thereby in-
dicates his willingness to view it impartially along with its alternatives
instead of dogmatically assuming finality [or it in its partisan form and
demanding implicitly that every other thinker's position be considered
in its terms. Much dogmatism of this kind still obtains in philosophic
discussions, at least in the West, although the dogmatism is usually
unconscious. Especially is this the case in connection with the central
Western concept of “experience’’ and its derivatives. Empiricists of
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the positivist school still seem inclined to insist that nothing is prop-
erly called “experience’ unless it can be presented as an aggregate or
construction of sense data, thus rejecting in advance all other con-
ceptions of experience; and Deweyan pragmatists wish to use their
favorite adjective “experimental” in such a way as to blur rather than
clarify the important differences between inquiry about values and
inquiry about facts. There is, of course, nothing to prevent anyone
from defining "experience’ or “experiment’’ as he pleases, but so far
as concerns methodological fertility there is all the difference in the
world between a definition whose covert aim is to protect some partisan
prejudice and a definition which provides a nonpartisan foundation on
which an inclusive reconciliation of competing positions can be worked
out. So far as I can see, only the latter kind of definition has construc-
tive promise in world-philosophizing, just as it is the only kind which
can hope to harmonize cooperatively philosophies belonging to the
same cultural tradition.

v

But when we apply these maxims of impartiality and inclusiveness
to the problem of establishing an understanding and reconciliation be-
tween East and West, we confront a special and serious difficulty that
does not baffle us in the same way when we are concerned with dif-
ferent schools within the same regional tradition. The difficulty is this.
When our task is to synthesize divergent positions that have arisen ina
common cultural background, it is always possible to find some usable
coaperative concept of the kind just illustrated, even though ingenuity
may be required to discover it. Our linguistic resources always do pro-
vide some neutral generic term under which the rival contentions can
be plausibly conceived as falling, They can then become limited as-
pects of it or specific functions within it, and as such can be systemati-
cally compared and coherently reconciled. A further important result is
that that neutral term itself gains a synthetic richness of significance
at the end of the process which it did not possess at the beginning,

The outstanding illustration of this situation in modern Western
philosophy is found in Kant, At the commencement of his labors, what
he called the “critical” method served as an abstract methodological
term capable of bringing together the previously competing empiricism
and rationalism on a common base, so that the nature and limits of
validity in each could be systematically probed. At the end of his
inquiry this bare general concept had acquired the concrete richness of
the “transcendental” method, which assigned a determinate role to the
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two previous methodologies within the novel whole of his own de-
veloped philosophy.

But when sets of categories belonging to the philosophiés of dif-
ferent cultural traditions are in question, where shall we find the generic
concept needed to perform this role? Those categories themselves are
difficult enough to handle in this situation; there is no precise equiva-
lent in the language (or languages) of one culture for any philosophic
category which has acquired its meaning in another, There is always a
puzzling problem as to how to render such English terms as “spirit,”
"experience,” “truth,’ into an Eastern language, and a similar prob-
lem in endeavoring to translate “moksa,” “karma,"” "Ii)" Vtae," into
English. Apparently the meaning of such words embodies and depends
upon the distinctive genius of the Anglo-American or the Indian or
the Chinese philosophic tradition as a whole; and that distinctive
genius in each case is radically different from what it is in the others,
What, then, can be done? How can these concepts be compared?

We might, of course, within any one of the languages involved, find
more neutral terms which might plausibly serve the purpose of their
comparative analysis in tha! language—Mr. Northrop does this not
entirely unsuccessfully with his concepts of the "theoretic and aes-
thetic components of knowledge." But such concepts as these would
be even more impossible to translate helpfully into an Eastern language
than the categories which they are supposed to adjudicate on a com-
mon ground. | do not agree with Mr. Northrop in his contention that
theoretic concepts are generally speaking alien to the East, but it is
obvious that if he is right there would be no adequate way of trans-
lating this kind of idea into Eastern languages, nor the idea of “'epistem-
ic correlation” through which, in his view, the theoretic and aesthetic
components are to lie down in peaceful harmony.* It would appear that
in order even to commence any fruitful comparative analysis in this
situation we need what is as yet nonexistent—namely, a universal and
nonpartisan language shared by all peoples, in terms of which the
unique social and philosophic genius of each and hence the precise
meaning of its categories could be impartially stated, Is it perhaps the
initial task of world-philosophizing to create such a language? And how
can it be done?

[ think | can see the main principle by which the development of
such a language would have to be guided if the ideal of impartial and
inclusive cooperation is to be respected. One of the main reasons why
the translation of philosophic categories is difficult lies in the fact that
each culture; in dealing with certain problems; makes distinctions that
other cultures do not and fails to make some that the others do. Take
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the Western category of “experience,” for example, to which 1 have
already referred, and compare the basic distinctions drawn by its
closest correlate in Indian thought. In the former case the major sub-
categories are experience through the external senses, or sense per-
ception, and experience through the internal sense, or introspection,
Now, this distinction is recognized in Indian thought, but there it is
relatively unimpartant, What is of major importance in its case is that
the notion of experience is extended to include not only waking ex-
perience (alone recognized in the West, except for the recent influence
of Freudianism) but also experience in dreams, dreamless sleep, and
mystic realization. It scems to me clear that the guiding principle of a
truly universal language would be that terms should be provided by
which, initially at least, all these distinctions could be recognized and
adequately stated, so that hyvpotheses dealing with any or all of them
could be linguistically formulated and rendered capable of confirma-
tion, rejection, or revision.

But what, then, could serve as the inclusive genus under which all
these distinctions would fall as species? From the point of view of
Indian philosophy there would be in this case no problem; its category
of avasthd (mental state, with its contents) would presumably suffice.
But from the point of view of the West a serious difficulty would arise,
since certain of these species of experience—at least, that of dreamless
sleep—are inconsistent with its very conception of experience. A more
general category would seem to be reguired, in terms of which any
problems arising in this field could be mitially formulated in a way
which would be impartial to both the Indian and the Western stand-
paints. Where will it be found? Of course, a new term could be arbi-
trarily invented. But while this expedient is often satisfactory in
science it would seem to be (so unnatural as to he) seriously objection-
able in philosophy; 1 doubt whether, except in rare cases, it could per-
form the role desired, or whether many interested thinkers would be
willing to use it, Will the needed category gradually emerge from the
sustained effort at impartial cooperative comparison of these ideas?
Very likely; but can we envision and clarify how it would do so, and
thus find ways for wisely hastening that emergence?

It is my guess that so far as concerns the linguistic resources that
will be drawn upon in this process interested thinkers would insist upon
a pretty rich ficld. By this | mean that we shall be satisfied to trans-
late (for instance, into Western languages) relatively few of the basic
Ifulia,n or Chinese concepts: the others we shall take over and domes-
ticate in our thinking as they are. This 'will mean that we Westerners
will have to become sufficiently familiar with them in their native con-
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text =o that we can absorb their significant associations and be able to
use them as an Oriental thinker would, As we then relate them con-
structively to Western concepts it will gradually become clear which
terms in this linguistic hodgepodge will best be able to serve ina neutral
generic sense and which will be best demoted to the role of less in-
clusive species. In short, the language that will be required in which to
state problems, formulate hypotheses, and pursue solutions, will be the
sum total of the major categories in Western, Arabic, Indian, Japanese,
and Chinese philosophy combined, as employved in their progressively
clarified analytic and synthetic relationships. We will then pick from
this rich language the happiest way of expressing each important idea
that world-philosophizing proves to need, and will progressively dis-
cover the happiest integrative pattern into which all of them can fall.
This principle has already been operating on a limited scale. How
could an English-speaking person philosophize without making use of
the many philosophic terms that have been transliterated into English
from Greek and Latin? Who would think of translating into English
such phrases as noblesse oblige and post hoc ergo propler koc, when the
meaning is conveyed in such pat and intriguing form by the French
and the Latin? While still belonging to those languages these phrases
have now become good English. But | suppese the most instructive
lesson on this matter from the past history of thought is provided
by the assimilation of Buddhist concepts in Chinese philosophy. Many
important terms from Pali and Sanskrit were translated into what
seemed to the Chinese satisfactory equivalents, including some which
it is impossible to render accurately into modern Western languages,
such as “karma,” “mokga,” and “dharma.” Many, however, were
simply transliterated in the best fashion permitted by Chinese pho-
netics: “bodki-sattoa’” and “mirmiga” fall in this group. But all alike,
in their Buddhist context of meaning, became henceforth part of the
linguistic resources of the Chinese mind, and entered into various con-
structive relationships with Confucian, Tacist, and other concepts.
According to Professor Y. T. Tang, a specialist in this field, it is
possible to distinguish five different stages in the mastery by Chinese
thinkers of the best method for making Buddhist concepts intelligible
to the Chinese mind, and the process of learning them took something
like five or six hundred vears. One would hope that, with their ex-
perience to profit by, these stages might be short-circuited in our
attempt to render Eastern concepts intellipible to the West and
Western concepts to the East, and that the process might be hastened.
So far as | can see, only a philosophical language built up in this
way can possess the varied resources required for our cooperative pur-
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pose. Only in it would it be possible to make the analytic distinctions
required for stating and handling all the problems which seem to any
thinker anywhere in the world to be genuine ones. Only in it could
those problems be viewed in all possible fertile and fexible relations
with each other. Only in it could the promising hypotheses emerge in
terms of which an orchestral balanee between philosophic harmony and
creative progress might be realized in the indefinitely varied data of
experience which it would enable us to bring intelligibly together.

What would be going on in the minds of those who pursue system-
atically the method I have sketched? It would be, T should think,
something like this: They would attain sufficient sympathetic compre-
hension of other types of philosophy—in their own and in other cul-
tural traditions—so that they could embrace them all as comprehen-
sive world hypotheses, consciously realizing how each breaks up the
material confronting philosophic reflection in its own characteristic
way and in terms of its own distinctive assumptions. Such a philoso-
pher would be able to think about the world as each of these systems
would think about it, using its own logic, its own standard of walue,
its own criterion of reality, its own chosen way of distinguishing and
relating facts. He would be master of all and limited to none. Like
Leibniz' God, he would have all compossible universes to live in in-
stead of only one. Then, in the cooperative thinking of many such
minds, the most fruitful way of structuring this total would gradually
be discovered and so far as possible articulated in words, with appro-
priate selection of the generic neutral terms and appropriate hier-
archical ordering of the terms which would fill a more specific role. In
relation to the rest of mankind their task would be to help people re-
place infertile, cramped, inhospitable, and generally poverty-stricken
visions of the universe by richer, freer, more generous, and more
creative ones—opening before science, art, religion, statesmanship, and
the life of the common man more magnificent opportunities for ful-
fillment than could ever have been glimpsed in the narrower cosmos
that had previously been their home and had thus far marked the
limits of their intellectual reach.

For our distant heirs there is reserved a still more intriguing task
than any we confront today. When they make contact with the philoso-
phers of Mars and face the challenge of developing a super-world
philosophy—a way of thinking that could be shared by all minds in-
habiting our solar system—they will doubtless find themselves in the
presence of methodological and linguistic difficulties beside which
those I have just discussed will fade into insignificance. And when
their distant heirs in turn establish communication with rational beings
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bevond our solar system a yet more breath-taking opportunity will
open up—to build a galactic philosophy, harmoniously synthesizing
the ideas and ideals which have emerged throughout the entire pre-
cinet of stellar space which we inhabit. I forbear pursuing this line of
thought to the even more exciting possibilities which might loom upon
the horizon at a still later date. It is enough for us today to share the
more modest challenge and thrill of meeting this problem on a planet-
wide scale and of discovering a philosophic language adequate to ex-
press all the logical frames and all the criteria of fact and value that
sincere inquiry on the surface of our little earth might need to employ.

NOTES

iNew, that is, so far as the intellectual leaders as a class are concerned.

"Somg of Myself, 30, C. F. Peirce gives a familiar similar definition of truth.

"The wrﬂfhd Hmf": Bk- V[J Pti Ir Ch. Ti-

"The most important virtues, in my judgment, in Nerthrop's methodology for
achieving a “meeting of East and West™ lie in this clear realization of the importance
of a neutral i in which to analyze the similarities and differences of
Occidental and Oriental philesophies, together with kis conviction that the analvsis
can and should emphasize the ways in which they complement rather than contradict
each other. 1ts most serious defects are his failure to realize that kaowledge, in the
Ea.st.hmthnanlutdlmtﬂlllﬂainhhheﬁdtht Chinese and Indian philoss-
phies exemplify a single type, and his apparent assumption that a valid reconciliation
between East and West can be worked out in advance of active methodological
cooperation on the part of thinkers representing these diverse cultures.
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TEN YEARs AGO Mr. Conger suggested that the question is not so much
whether the East can contribute, as whether the West is ready to re-
ceive! the insights which it might derive from Oriental philosophy, a
body—or rather many bodies—of thought which most members of
this Conference have learned to recognize as even richer in variety of
doctrines and of opponent emphases than they had realized before.
Do those ways of explaining and evaluating which are character-
istic of Western empiricism and naturalism constitute special obstacles
to the understanding and appreciation of other ways of thinking? Or
has the work of reasonably careful empiricists and naturalists during
the last ifty years in the West removed, for those who take the trouble
to understand it, whatever thesretical barriers may have stood in the
way of an equal hospitality to any and all experience, to any and all
evidence, to any and all insights? Are the results thus favorable to
broader understanding and to the resolution of theoretical conflicts,
both within cultures and between cultures? Or have the results of such
work, if acceptable, simply eliminated naturalism and empiricism as
philosophies? Do they force us to the conclusion that these philosophies
cannot, as philosophies, exclude any event or any experience from the
range of possible or of actual occurrences, or pretend, as philosophies,
to establish the actuality of any event or of any experience except by
evidence which is not generated or entailed by these or by any other
philosophies—by evidence which is also not exclusively available to
those who hold a particular philosophy, but is equally accessible to
any inquirer whatever his philosophy or his innocence of philosophy?
But, let us ask at once, what are the meanings of the events and
experiences which may thus be theoretically accessible to all inquirers?
Has the philosophical work of recent empiricists, like Charles Morris,
in distinguishing various dimensions of meaning, and in distinguishing
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factors that énduce belief from factors that may be said in one way or
other to justify belief—has this work in any way restricted meaning or
what may be meant? Or has it in any way pretended, as philosophy, to
rule out the claims of any feeling (or of any other experience) to be
regarded as evidence? Or has it pretended (o establish any sort of ex-
perience as the one proper and authoritative kind of evidence? Fur-
ther: Has the work of empiricists and naturalists resulted in dogmatism
with respect to the nature of value? Or has it brought home to us afresh
the insight of Spinoza that there is no possibility that philosophy, as a
theoretical enterprise, could establish any determinate realm as actually
containing and monopolizing all possible values?

If, as some believe, the recent work of logicians and philosophical
naturalists has justified the conclusion that neither logic nor philosophy
can establish or exclude any non-truistic principle, or can establish or
exclude any belief about the world or ourselves as having greater or
less probability than it has on the evidence regardless of naturalistic
or of any other philosophy; if such recent work justifies the conclusion
that philosophy cannot theoretically establish convictions about values,
although empiricists and naturalists may certainly express such con-
victions and also serve them with as much zeal, as much sincerity, and
as much justification as anybody else—if the recent work of natural-
istic philosophers has led to such conclusions, must the same comclu-
sions be reached within any of the so-called systems of Western philosophy,
provided the system’s assumptions and implications are carefully
thought out? And do such conclusions reveal the bankruptcy of
Western philosophy? Or do they reveal only the bankruptey of its
various dogmatisms? Do they constitute the theoretic conditions of the
opening and the freeing of the Western mind? A frecing of that mind
from the notion that commitment to any philosophical "ism™ could
theoretically justify the exclusion, or the assertion as actual, of any
occurrence or of any experience, or of any context or evidential relation
of such occurrences or such experiences? Of course, as we all know,
commitment to an “ism,” while it may not justify, may actually
simply amount to such exclusion or such assertion, as it so generally
and so arbitrarily and so unphilosophically has done. Finally, do such
conclusions supply the theoretic conditions for an opening of the mind
to areas characteristically neglected in the West, but such an opening
as should also be reasonably secure against the risks of surrender to
new dogmatisms, or to new a priori exclusions or entailments?

If the recent work of people (called in the West naturalists, em-
piricists, and logicians) has actually moved in the directions just sug-
gested, and whether much or little (or even nothing) of that movement
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should be judged acceptable, you will in any case, I know, recognize
that this development is by no means original. For the principles in-
volved were, 1 suppose, all expressed in one connection or another by
Spinoza or by Leibniz or by Hume. But most of us in the West lost
sight of such principles during the long nineteenth century interlude of
romanticism. Whether the pragmatisms, intuitionisms, and idealisms
of the early decades of this century (some of them supposedly sup-
parted by notions of relativity, of energy quanta, and of indeterminacy
in physics, by notions of Gestalt in psychology, and so on)—whether
these “isms" constituted a genuinely second wave of nineteenth cen-
tury romanticism, or only the delayed and deliberate fight proper to
Minerva's owl, it would be difficult to determine.

But even if one should conclude that empiricism, naturalism, or
any other “ism," if it proceeds carefully and intelligibly, must return
to some of the principles enunciated in the seventeenth and eighteenth
centuries (if not also by Aristotle and the late Stoics), there is little
doubt that our appreciation—and perhaps in some Tespects even our
understanding—of those principles has been considerably enriched by
the enthusiasms, and even by some of the vagaries, of our romantic
interlude. We may not have found better grounds for beliefs than
materials (including emotions) directly cognized, but we have cer-
tainly turned our attention to areas which we might have failed to
notice or to appreciate had it not been for what 1 can only regard as
our recent sowing of wild scats.

If we had not tried so hard during that romantic relapse to derive
norms of value from one metaphysic or another: if we had not tried so
hard to establish the truth or probability of opinions by deriving them
from the postulates or even from the basic categories of one so-called
philosophy or another, and to alter such truth or probability by chang-
ing our choice of philosophical postulates or categories (we must never
forget the arguments of the Nazis to precisely this effect); if, recogniz-
ing that our best knowledge is inadequate to reality in the sense of not
being identical with its objects (an alicnation we feel the more poigmn-
antly when those objects are emotional or aesthetic), we had not tried
so hard (with Bergson and many others) to construe and to achieve
genuine knowledge as an intuitive comprehension which (so far as
successful) would be one with the reality that was its object, so that
the verbs "“to be' and “to know’ would become synonyms; if, having
recognized the importance of the practical auspices, conditions, stimuli,
and consequences of meanings and beliefs, we had not tried so hard as
pragmatists to identify the meaning and the truth of statements with
such practical operations (or with quiescence in them)—if we and our
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teachers had not thus wandered so long, so honestly, and so strenu-
ously in the wilderness, | for one doubt that we should ever have been
able to appreciate the issues involved in current attitudes which are
not merely cultivated by a few philosophers, but which, for good or
evil, are more or less endemic among mankind in the West.

But many will feel that what I have been talking about does not
sound like empiricism or naturalism at all! For is not “‘empiricism"
the name for sensationalism, a doctrine that accepts some physiological
ar psychological account of what data the various senses can transmit
to attention, and then proceeds as a philesophy to limit our knowledge
to such data, and to inferences from them? And is not “naturalism’ the
name for a philosophy built on the principle that only bodies and their
motions, or only electric charges and their fields, or enly something
else of that ilk can be really real, and then proceeds either to reduce
qualities, emotions, moral judgments, and logical necessities to these,
or else to deny their reality altogether?

While such was what the more or less Hegelian and melodramatic
textbooks current in our student days represented empiricism and
naturalism to be, certainly such was not the empiricism or the natural-
ism of, say, David Hume, Indeed, it is hard to find a writer who has
seen more clearly than he did that a theory of the senses can be only a
set of reports of, and inferences from, perceptions (that is, data present
to attention), and hence that we could by no possible logic pretend that
a theory of the senses could restrict objects (in or out of attention) to
such as had ordinarily been found to be associated with the supposed
processes of sensing.® Indeed, as readers of Whitehead's Process and
Reality,?) if not of Hume's Treatise,* will remember, Hume not only
admitted, but insisted that we may have as ideas, perceptions (or
abjects) which we have never enjoved as impressions. Not only was
Hume not a sensationalist, but the principles he enunciated ruled out
and still rule out any doctrine (sensationalist or other) which pretends
in any way to restrict what qualitics, emotions, or other entities may
occur in the world, or may be present to attention. And if, in passing,
we should turn our consideration from sensationalism to subjectivism,
we should do well to remember that Hume's principle of the separa-
bility of the distinguishable makes it quite impossible (as he himself
saw)® to deny that any object ever in attention—sensed, imagined, or
thought about—may have existed, and may persist, out of attention
and independent of attention, i.e., without being part of any complex
Hume would call a mind,

The only limit to the realism of Hume (or of any empiricist who
follows Hume) is that no claim ean be made to demonstrate what
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Hume and his followers all believe in, namely, the persistence of objects
out of attention. And while we are on this subject, has anyone demon-
strated such persistence, or any finite probability of it, except finally
simply by postulating one or the other? And what is that but to accept
the conviction, unproved, just as Hume did? Surely we cannot claim,
with straight faces, to make any belief true, or more probable, by
asstiming it to be true or probable,

The question: What materials have probably in fact occupied the
attention of Western empiricists (Hume or others), and what materials
have they neglected or ignored? cannot be seriously answered by ap-
plying any philosophical principle, but only by exploring the work of
the people in question. In any such exploration it is of extreme im-
portance that we recognize that all words mean whatever they are used
to mean, and that what look like the same words may (and often do)
have wider, narrower, or totally different meanings from generation to
generation, and in one body of literature as compared with others, We
accomplish nothing instructive if we look at words like “idea’ and
“perception” and try to infer from them the extent of subjective
factors in Locke (who wrote of fdeas én mirrors, but never called a
mirror a mind) and Hume (who, when it was needed to avoid mis-
understanding of his intent, inserted the phrase '"[or objects]" in
apposition to the term "perceptions").

However, even if his philosophy imposes no restrictions as to what
may exist or be experienced, there is certainly little reason to expect
that we shall ever find grounds for believing that the scope of any
man's attention and appreciation—whether he be empiricist, natural-
ist, Platonist, or Hegelian—is, or has ever been, infinite, although
nothing could be easier than to use the words and to develop the
dialectic that asserts such infinite comprehension and appreciation.
But if any man asserts of any sort of entity either that it could not
exist, or that it could not be cognized, he does so by violating prin-
ciples plainly expressed and defended by Hume, and not by applying
such principles,

If we attempt to take exception and say that some things—such as
the universe, or the whole of Nature or God or Substance—could not
be cognized, but could only be immediately present to themselves
{which on most accounts is to be identical with themselves), we are
likely to find that what we are saying is that the wholé of Nature in-
cludes absolutely all modes, and hence by definition there eould be no
mode, beside it and distinct from it, that should be either the cognition
of it, or anything else. A Spinozist might add that a man also blas-
phemes if he restricts existence and experience in any way whatever,
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even by calling it essentially spiritual; for he would thus be denying
the infinity of God or Nature or Substance, and of each of the infinite
attributes thereof. And whereas few of us may find more than the
illustration of Spinoza's definitions of certain terms in his theorems that
assert that all possibilities are actually realized in God or Nature or
Substance, | have not vet found anybody who could seriously defend
the rejection of Spinoza's principle that nothing (no evidence or any-
thing élse) could justify us in altogether excluding any possibility from
existence. It is quite another thing, of course, to say that besides not
being excluded from existence an entity actually does exist, Naor have
I found anvone who could justify us in saying of anything, however
unlikely we may suppose its ever being cognized, that it could not fall
under the attribute of cognition, that it could not be noted.

The movement 1 have mentioned in recent Western naturalism and
empiricism is very scantily expressed in published books and articles.
Why, I do not know. Some find the insights in question already ade-
quately developed in Leibniz and Hume and Spinoza—not to mention
the late Stoics and some of the writings of other philosophers, even
Descartes. A good many are, in oné way or another, Socratics, who
feel that such insights are best reactivated in the living discussion of
issues as they actually rise in the processes of explaining and evaluat-
ing specific areas of process and structure, whether in everyday dis-
course, or in the reéfinements of it that are science and history and
careful moral and aesthetic judgment, The two best ways to judge such
recent philosophical work are, [ think, (1) by detailed analysis of key
conceptions typically emploved in explanation and evaluation: fact,
event, guality, relation, continuity and constituents or differentiations,
meaning, truth, evidence, cause, law, probability, reason, purpose,
value, right, duty, obligation; and (2) by detailed svmpathetic scrutiny
of some of the most admired examples of explanation and of moral and
aesthetic evaluation which we ¢an Gnd in the literatures accessible to
us, in order to discover whether such works employ or require, under
whatever names and [orms of statement, notions other than those con-
sonant with empirical procedires. The second way involves months
and years of careful work—so far as we are philosophers, we shall be
at it, in one way or another, all our lives. 1 regret that such a paper as
this can attempt neither of these sorts of work, but only pretty general
considerations,

Let us look, in this connection, at a few aspects of the work of such
thinkers as John Dewey and George Santayana. Dewey's intellectual
activity during the last sixty years has been as prodigious in its variety
as in its scope. It has consequently exasperated from time to time even
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those who appreciate it most. Readers who have found Dewey's treat-
ment of some one issue exceedingly enlightening have often found his
discussion of other issues not only unacceptable, but even such as to
darken the light they felt he threw upon the first. But Dewey is, never-
theless, an instructive example of an empiricist who has been driven to
recognize (what Hume saw so plainly) that any pretense to restrict, by
applying a philosophical principle, what may be or be experienced is
wholly arbitrary and unintelligent. In the empiricist tradition of many
of the Greeks, of Galileo, and of Hume, Dewey has insisted that, so far
as our intellectual work is to be serious (however much of it may prop-
erly be playful), we must ground even our loftiest beliefs in, and
confirm them by, what we have in experience, and also that we must
have in experience the meanings of our speculative statements if those
are to be more than exercises in verbal dialectic. Like most Western
thinkers known to me—including idealist metaphysicians, except for
one rather narrow and egoistic or even solipsistic sect—Dewey also
expresses the feeling and belief that, of the immense ocean of existence,
extremely little comes into human experience. In most of that ocean
we have indeed traced no differentiations. But it does not follow from
that fact that, except as we have made or recognized the differentia-
tions, existence is undifferentiated,

And again, like most intellectually temperate people, Dewey be-
lieves that we actually live through, that we enact, awake as well as in
dreamiess sleep, much that we do not have in experience; and he be-
lieves such living and enacting to be both temporally and causally
prior to most experience. Dewey has also, of course, tried at times to
construe experience and its objects as nothing but operational trans-
formations and to confine all meaning to these latter. But unless one
means literally everything by the phrase "operational transformations,”
it is quite impossible to defend the view that only operational trans-
formations can be meant. For anyvthing whatever, actual or possible,
can be meant. But nothing is in fact meant unless someone is cogni-
tively aware of it as meant. It is therefore foolish, is it not, to speak as
if it were an advance over Hume (and other empiricists) to say with
the pragmatists that we really confirm a hypothesis by practical
operations, or by the convergence of behavior in a social context,
rather than by observing the states of affairs that would occur, or that
would be related in specified ways to these that would oceur, if the
hypothesis were true? For when we shift our attention from pineapples
as confirming a belief that pineapples are ripe to our operations upon
pineapples, or to the convergences ol various peoples’ behaviors
(linguistic and other), we are not shifting to something which is not,
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and could not be, had in cognition. And, more important, what way
have we to confirm opinions about convergences of behavior, except
precisely by observing such convergences? And what opinions do such
observations confirm or refute? Directly, only epinions about the con-
vergences in behavior. I indirectly they also confirm or refute opinions
about the ripeness of pineapples, then it is because we have observed
correlations between such ripeness and the convergent behavior (con-
vergent in more senses than one) of certain kinds of people with respect
to one another and to certain kinds of delecmble inanimate objects.
When he has dealt with this problem explicitly, as in the revised first
chapter of the second edition of his Experience and Nature, Dewey
recognizes as clearly as did Hume or Spinoza that we can set no limits
to the content of direct experience.

But if they cannot say in advance what will, and what will not,
count as direct experience, are the empiricists saying anything at all
when they assert that opinions must be grounded in, and confirmed by,
experience! Hume was frank enough to admit that he could find no
infallible criterion of distinction between what is noticed and what is
only imagined or supposed. But unless we follow Dewey and Hume
(and, if 1 understand him, also Mr. Northrop) in selecting for serious
belief those of our hypotheses that are confirmed by something other
than further hypotheses, our imaginings by something other than fur-
ther imaginings—namely, by observation, by immediate experience, of
some of the states of affairs implied by the hypotheses or the imagining
(and those states of affairs may certainly include emotions and intui-
tions)—we have literally no alternative but to attach the same degree
of belief to absolutely every statement that states anything (that is
not, for example, a self-contradiction which retracts precisely what it
asserts and all that it asserts); for it has lang been well known that,
except for such control by observation, we may construct as extensive
a system of coherent statements or hypotheses to support any state-
ment whatever as we can to support any other.

Hume and Dewey are probably right in holding (Hume explicitly,
Dewey by implication) that their failure—everybody's failure—to
define “experience of something” so as to distinguish unequivocally
what that phrase means from what is meant by “the-experience-of-
supposing-something" does not preclude them from relying on the dis-
tinction, For the distinction would itself be employed in any serious
definition of the difference between, or the reference of, terms like
“finding"” (or “noting"’) and “supposing.” No term, of course, is as
suck undefinable syntactically, and none is undefinable ostensively
except a term whose connotation and denotation are both unlimited
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(although there is, of course, extremely little likelihood that most terms
in actual use will ever be successlully defined ostensively). But al-
though no term is thus undefinable, some terms will in {act have to be
left undefined unless the defining process is to be either strictly infinite,
or else circular in the sense that the content of some definienda (and
not merely their terms) is to be included as a constituent of the
definientes. If we mean, as most of us do, by the term “minds" processes
that include at least what we ordinarily call noting, feeling, remember-
ing, expecting, then, although we may analyze noting, feeling, re-
membering, and expecting to our hearts’ content, and also study their
causal conditions and consequences, inner and outer, as long as patience
and ingenuity may hold out—still such analyses and such studies will
themselves be exemplifications or structures or fusions of notings,
feelings, rememberings, expectings, and not the reduction of these to,
or the grounding of these in, or the transformation of these into, some-
thing else. Spinoza's warning that theory of cognition, ideas of ideas,
can itsell only be cognition, and no whit more certain or more funda-
mental than that of which it is the theory—still less justify that of
which it is the theory—this warning, as well as Hume's work, should
help us to appreciate Mr. Sheldon's robust skepticism with respect to
theary of knowledge, if regarded as more than an analytic discipline
and yet as distinct from what is simply knowledge of the world and of
ourselves,

One may perfectly well, of course, prefer to select for belief, from
an infinite array of possible hypotheses, not those confirmed by obser-
vation (as recommended by the empiricists), but those that delight,
inspire, reassure, or pacify us, or some one of us, or many of our fellow
men. But if we should make this choice, would not the cpistemological
situation remain precisely the same as we have already described it?
For what serious way have we of answering the question: Which of
many hypotheses (or beliefs or attitudes or intuitions) is most inspir-
ing or reassuring or pacifyving? Svstems of further hypotheses which
support the statement that any particular hyvpothesis is inspiring or
enriching may be constructed, as everybody knows, absolutely ad lib.
What way, then, of answering the question, except by observing or
feeling the reassurance or delight or inspiration or peace yielded by
belief in one or in the other, or by practice or achievement of one or
the other? And what opinion does such observation or feeling confirm?
Only the opinion that such and such a hypothesis or intuition is edify-
ing or reassuring or pacifying; not the opinion that it is either true or
probable. There is nothing to prevent an empiricist from valuing
peace, reassurance, edification—not to mention beauty and love—
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more highly than truth or probability. But if any one of us should
choose to mean by "'true’ or “probable” what is ordinarily meant, and
only what is ordinarily meant, by “reassuring” or by “inspiring” or by
“pacifying,” then we should always make clear when we say that such
and such a hypothesis is true (or confirmed), such and such an intuition
justified, that what we mean is that we have either experienced belief
in the hypothesis or enactment of the intuition as reassuring or as
inspiring or as pacifying, or else have evidence that indirectly suppaorts
the belief that the effects of one or the other (for some people, or for
many people} have been such.

Similar questions arise when we consider whether to use the term
“knowledge" to mean any and all direct experience and not just the
opinions which are finally supported by such experience (as is rather
commonly done in the West). We may perfectly well mean by "knowl-
edge” all immediate experience—feelings, longings, reveries, imagery,
sense of undifferentiated continua, ecstasy. And, what is more impor-
tant, we may have confidence of one kind or another in these. But if
the confidence is not merely the confidence that experiences, such as
longings, [eelings, ecstasy, occur and are what they are—if the confi-
dence is that these experiences are clues to the nature of a range of
being wider than themselves, or are ennobling or frecing to those who
achieve them, then what way have we to justify such confidence except
by exploring further the reality to which we hope the experiences are
clues, or to observe the effects (ennobling or other) of the achievement
of such experiences by other people? Mr, Suzuki described the experi-
ence of Ultimate Emptiness as rich, not only with all possibilities, but
with those possibilitics as on the threshold of being concretely realized.
How may we confirm a belief that possibilities thus grasped in intuition
are on the verge of being realized, except by later observing whatever
is meant by their concrete realization? If an intuition, for example, is
taken as meaning only itsell and nothing else, then, however restricted
or however vast and overwhelming, the intuition makes no claim that
needs to be confirmed. But if it, or any other experience, is taken as
grounds for believing in or hoping for something other than itselfl as
an occurrence in the biography of the individual experient (and the
something other may perfectly well be such as the experiences of
others, or of the same man at another time), then how shall we con-
firm (or reject) that belief or that hope except by abserving whether
what is believed in or hoped for (on the experience as grounds) actually
transpires?

The contemporary so-called “logical positivists"” were designated
by themselves as a sect of empiricists—indeed, they sometimes rather
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amusingly called themselves “consistent empiricists.” A few of the less
careful of these distinguished (or pretended to distinguish) by means of
general philosophical principles those statements that have meaning
from those that are meaningless—that are nonsense. And many in and
out of the sect whiled away a good deal of what must surely have been
spare time by asserting or denying, often with considerable emotion,
the general proposition that metaphysical statements are meaningless,
or are nonsense—are sinnios, or perhaps only sinnfrei! If we examine
the writings of able men among the positivists, or question them, we
find that they rely on only two so-called eriteria of meaninglessness in
statements: one, self-contradiction; the other, empirical unverifia-
bility. But if a statement is strictly self-contradictory—if it does not
merely have the form of contradiction but is meant simultaneously to
retract precisely what it asserts, no less and no more, then clearly (as
Aristotle saw) it asserts nothing. It could not be either false or true;
and it could no more be false than true. Of course, uttering the state-
ment might perfectly well have any number of an infinite range of
effects on him who utters it or on those who hear it, and we may call
these effects meanings if we like, and with plenty of literary and philo-
sophical precedent. Indeed, such meanings may often be much more
precious to us than is the theoretic content of beliefs asserted, or the
truth or falsity or probability of such beliefs. The careful positivists did
not deny that sell-contradictory utterances have causes and effects, or
that these may be precious, but only that they have meaning in the
sense of asserting something. They thus opposed the dominant tradi-
tion in Jogic textbooks according to which self-contradictory proposi-
tions do indeed assert something, but are always false in what they
assert. However, if utterances self-contradictory in form actually
assert nothing and are in that sense meaningless, we discover this, not
by applying o positivist (or even a logical) criterion, but only by dis-
covering, by whatever methods we can, that he who utters what is in
form a contradiction in fact asserts nothing.

Consider next the notion that if an utterance is unverifiable it must
lack theoretical meaning. Unless a positivist has neither studied ele-
mentary logic nor read Spinoza or Hume, he is not likely to say of any
quality, of any emotion, of any structure, of any state of affairs, actual
or possible, that it is such that it could not be present to cognition—
that is, that there is some actual or pessible entity, E, such that “E is
in attention" could not be true (that is, is always self-contradictory).
To be sure, an object defined as not noticed could not be noticed, for
if it were it would not be the object thus defined. Hence, statements
to the effect that we cannot directly observe external objects are
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necessary truths only if part of the definition of the phrase “external
objects" is: “objects not directly observed." Statements to the effect
that a man’s belief in his own immortality is unverifiable are correct
only if part of what we mean by “dying" is the permanent elimination
of all cognition for the individual, in which case we could by definition
not be dead and yet cognize our own persistence after death. If, again,
we should mean by immortality interminable endurance, we cannot,
of course, by any finite set of observations rule out or establish the
truth of the statement that denies that there is such interminable per-
sistence. |f statements are unverifiable because they are self-contra-
dictory, then they are unverifiable and also, as we have seen, meaning-
less as assertions simply because in fact they assert nothing. If in
fact the man who employs expressions contradictory in form thereby
refers to anything whatever (imagined or noted), or asserts anything
whatever, then that which he refers to could exist, and that which he
asserts could be the case. If that which he asserts is the case, his as-
sertion is thereby made true, thereby in the strict Latin sense verified,
whether or not he or anvbody else observes it. Verifiahility is thus no
independent criterion of meaning. Anv statement that is used to mean
(or to assert) anything is inevitably verifiable (i.e., the occurrences
which would make it true are not such that the assertion of them would
be self-contradictory); but such a statement has meaning because it
is used to mean or to assert, and not by virtue of any genuinely other
factor (e.g., verifiability) from which its having meaning could be
deduced.

To careful positivists we owe much of our understanding, if not
the establishment, of the logical principle that there can be no general
way to determine of propositions whether or not they are members of
a particular logical system. It would be surprising indeed if these same
persons thought there was a general way of determining, of all state-
ments whatever, whether or not thev belonged in the domain of
significant discourse aberhaupt, which would be precisely accomplished
if, and only if, we could by a philosophical principle distinguish sense
from nonsense,

Many have been tempted to say that empiricists and positivists
exclude at least one kind of statement from the class of meaningful
statements—namely, those that state eternal truths such as the truths
of logic and mathematics. These are not susceptible of empirical veri-
fication and also do not require it for their certainty,

Since some positivists have been outstanding mathematicians, one
is somewhat surprised at the assurance with which this criticism is
made. In book Gamma of the Melaphysics, Aristotle offered as part of
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his explanation of the necessity of the law of excluded middle the fact
that if we want to say anything (and to this no man is compelled, even
by Aristotle's last resort in philosophical instruction: a beating with a
walking stick!), then neither saying nor denying it (or both saying and
denying it) is not saying anvything at all, And in books Mu and Ny, in
struggling with the troubles of both the Platonic conception of geo-
metrical objects as eternal essences independent of process, and his
own previous notion of them as either physical substances or the
characters of physical substances, he approached the view that geo-
metrical truths were consequences of definitions of terms, but defini-
tions which were such that, of physical objects that approached the
characters named by the defined terms, the resultant consequences
would be approximately true,

H we mean by an eternal and necessary truth a statement whose
meaning is such that its denial is self-contradictory, then the realm of
eternal and necessary truths is indeed (as Hume and Santayana and
Husserl and many others have observed) altogether infinite. For of
anything considered, imagined, or supposed, it is a necessary truth
that it 1= what it is and not its opposite: and there are well-known
methods of combining any two such necessary truths and their com-
binations to form infinite sets of infinite families of necessary and
eternal truths, Unless we mean by the term “four” in certain respects
what we mean by “two plus two," 24-2=4 could in no respect be a
necessary truth, for there might perfectly well be exceptions to the
statement. If in any respect we do mean the sume, then in that respect
the truth is logically necessary, no matter how often two gallons of
water and two gallons of alcohol may be mixed to make less than four
gallons of the mixture, or two mbbits with two other rabbits {of
appropriate sexes) to make more than four rabbits.

I think empiricists who happen to be good mathematicians or
logicians may be as much at home in the realm of eternal truths as
anybody could be. But do such truths entail the reality of anything
except our symbels, our definitions, and our operations upan these?
The necessary truths with respect to every character, every trait, every
Santayanan essence, quite as much as every selected Pluatonic form,
that it is self-identical, that it is what it is regardless of its embodiment,
or lack of embodiment, in process—are these necessary truths any-
thing more than illustrations (some of them ingenious, enlightening,
and highly useful) of the tautology that is the law of identity, its
variables given specific values? In the course of logical and mathe-
matical thinking we recognize, as Mr. Northrop has reminded us, that
no date enters into and qualifies the necessity that two plus two equals
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four, or that if x is a square its sides are equal, even though our recog-
nition of this certainty occurs only on various datable occasions, just
as our procedures of setting up and maintaining definitions are them-
selves in no sense eternal entities but are datable transactions in our
lives, Of course, il the synthetic statement were ever true that on
July 2, 1949, Jones meant by “square” what was usually meant in his
society by “equilateral rectangle,” then that statement is eternally
true, gince no matter what Jones or others may mean or nol mean, or
may have meant or not have meant, before or after the transaction in
question, these could never undo the truth of the statement.

Some leading "'positivists" have argued vigorously (and to many
of us convincingly) that Western mathematics, or logico-mathematical
thinking, employing terms ultimately undefined, can certainly not be
said to restrict (or to imply a restriction of) the meanings of those
terms (and of others defined as functions of them) to quantities—or,
indeed, to restrict the meaning of them at all. Still less could it be said
to imply the existence or the nonexistence of anything in the world—
seconclary qualities, emotions, or the mfinity of possibilities which
some tell us constitutes the Ultimate Emptiness (or Fullness).
Whether preoccupation with logical and mathematical procedures
is in fact associated with neglect of emotional and aesthetic experience,
even though iv does not theoretically entail such neglect, is guite
another question. In tryving to answer it, we need to remember that
the depth and richness of a man’s emotional and aesthetic insight are
certainly not safely determined by how much he claims for them (it is
more probably the reverse). And there have been and are a few geniuses
of Western mathematical thinking whose aesthetic and emotional
sensitivity and insight would probably make moest of the rest of us
Occidentals seem like pygmies in these respects!

But, alas, even if this should all be true, I don't think it would re-
lieve Mr. Northrop's anxiety (which | fully share) lest continued and
compulsive preoccupation of peoples in the West with certain limited
kinds of theoretical construction, and with certain limited dimensions
of practical effort, should starve us (even more than it has done} of the
pervasive personal affections, the many-sided affiliations, the well-
integrated emotional life without which—1 believe Mr. Northrop is
quite right in thinking— not only our moral health in the West, but
even our psychological and physiological health, is likely to break
down. It concerns Mr. Northrop (and all the rest of us) to determine
whether the causes of our malady lie in our attachment to the methods
of explanation characteristic of Western empiricism and Western logic,
or whether they lie largely in emotional confusions and frustrations
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involved in such matters as our technological development and in the
conflicts between our ideals and some of our habits and interests. For
we shall not be likely to contribute much to the alleviation of eur
troubles unless we are as sure about their causes as we are able to make
ourselves.

Such positivists and logicians as have preferred to say of tautologies
that they are logically valid rather than true have not thereby denied
one iota of the necessity or of the beauty, interest, and theoretic use
of the formulations of mathematics, of logic, or of certain themes of
Platonism. They have merely reserved the name “‘true” for that part
of the class of synthetic propositions which, so far as their logical form
goes, might be either true or false, but are in fact made true contin-
gently by the occurrence of the states of affairs which they assert, and
qualitied and related as they assert them to be qualitied and related.

Even before Plato’s work there was in the West some notion that
eternal truths are much more appropriate objects than any others to
occupy men's minds and spirits. Although we may perfectly well ex-
perience and enjoy in many modes, we cannot talk, and probably can-
not even think (if we mean by thinking holding opinions and not merely
feeling) about anything, unless we use something—shapes, sounds,
images, feelings, along with their likes—to refer to entities other than
those we thus employ to refer to entities other than those we thus use
as symbols. And whenever we do this, a symbol with some limits of
meaning, however elastic, is generated. From this meaning-situation,
together with some repeatable indicators, we may derive as many
necessary truths as we have time for. It would be difficult to persuade
tellectually healthy people that there is a categorical imperative
“Think!" or a categorical imperative “Feel!” or a categorical im-
perative “Relax!" or a categorical imperative “Live!" But for those
who do as a matter of fact approve thinking, and desire to think as
well as to feel and to live (and such approving ane desiring are probably
correctly regarded, as Hume regarded them, as Jeelings rather than as
any sort of theoretical insights or assertions)—for such people is it in
any intelligible sense best to think the eternals as such? The truths of
mathematics, although certifiable without reference to process, are no
more eternal in any other sense than are the myriad truths (few, if any,
known to us) about the relative positions of grains of sand on Waikiki
Beach last night.

For those who mean by the phrase "“a decent man” what is meant
by “a tolerant, open-minded, cooperative, sympathetic, and honest
person’’ and by the phrase “a scoundrel,” “an intolerant, dogmatic,
destructive, and deceitful person,” the truths are equally eternal that
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for every x, v, 2, etc., x, if decent, is necessarily so and so, whereas y,
if a scoundrel, is necessarily such and such. No generally acceptable
argument to support the thesis that there must be eternal realities that
are the objects described by such eternal truths (or any others) seems
to have been developed in the West. But even if there were such an
argument, would it in any way follow that men ought to think about
eternal realities as against the non-eternal—that men ought to con-
template the eternal natures of scoundrels and of decent men as against
trving to discover, let us say, the fallible likelihood that one sort of
eflucation or another, or one sort of social structure or another, would
people the world with fewer scoundrels and a larger number of decent
and cooperative men?

For thousands of years some great voices in the West have promised
us that to think the eternals is in some sense to transcend process and
time. But if thinking the eternals is itsell an event in human history,
then it is temporal and it no more transcends time than does thinking
about the changing, except that a date may be an appropriate in-
gredient in any synthetic judgment but not in certain sections of a
tautology. If thinking the eternals is to be one with the eternals, then
such thinking could never be an event in history and would seem to be
nothing more than the self-identity of the eternals as in the case of
Aristotle’s God. If thinking eternal truths seems to lend dignity,
equanimity—even spirituality—to human life, does not the evidence
indicate that such improvement, if actual, is a function of our re-
linquishing, at the same time, wasteful and unproductive struggles,
turmoil, and confusion, rather than a function of our contemplation of
truths eternal as such. If, in the junctures of our lives and work, our
predicaments are not altogether hopeless, we shall probably earn even
more peace of mind and dignity of spirit by labering lo prevend war,
disease, starvation, misunderstanding, and exclusive national pride,
than by turning to contemplate the eternals, even though we should
o this on the advice of Plato that those who kill us and the pestilences
that maim our children cannot alter eternal truths, or on the advice of
Krspa (available to me only through transiation) that to dread war
too much to be able to slay one's enemies is treachery to the insight
that all that is real is imperishable.

On all these issues, is empiricism just one point of view contrasting
in Western thought, perhaps, with rationalism? Are there truths other
than tautologies that may be known by an activity called reason—that
may be known otherwise than by exploring the materials whose natures
the alleged truths set forth, or samples or parts of those materials, or
materials evidentially related to them? And what grounds have we for
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saying that any entity or occurrence or epoch of actuality, such as A,
is evidence for some other entity or occurrence, B? What grounis,
indeed, except that the likes, or the constituents, or the correlatives of
A have—not been demonstrated, but—been found to be associated in
the way asserted with the likes or the constituents or the correlatives
of B? We all have in mind the extravagances of Descartes writing in
his unpublished Le Monde of his project to demonstrate by what we
have come to call analytical geometry the whole truth about the exist-
ence and career of every living thing and every particle not only on
the earth but in the total universe, But'we must not forget the soberer
Descartes writing in the great Regulae (which he did publish) that the
truth of one "idea’ cannot establish or deductively entail the truth of
any other; that the one thing that could make an idea true is its being
true, and the one way to recognize that truth is by the natural light
playing upon that idea, and not upon some other; that deductive de-
velopment of ideas is only a convenience for memory and exposition.
If the conclusion of a deductive sequence is true, it is true because it is
true and not because it is deduced from the truth of another idea—that
is, of an idea genuinely other. It has first to be true before it can be
appropriately placed in the deductive sequence. We have also Spinoza's
austere instruction that if any belief is false, that must be either because
it is self-contradictory, or because it is not an jdea at all—because
it is not one of God's modifications falling under the attribute of cog-
nition. He thought God's modifications infinite, but also that the way
to determine which were in any area and how they were related was
not by deductive inference, but by clear direct attention to the mode
in question and to the modes which might be its boundaries.

For Leibniz the essence of a monad necessarily entails all the eon-
stituents of the monad's career, but nothing else in the world, However,
the essence of the monad is the pattern of the monad's whole history,
not something behind it and enforcing it, nor vet an abstract outline
of it. That the pattern or essence entails all its constituents is, Leibniz
insisted, an analytic judgment. Any synthetic judgment that passes
from one mere part of a monad's activity to another part, or that
passes from one monad's activity to ancther monad's activity, is lor
Leibniz contingent and could not be certified by reason. 1f we believe it,
we accept it on faith in one version of the Principle of Sufficient
Reasun—a faith expressed in different terminology and associated with
some. theologies (although, when understood, anathema to most of
them), but still not greatly different from Hume's undemonstrable but
firm belief—tnuch firmer than any Western scientist would share or
defend today—in various continuities and causal regularities in nature.
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If Deweyv's writings reflect at times an insight which other empiri-
cists, ancient and modern, have regarded as properly reminding all
inquirers that empirical procedure excludes no reality and no possible
experience, entails none, and pretends as a philosophy to raise none to
a dominant position (whatever that might mean), but leaves to our
explarations the answer to the questions, what sorts of entities exist,
how they are distributed, what their qualities and relations are,
and what their meaning (in various interesting and well-justified senses
of that term) and their values, then the writings of George Santavana
reflect at times a similar chastening of naturalistic doctrine, So far as
anybody might wish to define naturalism so that materialism would be
one of its essential theses, Santayana has shown us (inadvertently or
otherwise) the way in which we may be materialists philosophically and
categorically. In The Realm of Malter he wrote: "By the word matter
I do not understand any human idea of matter [presumably not even
any idea of his own as to what matter is] popular or scientific, ancient
or recent. Matter is properly a name for the actual substance of the
natural world, whatever that substance may be.,"* If that is what a
philosopher chooses to mean by “matter,” then "“whatever exists is
matter” is certainly an irrefutable thesis; but it is also strictly empty,
since so far as it is irrefutable it means precisely what would be meant
by saving that whatever exists is whatever exists. Most naturalists
have lost all interest in reciting such truisms, no matter how elegantly
formulated, Yet most of them acknowledge a certain continuity with
classical materialism, When they ask whether the events going on, and
suppased to have gone on, in the world with all their qualities and re-
lations, and within us as well as outside us, require for their occurrence
anything but their occurrence, and for their explanation reference to
anything but their relations to further ranges of events internal to
them as well as external to them—whether, for example, they require
reference to laws, causes, orders, purposes which are other than pat-
terns in events (including the events of planning, and of laboring to
realize plansj—when they ask such questions they reach answers
similar in megative respects to those of the classical materialists, who
could see no reason why bodies could not exist and move in whatever
ways they do, without any dependence upon factors other than their
occurrence and their motions. As we all know, few materialists held to
this insight consistently—Leucippus and Democritus probably more
nearly than most of their successors, certainly more nearly than those
who posited heaviness in order to explain why atoms move down, and
then posited swerve in order to explain why they deviate from a
parallel downward rain to unite into humanly observable bodies, or
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than those who, in more recent times, posited gravitational forces dis-
tinct from, and explanatory of, de facte motions.

On these points naturalists owe much to the so-called empiricists of
the eighteenth century and of otir own time, if they have not learned the
needed lessons from the ancient skeptics. If by the term “matter’" we
mean any particular sort of thing, and not just whatever exists, then
if we speak responsibly we cannot possibly say that nothing but matter
could exist or be real, no matter how widespread in existence we might
find instances of the sort of thing we mean by “matter." Furthermore,
if we should mean by “matter,” as Hobbes did, something like hard
bodies which we define by their differences from pains, pleasures, reds,
greens, fits of remorse, and the like (with which we are also acquainted),
then we could find no justification for saying that either one of these—
the bodies or the feelings—was more real than the other. If we found
ane kind of thing more widespread than the other or the generative
cause of the other, then the other would have to be equally real with
the first in order to stand in a relation of lesser frequency, or in the
relation of causal effect, to the first,

Contemporary naturalism is likely to use, not body and motion,
but some such terms (or what is named by some such terms) as event,
quality, and relation as its basic categories. But what kinds of events
—if any—are occurring or have occurred or will occur in the world,
what their relations and qualities may be or may have been, the
naturalist knows no serious way (does anybody else?) of determining,
except by the exploration of what areas he can reach and penetrate.
Certainly the categories he employs cannot be regarded as themselves
establishing even the thesis that there are events.

In the process of exploration no method of approach and no evi-
dence are, or could be, barred in principle. If a naturalist barred feel-
ings, intuitions, imaginative hypotheses, he would simply show that
he needed to get acquainted with the elements of logic or with a little
of the history of science—or to read Hume. But for what beliefs will
his findings, will anybody's findings, be evidence? One's imagination
may leap with hope or delight or terror {(but never with logical neces-
sity) from findings to beliefs about areas not yet explored, Indeed, it
is only by such imaginative leaps that we advance in our theasetic
work to doing more than merely recording what we have observed. But
of the infinity of possible imagined hypotheses, what serious way have
we of choosing one or another as more credible than its rivals, except
by exploring the areas to which the hypotheses refer and seeing whether,
and to what extent, those areas exhibit or do not exhibit the character-
istics supposed by the various hypotheses in question?
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Western epistemology could, at this point, invite us into endless
labyrinths of questions about the reliability of findings, their depend-
ence upon habits, interests, points of view, philosophical commitments,
and so on, People love to ask the Western philosopher, as they seem to
love to ask his Eastern cousins: [s any immediate awareness infallible?
May not immediate awareness be always illusory? The answer is
found—or the question dissolved—in recognizing that the most we can
do with any materials given in awareness (besides having them and
enjoying them) is to note and to infer (by methods so far confirmed or
by methods we may later find confirmed) their relations to other
materials found or supposed, and their dynamic transitions out of and
into such further materials, Some of these relations as so far experi-
enced are of types often repeated; others are quite eccentric; some may
even prove unigue (and not merely in the truistic sense in which every-
thing that is at all distinguishable is unique). In one of his last poems,
William Butler Yeats reported: *“Thirty apparitions have | seen; The
worst, a coat upon a coat hanger.” What he thus experienced was
quite as real as anything else which Yeats or anybody clse has ever
experienced—unless we choose to mean by “real” only what is meant
by such phrases as “usual,’ “reliable as a sample,” and “relevant in
certain wayvs to some of our practical concerns.' And if such should be
what we choose to mean by “real,” it would be far better to use those
phrases, far better simply to say so. | trust | am in agreement with my
friends in both hemispheres when | say that everything that is realized
has the reality that it has—is intrinsically as real as anything else.

If epistemological criticism of immediate awareness employs as the
norm against which it measures our errors the notion of certain knowl-
edge of how and what things are when they are not cognized, then it
has been abundantly shown that the talk of such knowledge is a
bundle of self-contradictions, (This does not mean, of course, that
belief in the existence of entities not cognized need be self-contra-
dictory.) We seem to have no serious grounds whatever for opinions
about the influence of expectations, hopes, theoretical commitments,
philosophical perspectives upon men's findings—no serious grounds
except simply further findings. To suggest that all findings are deter-
mined or generated by attitudes would be to use evidence to support
hypotheses, which hypotheses then discard the very evidence upon
which they depend. Or else the suggestion would pretend to convey,
itself, the very kind of knowledge it asserts it is impossible to compass,

These considerations lead us to questions which every student of
Spinoza must have asked himsell when he read the theorems in which
Spinoza purports to establish that any pretense to limit or restrict the
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attributes and modes of Nature is indefensible—or even blasphemous.
But contemporary naturalists have asked themselves these questions
in a somewhat different context. There appear to be opposed systems
of metaphysics in the West—systems opposed not merely as reflections
of different hopes or different temperaments, but as different theories,
probable or true, of the arders of being and values in the universe.
These different systems characteristically employ different sets of
basic categories or different root-metaphors (as my colleague, Stephen
Pepper, likes to say), But do such differences of basic categories or of
rogt-metaphors justify one iota of difference in beliefs as between the
partisans of the various systems? Can we find one single statement of
which we can say seriously—with really straight faces—that it is true
or probable for the monist but not for the pluralist, or for the mechanist
but not for the organicist, or more nearly true or more probable for one
of these than for some other? | am forced to deal briefly and crudely
with this problem, but basically is it not closely analogous to the ques-
tion whether “'the homeopathic philosophy of medicine’ makes it true
or probable that a smaller dose of aureomycin is as effective in pneu-
monia as a larger dose would be for a physician (or a patient) whose
philosophy of medicine was allopathy? | exclude here, of course, the
purely psychological and biographical rendering of such questions,
which would make them equivalent to: “Have certain specified monists
hoped or believed that there were more similarities in the world than
did certain specified pluralists?’' “Have certain specified Pueblo
dancers haped or believed there was more efficacy in their rain-dance
than have certain specified meteorologists?” “Have certain homeop-
athists hoped and believed that small doses were more effective than
certain allopathists believed them to be?" And so on. Our question is
not what men in fact have hoped or believed, but rather what has
justified their beliefs and, more specifically, whether adopting a meta-
physical position legitimately justifics any beliel that would not be
quite as well justified by the evidence that supports it, without refer-
ence to the metaphysical position.

If, as some believe {or at least write and talk as if they believed),
the basic categories of a philosophy are really masked assumptions—
masked postulates as to the proportion and configurations in which
various factors are distributed in nature, history, and experience—
then, as soon as those categories are understood for what they are,
nearly everybody recognizes that they can make no legitimate dif-
ference to the truth or probability of any belief. For, if they coultl, we
could then make any belief we liked either more probable, or altogether
true, simply by adopting the postulates upon which it would be
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thus more probable or true. Some of the plainest recent examples of
this kind of thinking are to be found in the arguments of the Nazis, who
construed the truth or probability of propositions in physics and biolo-
gy, as well as in politics, as [unctions of one’s Jewish, or one's German,
or one's plute-democratic perspective and premiises. In the end, state-
ments entail only what they state, although, of course, they may
generate (though not thereby render probable) any belief which they
may in fact prompt in anybody. Cultural relativism or perspectivism
is immensely important anthropologically and psychologically; but so
far as it is philosophically understood, | am confident that it can be,
and is, transcended. And, if we are to understand and appreciate each
other's differing opinions and values, it must be so transcended.

The early pragmatists’ argument that by believing a man honest,
for example, we may make the belief that he is honest true, or more
nearly true, offers no real exception to the above analysis. For on their
own account it is the treatment of the man with humane respect and
appreciation, which treatment may be associated with the belief that
he is honest (but may also be associated with the belief that he is not
honest), that tends to make him behave more honestly. Such treat-
ment could just as well, and perhaps generally much better, be carried
out by his friends, by his parents, or by a psychiatrist, all of whom
believed that the man was under strains which prompted him to dis-
honesty—a dishonesty which they in no sense glossed over or denied,
but which they set out by friendship and understanding, or by analytic
treatment, to correct by balancing some of the man's insecurities and
reducing some of the strains upon him.

If the basic categories of a philosophy are not masked postulates—
are not names, or traits named, masquerading as statements or as
arguments—uwhat else may they be? They may be the kinds of traits
or [actors, or the names of the kinds of traits or factors, which a given
philosophy uses as basic so-called referents—the names as functions of
which (together perhaps with certain so-called logical constants) other
names will be defined, or the traits by reference to specific values,
intensities, and structures of which, whatever may interest and puzzle
us, will be described and explained. In every svstem of discourse
formulated by finite human beings, some undefined terms are un-
avoidable. There is probably no logical or theoretical limitation upon
our choice of terms to be left undefined. Bur it is certainly best to
recognize the status of these as clearly as we can. And it iz highly con-
venient (in terms of economy of nomenclature and of psychological
effort) if such terms are chosen from among those that name aspects
of being with which we are acquainted (although they could name,
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without entailing the slightest difference in the beliefs which will be
formulated in terms of them, any conceived deviation from such) and
aspects whose distribution and whose differences from one another
have been important in the juncture of human knowledge at which we
are operating.

But if any philosopher will indicate (well enough for others to
recognize them and for himself to remember them) what sorts of
factors he means by his basic categories—and if he will not or cannot
do this, others can scarcely understand what he says—then how can bhe
seriously defend opinions about the configuration of factors in the
universe different in content and in probability from those reached by
persons who employ different basic categories? If to employ monistic
or pluralistic categories is actually fo assyme in the one case more
similarities, in the other more differences, in the world, then it is just
that, and such an assumption caniiot increase the probability of what
is assumed. Actually what differences and what similarities are found
in the world may well depend upon which areas one chooses to explore.
But if different philosophers should choose to examine different areas,
and consequently report different conclusions, they would thus be in
conflict no more than are astronomers who say one thing about a
nebula while biochemists are saying something else about a virus
colony. It is hard to see how using a set of categories could in itself,
except for people exceptionally susceptible to verbal hypnosis, render
an area of materials or feelings accessible to one investigator but inac-
cessible to another, However, if the choice of categories does actually
have such an effect, then we can be quite sure that the two investigators
could not know that they differed, for ex hypothesi neither could be
acquainted with what the other would be talking about.

Western naturalists, in the course of learning that they cannot
defend dogmatic materialism and yet remain philosophers (or intelli-
gent men), have some of them learned—or at least they think they
have learned—a lesson of rather general relevance. There is no reason
to think that the actual distribution of so-called organic and mecha-
nistic traits in the world is determined by a man's being a mechanist or
an organicist. Is there any more reason to suppose that the truth or
probability of any opinion about the distribution and relations of such
traits, or of any others, is in any way legitimately altered by a man's
shifting his philosophical categories or the postulates of his metaphysic
from those characteristic of mechanism to those characteristic of
organicism, or vice versa? If the serious ground for opinions on these
matters is evidence, then does the choice of a categorial system alter
the evidence or make it more or less accessible to an intelligent inquirer?
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But what is the evidence evidence for? If one categorial system is
one set of postulates (masked or frankly admitted), while another is
another such set, then to say that the evidence will in one case be evi-
dence for hypothesis A, while in the other case it will be evidence for
hypothesis B, is simply another way of saying, as we have seen, that
we can render hypotheses probable by supposing they are probable.
Although widely eriticized, such wishful thinking, when given a suf-
ficiently complicated formulation and a sufficiently rich range, has
generated some of the most fashionable of Western philosophies.
Among them, | think, are most of the pragmatisms and the various
doctrines that go to make up what is often called the sociology of
knowledge.

1f, in philosophical work, we employ diverse basic categories, then
either we understand what our co-workers and we mean by those basic
categories or we do not. If we do not understand, we have no more
grounds for believing that we differ than we have for believing that our
opinions are different from those that may be expressed by a Basque,
whose language we do not understand. If any B differs in any express-
ible or namable way from any A (and there could be nothing that is not
namable), then the expression of that difference by some function R
in the sentence b R a can always be translated into an expression of that
difference, equivalent in theoretic content, by some other function R
in a sentence @ R* b. Such expressions, identical in content, may differ
only in the notation used. And no variable is intrinsically free, For
various purposes, some choices of which variables to call free, which
bound, are considerably more convenient than others; but no choice is
necessitated by the variables themselves, or makes any difference to
the content of anything said about them.

If we and our friends—and 1 wonder if this may naot apply between
traditions as well as within them—know what is meant by the diverse
categories we and they employ, and, if every statement in one set of
categories (or employing one set of traits as basic referents) may be
translated into a statement equivalent in theoretic content employing
the other set, then the question remains, what traits are found in the
world and in human experience, in what configurations, and for what
are the findings evidence? Too often inquirers have explored different
areas—too often Western thinkers have explored areas different from
those explored by Easterners—and supposed their results to stand in
some kind of conflict. If, in exploring the same areas, inquirers should
make systematically different findings (and any differences would be
to some degree systematic), then, as C. 1. Lewis has, 1 think, shown,
neither could know he differed from the other, One of the versions of
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dogmatic infallibilism, now most fashionable in Western thinking, is
the doctrine: that those who do not accept our opinions must therefore
be crippled as observers—must therefore be unable to penetrate to the
evidence which is accessible to us: I'nm other words, agreeing wilh us upon
conclusions is taken as the test of competence to find and handle the evidence
relevant Lo the conclusions.

But if we reach an area of agreement in our findings, can we justify
different opinions as to what the findings are evidence for by relying,
one of us on one categorial system, the other on another? Only if such
reliance is, at bottom, simply the bald assumption in one case of the
opinion one would justify, in the other case of some other. Feelings,
intuitions, noted differences and relations—all these are real, but for
what are they evidence? Guesses—convictions—muy differ widely, Is
there any serious way of determining which guess, which conviction,
is more acceptable than sume other except by exploring the context
further so as to find which is the more generally confirmed? And in
this exploration, are some findings actually generated by one philoso-
phy and ruled out by others? This query simply reiterates the question
with which we have already dealt.

Systems of metaphvsics are sometimes said to be nothing other
than systems of sclence except that it Is claimed by their devotees
that they are more extended and more thorough than what is ordi-
narily called science. Conflicts between scientific theories are then
offered as illustrations (exact or analogous) of significant theoretical
conflicts between opposed svstems of metaphysics or types of philoso-
phy.

This kind of argument demands and deserves very careful analysis.
Many types of so-called conflict (of which the conflict between geocen-
tric and heliocentric “‘theories” of the solar system is a favorite ex-
ample) turn out to be mere confusions—every opinion justified in one
system is equally justified in the other, although the nomenclature may
be different.

In other tvpes of “canflicts,” like that between the so-called wave
and corpuscular theories of light, the hypotheses really differ, and,
as avergeneralized, conflict; but all the evidence and all the justified
hypotheses in either are wholly compatible with all the evidence and
all the justified hypotheses in the other,

Some hold that people are so canditioned, or even so constituted,
that they need to dispute in order to engage vigorously in intellectual
work. That would, if true, be an important fact for psychology and
biography, but hardly a justification for any serious opposition to the
truth or probability of the theories over which they dispute.
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When we pass beyond explanation to evaluation we confront a
different set of problems. If we find differences, but if each inguirer will
make clear to the other what he means by his value terms, then the
inquirers should be able to reach agreement as to the promise; or the
threat, of any area of phenomena for the values (probably different)
cherished by the different inquirers, But, of course, we are generally
interested not just in making clear o others what we value, and in
finding what factors favor and what threaten the things we value.
We are usually equally interested—or more interested—in recom-
mending to others what we value, if not in trying to force it on them.
To the understanding of this situation, and to the abating of dogmatism
and aggression, | believe the suggestions [ have made have useful
relevance. But the adequate development of them would be a long
story. In most respects, it is another story.

To conclude: The naturalists and empiricists who have reached
views such as | have outlined recogunize that what | have here called
empiricism or naturalism cannot as such entail or exclude any existent
or any experience or any opinion—hence that these are not philoso-
phies il such entailment or exclusion is what a philosophy is supposed
to accomplish. But (so far as they can see) the same result is reached
when any categorial system (or postulate set)—idealism, organicism,
mechanism, ef al.—is thought through. Yet philosophy, as the activity
of analyzing and understanding issues involved in our intellectual,
cultural, and political enterprises, and particularly as analysis and
understanding of central notions (such as meaning, fact, evidence,
probability, cause, law, value, purpose, duty, right) employed in
explanation and evaluation, remaine. And philosophy thus conceived
remains to correct or to rebuke any mind that would exclude a priori
(or en so-called philesophical principles) any existence, any experience,
or any evidence—or would dogmatize a priori as to what any ex-
perience is evidence for. Philosophical work, in this sense, seems to me
to have indisputable and continuing value, not as a source of contro-
versies and dispute, but as such a maker and guardian of understanding
and of peace as the early Pythagoreans thought philosophy properly to
be, and also, if 1 have understood them, most of our colleagues [rom
Asia and the historic teachers whaose work they have been so patiently
interpreting to us.

So far as | can see, competent empiricism and naturalism in the
West have completely lost any individual identity as Hisms" in the
common enterprise of extending knowledge and philesophical under-
standing, 1 am even bold enough to believe that all “iems" (if they
are not sheer dogmas) must, once they are thoroughly and critically
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understood, similarly lose themselves—like milk poured into milk, to
use Swami Nikhilananda's simile—in the common enterprises of
science and philosophy, which shall not know “isms" or geography or
national boundaries or race.

NOTES

1G5, P. Conger, “An Outline of Indian Philosophy," in Charles A. Moote, ed.,
Philosophky—East and West (Princeton: Princeton University Press, 1944), p. 23,

Y, A Selby-Bigge, ed., A Treatise of Humaw Nalure (Oxford: The Clarendon
Press, 1928), Bk I, Pr. 1, Secs. [, 11, VIL.

3A. N. Whitehead, Procers and Reality (New York: The Macmillan Company,
1929), p. 120.

1Bk. I, Pt. 1, Sec. 1.

iThid., Bk [, Pt 1, Sec. [11; Pt. 11, Sec. 111; Pt IV, Sec. I1.

"George Santavana, The Realm of Maller (London: Constable and Company,
Lid., 1930), p. 140,



CHAPTER VII

Met}mclalugy and EPist'emalagy,
Oriental and Occidental

FILMER 8. C. NORTHROP*

THERE 1S A UNIQUE PACTOR common to the most influential Oriental
philosophical systems. There are also doctrines which distinguish some
Oriental svstems from others. In comparing the methodology and
epistemology of Oriental and Western philosophy, therefore, it is
necessary to consider both the unique factor and the differentiating
factors in Oriental philosophical systems. It will be assumed that the
different Western philosophies are well known.

I

The unique factor common to the most influential Oriental systems
has the following characteristics: (1) It is immediately apprehended,
not given by thought or inference, hence known by acquaintance, and
therefore denoted by a concept by intuition,! (2) Although usually
apprehended as in considerable part differentiated, it én itself is in-
determinale and undifferentiated. Since language is designed to convey
the determinate and the differentiated, it in #tself is, therefore, in-
describable. (3) It embraces the equally immediale differentiations which
come and go within it. Hence, it is aptly designated as a continuum.

(4) Summary: it may be expressed in Western language, therefore, as
“the undifferentinted aesthetic continuum,” where "aesthetic' is
taken in its root meaning of immediacy but not (unless we refer solely
to the differentiations) in its usual meaning of semsed immediacy.
(5) Consequences: The undifferentiated aesthetic continuum is equivia-
fent to a nominalistic unity of apperception which is known by ac-
quaintance rather than by description or a priori. It is also a neces-
sary assumption of any empirical naturalism which would keep the

* The guthor is indebted to The Yiking Fund for a grunt whick made this and
other research In this field possible-
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knower in nature and would regard ancient and contemporary knowers
as abstractions from one empirical nature. Without the undifferentiated
aesthetic continuum there is no purely empirical meaning for one
nature or for a nature which embraces both the differentiated empiri-
cal knower and the differentiated empirical object.

11

The factors which differentiate the many Oriental systems from
one another rise from three sources; (1) Different wavs of arriving
at immediate acquaintance with the undifferentiated aesthetic con-
tinuum. (2) Different ways of using knowledge of the undifferentiated
aesthetic continuum. (3) Different views as to what else is valid knowl-
edge in addition to the undifferentiated aesthetic continuum,

Different Approaches to the Undifferentialed Aesthetic Continuum

(1) By immediate apprehension, with the sensed and introspected
differentiations neglected. (a) Zen and non-dualistic Vedinta con-
centration and intuition. {(b) Yoga practices, which eliminate from
immediacy all sensed, introspected, and theoretically conceived factors,
leaving only undifferentiated and hence non-dualistic immediacy.

(2) Indirect methods: Since the undifferentiated aesthetic con-
tinuum, being undifferentiated, cannot be positively described, systems
using language must proceed negatively, This negative linguistic pro-
cedure takes at least three forms: (a) Direct negation, as illustrated by
the "It ia not this, it is not this" (Neti-neti) method common to
Hinduism, Buddhism, and Taoism. (b) The dialectic-of-negation
method, as illustrated in the Buddhistic transition from realistic
Hinay@ina through nihilistic Hinayana and ideational Mahdydna to
nihilistic Mah&yana where nothing remains but the Suchness or Void,
which is the undifferentiated immediacy. In this dialectical negative
method, the three earlier systems represent differing positive beliefs
in addition to the belief in the immediacy of the undifferentiated
Nirvipa Suchness. (¢} The paradoxical linguistic method, as illustrated
in the Zen Buddhist statement, "I am not I; therefore, 1 am 1,
This seems to involve, as Mr. Burtt has noted, a Aouting of the law of
contradiction and a “jeopardization of logical responsibility,” which
Western philosophy cannot tolerate. This is, however, a mere seeming,
Logical irresponsibility would be present if the word “1" had the same
meaning throughout the two aforementioned statements. The whole
paint, however, of the paradoxical formulation is to preserve logical
responsibility and 1o use it to establish the point that there are two
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different selves—the indeterminate, non-dualistic self and the intro-
spected, determinate, transitory self. It is because | (theindeterminate,
undifferentiated, non-dualistic self) am not [ (the introspected, de-
terminate, transitory self) that I (the indeterminate, undifferentiated,
non-dualistic self) am I (the indeterminate, undifferentiated, non-
dualistic self).

Different Uses of the Undifferentinted Aesthetic Continuum

Since this source of the differences among Oriental systems has to
do with application, it falls under ethics. It may be noted here, how-
ever, that this common factor (i.e., the undifferentiated aesthetic
continuum) may be pursued in and for itself. This pursuit leads to
Zen mysticism, non-dualistic Vedanta absorption, and Taoist non-
action. It may be used, on the other hand, to infuse social relations
with a comman man-fo-manness® or fellow feeling for all creatures.
This gives rise to the jéu of Confucianism and to Buddhist sympathy
for the inescapable suffering of all determinate transitory creatures.

Factors in Addition to the Undifferentiated Aesthetic Continuum,
Admitted as Valid Knowledge in Some Systems

Three such systems have already been noted in connection with
the Buddhist dialectic of negation. Realistic Hinayana Buddhism, for
example, admits the reality of external, determinate material objects in
addition to Nirviipa or the undifferentiated aesthetic continuum. How-
ever, even in Oriental systems such as these, in which factors in
addition to the undifferentiated aesthetic continuum are admitted
to be real, these factors are defined in terms of, and hence involve
only, concepts by intuition. The crucial cases, scemingly to the con-
trary, are Carvika materialism and Vaifesika Hinduism, because of
their affirmation of physical atoms; realistic Hinayina Buddhism, be-
cause of its belief in external objects; and Mimfrhsi Hinduism, because
of its admission of erthapatti, or what Professors Chatterjee and Datta
called “'postulation,” as a method of knowledge.®

Examination of all these systems shows that the atomic, common-
sense, and postulated objects of knowledge are not constructed or
designated syntactically in terms of non-immediately apprehendable
properties and relations as specified by an explicit set of postulates
of a deductively formulated, indirectly verified theory, as must be the
case if they are concepts by postulation in the meaning of my The
Meeting of East and West,! but are defined instead in terms of qualities
given through the senses, such as hot, cald, sweet, sour, etc. Since
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sensed qualities are immediately apprehended, the concepts denoting
them are concepts by intuition. Consequently, any objects defined
in terms of such qualities, whether they be atoms, common-sense
objects, or “postulated” (in the sense of Professors Chatterjee and
Datta) objects, entail only concepts by intuition.

A concept by postulation is one the meaning of which in whole ar
part is not derived from something immediately apprehendable but is
constructed or posed for it by the specific postulates of some de-
ductively formulated theory.® Precisely because postulates formuilated
of such concepts designate factors in knowledge which are not at any
time capable of direct inspection, verification of such theory must be
indirect by way of the deduced theorems, and even then only by
recourse to two-termed epistemic correlations which connect the de-
duced concepts by postulation with directly inspectable data denoted
by concepts by intuition.*

Once this is noted, confirming evidence that Oriental philosophical
systems, even those which admit factors in addition to the undil-
ferentiated continuum, contain no concepts by postulation is to be
found in Mr. Datta's statement before the Conference that Indian
philosophy has no interest in the hypothetical syllogism but always
reasons syllogistically from premises which are empirically true. This
can be the case only if all the concepts in the premises are concepts by
intuition and hence such as to permit direct verification of the premises,
In short, the deductive syllogistic reasoning when it occurs is always
of the form: A is immediately apprehended to be the case. If A, then B.
Therefore, B is the case,

A problem arises for Indian philosophy when the deductively
inferred conclusion B is perceivable and hence completely describahle
by concepts by intuition, but is actually unpereeived, 1.2, the inferred
concept-by-intuition meaning is not directly verified in the case of the
inference in question. A case in point is the example, used by the
Mimdrhsa school, of the man who “we find . . . does not eat anything
in the day, but increases in weight."? The problem is: Are we entitled
to admit as valid the inferred conclusion, “He must be eating at night"'?
Professors Chatterjee and Datta inform us that but “onie school of the
Mimarisad"" of all the anti- and pro-Vedic schools of Indian philosophy
answers this question in the affirmative, calling the particular method
of such knowledge arthdpatti, which Professors Chatterjee and Datta
tranglate as “postulation.'

It is to be emphasized that the admission of “postolation’ in this
meaning is no evidence whatever for the thesis that even this one of
the many systeme of Vedic Indian philosophy uses concepts by postu-
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lation in the sense specified in my chapter in Phidosophy—East and
West (Chapter VIII), in my The Meeting of Eost and West, and i my
The Lopic of the Sciences and the Humanilies. A concept by postulation
is one the meaning of which in whole or part is not given inductively
or by syllogistic deduction from the inductively given, after the man-
ner of the syllogistic conclusion ‘‘He must be eating at might,” il-
lustrated by the Mim3tisi meaning noted above. Instead, it is a
concept the meaning of which in whole or part is proposed for it
syntactically and systematically by the determinate postulates of
some specific deductively formulated theory. Only when concepts by
postulation in this latter sense are used must verification be indirect,
since what is postulated appears not in the conclusion, after the manner
of the Mimarmsa illustration above, but in the premises from which the
testable conclusion is deduced. Since premises constructed of concepts
by postulation refer to factors not directly perceived and hence not
denoted by concepts by intuition, the verification of such deductive
reasoning cannot be by the verification of the premises. Verification
must consequently have the form of the hypothetical rather than the
categorical syllogism, as follows: If A as specified by the postulates,
then B: B is the case; therefore, A is confirmed. The Mimdrisa case is,
therefore, not an exception to the general rule that Oriental philosophy
uses only concepts by intuition and reasons deductively only from
such concepts, whereas the novel factor in Western civilization is that,
beginning with deductively formulated Greek science, Western science
and philosophy introduced and, except in its positivistic periods, has
reasoned deductively from concepts by postulation.

This conclusion is confirmed by two characteristics of arthdpatti
(*postulation”) in Mimarhsa. First, the postulation refers to the con-
elusion of the inference rather than to its initial premises. Where con-
cepts by postulation in the unique Western meaning and usage arc
present, the premises, not merely the conclusion, designate what is
postulated, as has been noted above. Second, the syllogistic conclusion,
“"He must be eating at night," which the one school of Mimirisi admits
as valid, denotes what is perceivable even though actually at the time
of the deduction it is unperceived. But for the propesition to refer to
the perceivable, its concepts must denote what is knowable by im-
mediate apprehension. Such concepts are by definition concepts by
intuition. Thus, even in the mre Mimdrsd example, the meaning of
the arthipatii knowledge is not “'postulated” in the sense of a concept
by postulation which is constructed by postulational technique ina
specific deductively formulated theory. It is only the verification of
the deduced concept-by-intuition meaning which has to be “postu-
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lated” in the MimfAhs3 example, due to the circumstance that, while
both perceivable and reasonably inferable from what is perceived,
its immediate presence at the time of the inference is not perceived.

I11

The method of knowing unique to Western science and philosophy
is by concepts by postulation, which are given meanings by postula-
tional technique in an explicit set of postulates which are verified in-
directly through their rigorously proved theorems or deductive con-
sequences, These postulates are checked indirectly by way of their
deduced theorems against local, rigorously controlled observational or
experimental data. As Mr. Burtt said: " Experimental manipulation of
nature is rare in India and China."" Even when it occurs it is piecemeal
—nat envisaged as the testing of a deductively formulated theory.

Furthermore, a Democritean atom has little in common with the
atoms of Carvilka materialism or Vaifesika, since the Democritean
atom is not defined in terms of sensed qualities. It is, instead, an entity
satisfying the theorems and assumed axioms of Book Seven of Euclid
and of the deductively formulated mathematical acoustics of Democ-
ritus and Archytus. Similarly, a Platonic atomic triangle or regular
solid is not the image given to the imagination, nor is it defined by any
property given through the senses, It is, instead, an entity satisfying the
proved theorems and assumed postulates of Books Five and Thirteen
of Euclid. Likewise a physical abject for Newton is not the concept-
by-intuition object which is the association of sensed qualities relative
to the perceiver given through the senses; it is, instead, an entity satis-
fying the postulates of Newton’s deductively formulated phiysics as
specified in his Principia. In short, the atoms of Carvika materialism
and Vaidesika Hinduism, being defined in terms of sensed qualities or
introspected images which are relative to perceivers, are esse-gsi-
percipi, concept-by-intuition objects, whereas the veridical scientific
abjects of Democritus, Plato, and Newton are nom-gsse-esl-percipt,
concept-by-postulation objects.

This distinction is precisely what Leibniz had in mind when he
wrote in the New Essays: "That we have the angles of the triangle in
the imagination does not mean that we, therefore, have clear ideas of
them [i.e., that we have the concept-by-intuition meaning of the sym-
bol does not mean that we, therefore, have the concept-hy-postulation
meaning] . . . thus this idea [of angle in Western mathematical physics]
does not consist in the images, and it is not as easy as one might think
fundamentally to understand the angles of the triangle.”* The point
is that to carry through the deductions of mathematical physics,
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which involve the use of the concept of angle and which make its
tremendous predictive power and quantitative verification possible,
the concept-by-intuition angle given with immediacy is quite incapable
of providing the meaning sufficient to permit the deductive proof of
the experimentally verified theorems. Before a concept of angle suf-
ficient for mathematical physics is achieved, postulates concerning the
character of the lines in geometry going far beyond anything given in
sensuous experience or the operations of measuring must be specified.
One of these postulates must prescribe whether parallel lines, if ex-
tended without limit, intersect or not. Such postulates going far beyond
the data of sense awareness are as necessary for the physical objects of
physics as for the angles of geometry, since the very formulation of the
laws of physics entails all the concepts of some specific deductively
formulated geometry or chrono-geometry.

This existence of concepts by postulation in Western science is as
important for Western philosophy as it is for Western mathematical
physics. Leibniz' New Essays was written as a result of his reading of
Locke's famous Essay Concerning Human Understanding. Leibniz
agreed with Locke’s emphasis upon those concepts in human knowl-
edge which are coneepts by intuition deriving their meaning from what
can be known with immediacy through the senses. It was precisely,
however, because of the concepts by postulation which Leibniz knew
to be present also in mathematical physics that Leibniz affirmed there
are concepts which are universals in addition to the nominalistic
concept-by-intuition ideas of Locke's epistemology. In lact, it has been
by means of these concepts by postulation discovered first by Greek
science that Western science, philosophy, ethics, law, and theology
have escaped the predominant Oriental thesis that all determinate
things, including the determinate perceiver, are transitory.

Certainly this predominant Oriental thesis is correct for all deter-
minate things known with immediacy. As Locke and Hume empha-
sized, immediately apprehended introspected and sensed data are
“perpetually perishing,' and, as St. Paul said long before Locke anid
Hume, “The things that are seen are temporal.”” If knowledge is re-
stricted after the manner of the Orient and of radical Western empiri-
cism to what is immediately apprehended, then only one bit of knowl-
edge is non-transitory, the same for all men, holding under all
circumstances—namely, the all-embracing otherwise indeterminate,
undifferentiated and hence non-dualistic immediacy within which the
transitory determinate differentiations come and go-

To this predominant Oriental philosophical thesis that all deter-
minate things are transitory, the Greek scientists, who created the
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concepts by postulation, which are the universals of subsequent
Western philosophy, had an answer: There is a way of knowing other
than direct intuition or immediate apprehension with its nominalistic
concepts by intuition. There is also an indirect way of knowing which
makes use of postulationally and theoretically constructed primitive or
basic meanings designating factors in nature and man not immediately
apprehended and hence not defined in terms of transitory, perpetually
perishing esse-esi-percipi sensed qualities.

Moreover, this indirect way of knowing, with its postulationally
constructed basic concepts, gives knowledge of determinate factors in
man and nature, such as Democritus’ timeless mathematically desig-
nated atoms and Eudoxus' mathematically designated determinate
astronomical principles, which escape the esse-est-percipi relativity and
perpetual perishing of immediately apprehended determinate things.
Furthermore, by deducing theorems from the postulationally con-
structed meanings designating determinate factors in man and nature
which obey conservative laws and hence are invariant and timeless,
and by relating these deduced concept-by-postulation consequences of
the theoretically constructed basic meanings to directly inspectable
concept-by-intuition data, the existence or nonexistence of the postu-
lationally and solely theoretically designated determinate factors in
man and nature can be verified indirectly.

Hence, notwithstanding the fact that this novel concept-by-
postulation way of knowing designates determinate factors in, and
principles applying to, man and nature which are not directly appre-
hendable, it nonetheless gives determinate knowledge valid for all men
which is verifiable by anyone. In fact, unless the deduced consequences
of the postulationally constructed theory are such that they refer to
directly inspectable data which anyone who takes the trouble can find
and verify, the criteria of truth for this way of knowing are not satisfied.

These postulationally constructed basic concepts of Western
science and philosophy differ from the concepts of Oriental philosophy
not only because they do not refer to what is directly apprehendable
but also because they are non-nominalistic universals rather than
nominalistic particulars. Concepts by postulation are universals be-
cause the postulates which they satisfy are universal propositions, To
be an atom in the Democritean or Newtonian sense of the word “atom”
18 not to be a denotatively known particular, since Democritean and
Newtonian atoms have no sensuous properties and hence cannot even
be thought of in sensuous terms, to say nothing about being sensed ;
instead, Democritean or Newtonian atoms are entities satisfying cer-
tain universal mathematical laws; in other words, they are individual
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entities, the essential nature (i.e., the scientific definition) of which is
to be an instance of a determinate universal law,

It is from this concept-by-postulation universal derived from Greek
science that Zeno, Plato, Aristotle, and the Roman Stoics, who created
Western ethics and Western law with its theoretically constructed
technical terminology, arrived at their concept of a moral and just man
as an individual who is an instance of a determinate universal law. It
is from this same source also that the great Roman Catholic theolo-
gians like St. Augustine and St. Thomas acquired the concept of the
determinate universal necessary to put the Christian faith in a theistic
religious object which is immortal and determinate on a philosophically
meaningful and verifiable basis, Such a morality, law, or religion rooted
in the concept-by-postulation meaning of the moral, legal, and re-
ligious person as an instance of universal determinate laws or principles
is something poles apart from the concept-by-intuition moral, legal,
and religious person of the Orient, who, restricted in his knowledge of
man and nature to the immediately apprehended, finds nothing uni-
versal, the same for all men and all circumstances, except the pushing
aside of relativistic, perpetually perishing introspections and sensa-
tions to achieve the indeterminate, undifferentiated, and hence inde-
scribable non-dualistic immediacy which is Brahman, Atman, Nirvipa,
Tao, and the source of jén.

To be sure, as noted above, there are Oriental systems such as
realistic Hinavana Buddhism and Vaifesika or Mimfms3d Hindu-
ism, which affirm external objects to be real (ie., existent apart
from the perceiver, or in other words non-esse-est-percipi), as there are
Hindu systems which affirm the existence of a theistic (f.e., with
determinate properties) religious object. The point is, however, that
because these purportedly real determinate objects were defined in
terms of directly inspected qualities (i.e., concepts by intuition) which
by their very nature are esse-st-percipi, other more careful Oriental
thinkers had no difficulty in showing such theories to be self-contra-
dictory. For certainly a determinate object which purports to be non-
esse-est percipi cannot be defined consistently in terms of esse-est-percigi
determinate properties.

Not having concepts by postulation, by which alone determinate
common-sense, scientific, or theistic religious objects can be given con-
sistent mon-esse-est-percipi meaning, epistemological realism and re-
ligiotis theism were not able to be established even as meaningful
(i.e., sell-consistent) theoretical possibilities, and Oriental philosophy
and religion when developed self-critically and consistently were left
with nothing but an indeterminate real espistemological and religious

159



FILMER 8. C, NORTHROP

object, as occurs in nihilistic Mah@y@ina Buddhism and in non-
dualistic Ved@inta. This is the reason undoubtedly why the dialectic

of negation in Buddhism and the development of Hindu thought
culminate in these two systems.

We have no alternative but to conclude, therefore, that not only
are the predominant ways of knowing natural man and nature dif-
ferent in the Orient from what they are in the Oceident, but that the
ethical, legal, and religious values which flow from the application of
the knowledge obtained by the different ways of knowing are different
also. Recent investigations'® of the relation between the two ways of
knowing with their differing types of concepts and their respective
diverse moral, legal,"! and religious aims and values indicate that both
ways of knowing are valid and compatible. It appears, therefore, that
the predominant epistemology, methodology, and values of the Occi-
dent need to be enlarged and enriched by the inclusion of the episte-
mology, methodology, and values of the Orient, and conversely.
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Syn theses in
Chinese Meta_P}lysics

WING-TSIT CHAN

CHINESE PHILOSOPHERS, both ancient and modern, have been in-
terested primarily in ethical, social, and political problems. Meta-
physics developed only after Buddhism from India had presented a
strong challenge to Confucianists. Even then, basic metaphysical
problems, such as Geod, universals, space and time, matter and spirit,
were either not discussed, except in Buddhism, or discussed only oc-
casionally, and then always for the sake of ethics. Discussions have
been unsystematic, seldom based on hypothesis and logical analysis;
for Chinese philosophers have always shunned abstraction and
generalities and have always been interested more in a good life and a
good society than in organized knowledge. 1f in our search for a world
perspective in philesophy we rely chiefly on theoretical foundations
and logical subtlety, 1 am afraid Chinese philosophy has little to offer.

But if we are interested in a synthesis of philosophies, it will be
worth while to look into what has taken place in Chinese philosophy,
for one of the outstanding facts in the history of Chinese philosophy
has been its tendency and ability to synthesize. The history of Chinese
philosophy is usually divided into four periods, and each period ended
in some sort of synthesis,

In the Han dynasty {206 8.c.—a.D, 220), even before Confucianism
was made a State cult and became supreme, the metaphysical doc-
trines of Taocism, of the Yin Yang school, and of the Chung Yung (The
Docirine of the Mean) were in the process of merger. The result was the
philosophy of change, accepted by Confucianism, Taoism, and all
other schools, The Taoist ideal of the Great Unit, the Yin Yang theory
of the interaction of the positive and negative cosmic principles, and
the Confucian philosophy of ch'#ng.! or truth, in The Doclrine of the
Mean were synthesized into one philosophy that was to dominate Chi-
nese thought for centuries and form a firm basis for Neo-Confucianism.
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The second synthesis took place within the sphere of Buddhism.
Buddhism as such lies outside the scope of this paper. But the signifi-
cant thing for us is that in metaphysics the various Buddhist schools
of nihilism, realism, idealism, and negativism were synthesized into
the philosophy of Hua-yen totalism (Avatarmsaka, Kegon) which was
distinctly Chinese in spirit. In this philosophy, the *'Realm of Prin-
ciples” and the "Realm of Facts" are so harmonized that the theo-
retical and the practical, the one and the many, and noumenon and
pheaomenon are interwoven, so that all things “arise simultaneously,”
coexist, are complementary, mutually penetrating, mutually identi-
fying, and involve and reflect one another.

The third synthesis took place in Neo-Confucianism, in which
Buddhism and Tacism were assimilated into traditional Confucianism,
asv.renhnllm.Thefuurrhsymhm?aiagningoninuurawnday.
Madern Chinese philosophy is still in its infancy. The few philosophers
who are building up systems of their own are all attempting to com-
bine Western philosophy with traditional Chinese thought.

I shall not go into the various historical factors in these four stages
of synthesis. What interests us more is the synthesis of ideas. This will
be briefly discussed under six topics which represent the most im-
portant problems in Chinese metaphysics,

BEING AND NON-BEING

The first is the problem of being and non-being, in which Con-
fucianism, Buddhism, and Taocism radically disagreed. They were
denied in Buddhism, reduced to non-being in Tacism, and synthesized
in Neo-Confucianism.

According to Buddhism, 1o be is impossible because, in order to be,
a thing has to be produced. But, in order to be produced, & thing has
to come either from itselfl or from another, both of which are absurd,
Furthermore, to b means to have seli-nature. But % thing is nothing
but an aggregate and as such has no self-nature. Consequently, being
18 an illusion, By the same token, non-being is also an illusion. Both
may be granted “dependent reality” and “secondary truth,” but the
Void transcends them all. It is true that Buddhist philosophers like
Séng Chao (d.414) interpreted the Void as “not true Void," since
everything invelves the entire universe. In the middle of the Ffrst
millennium, Buddhist schools north of the Yangtze, such as Hua-yen,
exhibited realistic tendencies and were called “Schools of Being,” But
those south of the river, especially the Meditation School (Ch'an, Zen),
were labeled “Sehools of Non-being."” They were so-called becauss they
insisted on the "highest truth,” that “all matter and form are identical
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with the Void, and the Void is identical with all matter and form." In
the end, both being and non-being are negated in the Void.

Instead of denying both being and non-being, Taoism reduced all
to non-being, or wu.' "Heaven and Earth and all things come from
being," says the Tao T¢ Ching, “and being comes from non-being.'™
Early Taoists understood wu to mean "having no name,” that is, that
Tao cannot be described. Later Taoists, especially Kuo Hsiang
(d. ea. 310), went a step further and definitely identified wn with
nothingness. They argued that Tao is nowhere and has no activity.
To say that a thing comes from Tao is merely to say that it comes
from nowhere or from nothing. In truth, it comes from itself,

It should be noted that Taoists were not arguing for nihilism,
Rather, they were arguing for the doctrine of “self-transformation,”
that a thing comes from itself. This is Tao. Nevertheless, the negativis-
tic character is unmistakable, After all, the emphasis is on non-being,
and Taoism, whether in ethics or government, has been the champion
of the negative spirit.

Neo-Confucianists did not deny being or non-being, but affirmed
both. To them the nature of a thing or man consists in production. It
is interesting to note that the Chinese word for the nature of things or
man, ksing,* has the word shang,?® birth, life, or production, as its chief
component. And production is the very essence of change.

It has been pointed out that the philosophy of change laid the
foundation for Neo-Confucianism. In a nutshell, its metaphysics is
stated in these words:

The Tai Chi (Great Ultimate),’ at the beginning of time, engenders the Two
Primary Modes of yin and yanp, which in tumn engender the Four Secondary Modes

or Forms, which in their turn give rise to the Fight Elements, and the Eight Elements
determine all good and evil and the great complexity of life.$

Thus, reality is a continuous process of production and repro-
duction. This is possible only because there is the interplay of inac-
tivity, decrease, etc., which constituite yin, and activity, increase, etc.,
which constitute yang. Now, yang is being, and yin is non-being.
Reality, then, is possible only because of the interaction of being and
non-being. In other words, in the fact of change, being and non-being
are synthesized.

Several consequences follow this synthesis. In the first place, of the
three systems, Confucianism alone accepts change, not only as natural
but also as desirable. Not that Buddhism and Taoism are blind to the
fact. The Buddhists look upon the universe as a “sea of waves'; the
Taoists, as “a great transformation”; and Confucianists, as “‘a great
current." On the fact of change they agree. Their attitudes toward the
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changing universe, however, differ vastly. Buddhists devote all their
effort to crossing the sea of waves to arrive at the “Other Shore" where
the perpetual becoming will cease. Taoists, comparing the universe to
a "galloping horse," view the drama fatalistically, often with a sense
of humor, always in the spirit of indifference. Confucianists, on the
contrary, intend to take a leading role in the drama and to fike it. This
is the meaning of the little incident, much cited by Neo-Confucianists
—when a Confucian pupil, Tien, declared that it was his ambition to
go with a group of grown-ups and children, bathe in the river, enjoy
the breeze, and come home singing, Confucius said, *You are after
my own heart."* For, to Confucianists, change is good. Significantly,
all the Confucian terms for reality have the meanings of both process
and good. In Thke Doctrine of the Mean, reality is ck'#ng, or truth, mean-
ing, on the one hand, sincerity, and, on the other, "the end and the
beginning of things," which "leads to activity . . . change . . . and trans-
formation."!* In the philosophy of the Great Ultimate, *"The alterna-
tion of yin and yang is the Way; that which follows is good."* In Neo-
Confucianism, the Great Ultimate is equated with I (reason, law),
which means both a principle and what is proper.

Another consequence of the Neo-Confucian synthesis of being and
non-being is that Confucianism alone looks upon time as traveling
forward. Absolute time was hardly touched upon in Chinese philos-
ophy. With Chinese philosophers, time has always been associated
with events. In Buddhism, since events are illusory, time is illusory.
As such it moves on but will come to an end in Nirviina. In Tacism,
time travels in a circle, since a thing comes fram non-being and returns
to non-being. In the Confucian process of production and reproduction,
however, time never comes to an end or repeats itself. Every production
has an element of novelty, since it requires a new relationship of yin
and yang. When Confucius urged people to “be a new person every
day,""* he meant a daily development of personality. Neo-Confucian-
ists, however, gave the phrase a metaphysical favor, that everything
is new.

There is another consequence which is quite serious, The synthesis
of being and non-being, in making change possible, also makes it
natural. The Great Ultimate, reality (ch'#ng), change, and reason or
law (1) are not caused. In this respect, Tagism [ully agrees, for the very
concept of Tao as the Way of sell-transformation precludes any possi-
bility of a creator or a supernatural director. It is true that Lao Tzd
spoke of T% or the Lord, and Chuang Tz mentioned the “maker of
things" (tsao wu ché). But, if there is any idea of God, it is completely
overshadowed by the cardinal Taoist doctrine of “'self-transformation.”
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Heaven in ancient Confucianism did have an anthropomorphic char-
acter, but Hsiln Tz (ca. 335-286 n.c.) clearly equated it with Nature,
and Neo-Confucianists identified it with . The kuei shén in Neo-
Confucianism are no longer the heavenly and earthly spirits of popular
religion that interfere with human events, but are “traces of the
operation of yis and yang," and Shang-ti, instead of being the personal
God that Bruce supposed it to be," is but the “greatest mystery in the
process of creation and re-creation.”

The great difference between Confucianism and Taoism is that the
latter allows no room for teleology, unless it is the ultimate realization
of Tao, Although Taocism is not mechanistic, it is difficult to conceive
the Taoist universe as a moral one. "' Heaven and Earth are not benevo-
lent," declares the Tao T2 Ching'* "And not non-benevolent,” we
must add.

To Confucianists, what proceeds from production is good. This
conviction runs through the entire Confucian tradition. In a more
rational frame of mind, Neo-Confucianists argued that the universe is
good because it is a process of production and reproduction, and pro-
duction and reproduction are the greatest acts of love. Furthermore, in
the oscillation of yin and yamg there is harmony, and harmony is good.
Thirdly, the universe embrmaces all, and what moral act ¢an be greater
than identification with all? Finally, in the production and reproduction
of things, Mother Nature is impartial to all. God is just, as we say.

LI AND CH'I

We now pass on to the second problem, that of If and ¢h'i. In syn-
thesizing being and non-being, early Neo-Confucianists created a
dichotomy of their own, namely, the bifurcation of [i* and ei'i." The
concept of /¢ was borrowed from Hua-ven Buddhism, In borrowing it,
Neo-Confucianists also borrowed the Hua-yen bifurcation of the realm
of principles (%) and the realm of facts,

Bricfly stated, li is the universal principle underlying all things, the
universal law governing all things, the reason behind all things. Tt is
at onge the cause, the form, the essence, the sufficient reason for being,
the highest standard of all things, that is, their Great Ultimate, or
T"ai Chi. It is self-caused, indestructible, eternal. There is nothing
without it. It combines all things as one. It is manifest everywhere. It
is fully embodied in the mind. Ch'd, on the other hand, is the material,
particularizing principle, the concretion, expression, and operation of
Ii. It provides the conditions for the production, evolution, and destruc-
tion of things. It gives them substantiality and individuality. It dif-
ferentiates them.
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Such being the characteristics of ¢'i, obviously it is inadequate to
translate it as matter. The concept of ch'é goes back to ancient times
and was shared by practically all schools, but was promoted by Taoists,
who inspired the Neo-Confucianists in this regard. It has always meant
force, energy, breath, power. When Chu Hsi (1130-1200) considered
it a8 matter and described it as corporeal, he was unorthodox indeed.

Neo-Confucianists differed greatly in their interpretation of }i and
ch's. The two Ch'éng brothers (Ming-tao, 1032-1086: I<h’@ian, 1033~
1107), for example, did not see eve to eye with respect to Ji, The former
looked upon it as merely the natural tendency in things, whereas the
latter considered it as transcendental. For convenience, we may sum-
marize the three main Neo-Confucian movements in propositions. As
the representatives of the philosophy of the Sung period (960-1279),
philosophers Ch'éng I-ch'ian and Chu Hsi postulated that:

{1} Al things have li.

(2) Li, in contrast to ck'd, is a priori, incorporeal, and transcen-
dental.

(3) Existence is not necessary to /i but is necessary to ch'i.

(4) Actually there is no }i without ck'd, “for without ch'é, ki
would have nothing to adhere to."

(5) The mind embraces all k.

(6) Lican be, but need not be, known.

(7) Knowledge consists in “extending” the mind to all things.
Hence all things must be "investigated."” (Here Ch'éng and
Chu differed, the former emphasizing intensive study of one
thing, Chu advocating the extensive study of all things.)

The Ch'eéng-Chu philosophy aroused opposition in the Sung
dynasty itsell, especially by Lu Hsiang-shan (1139-1192). But the
opposition did not reach its height until the Ming dynasty (1388—
1644), in the person of Wang Yang-ming (1473-1529), The Lu-Wang
philosophy may be summed up in these propositions:

(1) Mind is [,

(2) The universe is my mind, and my mind is the universe,
(3) Every person has this mind, and every mind has .

(4) To understand the mind is to understand Js.

The main effort of this school was to remove the bifurcation of I
and ¢i'i in the Ch'eéng-Chu philosophy by identifving /i and mind.
But, in doing so, the Ming philosophers went to the extreme of ideal-
ism. To this, philosophers of the Ch'ing dynasty (1644-1911) were
vigorously opposed. Roughly, the metaphysical views of the outstand-
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ing Ch'ing philosophers, notably Yen Yilan (1635-1704) and Tai
Tung-ylian (1723-1777), are:

(1) ZLi is the principle of a thing, and ¢k'{ its substance.

(2) Wherever there is /i, there is ch'é; wherever there is no ¢k's,

there can be no hi.

(3) Liis immanent in things.

(4) To know i, it is necessary to observe and analyze things.

It is important to note that, while the three schools held different
views on Ji and ¢k'i, none held that only one of them was real. Ming
philosophers seldom talked about ¢k’d. But to them ch'i was the opera-
tion or function of }i and as such it was fully real. While Chu Hsi
claimed that I was prior to and independent of ¢k's, he quickly added
that in fact no If exists apart from ¢k'i. Ch'ing philosophers denied that
li was a priori or transcendental, but they du.l not go so far as to say
that /i was only an abstraction. One is justified, [ think, in saying that
the general Chinese position is that I and ch'{ exist in each other. Once
more, the Chinese tendency to synthesize asserts itself.

THE ONE AND THE MANY

Such a mutual relationship between Ili and ¢k'd rules out the con-
trast between the one and the many. Historically, the problem of the
otte and the many was first and most thoroughly discussed in Bud-
dhism. The most famous treatise on this question is the essay "The
Galden Lion,” by Fa-tsang (d. ¢a. 712). According to him, in the golden
lion, the gold and the lion are inseparable. The gold penetrites every
part of the lion, and the lion penetrates every part of the gold. Further-
more, since every part of the lion penetrates the gold and since the gold
penetrates the whole lion, every part of the lion penetrates the whole
lion. 1n short, the one is the many, and the many is the one.

On the surface, the one and the many are synthesized. But Bud-
dhists still insisted that the one was the True Norm or the True Mind.
If everything is a manifestation of the entire universe, it is the entirety
that is important. In Taoism, too, there has always been emphasla on
the Great One, or Great Unit. These emphases have resulted in the
Buddhist doctrine of non-discrimination and the Taoist doctrine of
the equality of things. In ethics, these doctrines have promoted such
virtues as tolerance, love, unselfishness, But in metaphysics they raise
the serious question as to whether a thing has any specific chamacter,
determinate nature, independence, or individuality at all,

Neo-Confucianists would have no quarrel with Buddhists and
Taoists on the view that reality is one. Incidentally, it is interesting
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to note that no Chinese philosopher has rejected the one in favar of the
many. Pluralism has been conspicuously absent in Chinese meta-
physics. Even dualism has been weak, The dualism of Chu Hsi is not
complete, since the T"ai Chi includes both /5 and ch's.

This does not mean, however, that Chinese metaphysics has tended
toward monism. Here the Neo-Confucian synthesis is that both the
one and the many are real. “The many and the one are each rectified,”
said philosopher Chou Lien-hsi (101 7-1073), “and the small and the
great are both determinate."” As Chang Heng-ch'ii (1021-1077) put
it, the pervasiveness of ch’i makes the universe un infinite harmony.
At the same time, because the effect of ck’i an everything is different,
no two things are alike.® In fact, since ¢h'i operates through con-
centration and dissipation and through increase and decrease, and
since increase in one thing means decrease in another, everything
necessarily has its opposite. This does not mean, however, that a
thing can stand in isolation, for all things are combined as one in the
infinite harmony. Or, as other Neo-Confucianists would say, all things
are cambined as one by . Thus, the one and the many coexist. As has
been suggested, this idea was borrowed from Hua-yen Buddhizm, The
important difference is that in Buddhism the harmony is achieved
by the non-discrimination or even the denial of the one and the many,
whereas in Neo-Confucianism the harmony is achieved by affirming
both. Furthermore, in Buddhism the harmony is to be achieved in a
transcendental world, whereas in Neo-Confucianism the harmony is to
be achieved here and now.

MAN AND THE UNIVERSE

From the foregoing, the position of man as an individual in relation
to the universe is clear. While every man, as an individual, has hig
place, he can also be identified with the universe, This jdea of the
unity of man and the umiverse runs through virtually the entire
history of Chinese philosophy. In Taoism, identification with Nature
has always been held as an ideal. Both Taoist and Confucian philoso-
phers of the Han period (202 p.c.~220 A.D.) saw man and the universe in
A macrocosm-microcosm relationship. In both The Works af Mencius
and The Docirine of the Mean, the theory iz propounded that, since
the nature of man and that of the universe are the same, one who fully
develops his nature will develop the nature of others, that one who
develops the nature of others will develop the nature of things, and
that one who develops the nature of things will develop the nature of
the whole universe.'® This is the basis of the Neo-Confucian theory.
To this central point of the common nature of man and the universe
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they added that, since the mind is the full embodiment of Ii, a fully
developed mind will embrace all /i, which amounts 1o saying that it
will embrace the whole universe. Also, one who is jén® (good, true
manhood, love) *'will form one body with Heaven and Earth."

GOOD AND EVIL

It follows that, since man is one with the universe, and, since the
universe is good, man by nature must be good. This has been an
unflinching conviction among the Chinese ever since Mencius. But
opinions have not been unanimous on this question. Before the Han
dynasty, theories fell into five groups: (1) that human nature is good;
(2) that human nature is evil; (3) that human nature is both good and
evil; (4) that human nature is neither good nor evil; and (35) that
some people are born good and others evil.

This problem has been the most important one in Chinese meta-
physics, It was the earliest metaphysical guestion to be debated and
it has been most extensively discussed. It has engaged the attention
of practically every Chinese philosopher worthy of the name. Taoists
discussed it because they were keenly interested in nourishing, pre-
serving, and restoring the original nature of man. Confucianists
discussed it because it formed the logical basis for their entire social
and ethical philosophy. In Buddhism it even created a crisis, which
eventually led to a radical transformation of Buddhism from Hinayina
to Mahdyina.

In the first part of the Pariniredna Sitra, there is the jdea that a
class of people called icchantikas were so0 depraved as to be beyond
the hope of salvation. Such a concept was repulsive to the monk
Tao-shang (d. 434). Evidently influenced by the traditional doctrine
that human nature was originally good, he argued that, since Buddha-
nature is all-pervasive, even the most depraved has Buddha-nature
in him and therefore can he saved, He was first excommunicated by
conservative Buddhists, but later reinstated when the entire Parinir-
vina Sitra, which confirmed his theory, was introduced from India;
The result was the gospel of universal salvation, which turned Bud-
dhism into Mahayana, or the great vehicle for the salvation of all.

As has been indicated, the main argument for the original good-
ness of human nature is that man is part of the universe, which ia
morally good. If so, how is evil, at least moral evil, to be explained?
Opinions differ as to its emergence. Buddhism ascribes it to ignorance,
Taoism ascribes it to desire. Among Neo-Confucianists like Chu Hsi,
there was a strong tendency to hold desire responsible. Chu Hsi even
contrasted l4 as the source of good and ¢k'i as the source of evil,
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although he by no means implied that ch'i is by nature evil, In him
the climax of the controversy over the contrast between the I of
Heaven and the desire of man was reached. This question had been
debated for centuries and continued for a long time after Chu Hsi.
As time went on, more and more Neo-Confucianists held that desires
are good simply because they are a part of nature. In the end, whatever
the theory of the origin of evil, evil means deviation from the golden
mean, This is not just moderation or compromise. It means the har-
mony of li and ¢h'i, or the harmony of reason and desire. The fall of
man is due to selfish desires, external influence, lack of education,
lack of self-control, failure to develop one's moral capacity, wrong
judgment, etc. Thus evil is unnatural, incidental, and temporary, due
primarily to one’s own defects. Salvation obviously lies in Tully de-
veloping one's originally good nature. In so doing, one “fulfills” and
“establishes' one's own fate. This being the case, one must work out
his own salvation. Since his nature is originally good, this is not only
possible but imperative. Furthermore, since everyone shares to the
fullest extent the goodness of the universe, everyone can become a sage.

KNOWLEDGE AND CONDUCT

Developing one's nature requires education, and education involves
both conduct and knowledge. These topics, as such, lie beyond the
province of our discussion. However, we must not by-pass the im-
portant fact that knowledge and conduct were identified by most
Chinese philosophers. Actually, in this respect, there has been a series
of syntheses,

First of all, there is the identification of the knower and the known.
Influenced by the Buddhist distinction between the “higher truth”
and the “lower truth,” and by the Taoist distinction between “great
knowledge' and “small knowledge," Neo-Confucianists distinguished
between “knowledge through information™ and “knowledge through
one's moral nature.” The difference between Buddhism and Taoism on
the one hand and Neo-Confucianism on the other is that, whereas in
Buddhism and Taoism the “lower truth” and “small knowledge' are
considered untrustworthy, in Neo-Confucianism “knowledge through
information' is acceptable. It is, however, "knowledge through moral
nature” that leads to the true understanding of I and to the fulfillment
of one’s nature. The emphasis throughout the last cight hundred vears
has been on this type of knowledge. Philosophers refused to direct the
effort of knowledge to a transcendental Absolute or to a self which dis-
solves itself into nothingness, as in Taoism and Buddhism, respectively.
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The only worth-while knowledge is that of Ii. Now, the li of a thing is
the same as the [i of the universe. Therefore, to know a thing, the mind
must first of all be its true self, that is, realize its own li, and then ex-
tend it to the li of things. This “extension™ is possible because ¥ is one.
By virtue of this common nature of the knower and the known, the two
can establish rapport. In other words, to know a thing truly, the knower
must approach it with “sympathetic intelligence' and a leeling of unity.
To make this possible, not only must the mind be clear, calm, concen-
trated, and unselfish, but the entire personality must be morally sound.

Similarly, knowledge requires both intellectual activity and actual
practice, as is indicated by the term ko chik, The term really defies
definition. One writer listed sixty-two different interpretations, rang-
ing from “the extending of the mind to things,” through “investigating
things to the limit," "finding out the form of things," etc., to “study-
ing the causes of peace and chaos in history” and “handling human
affairs.”” The Lu-Wang school advocated "the extension of inbarn
(or intuitive) knowledge” by manifesting the good nature of one's
own mind. Rebelling against this doctrine, Yen Yilan and other
Ch'ing philosophers demanded actual practice, declaring that the
only way to learn to play & musical instrument, for instance, is to
play it and not just to read the musical score. The most generally
accepted interpretation of ko chih, however, is that of the Ch'éng-Chu
schiool, which combines the intuitive, rational, and empirical methods.
Chu Hsi said:

The meaning of the expression, "The perfecting of knowledge depends on the
mvestigation of things,” s this: If we wish to carry onr knowledge to the utmoat, we
must investigate the Ji of all things we come in contace with, for the intelligent mind
of man is certainly formed to know, and there iz not a single thing in which li does
oot inhere. But o long as i is not investigated, man's knowlsdge is incomplete. For
this reason . . . [man should], in regard to all things in the world, proceed from what
knowledge be has of their /i, and pursue his investigation of them until he reaches
the limit. After exerting himself in this way for a long time, he will suddenly find
himsell possessed of wide and far-reacking penetration. Then, the qualities of things,
whether external or internal, subtle or coarse, will all be apprehended, and the mind,
in its entire substance and ft= relations to things, will be perfectly intelligent.®

This “wide and far-reaching penetration” has often been interpret-
ed as intuition. If so, it is different from the Buddhist vanety, for
here intuition is rationally arrived at, and there is no leap and no
necessity for meditation. In fact, Chu Hsi condemned meditation as
based upon the fallacious assumption that reality reveals itsell only
when thought iz cut off. He even condemned introspection, for,
according to him, that would mean splitting the mind in two, one to
observe and one to be ohserved. The "extension of inborn or intuitive
knowledge" in the Lu-Wang school is not self-introspection or medita-
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tion, but rather the extension of one's mind to embrace the whole
universe. This is the true meaning of Lu Hsiang-shan’s dictum, "The
universe is my mind and my mind is the universe."® True, many
Neo-Confucianists of the Sung and Ming dvnasties practiced quiet
sitting, but they adopted meditation only as an aid to mental hygiene,
not as a way of knowledge.

Two important things are to be stressed in this method of dis-
covering li. First, both the deductive and the inductive methods are
emploved. One may study a thing intensively or study many things
extensively, one by one and day by day, or one may do both, The
result will be the same. This is not to suggest that Neo-Confucianists
knew the scientific method, Although most of them were learmed in
astronomy, phonetics, mineralogy. etc., they never dreamed of the
spirit or the technique of experiment. One must remember, however,
that the nature of I is rational, and there is no reason why the scien-
tific method cannot be fully applied to it.

Another point to stress is that knowledge must be obtained by
aneself, The extension of the mind cannot be accomplished through an
agent. Incidentally, | have not found a single case where a philosopher
asserted that reading the classics is the only or chief way of obtaining
knowledge or that a thing is true simply because the classics say so.
Knowledge is always one's own adventure. This is not to deny the
heavy weight of authoritariznism in the Chinese tradition. But
authority is found in other quarters, not in knowledge. Yen Yilan
said that knowledge consisted in practice, and by practice he meant
the Six Arts, that is, the arts of government, social intercourse, etc.,
as laid down in the classics. Still he insisted that one must make his
own discovery of truth. This is why revelation has had no place in
Chinese philosophy, including Buddhism and Taoism. This is also
why dreams have been regarded by Buddhists as illusory and by
Confucianists as obstructions to clear thinking, although Taoists see
in them a large measure of truth,

From the foregoing, the relationship between knowledge and con-
duct can be appreciated. Next to the question of human nature, the
question of the relationship between knowledge and conduct has been
most persistent in Chinese philesophy. Philosophers have differed
greatly as to whether knowledge or action comes first, and as to which
is more difficult. But most of them have agreed that, in essence, knowl-
edge and conduct form a unity. Some philosophers, like Wang Yang-
ming, confined their discussions to certain types of knowledge, such
as tasting, perception of color, the practice of filial piety, ete. Others
included all types of knowledge. The general argument is that, unless
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coupled with action, the [ull value of knowledge cannot be realized,
and, unless coupled with true knowledge, no action can be really
intelligent or correct.

The whole matter of the understanding of /i is summed up in the
Chinese phrase 'i yen,® which, roughly, means personally testing, or
'i jén® that is, personally understanding. The word 1'% also means
the body, thus emphasizing active personal experience. This ex-
perience involves, first of all, one's identification with the object of
knowledge, secondly, moral preparation and social action, and, thirdly,
both the rational and the intuitive methods. In a word, it combines
metaphysics, epistemology, and ethics into one harmonious whole.
Many contemporary Chinese philosophers believe that this £'s yen or
t'f jin may be an important contribution China can make to the world.
Ewven if the claim is exaggerated, there can be no mistake as to where
the Chinese emphasis lies.

I have stressed the tendency in Chinese philosophy to synthesize,
Not all syntheses have been successful. For example, the macrocosm-
microcosm relationship is not supported by the evidence of science.
The concept of the identity of knowledge and conduct needs to be more
critically analyzed. The moral for us, however, is that apparently
contrary concepts may not be incompatible after all. O course, there
can be no compromise between good and evil. To define clearly what
is good and what is evil has occupied much attention of Chinese
philosophers throughout the ages. But, significantly enough, in Chi-
nese metaphysics even the relationship between good and evil in man
has not been placed in such an impossible position as to require either
the denial of evil or the grace of God for its removal.

OBSERVATIONS

As a footnote to this paper, let me make a few observations.

L. Chinese metaphysics is simple, unsystematic, and in some in-
stances superficial. Chinese philosophers have debated metaphysical
questions in conversations, letters, and commentaries on the classics,
and have debated them primarily as theoretical foundations for ethics.

2, Western philosophy developed from metaphysics to social and
moral philosophy, whereas Chinese philosophy developed the other
way.

3. Since Chinese philosophy has been devoted chiefly to the good
life, metaphysical questions discussed have been those closest to the
moral life, and the conclusions have made Chinese metaphysics very
earthly and practical.

4, There has been a curious absence of any deduction of categories.
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5. There has also been & conspicuous absence of materialism. It
is definitely wrong to label Hsiin Tz a materialist. All he did was to
describe Heaven in naturalistic terms, but nowhere did he ever reduce
the mind to matter or to a quantity. Even Wang Ch'ung (A.p. 27-
co. 100), often called a materialist in the West, did not go that far.
He merely elaborated the Taoist doctrine that all things are “self-
transformations," and denied the existence of spirits. This shows that
Western terms need to be applied to Chinese philosophy with great
care. For example, Chu Hsi has been called both a rationalist and
an empiricist, Some say he was an empiricist because he insisted on
moral preparation for knowledge and on rapport with the object, and
because he demanded not only self-evident premises but also a finer
degree of receptivity to the realities operating in the given world.
Others say he was a rationalist because he insisted that observation
must be attended by thought, and that, since the nature of /i is rational,
the only correct method of knowing /i was the rational one. What was
Chu Hsi, then, a rationalist or an empiricist? The anwer is a typically
Chinese one: he was both,

6. The word “mysticism" has not been mentioned in this paper.
One can detect a mystical element in Mencius, Chu Hsi, and Wang
Yang-ming. But after the decline of Buddhism and Taoism in the
eleventh century, mysticism ceased to have any appreciable place in
Chinese philosophy. In this paper, less space has been given to Taoism
and Buddhism than to Neo-Confucianism, partly because they have
been assimilated into Neo-Confucianism and partly because Neo-
Confucianism has been the Chinese philosophy for the last eight hun-
dred years.

7. If the history of Chinese philosophy proves anything, it shows
that materialism and extreme forms.of mysticism, or indeed any ex-
treme philosophy, will not find China fertile soil. In the last two
decades there has been a revival of Buddhist idealism and Buddhist
mysticism. But very significantly they soon reached their climax and
rapidly declined. No one should be so dogmatic as to say that Bud-
dhism and Taoism will remain dormant in the next eight hundred
years as they have in the last cight centuries. Besides, Buddhism has
tremendons possibilities. But the fact remains that the most influential
philosophers today are those who are trving to reconstruct Neo-
Confucianism in the light of Western philosophy or combine it with
Western objectiviem.

8. Any future Chinese metaphysics will have to be fortified by
science and logic. Fortunately there is nothing in the nature of Chinese
metaphysics to prevent the introduction of these two.
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9. The synthesis that is going on today and will likely continue for
years to come will be casier than the task of the early Neo-Confucian-
ists, for in the eleventh century the three systems that were finally
synthesized had incompatible features, whereas today the currents
that meet reinforce each other.

10. Finally, most contemporary Chinese philosophers 1 have talked
to feel that, while in ethics China will probably have something to
offer the world, in metaphysics she is on the receiving end. Personally,
1 feel that when different streams come together, all of them, no matter
how large or small, will affect the river. Ideas travel in strange ways.
If Buddhism influenced Schopenhauer, as indeed it did, and if Chu Hsi
impressed Leibniz, as certainly he did,* who can foretell with certainty
that Mencius or Tai Tung-vilan will not influence a future Spinoza who
may be in our midst?
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CHAPTER 1X

Some AsPects af Reazﬂy
as Taug]tr lay T}leravﬁda
(Hinay&na) Buddhism

GUNAPALA PIVASENA MALALASEKERA

IN REGARD TO THE QUESTION “What is ultimate reality?” the dif-
ferent schoals of philosophy or systems of thought seem to fall into
two main divisions. Some of them say that the ultimate reality is one;
they believe in a permanent unity behind all the variety and change
of the world. They are the monists, theists, animists, eternalists,
traditionalists, fideists, dogmatists, ontologists, realists, idealists; and
energists. All these schools, though distinet among themselves and
even opposed to each other on many points, nevertheless have this in
common: They accept an ultimate reality as an entity in the meta-
physical sense, whether that entity be called substance, or soul, or
God, or force, or categorical necessity, or whatever other name may
yet be invented, They may be said to follow a subjective method,
malding reality on concepts; hence theirs is mostly a method of con-
jecture. The other schools say, some of them not very explicitly but
still implicitly in their doctrines, that the ultimate reality is plural.
They follow an objective method, molding their conceptions on ob-
servations. They generally deny a unity behind or within nature's
plurality. These are the dualists, pluralists, atheists, nominalists,
relativists, rationalists, positivists, phenomenalists, annihilationists,
occasionalists, transformists, progressivists, materialists, and so on.
Here again, all these schoals, though differing among themselves on
many points, have this in common: They reject a metaphysical entity.,

Now, what is the place of Buddhism amang these different “jsms'?
The answer is that it does not belong to either group. The ultimate
reality of the phenomena in the universe—the chiel phenomenon
around which all others center being the “1," the self—is, according
to Buddhism, neither plural, nor one, but none. In religion and philoso-
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phy, as well as in metaphysics, the words “real” and “reality” express
more than one aspect of things: the actual as opposed to the fictitious;
the essentinl as opposed to the accidental; the absolute or uncon-
ditioned as opposed to the relative or conditioned; the objectively
valid as opposed to the ideal or the imagined; that which ultimately
and irreducibly is as opposed to that which by means of various names
signifies the mind's stock of knowledge. It must be admitted that in
the suitas, or discourses, attributed to the Buddha we do not find any
terms exactly corresponding to “'real'’ and “‘reality,” but all the above
antitheses do occur and find expression in a variety of ways. The
Buddha's teachings are more deeply and directly concerned with
truth and the pragmatic importance of things, more with what might
be called “spiritual health," than with theories, There are certain facts
regarding spiritual health, however, about which it is necessary to
have right views in order that action may be taken accordingly. These
are the actualities; other things are of very much less value, The true
is; therefore, the actual, that which 4s; it is expressed by the Pali word
sacca (Sanskrit, safya), which means “the fact” or “'the existent.”

Tt must always be borne in mind that Buddhism is primarily a way
of life and, therefore, that it is with the human personality that it is
almost wholly concerned. Various metaphors are used to describe the
essential nature of the personality;® they are meant not so much to
indicate the ontological unreality of objects and sense impressions
(like the mayd, or illusion, which we come across in the Vedinta) as
to express @ repudiation of permanence, a sense of happy security, a
superphenomenal substance or soul underlying them. They are also
meant as a deprecation of any genuine, satisfying value in spiritual
life to be found either in “the pride of life” or in the lust of the world.

At the time of the Buddha there were in India views similar both
to those of the Parmenidean school of Greater Greece—that the uni-
verse is a plenum of fixed, permanent existents—and to that other
extreme held by Gorgias and the Sophists, that nothing is. In all
things the Buddha's teachings represent what he terms the Middle
Way (majjkima pafipada), and here, too, he formulated the doctrine
of the golden mean, the theory of conditioned or causal becoming,
the most succinct statement of which is to be found in the Samyuila
Nikaya? "Everything is: this, O Kaccayana, is one extreme; every-
thing is not: this, O Kaccayana, is the second extreme.” The Tathagata
[that being the term which the Buddha used when speaking of him-
self], not accepting these two extremes, preaches his doctrine of the
Middle Way.

The followers of the first extreme were known to the Buddha as
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eternalists (sassalavddine). Some of them stuck to the old sacrificial
religion, which promised blissful existence in heaven after death.
Others favored a monistic view of the universe and believed in the
attainment of a supreme bliss which consisted in the dissolution of
personality in an impersonal, all-embracing Absolute. There were
others who held the idea of an eternal, individual soul, which, after
many existences, would return to its genuine condition of free spirit
as a result of accumulated merit. These various views are described
in the Brahmajala Sutta of the Digha Nikdya.® It is interesting to note
from these descriptions that the wvarious schools of idealism, which
later appeared in the West, had their counterpart in the India of the
Buddha, e.g., subjective idealism, which holds that it is the “I'" alone
which exists, all the rest being a modification of my mind;: or the
objective idealism which holds that all, including the “1," are mere
manifestations of the Absolute; or, again, the absolute idealism of
Hegel which informs us that only the relation between the subject
and object is real,

All these varieties of idealism the Buddha held to be painful,
ignoble, and leading to no good, because of their being intent upon
self-mortification.”* Idealism, according to the Buddha, has but one
reality, that of thought, and strives for but ane enil, the liberation of
the thinking sell. Addiction to self-mortification is merely the practi-
cal side of the speculations of idealism, in which the "seli” is sub-
limated, with the natural consequence that the “self’”” must be liberated
from matter; the “soul” must be freed from the bonds of the body.
The passions of the body must be subdued even by force; body becomes

the eternal enemy of the spirit, to be overcome by prayer and fasting
and other austerities.

The followers of the second extreme, who denied any survival of
the individual after death or any retribution for moral and immeoral
deeds, the Buddha called annihilationists (uechedavdding), The an-
nihilationists, too, or, as thev came to be called later, the materialists,
had many varieties of beliefl in ancient India. Some, like the Epi-
cureans, denied any external agency as the cause of matter and main-
tained that the highest good was pleasure, Others, very much in the
manner of Hobbes or Comte or John Stuart Mill, held that only the
sensuous could be an object of knowledge. But all of them saw only
one origin, matter, and strove only for one end, material well-being.
Increase of comfort, said the Buddha, only leads to desire for still
more, and the desire for more leads and will always lead to conflict
and conquest. He, therefore, condemned materialism as ‘‘despicable,
vulgar, ordinary, base, and leading to no good."*
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In the Buddha's view, both idealism and materialism, though
theoretically opposed, converge both in their starting-point and in
their goal, for “self is their beginning and satisfaction their end.”
Between these two extremes, therefore, of materialistic self-indulgence
and idealistic self-denial, not as a compromise, but “avoiding both,"”
the Buddha formulated the Middle Way, “the way of knowledge and
wisdom,” not in the wavering of speculation, or in the excitement of
discussion, but “in tranquillity of mind and penetrative insight, lead-
ing to enlightenment and deliverance, enlightenment with regard to
the real nature of things and deliverance from suffering and its cause."

In following the middle course the Buddha borrowed from the
eternalists their doctrine of the gradual accumulation of spiritual
merit in a series of existences, but rejected their doctrine of an eternal
spiritual principle. He saw contradiction in assuming an eternal, pure,
spiritual principle which for incomprehensible reasons became polluted
with the filth of mundane existence only to revert later to original
pitrity, With the annihilationists he denied every permanent principle.
The Buddha's originality consisted in denying substantiality alto-
gether and converting the world process into a progression of discrete,
evanescent elements. His position was not an easy one, because he had
aleo to find a theoretical basis to establish morality. He was faced with
the contradiction of a moral law without a personality on whom the
law was binding, salvation with nobody to reach the goal. How he
solved the problem will appear in the sequel.

The shortest statement of the Buddha's doctrine is contained in a
formula which has come to be regarded as the Buddhist credo: *What-
soever things proceed from a cause, the Tathagata [i.e., the Buddha]
has declared the cause thereof; he has explained their cessation also,
This is the doctrine of the Great Recluse." It declares, in other words,
that the Buddha has discovered the elements of existence, their
causal connection, and a method to suppress forever their active
efficiency and secure their quiescence.

The Buddha claimed that his was a practical teaching; its object
was to show a way of escape from the ever-revolving round of birth-
and-death, which constitutes samsdra and which is considered & condi-
tion of degradation and suffering (dukkha). This way of escape was
meant primarily for human beings. True to this central conception,
therefore, as stated above, the Buddha started with a minute analysis
—using “analysis” in its strictest sense of "'dissolution” —of the human
being into the elements of which his being is composed. Analysis has
always played a very important part in Buddhist teaching; in fact, one
of its names is the doctrine of analysis (ribhajjovdda).
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In this analysis, the human being was found to consist of two parts,
ndma and ripa, loosely translated as mind and matter, rdpa represent-
ing the physical elements and ndma the mental ones. Matter is com-
posed of the four elementary qualities of extension, cohesion, caloricity
(tejo), and vibration. The relative qualities of hardness and softness
and the occupation of space are due to the elementary quality of exten-
sion (pathazi). It is the element of cohesion (dpo) which makes the
many parts adhere intrinsically and to one another, and this prevents
an aimless scattering about or disintegration, thus giving rise to the
idea of a “body." Caloricity depends on vibration (pdye), for by in-
creased vibration the temperature rises and when the temperature is
lowered the speed of vibration is reduced; thus do gases liquefy and
solids solidify.?

The mental elements are similarly divided into four groups: feel-
ings or "receptions’ (vedand), ideas or “‘perceptions' (safifid), vari-
ously translated as "mental activities” or “complexes” (santkhdrd), and
cognition or “conception"’ (vififidna). Rapa (matter) and these four
divisions of ndma (mind) are called khandha (aggregates or groups).
The whole, in brief, is an analysis of the "'I" or "' personality” (sakkdya).
The apparently unitary 1" is broken up into a number of layers,
somewhat as in a burning flame a number of layers of color can be
distinguished. But the layers of color in a flame are not parts laid out
after the fashion of pieces in a mosaic, alongside one another; so also
is it with the five kkandhd or groups. They are a continuous, unbroken
process of action, of which it is expressly said that they are a "burn-
ing,”* In all of them an arising and a passing away are to be cognized;
they are not parts of a whole but forms of action, a process of mental-
corporeal “'nutrition” or “‘sustenance,” in which the corporeal as well
as the mental forms of grasping (upddana)® fall together into one con-
veptual unity. They are the different modes in which the “1" enters
into relation with the external world, lavs hold of it, “seizes” it. The
relationship is not an immediate relation with the external world in
which a metaphysical 1" is endowed a priori with the power of cogniz-
ing, nor is it the mediate relation of a purely physical process in which
the “1" only builds itself up a posteriori on the basis of continued
CXpericnces.

The external world with which the human being comes into rela-
tionship is also analyzed into its component elements. This relation-
ship is one of cognition, and in discussing how this cognition is estab-
lished mention is made of cognitive faculties (indriya) and their abjects
(visaya). There are thus six cognitive foculties or senses—the senses of
vision, audition, amell, taste, touch, and the faculty of intellect or
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consciousness.!® Corresponding to these as objects of cognition are,
respectively, color and shape, sound, odor, savors, tangibles, and non-
sensuous objects. These twelve factors; the cognitive faculties and
their objects, are called dyatandni, or bases of cognition. The term
dyvaiana means place, sphere, entrance, or point of support, and is used
to cover both argan of sense (internal or ajjhattdni dyatandni) and sense
object (external or bakirdni dyatandni), the meeting of which consti-
tutes cognition (vififidga). This cognidon, which results from the
meeting, can be divided into six classes, according to the cognitive
faculty concerned and the sense object, such as eye-cognition (cakkhu-
wififidya), and so on. [n the case of the sixth cognitive faculty (manas),
consciousness itself, i.e., its preceding moment, acts as a faculty for
apprehending non-sensuous objects. The three constituents that com-
prise a cognition—sense facuity, sense object, and resultant conscious-
ness—are classified under the name dhdin (element). We thus get
eighteen dhdtu—the six sense faculties, their six sense objects, and the
six varieties of resultant consciousness, This consciousness is the ex-
perience of the unity between concept and object; it is not something
that 1s, but something that decomes. It is not an object of knowing, but
knowing itsell, an ever-repeated new becoming, new upspringing, out
of its antecedent conditions. As such it resembles what the physicist
calls living-force, vital energy. It is formed, enfleshed, in ndma-riipa,
{mind-form, 1.e., mind and body). Mind-form is the antecedent con-
dition of consciousness, on the basis of which the next new upspringing
of consciousness will assume new individual value. Consciousness is
actuality as action, which means something that is not, but which, in
order to be present, first must ever spring up anew. Between mind-form
and consciousness exists the same ceaseless, quivering, leaping play
which exists among the ever-repeated, new moments of combustion of
a flame and its external shape. Without sufficient cause (afifiatra
Piceayd) no consciousness can arise.M Just as for consciousness to be
present, it must ever and again spring up anew, similarly the ante-
cedent conditions upon the basis of which it springs up must also be
preseat. It is from the friction of the living contact of senses with
things that consciousness is born. It is thus a process of nutrition, of
grasping, which embraces fiself in its grasping, a process of growth, in
which one moment is neither the same as the next, nor yet another, but
in which every moment becomes another, passes into that other, just
2s one moment of a fame is neither the same as the next, nor yet
another, but becomes the next.

The buman personality and the external world with which it enters
into relationship are thus divided into khandha, dyatana, and dhdtu.
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The generic name for all three of them is dhamma (plural dhamma),
which is translated as “element of existence.”” Im Buddhism lhese
dhammd are the only ultimate reslity. Broadly speaking, the dhamma
are divided into two classes, seikhala (conditioned, i.e, subject to
various conditions) and asankhata (unconditioned), Akdsa (generally,
but unsatisfactorily, translated as space) and Nibbama (Sanskrit:
Nirviiga) are asoabkale dhammd; all other dhammad are sankhata
(conditioned). The saskhata (conditioned dhammad) have four salient
characteristics: they are non-substantial (amatia), evanescent (amicea),
in a beginningless state of commotion (dukkha), and have quiescence
only in a final cessation (nirodha).

It must always be recalled that the basic idea of this analysis is a
moral one. Buddhism is defined as a religion which teaches defilement
and its purification (sankiless and vodana). Purification or salvation
lies in Nibbdna or mirodha, which is cessation from samsdra. Thus,
when the elements of being are analyzed, they are divided into puri-
fving and defiling elements, good and bad (sdsava and andsews), pro-
pitious to salvation and averse to it (kusale and akusala). Purnifyving,
good, and propitious factors are those elements, those moral factors,
that lead to Nibbdna; their opposites lead to or encourage samsdra.

This analysis was part of the Buddha's attempt to find answers 1o
the great, primary questions which lie at the bottom of every religious
system, which form the seed of religious development, upon the answer
to which depends the nature of any religious philesophy—such ques-
tions as; Whence am 17 Whither do | go? What bappens to me after
death? How do 1 know myself? How does this world enter into me, into
my consciousness? To the Buddha's way of thinking, all these questions
have one great fallacy, that of begging the question, petitio principii.
His view was that there should be another question prior to all these
inquiries, upon which depends the very possibility of further question-
ing, namely, Is there anything at all which deserves the designation
“1"? Here was a problem which the Buddha felt could not be solved
by argument or mere logic (atakkdvacara), for in logic one has to pre-
suppose the reality of the thinking subject as standing outside the
process of thinking, as 4 witness or, rather, as a judge. The concept
cannot sit in judgment where it itself is the judge. Only one kind of
logic, he said, could help here: the logic of events, because it is beyond
sophistry; actuality can be understood not by argument but by
analysis (yonisomanasikdra).

As a result of such analysis, the Buddha discovered that the
individual, conventionally called *“1"" or the "self,” is a mass of physical
and psychical elements without any permanent entity behind them to
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keep them together, without any "soul" inhering in them, the elements
themselves being a mere flux (samtdna), a continuity of changes. In
postulating a mythical, unchanging entity as the possessor of changing
qualities, one merely assumes, he said, the existence of that which has
to be proved. The conviction that men hold that, though thought and
actions change, the thinker and the doer remain the same was a delu-
sion, for it is exactly by thought that we change our minds, by actions
that we change our lives. Actions cannot exist apart from the doer,
cannat exist freely as such. If the action changes, the so-called actor
must change at the same instant. Thus, the "1" must be identified
with action. It is only the “1" which can walk and sit and think and
eat and sleep. But that "'I" is not a permanent, unchanging entity;itis
identified with the action and is the action itself, and thus changes with
the action. “1"" cannot stay at home while *I"" go out for a walk. It is
the conventional language (sammiuti) which has spoiled the purity of
conception (paramaitha—ultimate sense, the supreme-thing-meant),
though, in some cases, language does remain pure enough, as when we
say, "It rains.” Who rains? What rains? Simply, it rains, meaning,
there is rain. Likewise, the concept should not be: “l think,” but
“There is thinking.”” This is the teaching which came to be known as
the doctrine of anatid.

In this doctrine, the Buddha went counter to the three main systems
of philosophy that were current in India in his day: the teaching of the
Upanisads, of the Jainas, and of the Safkhya. Briefly stated, the
Upanisadic teaching is a kind of monism, where a real being, Brahman,
is assumed to be something eternal, without beginning, change, or
end, and man's soul (dfman) is assumed to be an integral part of that
Being, Atman and Brahman being one. The Jainas had a highly
developed theory of moral defilement and purification and a theory of
spiritual existence extending even to plants and inanimate, non-
organic things, which are also supposed to possess souls. The Sankhya
taught the existence of a plurality of souls, on the one hand, and of a
unigque, eternal, pervasive, substantial matter, on the other. Buddhism
it opposed to all three systems. Forsaking the monism of the Upanisads,
it declares that there is no real unity at all in the world, Everything is
discrete, separate, split up into an infinity of minute, impermanent
vlements, without any abiding stuff. It agrees with Jainism in opposing
the monism of the Upanigads and in maintaining that being is joined
to production, continuation, and destruction, but disagrees with the
Jaina doctrine which ascribes a physical nature to kamma. To the
dualism of Sankhya the Buddha opposes the most radical pluralism,
converting the world process into an appearance of evanescent ele-
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ments, and calls the eternal pervasive matter, which is imagined as
their support or substratum, a mere fiction.

The term anatld (Sanskrit, andtman) is usually translated as “'no-
soul,” but, strictly speaking, a#td is here synonvmous only with a
permanent, enduring, entity, ego, sell, conscious agent, ete. It is the
permanence that is denied in amattd. The underlying idea is that, what-
ever may be designated by these names, it is not a real, wltimale fact;
it i= a mere name for a multitude of interconnected facts which
Buddhist philosophy attempts to analyze by reducing them to real
clements (dhammd). Buddhism does mot deny the existence of a per-
sonality or a “soul” in the empirical sense. What it does deny is that
such a “soul” is an ultimate reality, a dhamma. The Buddhist teaching
of anattd does not proclaim the absence of an individuality or seli; it
says only that there is no permanent individuality, no unchanging self.
Personality or individuality is, according to Buddhism, not an entity
but a process of arising and passing away, a process of nutrition, of
combustion, of grasping. A man's personality is conceded as being
something real, a foet (sacea) to him at any given moment, though the
word "“personality” is only a popular label and does not correspond to
any fixed entity in man. In the ultimate constituents of conditioned
things, physical and mental, Buddhism has never held that the real is
necessarily the permanent. Unaware of this anticipation, modern
philosophers like Bertrand Russell are asking modern philosophy to
concede no less.

The Buddhist term for an individual, a term which iz intended to
suggest the Buddhist view as opposed to other theories, is sanfing
(stream), viz., the stream of interconnected facts. 1t includes the mental
elements as well as the physical, the elements (dhammd) of one's own
body ant external objects, as far as they constitute the experience of
a given personality, The representatives of the cighteen classes of
dhdts mentioned earlier combine to produce the interconnected stream.
Every combination of these elements represents 3 nominal, mot an
ultimate, reality. The number of psychical elements at any given
moment is variable. It may be very considerable, because undeveloped,
dormant faculties are also reckoned as actually present. Some dhamma
are constant, present at every moment, others only under certain con-
titions. Elements which combine at any moment vary both in number
and in intensity. In any individual, at a given moment, a certain ele-
ment may predominate. All mind at every moment is an assemblage of
mental faculties (sankhdrd) or elements. Two elements, which are con-
stantly present, are most precious: samddhki (power of concentration)
and pafifid (insight). 1f they become predominant they change the
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character of the individual and his moral value. The predominant
element in ordinary men is ignorance (aviffd), which is the reverse of
pafina and not merely its absence. It is a separate element, present at
the same time with dormant pafifid. But it is not constant, and can be
cast out of the mental stream.

There is a special force of kemma, sometimes called prapti, that
holds these elements in combination. It operates only within the limits
of a single stream and not beyond. The stream of elements kept to-
gether is not limited to the present life but has its source in past
existences and its continuation in future ones. This is the Buddhist
counterpart of the soul or self in other systems.

From the denial of substance follows the denial of every difference
between the categories of substance and quality. There is no “in-
herence” of qualities in substance; in this respect all real elements
(dhamma) are equally independent. As ssparate entities they then
become “substances” sui generis. All sense data are also substances in
the sense that there is no stuff they belong to. We cannot say that
matter has extension, cohesion, temperature, and vibration, but that
matter is extension, etc,, and that without these qualities there is
nothing called matter. Matter is thus reduced to mere qualities and
forces which are in a constant state of flux, in which there is no entity
to support the qualities or to be the possessor of attributes or, as
substance, to stand under them all, to uphold them all, and to unite
all the phenomena associated with it. Independent of attributes, there
is no substance, no substratum, not even the idea, because the idea is
dependent on certain conditions. When science bends more and more
to the view that all matter is merely a form of energy, a grouping and
re-grouping of forces, as advocated by scientific materialism, or as
some would prefer to call it, energism, it is only admitting in different
woris the unsubstantiality of matter, which the Buddha declared more
than two thousand years ago.

The same principle applies to the mental sphere. Mind is not an
entity but a function; consciousness is thought, and it arizes when cer-
tain conditions are present. Thought does not arise as the action of a
“thinking subject,”” but is conditioned by, originates from, is dependent
on, other states. As such, it will again be the condition, the origin, the
raison d'Pire, of further states. When it ceases to be it passes on its
mamentum, thus giving the impulse to new arising. Yet the individu-
ality of consciousness is not a mere physical process either. It is a
process of grasping and will last only as long as grasping lasts. Just as
a fire can only burn as long as it lays hold of new fuel, so the process
of individuality is a constant arising, an ever-renewed laying hold of
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the objects of its craving. It is craving that causes the friction between
sense objects and sense organs, and from that friction leaps forth the
fame of new kamma which, because of avijjd (ignorance), will not be
extinguished, but in grasping lays hold of fresh material, thus keeping
alive the process of burning.

Thus the universe, with all that is in it, represents an infinite
number of discrete, evanescent elements, in a state of ceaseless activity
or commotion. They are only momentary flashes of efficient energy,
without anything perdurable or stable, not in a cendition of static
being, but in a state of perpetual becoming. Not only are entities such
as God, soul, and matter denied reality, but even the simple stability
of empirical objects is regarded as something constituted by our
imagination. The empirical thing becomes a thing constructed by a
process of synthesis on the basis of sensations. Reality does not con-
sist of extended, perdurable bodies, but of paint-instants (khana)
picked up in momentary sensations and canstituting a string of events.
Our intellect, then, by a process of synthesis, so to speak, puts them
together and produces an integral image, which has nothing but an
imagined mental computation.

A single moment of existence is thus something unique, unrepre-
sentable and unutterable. In itself, set loose from all imagination, it is
qualityless, timeless, and spaceless (indivisible), timeless not in the
sense of an eternal being, spaceless not in the sense of being ubiquitous,
mationless not in the sense of an all-embracing whole, bur all these in
the sense, respectively, of having no duration, no extension, and no
movement. It is a mathematical instant, the moment of an action's
cfficiency. A representation and a name always correspond to a syn-
thetie unity, embracing a variety of time, place, and guality, but this
unity is a constructed unity, constituted by an operation of the mind,
a chain of moments cognized as a construction on the basis of some
sensation, Actions take place in time and space, space as the expres-
sion of the pure simultaneousness of things and time as the pure:
sliccessiveness of the processes, but there is no space or time apart from
their being correlatives of the concept.™

There are thus two kinds of reality: the one, ultimate or pure
reality (paramatitha-sacca), consisting of bare point-instants (khapa),
without definite position in time or space and with no sensible qualities;
and the other, empirical reality (sammuti-sacea), consisting of objec-
tivized images, endowed by us with a pasition in time and space and
with all the variety of sensilile and abstract qualities.

How, then, is the illusion of a stable, material world and of [per-
durable personalities living in it produced? It is in order to explain
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this that the Buddha put forward the doctrine of dependent origination
(paficea-samuppida). Just as the Four Noble Truths—of Suffering, its
Cause, it Cessation, and the Way thereto—{form the heart of the
Buddha's teaching, so does the doctrine of pajicca-samuppdda consti-
tute its backbone. According to this doctrine, although the separate
elements (dhammd) are not connected with each other either by a
pervading stuff in space or by duration in time, there is, nevertheless,
a connection among them. It is this: Their manifestations are subject
to definite laws, the laws of causation (hefu-paccays). The flow of
evanescent elements is not a haphazard process (adbicca-samuppanna).
Every element, though appearing only for a single moment, is a
“dependently-oniginating-element,” f.c., it depends for its origin on
some other preceding element or elements. Thus, existence becomes
dependent existence (paficca-samuppdda), and this is expressed by the
formula, “If there is this, there comes to be that" (asmim sati, idam
bhavati). Every momentary entity springs into existence or flashes up
in coordination with other moments. Strictly speaking, there is no
causality at all, but only functional interdependence, no question of
one thing's producing another, since one momentary entity, disappear-
ing as it does at once, cannot produce any other entity. The relation is
one of “‘consecution,” in which there is no destruction of one thing and
no creation of another, no influx of one substance into another, but
only a constant, uninterrupted, infinitely graduated change.

Thus, the formula, “If there is this, there comes to be that,"” came
to be supplemented by another formula, “Not from itself, not from
something else, nor from a combination of both, nor by chance, does
an entity spring up.”"" It is coordinated, not actually groduced. There
is neither canss materialis (continuing substance) nor cause gfficiens.
This view of causality, that the law of causality is rather the law of
coordination between point-instants (khapd), is not strange to modern
science and philosophy. The world of Buddhism is like the world of
the mathematician; the world dies and is born afresh at every instant;
itis evidently the world that Descartes was thinking of when he spoke
of “continuous creation.”

The fact that the Buddha declared the khandhd (ndma and rdpa,
i, mind and matter) to be completely iree from any unchanging,
undying essence does not mean that Buddhism taught annihilation of
body and mind at death. For, besides the doctrines of transience
(amicea) and soullessness (anafid), there is also the doctrine of kamma,
or the transmitted force of the act, bodily and mental. A living being
is a khandha-complex, ever changing, but ever determined by its
antecedent character, and that is ruled by kamma. The long-drawn-
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out line of life is but a fluctuating curve of evolving experience. Man,
even in this life, is never the same, yet ever the result of his pre-
existing self. Action, which is another word for kamma, will be present
as long as there is existence, because existence is not something static
but a process. A process must proceed and this is done by activity,
the activity of the senses. Just as a flame cannot exist without con-
suming, its very nature being combustion, =0 also the senses cannot
exist without activity, But this is not the same as the psychological
determinism of Leibniz and Herbart, for kgmmo is not fatalism.
“If anyone says," declares the Buddha, “'that a man must necessarily
reap according to all his deeds, in that case no religious striving is
possible, nor is there an opportunity to end sorrow.™"

How is the doctrine of rebirth to be reconciled with that of anatia?
The question, ‘‘What is reborn?"", is based on ignorance of the selfless
process of kamma. Kamma is not an entity that goes from life to life,
like a visitor going from house to house. It is life itself, in so far as
life is the product (vipdka) of kamma. In each step we take now in
full-grown age lie also the feeble artempts of our babyhood. The
present actuality, which expresses itself as the result of all the preced-
ing processes, carries in its very action all the efforts which went into
the making of the previous actions. When a seed becomes a sprout this
is done by the last moment in the seed, not by those moments when
it lay placidly in the granary. Yet, it is also true, in ‘a sense, that
all the preceding moments of the seed are the indirect causes of the
sprout, Every moment in the phenomenal world has its own totality
of causes and conditions owing to which it exists, What we regard as a
break in the continuity is nothing but the appearance of an out-
standing or dissimilar moment. Death is but one such moment.

When a man dies, the component elements of his new life are
present from its very inception, though in an undeveloped condition.
The first moment of the (apparently) new life is called conventionally
vififidya, "conception.’ Its antecedents are kammd, which in the
formula of the doctrine of dependent origination (paficcs-samuppida)
are designated sedbhdrd (pre-natal forces). These sankhdrd, which
through conception (pififidya) find continuity in the new life, contain
latent in them the anusayd, which is the name for the resultant of all
the impressions made on the particular Aux (sentdna) of elements in
the whole course of its faring (samsdra). It is these latent factors that
the psychoanalyst, for instance, finds as so much refuse and slag in a
man's mind when he penetrates into it. They are his heritage of action
{kammaddydda), brought down through countless lives and not in-
herited by him, as is sometimes stated, as the heritage solely from the
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past of his race. Life is kinetic; rebirth in Buddhism is nothing but a
continuity of impulse, kamma-santats,

It is sometimes said that the doctrine of analtd takes away moral
responsibility and that with it goes overboard the whole fabric of
social morality. But it will be seen from what has already been stated
that there is no contradiction at all between the denial of an unchang-
ing entity and the fact that former deeds engender a capacity for
having a consequence. In fact, the doctrine of analid enhances the
idea of respansibility, for there is here no Savior or Redeemer to
intercept the unfailing consequence of one's actions. Likewise, the
statement that the doctrine of anald is inconsistent with free will is
also due to a misconception. If nothing arises without a cause, if
everything is of “‘dependent origination,” can there be free will? That is
the question. There is a tradition that the doctrine of dependent
origination (paficca-samuppida) itseli was established by the Buddha
in defense of free will and against a theory of wholesale determinism.
The Buddha singled out for special animadversion the doctrine of his
contemporary, Makkhali Gosila, who maintained that all things are
unalterably fixed and that nothing can be changed, The Buddha called
this the “most pernicious” of doctrines® On the other hand, the
Buddha declared himself to be an upholder of *free action" (kryd-
vddi). The law according to which a moral or immoral deed must
have its fruition is the law of kamma, but in order to have a conse-
quence the action must be produced by an effort of the will, The Bud-
dha declared, “Will alone is kamma" (celdnakom bhikkhave kammom
vaddmi).)? It must also be remembered that free will really means
“strong will," for the possibility of choosing shows the presence of
two or more opposites. If there were no attraction or motive, equilibri-
um would have been established already and no choice would be
necessary, When inducement or coercion is not absent, it is a con-
tradiction to speak of free will. Will is thus only a milder term for
craving, and craving exists only in dependence upon fecling. Our real
freedom lies, therefore, not in the will but in being without will,

How is the cessation of this round of birth-and-death, which is
transient, sorrow-fraught, and “‘soulless,”" brought about? By fol-
lowing the path laid down by the Buddha, There are two factors that
help a man to get started on the path: the one is right reflection
(yonisomanasikdra) and the other is friendship with the good (kal-
ydnamittatd), The Buddha is man's best friend; that is why the ap-
pearance of a Buddha in the world is an event of such significance.
The cessation of suffering is called nirodha or Nibbdna. Nibbina has so
often been discussed that there is no need to say much here.
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Only when the grossly wrong views regarding personality are dis-
posed of is the path entered upon which leads to final deliverance,
Nibbdna consists of two stages. When, by treading the Noble Eight-
fold Path, the process of the arising of craving has come to a stop,
the grasping of the “aggregates” (kbandhd), which form the individual,
will cease also. When the lust for life has ceased, no further rebirth
will take place, and the highest state, that of a saint (erhant) is at-
tained. But, when the lust for life has ceased, life itself will not disap-
pear simultaneously. Just as the heat in an oven, produced by fire, will
remain for some time even after the fire is extinet, so the result of the
craving which produced rebirth may remain a while even though the
fire of the passions be extinct. In this state of sainthood or arkant-ship
which is called Nibbdna with residue (sanpadisesa-nibbdna), neither
act nor thought can be regarded as moral or immoral. The arhant's
apperception is ineffective. His actions are not influenced by craving
and do not, therefore, produce kamma. They are free from tendencies,
from likes and dislikes. Where no new kamma is produced no results
follow. But, when the result of previous kamma is exhausted and the
arhant's life comes to an end, this state is called Nibbdna without
residue (anupadisesa-nibbdna).

In this final emancipation, all suffering (dukkhs) ceases. Niblina
is where lust, Ulwill, and delusion are not. In Buddhism life is a
process which has its sufficient cause neither in something meta-
physical, like God, nor in something physical, ¢.g., parents, It is a
process which is destined to come to an end and awaits the moment
of coming to an end. lgnorance (avijjd), i.e,, ignorance about life itself,
is the beginningless starting-point from which life ever and again
springs forth, as from some hidden source that never dries up as long
as # remains sndiscovered. Life is begotten of ignorance; what keeps
it going is grasping or clinging, which is prompted by craving (tanhd).
In life, grasping is the only activity, and there is only one actual object
of this grasping, that which is conventionally called personality. Per-
sonality is the object in dependence upon which grasping exists, and,
at the same time, is that which exists in dependence upon grasping. It
is grasping that gives life its nutrition (dkdra). Through this nutrition,
through the power of maintaining itself, life proves itsell to be life.
But to say this is not to say that grasping is the cause of life; that
would be like saying that the cause of a lame is the fuel there present.
Fuel creates no flame; it only maintains the flame. To understand this,
to realize this, to live it out—that, in the deepest sense, is Buddhism.

Ignorance is destroyed by knowledge, by insight. The first step is
insight into the real nature of conditioned things (sammasanafidna),
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as having the three characteristics of impermanence, suffering, and
soullessness. He who perceives suffering only, but not the transiency
thereof, has only sorrow, but, when the unreality of life is understood,
the unreality of suffering will also be perceived. From this under-
standing will ensue insight into the nature of all things as processes
(udayabbaya-fidua), the knowledge that there is nothing but a process
of becoming. The next step is insight that becoming is ceasing (bhasiga-
fidpe). Becoming and ceasing will be seen as two aspects of one process.
This is followed by knowledge of the dangers that have to be feared
(bhaya-fidya) and the understanding of the perils inherent in clinging
(Gdinava-ndna), together with the reasons for being disgusted with
such an empty show (nibbidd-fidpa). Thereupon arise the desire to be
set free and the knowledge thereof (musicitukamyald-fana) which will
grow into recontemplation (patisankhana-fidpa), that is, contemplation
of the characteristics of transiency, sorrow, and soullessness, but with
increased insight as seen from a higher plane. This will be followed by
even-mindedness regarding the activities of life, which is due not to
lack of interest but lack of seli-interest. The climax of discernment is
reached with the insight of adaptation (amulema-fidpa), which is the
gateway to emancipation (vimokkha-mukha), where the mind is quali-
fied for final deliverance.

The basis of all this is renunciation. Renunciation cannot be
learned; it must grow, like the dawn. When it is night we can admire
the millions of stars, but all their beauty and the glory of the moon,
too, fade with the first rays of the sun. Renunciatoin begins when one
learns to distinguish between the value a thing has because one wants
it and the value it has apart from one’s desire. The value of a thing is
regulated by one's desire for it; if one wants to know its real valie
one must give up one's desire for it, but then it will be seen at once
that it has lost all value. To be carefree—that is the secret of happiness
—hut not to be careless, This freedom from care is the resuly of for-
getting the self, the result of self-renunciation, When pleasures vanish
of their own accord, they end in keen anguish of the mind; when
relinquished by one's own will, they produce infinite happiness, pro-
ceeding fram tranquillity. Just as darkness can be experienced only
when all light is extinguished, so, also, Nibbdna can be realized only
when all attachment has been destroyed.

The realization of this truth is attained by the threefold practice
of sila, samddhi, and pafifia. Sila is discipline of both body and mind,
whereby the defilements that cloud wisdom are removed. But mere
morality is not enough; it must be accompanied by mental develop-
ment. All morality which strives to perpetuate the self is a subtle kind
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of selfishness. The more subtle and sublimated it is, the more rational-
ized and idealized, the more dangerous. Samddhi is the stilling of
thought, the perfect equilibrium of mind, which is attained by the
jhana (Sanskrit, dkydna), the so-called "'trances,”” perhaps better trans-
lated as “musings.” They constitute the first taste of the happiness of
Nibbana. It is the joy of having found a possibility of escape from the
round of birth, suffering, and death. The increase of this joy becomes
sheer delight, which then gives place toa serene tranquillity, and then
to a sense of security and equilibrium, the bliss of well-being (swkha),
which is the very opposite of insecurity and unbalanced striving. In
that state of tranquillity, not disturbed by likes and dislikes, not made
turbid by passions, not hazed by ignorance, like sunlight that pene-
trates a placid lake of clear water, there arises the supreme insight
(pafifd) that “"All birth and death have ceased; the noble life has been
lived; what had to be done has been accomplished, and beyond this
there is no more.,” This is the supreme moment of illumination when
the saint (arkant) sees the whole universe with the vividness of a living
reality. It is described as a double moment, a moment of feeling as well
as a moment of knowledge. In sixteen consecutive thought-instants,
the arkamt has seen through the whole universe and has seen it in the
four stages of its evolution toward quiescence, This supreme moment of
illumination is the central point of the teaching regarding the path to
salvation,

Such is Nibbna, where the insight of non-self has taken the place
of delusion and ignorance; where being will be seen as a mere provess
of becoming, and becoming as ceasing; where the spell that has kept
us in bondage will be broken; where the dream-state will vanish into
reality, and reality will be realized, This reality is not the eternaliza-
tion of a self but the escape therefrom, not the deliverance or the
salvation of the self but the deliverance and salvation from the self,
from the misconceived ““1." And with this, the last word has been said.
Where craving has ceased, the process of becoming, which Is grasping,
has ceased also. Where there is no more becoming, there is no miore
birth, with all its concomitants of sorrow, decay, and death.

Is Nibbdna annihilation? Yes and no. Yes, because it is the an-
nihilation of the lust for life, of the passions, of craving and grasping,
and all the things that result therefram, But, on the other hand, where
there is nothing to be annihilated, there can be no annihilation, That
which constantly arises and in arising is nothing but a process of change
and in changing also constantly ceases—that cannot be said to be
destroyed; it merely does not arise again, Nibbdng is thus best de-
scribed as deliverance, surpassing all understanding, above all emotion,

194



THERAVADA BUDDHISM

beyond all striving, the non-created, the non-conditioned, the non-
destructible, which all may attain through insight and realization.
It is the culmination of the Buddha's teaching: “Just as, O monks,
the ocean has but one taste, the taste of salt, so the doctrine and the
discipline have but one taste, the taste of deliverance.”*!

"Hard is the infinite to see; truth is not easy to see; craving is
pierced by him who knows; for him who sees, naught remains,?
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CHAPTER X

Buddhism nf the One
Great Vehicle (Ma]lﬁyﬁna)

SHINSHO HANAYAMA

SAEYAMUNT BUDDHA'S TEACHING was centered on our daily life. There-
fore, his thought was focused upon the welfare of human beings. He
did not attempt to interpret or explain a cosmos or natural world that
was devoid of mankind, for he was chiefly interested in mankind,
Since he looked at our daily life with man at the center, it was natural
that he should begin by looking at himself. This meant reflecting
within himself and gaining insight into his being, which led him to
examine his environment. The conclusion he reached was that all
things are impermanent.}

This insight into the nature of all things as impermanent—which
produces emancipation from their tyrannical hold—is called Nirvipa,
which literally means “quietude,'” Buddha's death was interpreted
as his entering into Parinirodpa, or perfect quietude. This was infer-
preted by his disciples as emancipation from pain, as entering into the
absolute realm of spiritual freedom,® and as laving the foundation for
positive activities,! This ia the highest truth, which means becoming
one with the Dharma,* generally translated as “Law" or “Principle.”
This is the realm of non-duality and identity, where absolule reason and
discriminating intellect become onme

THE IDEA OF NON-BEING

The beginning of Mah@viina thought is found in the Makdprajid-
pldramitd-sitra.* The principal idea expounded in this class of Bud-
dhist literature is that of non-being. This means that all things we
perceive in our experiences have no sell-pature (svabhdes), no sub-
stance. It means also that the truth exists in the realm transcending
our thought, The truth is bevond speech and thought, and, therefore,

it is fidnyatd, "nothingness.” In other words, all worldly phenomena
are illusory.
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In $@inyald there is no one who sees, no object that is seen. The
subject and the object become one; they are in a state of sell-identity.
No discrimination is possible between them; knowledge is no-know-
ledge. This is called undifferentiating knowledge (mirvikalpa-jlidna).

This &@nyatd knowledge affirms on the one hand and denies on the
other; it does both at the same time. Since absolute nothingness
includes and unifies all oppositions and discriminations, it is also
absolute existence. When we gain insight into the nature of fdnyad
and thus become free from dualistic attachments, all thoughts we
cherish acquire a new aspect; they become true as they are. This is
what is meant by the phrase "truly nonexistent, mysteriously existent,"

THEORY OF THE "MIDDLE PATH"
Tke San-lun or Madhyamika

Nagirjuna's? theory is founded upon the idea of fanyald, and, to
make it more clearly understandable, he called it the “middle path.”™
By this he wished to purify the mind of one-sidedness, to show it the
proper way of thinking, to lead it to the middle path, wherehy the
distinction of subject and object is abolished and the mind realizes
the truth of non-duality, Sanyald thus comes to mean the clarification
of the mind in order to restore its ariginal purity.

The mind in our daily life is active as consciousness engaged in
differentiating things. While this consciousness is what we ordinarily
call mind, Buddhists conceive as active at its base another mind,
which we may designate reason-mind, or reality-mind, in distinction
from the consciousness-mind. The reason-mind is the true mind, and
the ordinary mind as consciousness is an illusion. Our temporal mind
is stained owing to its defiled affections.

The reason-mind is the mind which is absolutely pure, one, true,
and non-illusory. All the universe is included in this one-mind. The
pure mind is not to be mistaken for our relatively conditioned individ-
ual minds. It is the One in which all things are contained, It is what
makes our thinking possible, and therefore it transcends thought.

While transcending thought, this absolute mind is the principle
of discrimination, and is present in every form of discrimination. It
discriminates, and yet it does not discriminate; it thinks and yet it is
above thinking. It expresses itself in words, but words fail to describe
its nature as realitv-mind.

This reality-mind is also called bhdtalathatd {suchness or thusness
of things), Nirviga, Dharmadkitu (the domain of the Dharma), the
Dharmakdaya (Dharma-body), Tathdgate (the one who is thus come),
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But, since our ordinary minds think of this mind as absolutely
pure in its nature, it must be said that thia pure mind subjects itsell
to limitations and assumes a form of relativity. We thus have this
world of distinctions coming out of purity. Impurities are our stained
minds filled with all sorts of defiled affections. In Mahdyina Buddhism,
defilements as such are nonexistent and are regarded as not belonging
to the mind. The mind being absolutely pure, there is no room in it
for the principle of impurity. Impurities in our ordinary minds are of
our own making, resulting from our ignorance. When ignorance is
cleared away, the true nature of the original mind is restored.

While absolutely pure in nature the mind allows itself to become
impure as well as pure. Hence, this triple world? is said to be of one-
mind only. The triple world is: (1) the world of living beings; (2) the
world of form; and (3) the world of no form.

That all the phenomena in the universe are of one-mind is taught
in the Kegon satras, What is true and real is this one-mind only, and
things that are imagined to rise from it are mere phenomena and hence
illusions. But we are apt to regard all illusory phenomena as per-
manently fixed realities; this is the work of our ordinary minds. When
the real existence of these illusory phenomena is denied, the one-mind
reveals itself. This doctrine of one-mind only is Buddhist idealism.!®

THE TENDAI SCHOOIMN—PHENOMENOLOGY
(The T'ien-t'ai or Saddharmapundarika)

The basic teaching of the Tendai school is "sarvadharmdndr
dharmatd," which means that all things are in reality the same as
they are inappearance, that all phenomena are such as they are.
According to the Saddkarmapundarika-sitra, which is the text of the
Tendai school, "It is Buddhas only who can realize the true state of
all dharmas as they are.”"” This state of “suchness” or “thusness” is-
expressed in the following formula:

{1) All objects are of such form:
(2) All objects are of such nature:
{3} All abjects are of such substance;
(4) All objects are of such power;
(5) All objects are of such activities:
(6) All objects come from such causes;
{T) All objects have such conditions:
(8) All objects come to such effects;
(9) All objects acquire such reward:
(10) All objects begin, end, and are completed in such ways.
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These ten modes of suchness or thusness, in which all objects are
conceived to manifest themselves, belong to the realm of relativity.
“Thusness'” itsell remains unaffected by all these changing modes,
and is beyond words. To explain the formula:

(1) Form is the form assumed by an object;

{2) Nature is that which underlies the form;

(3) Substance is the body sustaining the form;

(4) Power is a power not yet in manifestation;

(5) ‘Activities are the power brought out in full evidence;

(6) Cause is the efficient cause;

(7) Conditions are that which helps the cause to work out in
actuality;

(8) Effect is that which is produced by the combination of causes
and conditions;

(9) Reward means an effect not directly issuing from them;

(10) Completion means the ultimate conclusion of all these

events enumerated in succession; beginning refers to form
(1) and ending to reward (7).

The first nine modes of “thusness" belong to what is known as
relative knowledge (samwrti-satya), while the last one is true knowl-
edge (paramdrtha-satya). The idea is to show thereby how all objects
in the phenomenal world are of absolute reason even as they are in
their various modes of actuality. Absolute reason is not something
transcending objects; it is in them, with them; it is they such as they
are.

According to the Buddhist view, the world of living beings is di-
vided into ten realms. Reading upward from the lowest inhabitants,
these are: (1) occupants of hell, (2) departed spirits, (3) beasts, (4)
fighting demons, (5) human beings, (6) heavenly beings; (7) fravakes,
or Hinavina disciples of Sakyamuni Buddha, (8) prafyekabuddhas, or
Hinayana saints, (9) bodhkisattvas, or Mahiiviina saints, and (10) Bud-
dhas, perfectly enlightened ones. These ten realms do not exist sepa-
rately; each contains all the others, Man has in his nature something
potentially beastly as well as potential Buddhahood or Buddha-
nature. It is because of this potentiality that all beings are able to
become Buddhaz and thereby be saved. As each of the ten realms
cotitains in it all the other realms, there are one hundred realms. As
each of these realms has the ten modes of thusness, one hundred times
ten makes one thousand modes of thusness. Further, each of the one
thousand modes of thusness contains a threefold world: (1) the world
of living beings, f.e., beings endowed with mind and body, (2) the
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world of spatial extension, and (3) the five skandhas, or aggregates:
form, perception, conception, volition, and consciousness. When the
one thousand modes of thusness are multiplied by the threefold world,
this makes three thousand worlds, And these three thousand worlds
are contained in ane thought. All the three thousand worlds are thus
said to be immanent in one thought.® When a single thought-wave
is stirred up im the ocean of consciousness all the three thousand worlds
must be regarded as coming into existence. The All is the One and the

One is the All. The ultimate reality is not a separate entity transcend-
ing the world of pluralities.

THE REGON SCHOOLP—TOTALISM
(The Hua-ven or Avalarisaka)

The principal teaching of the Kegon school is "the self-origination
of the Dharmadkiatu.!™ The Dharmadhatu is the world conceived
spiritually, and all forms of activities manifested here have their
reason within themselves and are not controlled by an outside agent.

The Kegon doctrine distinguishes between ri () and ji (shik); rf
is absolute reason, and ji is this world of plurality. Ri is not to be
conceived, however, as an independent something residing in the
multitudinous objects and moving them; it is they, and they are it

All our experiences are experiences of an actual world of plurali-
ties (ji), and reason (rf) is a logical postulate, Reason is not one of the
pluralities we experience, but by this conception the mutual interpene-
tration or mutual fusion of the individual objects becomes intelligible.

The Kegon school thus teaches that the One is the Many and the
Many is the One.”® One particle of dust is sid to contain in it the
entire cosmos. This doctrine of perfect interfusion is apt to be con-
ceived in terms of space only, but the Kegon theory applies it also to
time,

From this it derives the formula known as ““The Origination of the
Ten Mysteries,"" and another known as “The Interfusion of the Six
Forms.""V

Briefly, the philosophy of the Kegon school is based upon the fol-
lowing key-terms:

(1) Sé-soku (hsiamg-chi): S6 (hsiang) means "mutual”; soku
(eh1) is a difficult term to translate—"identity"” is the best
approximation, Sg-sokw, therefore, means “mutually identi-
ml‘ll

(2) Sé-nydl (hsiang-fu): Nv@d (ju) means "to enter,” and so
s0-nyd means “mutually entering” or "mutual fusion."
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(3) Ven-myit (yian-fung): Yen (yiian) means "perfect,” and
yil (jung) or nyd means ''fusion" or “dissolution” or “eolu-
tion" or “thawing." Yen-nyi, therefore, means “in perfect
solution."”

(4) Mu-ge (wu-af); Mu (wy) means "not,”” and ge (s7) means
“obstruction” or “hindrance.” Mu-pe, therefore, means "'no
obstruction.”

THE SHINGON SCHOOL“—MYSTICISM
(The Chén-yen or Muntra)

The teaching of the Shingon school is based on the conception
of the Absolute Buddha as the Dharmakdye. It is called a mystical
or secret doctrine because it is too profound and mystical for the
common people to understand. The central point of the teaching is
“attaining Buddhahood in this body," which means one can attain
Buddhahood in one moment or in one life.

The Dharmakiya or Mahdvairecanae Buddha has no beginning, no
ending;: he has been enlightened since the beginningless past. There
is no time, no place where he is not already in existence. To realize
this originally enlightened Buddha in ourselves is the aim of the
Shingon teaching. The other schools of Mahavana Buddhism teach
that Buddhahood is attained by religious practice, while the Shingon
school emphasizes that Buddhahood is immanent in us and is not
something to be acquired or added to us from an external source.!*

According to Mahiyina Buddhism generally, the ways leading
to enlightenment are teachable but enlightenment itself is beyond
description, for enlightenment is the ultimate truth, which transcends
our thoughts and words. The Shingon school, however, claims that
enlightenment itsell is expressible in words, for this relative world
of thoughts, words, and actions as such is the absolute truth it=ell.
No distinction is to be made between phenomena and noumenon.
Phenomenal facts are noumenal. When reality iz referred to, the
emphasis is to be placed on phenomenal facts rather than on that
which is abstracted from them.*

It is generally taught in Buddhism that Buddhahood is attained
step by step and through long periods by morally disciplining one-
self, but the Shingon school teaches that one can become Buddha in
this very body and in this life here and now.

The ritualistic prescriptions, so rich and elaborate in the Shingon
school, are the rites symbolizing the mystical, abrupt enlightenment
attained by the Tathdgata. They richly describe the various forms of
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Buddhas and bodkisativas, methods of meditation, recitals and mass,
maydala (circle), dhdrapi (mystic verse), and mudrd (the fingers
intertwining).

The saitras deal with the doctrines, while the ritualistic prescriptions
are for the practical guidance of the devotess. Teaching without prac-
tice is empty. In conformity with the ritualistic prescriptions, the
Shingon yogin meditates on the Buddha as the principal image in his
mind, recites mystical verses silently, and makes forms of intertwining
with the fingers. When the three mystical actions are harmonized
with the three mystical actions of the Buddha or bodhisativa® the
enlightened nature originally inherent in the devotee is realized, This
is the unification of one with the Buddha or the realization of Buddha-
hood in this very common body in one moment, in one thought, in
one life, instead of going through immeasurable periods.

Makavairocana Buddha is the Absolute. He is all-embracing; he is
emnipotent; he can become any Buddha at any moment. It does not
matter what Buddha is to be made the principal Buddha. Thus the
realization of Buddhahood in this very body has taken place through
the three mystical actions, words, and mind in the Shingen school,
though all these are not absent in the Kegon and Tendai schools:

In the Shingon doctrine, earth, water, fire, air, space, and con-
sciousness are called the six fundamental “Greats,” because they
prevail in all phenomena. All things are manifestations not of the
ultimate reason but of these six fundamental "Greats," Of the six
fundamental “Greats," the first five belong to “form” or bedy and
the last one is mind. The first five belong to reason or principle and
the last one is wisdom. Consequently, Mahdtairocana Buddha is noth-
ing but the six fundamental 'Greats.” Therefore, the Dharma-nature
it the six fundamental "Greats,” which pervade all phenomena at the
same time. The six fundamental “Greats" are mutually identified
and harmonize in making up our one great universe.

The teaching of the mutual penetration of the tenfold world in the
Tendai school and the doctrine of the non-obstruction of all things
and all events in the Kegon school are taken into the teaching of the
Mahavairocana Buddha or Dharmakiya. Both the Kegon and Tendai
schools have a tendency to treat the noumenon as the source of all
phenomena, but the Shingon school emphasizes the sameness of
phenomena and noumenon by the “realization of Makdwairocana
Buddha in one’s very body" and by the causation-theory based on
the six fundamental *Greats.”

The concepr of noumenon (rf) is man's abstraction, the result of
ratiocination, set up to explain the phenomena, which are actualities
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facing every one of us. Noumenon, taken by itself, has no real exist-
ence apart from the phenomenal world and caanot be regarded as an
independent something out of which the world takes its rise. Noume-
non is that which we finally reach when we continue our intellectual
gearch for an underlying principle of all things. It is that which comes
as the ultimate, and not the first thing from which we start. We are
immediately conscious only of sense objects made of the six "'Greats"
or elements. It is not necessary to go beyond these in order to discover
their source. Things as they are, are realities.

This world of actualities is something quite definitely differentiated.
It is this that is found confronting us, and we take it at its face value.
Even the idea of the six “Greats" is an assumption placed at the back
of sense actualities; they are the outcome of logical inference. The
Shingon world is therefore the same as our sense world, 4.2, where
we have form, sound, smell, taste, touch, and the laws existing among
the sense objects,

THE JODO SCHOOLE—PURE LAND
(The Ching-t'u or Sukhdvali)

la the various schools of Pure-Land Buddhism, Amitibha (“in-
finite light”) and Amitdyus (“infinite life”) Buddha is worshiped as
the object of faith. If a man reflects upon his own evil nature he will
find that it is impossible for him to become a Buddha by his own
efforts. All people become Buddhas by believing in the Amita Buddha
as the savior of all beings. Therefore, Pure-Land Buddhism is the way
for the common people to become Buddhas, while all the ather {forms
of Buddhism are for saints of highly gifted minds. The former is called
“the easy path,” where there is no need for complicated philosophical
discussions, and the latter is “the difficult path."* Pure-Land Bud-
dhism is the teaching for people with limited mental abilities. Be-
coming deeply conscious of their sinfulness and stupidity,® they
humbly believe in the absolute power of the Buddha as savior and
pronounce the name, *Namu-Amila-Butsu,” When this is done with
the utmost sincerity of heart, they are surely led to final enlightenment.
For the Amita Buddha, as the object of faith and as the possessor of in-
finite all-embracing compassion, will take everyone into himself. This
absorption into Amita's boundless compassion is the climax of the
Jodo teaching ® The devotees are therehy freed from the grip of all
egotistic impulses and pronounce in the most natural wayv the name
of the Amita Buddha.

When we reflect upen our daily life, we discover that it depends
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altogether on others. We are thus filled with the spirit of humility and
gratitude.

In Buddhism all phenomena are explained in terms of cause and
effect. All things criginate from the combination of direct and in-
direct causes. In indirect causes we distinguish two factors, positive
and negative. For example, rice grows from the seed (“direct cause")
sown in the ground, is helped by water, sunshine, and fertilizer (“posi-
tive indirect causes' ), and is not disturbed by birds or frost (“negative
indirect causes'). These direct and indirect causes are due in their turn
to other direct and indirect causes, and thus the process goes on ad
infinitum. Understanding this, we realize that rice exists in infinite
relations to other things making up the whole universe. The universe
is a system of all things united and intimately related in causal chains,
indeed to such an extent that even a single particle of dust can be said
to contain the whole universe,

When rice ripens and is harvested, it becomes the staff of life, and
we are thereby sustained. Similarly, our existence depends on others;
we cannot be ourselves except for them. The whole universe conspires
to our support. We ought to feel grateful for this.

When we understand our relation to the universe, we realize that
we ought to be doing something for the welfare of our fellow beings,
non-sentient as well as sentient, '

While we live on earth, therefore, it goes without saying that our
life must be one of repentance and gratitude: repentance for our sin-
fulness and gratitude for Amita’s boundless compassion.

Alter being born in the Pure Land,* we are not to stay there; we
must think of other fellow beings who are still deeply submerged in
the mire of birth-and-death. This thought naturally leads to a life
of work again on this earth,

Being born in the Pure Land should not be interpreted in its
ordinary and relative sense. “Being born" really means “not being
born''; it is a birth of no-birth.

Nor is the Pure Land to be interpreted dualistically, 1t is a world
which transcends opposites, free from the dualism of purity and non-
purity. Tt is a world of absolute purity, beyond thoughts and words.

THE ZEN SCHOOL®™—PURE INTUITIONISM
(The Ck'an or Dhydna)

The Zen school is also called the Buddha-Mind sehnnl, The school
claims that the enlightenment attained by Sakyamuni is not to be
expressed in words. It is transmitted directly from one mind to another.
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It is called an abrupt attainment because it is attained immediately
in this life. According to Hinayina Buddhism enlightenment requires
sixty kalpas (eras) or at least three lives for a man. Mahayina Bud-
dhism, on the whole, teaches that Buddhahood is attained by passing
through fifty-two stages of hard religious practice during a period of
innumerable kalpas, which means endless time. In other words, the
abrupt realization of Buddhahood is impessible for ordinary beings,
and yet all human beings can become Buddhas.

Enlightenment means casting off the various forms of defilement
such as covetousness, anger, infatuation, arrogance, doubt, false views,
etc, But our world of experience is that of good and evil in all possible
combinations, and it is impossible to do away with defilement.

Personality is ever perfectible by incessant spiritual effort, but an
instantancous realization of enlightenment is impossible.

The Zen school, however, claims that abrupt enlightenment is
possible by realizing the truth that "the mind is identical with the
Buddha."” This may be considered a further elaboration on the Shingon
idea that "one becomes a Buddha with this body in this life."" The
mind referred to in the Zen teaching is not our everyday mind: it is
what may be termed the Buddhs-Mind. But these two, the Buddha-
Mind and our minds, are not to be conceived as separate and mutually
negating entities, for they are really identical, but this identity is to be
achieved only by our own spiritual effort—and that constitutes en-
lightenment.

The Zen school represents the extreme form of self-cffort or self-
power, and even the Amita Buddha is thought to be discoverable in
one's own mind.

The differentiation of self and not-self is not so clear as we might
desire. As one's viewpoint expands, one's self expands. If a man lives
for himself alone, his self is limited to himself. If he lives for others,
his sell expande and includes others as well. In the Great Self there
is no difference between self and not-s¢lf. As the Great Self includes
others as well as its own Self, it may be called the other self, To see the
"Great Other” i tariki (I'a-l, other-power), and to see the "Great
Self” is firiki (ted-li, self-power)., The former represents the Jodo
school, and the latter the Zen school. Therefore, the culminating point
of these two schools is the same.

When the self becomes identical with the not-self, enlightenment
is attained, and all our actions are Buddha's actions.

The enlightenment supposed to be acquired is not something im-
posed upon one from an outside source; it has been present fram the
beginning. Before this truth was discovered, one had all kinds of
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defilement, but after the discovery of the truth all these are changed
to deeds of purity. Covetousness, anger, and ignorance are sublimated
into the noble virtues of precept ($ila), meditation (dhkydna), and wis-
dom (prajiia). *Defilement is even enlightenment"; ““this world is the
Pure Land itself."®

CONCLUSION

In Buddhism generally, absolute reason (ri, /i) is contrasted to
individuals (ji, shih). Absolute reason is the outcome of postulation
and cannot be considered as reality. We often forget this, and try to
start from the absolute reason instead of beginning with individual
objects. Absolute reason is what we finally reach after speculation
and must not be considered as the starting point of our study of reality.
Especially, absolute reason is not to be understood in terms of time,
in which case it is certain to be understood as a sort of actual entity.

Our active life is not the product of speculation but is a real fact.
It is something that has come out of absolute reason and, hence, is
not an object standing in opposition to absolute reason. Individuals
are not individualized absolute reason, as nations are mot particu-
larized mankind. Mankind is an abstraction and is therefore without
content, and we cannot deduce from it the concrete facts of life which
we individuals experience.

According to the Mahayana, which is the latest development of
Buddhism, we are already Buddhas just as we are; this [act is ap-
prehended by some Mahayanists as a conviction® and by others as
a matter of faith® Those who express the immediate appreliension
of this fact in the form of a conviction have a dectrine known as
Yoriginal attainment and mysterious disciplining,"# whereby they
explain this world of activities. Those who teach faith in, Amita have
the doctrine known as "‘deeds of gratitude"™ “‘spontaneously and
paturally'™ surging from one's inmost heart.

The object of this paper was to show that the following key terms
in the Mahfiyina texts are not to be understood as meaning an entity
enjoying a transcendental existence by itself: the Dhkarma, the Dharma-
kdya, True Suchness® the Matrix of Tathigatahood™ the Reason
(ri), the Dharmadhatu, the Dharmatd}" the Three Thousand, the six
“"Greats," Mahdvairocana, Amitdbka Buddha, etc.

NOTES
The three traditional and characteristic renets of Buddhism are: (1) All things
are impermanent (sarve-samskim-onidyaid: PEFTASM), (2) All things are selfless
(sarve-dharma-ondlmaid: WHZETR), (3) Nirviga is Bliss (Peace) (Nirnpam
sukham: ?ﬂﬂﬂ}. Sometinwes & fourth i added: All is suffering (sorvam dubkham:
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*In speaking about Nirvipa, two phases are usally to be observed: (1) the
w-ye-e-ne-han (AR (sopddhilego-Nirnipa) [incomplete Nirviga] and (2)
the mu-yo-e-se-han (JEEEEIAR) (nirupddhifee- Nirvdpa) [no-remainder Nirvioa,
the Nirviipa state in which wo resainder of the karma of suilfering exists). Even though
all the roots of illusion and, thus, the cause of transmigration through many lives,
are extirpated, 8o long as one hos physical existence in the present life, which is but
the fruit of the one preceding, the Nirviga of such a one is called the w-yo-e-ne-hunm,
because, as long as oné s subjected to o life of Besh and blood, it ia but natural that
ane should suffer physical pains, even though one’s soul is enlightened. When the
corpareal existence is nullified, bowever, and no more such pain is experienced, a
person is perfectly emancipated. Such complete Nirviga is meant here.

Wirviga Is primarily a term Lo signily emancipation from pains arising from
the life of the present after having totally nullified one's corporeal existence. But
this would also mean, on the other hand, one's arrival ar & wisdom of the bodki
(enlightenment) itself; and an emancipation from the pains of the present life will at
once lead to the experience of true knowledge, which will engender positive action
to =ave others

Gautama, a min, had become a2 Buddba by awakening to the Dharma, the law

the universe, When the Dhorma reigns over a man, he i called a Boddha.
In Buddhisr terminology this is called the mutual identity of man and Dharma.

In Buddhist terminology this is called a mutual and identical fusion of the ob-
jective and the subjective worlds.

The Mahdprafndpdramiid-ritra, which speaks about fdryld (nothingness),
represente the thought of the early part of the Mahliviina school, liying thereby the
foundation for all later Mahayling thought.

Niglrjuna (a.p. 150-250), who was bern in South India, may well be called the
progenitor of Mahivina thought. In India he was the founder of the Madhyamila
echool; in China such schools as the San-lun Tsung (San-ron-sha), the Shibi-lun Taung
(Shi-ron-shii), and the T'en-t'al Twung (Ten-dai-shil) drew their tenets from such
works by him as: Malomddbyemsbo-kiridd, Duidebcikiye-fisra, and the Hakd-
prajRdpdramiia- fdsira,

The original aim of the fdnyid theory is to extirpate the (Huscy conception
which a man is likely to full prey to, and, therefore, it does not intead to speak of
reality as “nothingness" or “nonentity,” When all illusory conceptions are removed,
only then can all phenomena be understood as they are. Both the negative and the
positive are the guiding milestones in ‘the path of truth: When it is accepted that
both the "truly nonexistent’ and the “myateriously existent” are one, we arrive at
a plane of thought where both are true. This aspect s further synthesized and is
called the middle way. (mddhyimd pratipads).

The term “triple world" means the universe.

Al the phenomena of the universe are of the eternal present that incessantly
changes and differentiates in the course of time, and all are controlled by mind. That
i to say, only what is conceived in the realm of mind alone can be regurded as having
existénce. This doctrine, therefom, is called “jdealism." All MahSyina Buoddhism
upholds idealism in one form or another,

4The Tendai is one of the Buddhist schools founded in China. It was organized
and brought to perfection by Tlien-t'al Ta-shih, e, Chib-i (A0 (a.p. 538-507),
The school bases ita tenets upon the Saddbarmapapfaribo-siire and the AMila-
middhyamaka-bdrikd by Nagirjuna. The Hob-be-gen-gi (ZEREE®), the Hob-be-
mon-ge (BEFR L 4), and the Ma-ka-shi-kum (B3 (FB0) are regarded as the three
great representative worka.

“This means that everything in the wocld exists in a fraction of our own thought.
Of course, there is no need of particularty resiricting the application to & frmction of
thought, since the purpose is to say that in all souls, in & particle of substance, or in
one thaught, all others co-exiat, But, as a perscoal exporience of ons journeving up
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toward enlighteniment, it is both natural and reasonable that one should start from
a fraction of ooe's own thought, Therefore, offort is purposely made to take up omm
thought, and say “one thought, three thovsands.” Philosophically there Is no need of
particularly restricting it to a thought, but from the standpoint of religions practice
Etress needs to be placed oo 2 fraction of thoughe. The case is a practical one in which
the relation of all sersur one i to be realized in one’s own mind, partcularly in a
fraction of thought.

uThe Kegon ks another Budidhist school that represents Chinese Boddhism, It
is & “One-Yehicle religion” (Ebaydna Buddhism), organized and perfected by Hsien-
shou Ta-shik (Gen-ju Dalshi), fe, Famng GERD (an. 643-712). The Tendai
and the Kegon are the two great representatives of Chinese Buddhist philosophy.
Hegon hasesits tenets upon the A miadika-silra, The representative works of the school
are the Kepon-tax-gen-ii (R AR) and the Ke-pon-go-byd-shd (55 R AECRY).

o Japanese; hob-kai-en-pi (FEVLERIE): hok or k3, dhorma or law, principle;
kai, world; en, conditions (abbe. of in-men (EEE). cause and conditiona); gi or &,
arise—abibe, of sha-ki (8}, being o or arises,

#The Kegon school speaks about the shi-hok-kai (TUEETE), a way ol explaini
this discriminatory world from the four angles of: (1} the discriminatory
warld; (2) the world of uldmate realicy that rests upon the basis of equalivy; (3) the
one-and-not-two relation of the phenomenal and the noumenal; and (1) the world
in which each phenomennon is freely related to nnd is identical with all other phenom-
ena, The end at which the Kegon school aims is to heighten one's perspective up
to the perspective of the fourth, the truest, aspect.

WG gen-em-zi (- EMAT): 44, ten; pen, profound; em, conditions; gl or K,
arise. ‘This ia the theory in which the phases of the nhuve-ng:ﬁmmi ji-ji-ml-g
fok-kai (NI EEEER) are approuched from ten angles. Only when one
comed :nlﬁ}?ened eqmeerning this truth does he enter the profound depths of the
Kegon philosophy. Hence the term “gen-mon™ (profound gate) or, abbreviated,
merely “pen.” As each of these ten elements mutnally worls as a condition causing
thereby the birth of the other nine, we say “en-gi” (BAE). The ten Mysteries are:
(1) when all things =xist side by side, in the same eategory of time, in their full
being, each fully exerting Influence upon others and reflecting to each other; (2) when
one and all do mutually fuse inta each ather, though each does not lose its own
individuality; (3) when one and all are freely and mutually identical with each other
and when one is all and afl {2 one; (4) when one and all are mutially identical and
interfuse, multifuriously phenomenalizing and yet showing no end, like Inter-
reflection among all the jewel stones of the Indra-net; (3) when one includes all and
all include ooe, yet all the phases of one and all shaow balance and stability; (6) when
one and all, perceptibly or imperceptibly, originate each other, vet showing no prec-
edential ordir of fore and afe; {7) when one and all mutually fuse into cach other,
comprizing all in one: (8) when things that exist separated through time mutually
fuse into each other. We say “ten worlds,” as there are the past, the present, and the
future, each ol these possessing again the three worlds of the past, the present; and
the future, which, combined, constitute the nine worlds, and as the nine worlds
mutually fose fnto ench other and exist in a fmction of thought, the separate ning
and the whole make up the number ten; (%) when all things are concoived of, after
all, as but the manifestation of & fraction of thought; and (10) whan one realizes
snd manifests that each fact accords with the Diarma.

B Roko-sb-en-nyid (FSAFUNRA): roku, six; £2, form; en, perfect; 8 or wyd, har-
monization. This ia a term In which an exposition is sought towand showing that six
forms are seen in evervihing, thus showing mutual harmeony: (1) as each phenomenaon
possesses in el all the virtues of the other, as, for example, 2 house contain rafters,
tiles, etc.; (2} as an existence §s an aggregate of all things, as; for example, a bouse is
made op of rafters, tiles, ete.; (1) as all the conditions conjoin, making up one entity
of existence and not breaking down each other, as, for example, rafters; tiles, et
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conjoin together, marerialiring a house; (4) us all things are differmt in their own
eonstitution, & rafters, tiles, ete., differ from each other; (5} a8 & thing comes into
being by the joint actions of conditions, as, for esample, a bouse comes into being by
the joint working of the rafters, tiles, etei: {6) as all conditions are different in nature,
earh having its own immovable stand to hold, as, for example, the miters, the tiles,
etc., hove their own manifestations of existence, being in themselyes the house fself,
of which they are parts.

For further deails see . Takakusu, The Esnentinls of Buddhist Philorophy (Hono-
itz University of Hawaii, 1947, 1949).

WHistorically speaking, the Shingon iz an esoteric religion that came into being
in Indis, passing therefrom to China and Japan, But the school is one that represents
Japanese Buddhism, the theological system having been perfected by Ki-kai (i),
also ealled Ko-ba Dai-shi (a0, 774-835), who was sent to China by the then Japanese
government to study Buddhism. The eect bases ity tenets upon the Dad-michi-yd
{ Mahdvairocawibhisambodhi-itra) and the Kon-gdcki-byd (Vajralebhora-sitea),
These sdtras of esnteric miture came o being in India sround A.b. 600-800, having
been brought over 1o China by Subhakamsirnha (Zen-mu-i, A.0; 637-735), Vajabodhi
(Kon-gd-chi, A, 671=741), Amsghavajra (Fuki, Ap. 705-774), and others.

Az this school originally stressed the seli-consciouspess of the enlightening
quality that one possessss, it reached the conclusion that the moment one is con-
scious that he B none other than the Buddha himself one may be =aid o have at-
tained Buddimhood.

HAs in the Kegon school the emphasis is shifted from the theory of riji-mu-ge
(no obstruction between abssolute reason and individual ohjeets) ro that of fi-fi-
mn-pe {no chstruction nmong individual objects), so, in the Shingon school, which
follows the Kegon, marters pertaining to the world of particulars () are much more
highly valued than these pertaining to the rational or universal (e) aspect of things.

=T he Shingon school differs from others of Mahiyina Buddhism in that jt puts
mich more stress upon ritualistic prescriptions than upon silras. These are sacred
biooks in which the actual ways and means of becoming the Buddha are set dowa in
words, corporeal formy, finger intertwinings, and thoughts.

=[his means that the body, words, and mind of the Buddha or the dodhiselion
fuse with thoss of persons practicing the Shingon system. The Buddba and our own
sl fuse and become one and the same, when the three mysteries of Buddha's body,
specch, amd thought are added o us and held by us

BThe [fda school s one of the representatives of Japanese Buddhism. [t was
founded by Genkn (BIZS) (Honen, an, 1133-1212), who based his- teaching on
the three sfrar and one fdstra, f.., Dai-mu-ryoju-kyd (The Larger Subhdveafteyiha.
silira), Kwan-mu-ryhju-byd (Amitdyurdhyng-sitra), A-mi-do-kys (The Smaller
Subkdrafisyiba-sdtra), and Jadoron (A porimitiyussdiea-fisirz) by Vasubandho,
His main work s the Sew-chobu-kon-guon-nen-duttu-shi (IR AESHEE), whick
was followed by his disciples. Shin-ran (§1%) (A.D. 1173-1262), one of his disciples,
organized the doctrine. Thereafter, the houses of Ben-a (89]) (a.n. 1162-1238) and
Shakkin (S} (A.p. 1177-1247), the other disciples of Gen-kil, came to be ealled
the Jodo-shil, against which the school of Shin-ran was called the Jddo-shin-ehdl or
merely Shin-shil. The teachings of these two schools serve as guides for men to birth
in the Pure Land in the West, they haviog been saved by the Amitn Buddha. Whereas
in the former the promouncing of the name of the Amita Buddha, fe., "Na-ma-a-
witi-g-builsn." iz regarded as the conditlon of salvation, in the latter it is simply re-
garded as the spontaneous flowing et of the inner feeling of happiness aftes ac-
ceptance of the faith, repetition of the name of the Amita Buddha not being regarded
a: ponditional in any way.

wTraditionally, the proper course for the Mahiyina bodhisattvar i to practice
for the long period of the three great aramblns (innumerable eras) and to develop
inte & Buddha. This is the "dificult path.” It was the Amita Buddha who took the
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vowe and became a Buddha to save all those who cannot become ealightened by
their awn power. It is extremely easy and simple to becoms the Buddha by straight-
way believing in the vow of the Amita Boddha (which will have all people of all
times and lands saved) and thus o be saved by faith alose. Nagarjuna distinguished
the "easy path™ from the "difficult path™ of the bodhizaifvas for these who cunnot
stand the hardship of the difficult path.

EGenerally we are aware that man's power is Limlted, but it &s not always so easy
to reflect deeply into one's own sell and feel that one is ignomant and fully clad.in
evils and 1o repent. But so long as one does not think deeply into one's own self of
ignorance and evil, one cannot easity Teel in onesell the salvation of the Amita
Buddha. This being the case, although the path may seem easy (to be guided by the
other's power), it s not easy lor everyone to [ollow the path purely and truthfully;
believing may seem simple, but it is not easy. That is why Shin-ran sys, "Nothing
B T o e fer i sag Y T S

e find in i= e W Ira
Amita Buddha akes vows to the effect that whﬂwhe attains perfect enlightenment
in the future be will save all people of all times and all lands.

HAccording to the faith of the Jado scheol desth s a retun from the temporal
warld to an eternal and true life. It is not death, ibercfore, bur birth. Accordingly,
this s called "going and being born.” But going and belng botn in the Pure Land §s
not aur fimal goal; but, as it s not possible o save others in this world of limited lie,
the goal is to save others after being born in the Pure Land, becoming thereby the
Buddha and reappearing in all worlds freely and unmolested, to perfect one's task
1o save others. And, as both going and coming back are conceived of as resulting
from the other power of the Amita Buddha, we call this "e-bd" The term "e-58" in
the accepted terminology of Mahiviina Buddhism means turning one’s good and all
toward others. But in the J8do schonl, especially in the Shin school of Shin-ran, the
term implies ""being given by the great power of the Amita Buddha." Therefore, it
must be understood why it is said “by the absolute other powee." Everything is ac-
cepted as arising from the grace of the Amita Buddha.

®The Zen (Ch'an) school s a practical schoo! of Buddhism. [t was beought to
China by Bodhidharma (a.p. —516-), whence it was brought to Japan by Ei-sai
(ZEF) (A 1141-1215), DE-gen (7T (a.p. 1200-1253), and athers, Hourishing
in Japan as the Rinzai-shi and the Std-shi. It i= a school of Mahiyina Buddhism
which penetrates deeply into one's inner salf and reveals the immanent nature of
Buddhahood, which we possess in our own self, instead of expounding the precepts
of the sitras or depending upon outside and material practices and ritunls. The Zen
i one of t:;:;—amnstladvmm ufﬁtr::: Buddhism, i.e., “Bu:[dhhhm of ueg-cﬂft or
Im'l‘u'.“ ¥ ng quite apposite to &do school, which is fa-siki Buddhism,

‘Buddhism of Mgbﬂf effort ar power.” y

¥Thot fs, an ideal land of tranguillity and wisdom,

¥This In fi-riks Buddhism, WThis is ba-riki Buddhism.

=\hen one is conacious that one has already attained to Buddhabood his sub-
sequent action will be, as 38 natural course of events, Hke that of the Buddha, This
is to say that everything could not but become positive and active.

#This is to say that from the moment one has attnined the conviction that one
1% already saved by the Buddha, the natural course af events will lead to a life in
which sur actions will be tirned into gratelulness, to answer to the grest grce of the
Amita Buddha and that our everyday life should consiat of happy gratefulness, with
the result that our life will become lively and positive, in every phase of social actions.

¥t is a life of gratefulness, narurally being saved by the Amita Buddha,

®A term serving to speak of a state transcending the categories of time and space.

A term which does not conceive the Tathdpats as transeencling, but as immanent
in one's defiled self.

¥This means the original nature of the Dharma.
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CHAPTER X1

MetaP]l}vsfml Theories
in Indian P }tilasaf}ly

P. T. RATU

FOR THE PRESENT pIscussioN, we shall take a metaphysical theory
to be a theory of reality, being, or existence. The question, What is
real? cannot be separated from the question, How is it known to be
real? 1f a person says that X iz real, we naturally ask, “How do you
know that it is real?"” The problem of reality cannot be detached from
the problem of knowledge.

Thus reality is what is known to be real and is an object of knowl-
edge. But if reality remains an “other” to knowledge, the problem
of truth becomes insoluble. None of the theories of correspondence,
coherence, and utility is self-sufficient to solve the problem for us.
Nor do they together constitute a criterion adequate to prove beyond
theoretical doubt that a cognition is true or an object real, So, if seli-
sufficiency or self-validation is needed somewhere, if we are to get it in
same cognition, then why not acknowledge it in every cognition? That
is, the truth of every judgment must be sell-revealing, and reality or
existence must be sell-revealing. But what would be the nature of a
reality that is self-revealing? 1t cannot be anything but Sell. Hence the
Upanisadic utterances: "*All this is the Atman,""* and "All this is from
the Atman."* The Brakma-siitras say that the ultimate reality is known
and realized within us as the Self,® and this work is treated as an
authority by all Vedintic schools, monistic and pluralistic. The
Vedinta is regarded as the essence of Indian philosophy, and of the
Vedantic schools the Advaita of Sadkara, for which truth is self-
revealing and so of the nature of Self, is regarded as belonging to the
orthodox tradition.

Let me say at the outset that what the Upanisads mean by the
word Atman (Sell) is not the finite mind but something deeper and
higher. Yet it should not be imagined that it is a mere transcendental
entity, disconnected from us and existing elsewhere. It is our own
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Self existing everywhere, dividing itself into subject and object, mat-
ter and form, and 1" and “Thou,”

Further, it should be noted that not all schools accept the view that
Self is the only reality. And even those that deny reality to every-
thing other than the Self accord the former a lower reality that is
ultimntely to be sublated or transformed into the highest, which is the
Sell. Then, do all schools follow the Upanisadic tradition? Even the
Buddhist and Jaina schools, averse as they are to accepting the Vedas
and the Upanisads as the final authority, belong to the spiritual
tradition started by the Upanisads.

I
Philosophical Beginnings

The early Aryans of India were nature worshipers. They were
children of nature and did not think very much of ultimate problems.
Yet we find in the Bg Veda a hymn giving painful expression to the
deep doubt whether the world comes from being (saf) or non-being
(asat).' But, an the whole, the Rg Vedic Arvans cared more [or the
pleasures of this life than for salvation. Natural forces themselves were
at first their gods, but later the conception of a deity dwelling in each
force took shape, The=e gods were conceived of as controlling the
destinies of mankind and as amenable to praver, gifts, and sacrifice.
Still later, the spiritual element, the idea that the ultimate reality is
within ug and not without, that the fullest satisfaction of life can be
had by realizing it and not by appealing to external deities, entered
their philosophy of life and finally dominated it. The idea took definite
shape by the time of the Briaddranyake Upanisad, that is, the ninth
century B.C., according to many scholars. Further, the idea developed
into that of the Self as being everything, as being prior to everything,
as being identical with the Brahmanf and as being that upon the
knowing of which eéverything else becomes known,*

One would rather be tempted to ask how we are to reconcile the
view that the Atman or the Brahman is the prior, final, and only
ultimate reality with the dualism of the Sankhya and the Yoga and the
pluralism of the Nyfiya and the Vaifesika, all of which claim to be
Upanisadic. To answer this question, let me bring to your notice the
references made in the life stories of Buddha and Mahévira, who
belonged to about the sixth century B. €., to ascetics like Maskarin
Gotala and Safijaya,” and to others who were independent seckers of
ultimate truth, not caring to follow the way prescribed by the ortho-
dox tradition. These ascetics are an indication of the existence of
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independent thinkers and seckers after the ultimate truth and after a
way that would lead man to the realization of the highest aim of life.
Many such thinkers came to the conclusion that the highest truth lay
deep within man. Evidently some of them, like Buddha and Mah3vira,
did not care to pay obeisance to the Vedas, But others, like Gautama,
Kagada, Kapila, and Pataiijali, did not cut themselves off from the
Vedic tradition. Nevertheless, they found it practically impossible to
fit their ideas into the Upanisadic theory, and so could not furnish
commentaries on the Brakma-sdlras, which were written by Badara-
vanpa for the purpose of giving a connected interpretation of the
Upanigads. Vijidnabhiksu, of the fifteenth century A.p., practically
gave up the dualism of the Sinkhya in the attempt to write a com-
mentary from the standpoint of that school. There has never been a
commentary from the side of the Nyava, the Vaisesika, or the Yoga.
It is interesting to note that the Stetdfvatara Upanisad refers to
several views: that the world is to be explained in terms of time
(kéla}, the nature of things (svabkdoa), fate (nivati), chance (yadrecha),
elements (bkilidni), womb (yoni), and person (purusa), which shows
that at that time, a little later than that of the Brhaddrapyaka Upani-
gad, several philosophical views were accepted by men independently
of the general Vedic tradition, But, whether the particular school de-
veloped cut of the Vedic tradition or grew independently at first and
later was assimilated by its followers to the Vedic tradition, whether
it was orthodox or unorthodox by accepting or rejecting respectively
the authority of the Vedas and the Upanisads, its guiding motive was
invariably the discovery of the nature of man in relation to the universe
and of the highest aim of life on earth. It was not the mere satisfaction
of intellectual curiosity. However, the questionings of intellect were to
be answered, because the questioners were anxious that the aim of
life which they set before themselves should not be a false aim, but an
aim which was in accord with the nature of man and the universe,
The discord between nature and morality, or the indifference of the
former to the latter, which was so painfully felt by the time of Kant
and particularly in the nineteenth century in the history of Western
philosophy, did not offer a serious problem to the Indian thinkers of the
time.? It should be noted immediately that the highest aim of man
was not merely the improvement of the life of man as 2 member of so-
ciety but the realization of a state of existence which, in terms of the
whole of the universe, was the purest and the best. Morality was
valued, not merely for morality's sake, but as leading up to, and sus-

taining, the spiritual ideal, in the realization of which it finds its own
Cum[ﬂl.l;iqn
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Historically, the Buddhists seem to be the first great synthesizers
in philosophy. The Prajiiipiramitas, which formed the basis of all the
Mahavana schools, belong to the first century B.C. or AD. It is now
generally accepted that Buddhism is an offshoot of the Upanisads.®
Buddha's object in leaving his home was not different from the aim of
life extolled by the Upanisads. And, though early Buddhism tried to
cut itself off from the Upanisadic tradition, Mahiyina or later Bud-
dhism staged a significant return to the philosophy of the Upanisads,
if not to the texts, at least to the main doctrines. The Mahayédna
schools took shape in the first four centuries after Christ, during which
period the orthodox schools of Hindu philesophy also came to be
systematized: the Ny@ya by Gautama, the Vaifegika by Kagada, the
Yoga by Pataiijali, the Sdikhya by Kapila, the Mimfirmsa by Jaimini,
and the Vedinta by Badarfyana. The Jainas, the followers of Ma-
havira, did not at first care to build up a metaphysical system to
support their way of life, but had to construct one following their
rival schoals.

Cdrvitka

The Cirvikas were a school of materialists who accepted the
reality of only four elements—earth, air, water, and fire—and the
validity of perception alone, and not even inference. But in some of
the later references to, and expositions of, this school, we find that a few
of its followers accepted inference and a few rejected even perception
as a valid source of knowledge. This school had few fallowers and no
developed syatem of philosophy. But its ideas were worked out as
hypothetical anticipatory objections by the followers of orthodox
schoals, some of whom indulged in a display of logical powers by
writing books on behalf of the Carvilkas. The Tatfvopaplavasiviha,
for instance, ia a book of that kind, written by an orthodox Brahmin.
It is important to note that, according to the traditional belief, the
school was founded by Brhaspati, the priest of the gods, in order 10
mislead the demons by giving them a false philosophy of life, sup-
porting a low type of Epicureanism.

Jainism

The Jainas accepted the Upanisadic ideal of the realization of the
pure state of the dlman as the highest aim of life. But to the end they
remained naive realists, and we find no evolution of metaphysical
theories in their writings. One peculiarity of this school is that, like
most schools of Buddhism, the Sankhya, and the extreaw torms of
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the Advaita, they admitted no God and believed that salvation lies
in the liberation of the soul from the bondage in which it finds itself
and which is due to accidental impurities entering it. The Jaina
metaphysics is an out-and-out metaphysics of substance (dravya), for
even what we generally regard as unsubstantal, e.g. time (kdla), is a
substance for them. Substance is every entity to which we can assign
an attribute, and time therefore comes in this class. Substance is of
two kinds, the extended (astikdya) and the nonextended (amastibdya).
Time falls in the second class. The extended is of two kinds: the soul
(jiva) and the non-soul (afivs). The soul can be either the liberated
(mukia) or the unliberated (baddha). The non-soul is of four kinds:
the principle of movement (dharma), the principle of rest (adharma),
space (dkdfa), and body (pudgala). The three peculiar doctrines of
this school are: first, action (karma) and its effects are regarded as
consisting of material particles which enter the soul and bind it down,
a theory which appears to be a very naive form of the philosophy of
substance; second, the soul is of indefinite magnitude and assumes
the size of the body it enters; and third, dkarms and adharma mean
motion and rest, meanings not given to the terms by any other school.!*
Buddhism

Like Jainism, Buddhism started in revolt against the Vedic ritual
and sacrifices, and at first occupied itsell exclusively with the practical
method of attaining salvation by analvzing all the accumulated gver-
growth on our deeper and purer being—an overgrowth which it dis-
covered to be ultimately due to ignorance and which concealed the
pure truth from vision. But later Buddhists felt the need for a theory
justifying their practice and slowly developed system after system in
consequence of controversies among themselves and with rival schools.
The history of Buddhist philosophy offers a vast panorama of various
types of realism and idealism, pluralism and monism, starting with
naive realism and culminating in certain types of high idealism.
Buddhism showed the greatest amount of open-mindedness, not only
in matters of religious practice, but also in matters of philosophical
speculation.

Buddha refused to answer the question whether the self existed or
not, as both the term "self" and his answer were subject to conflicting
interpretations and misinterpretations. We can best appreciate his
silence when we remember that even the Mimarhsakas, followers of
Jaimini, and the Vedintins, followers of Badarayapa, understood it
differently, the former contending that the purpose of the Vedic
teaching could not be the discovery of such an obviously simple entity
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as the atman, which was the same as the ego (aham) of each person,
and the latter claiming that it was something more than the simple
empirical ego. However, the Buddhist sought to discover the sub-
stratum, by whatever name it was to be called, underlying our worldly
being, which they thought was an aggregate of aggregates (skandhos).
Persanality (pudgala) consists of five aggregates: the aggregates of
matter (rdpaskandha), of feeling (vedendskandha), of ideas (sarijfd-
skandha)}, of instincts, propensities, and impressions (sariskdraskandha),
and of consciousness (vijidnaskandha). The aggregates are all sub-
ject to momentary (ksapika) change. Nirviga, or salvation, which is
above change, results from analyzing away the aggregates and reaching
their substratum. This analysis is a hard self-analysis involving dis-
crimination of elements within oneself,

All the Buddhist schools accept four noble truths (dryasalyas):
all is pain; pain has a cause; it has cessation; and there is a way
leading to its cessation. If pain is to be removed, its cause should be
analvtically understood; and hence the second and the third of the
four noble truths were later developed into the twelve-linked chain of
causation (prafitya-semutpdda). These twelve links are: ignorance,
instincts and propensities, consciousness, mind and matter (ndma-
riipa), sense, sense contact, feeling, craving, grasping, becoming, birth,
and old-age-and-death, Of these, each is a condition of the next
following.

Another classification of truths is: everything is pain, everything
is momentary, and everything is f@nys (void).

As indicated already, there are so many Buddhist schools that it is
possible to find several types of metaphysical theory in them. The
Hinayiina schools on the whole tend to be realistic and pluralistic,
and the Mahavina schools to be idealistic and monistic. But there is a
sense in which it can be said that all Buddhist schools are idealistic,
because the analysis of the world by which the underlying Nirviiga
is to be realized is an analysis of personality, and vice versa. The doc-
trine of the aggregates has already been mentioned. Reference may
also be made to the doctrine of fields (gyatanas). They are the bases
or fields for the growth and working of personality., They are twelve
in number: the five felds of the senses (eve, ear, tongue, nose, and
touch), the five fields of their corresponding objects, mind (manas),
and law (dkarma). 1t is obvious that this analysis takes the individual
and the world together: the world ceases with the cessation of personal-
ity, and so must have taken form with the formation of personality.

The Buddhists hesitate to characterize the underlying Nirviina
as either being or non-being, for they contend that in this world
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there is no being without non-being and no non-being without being.
And as Nirvipa is bevond this world, though forming its substratum
and pervading it, it can be neither being nor non-being. The Mildhya-
mikas develop this idea further and maintain that it is neither being
nor non-being, nor both, nar neither. They, therefore, call it fdnya,
or void, or the indeterminate, It is still identical with the world,
because it is the essential truth of the world;®* and yet it is different
from the world, because it is above the flux of becoming. To be more
exact, they say that inya, or Nirviipa, is neither identical with, nor
different from, the world.

The Vijianavidins, however, say that its nature is viffidng, con-
sciousness, at the same time acknowledging that even to call it by the
name vijfidng is to assign an attribute to that which lies bevond
attributes. Reference may be made here to the pluralistic idealism of
Santaraksita and Kamaladila, according to which these vijfidnas are
many.

The Vijidnavidins on the whole distinguish between a receptacle-
consciousness (@layaviifidna), which is the potential state of the world,
and a kinetic consciousness (pravritiviffiana), which is the world in
the process of becoming. Yamakami speaks of a higher vijfidna than
the former, called Alayavijidna (with a short A), the unperishing
consciousness,’®

The Nydya and the Vailesika Systems

The Nviva and the Vaifesika systéms are pencrally treated to-
gether because of the great similarity of their metaphysical theories.
Both of them are pluralistic. They postulate seven categories: sub-
stance, quality, activity, universal, particular, inherence, and negation.
All these categories are familiar to Western philosophy except in-
herence, which means the eternal relation obtaining, for instance,
between substance and quality. The relation of the quality red to the
rose is not a relation of contact like that between a pen and table.
It should be noted, however, thit, though the Naiviyikas regard all
these entities as belonging to reality, most of them attribute reality
or existence only to the first three and not to the rest.

Substance 1s of nine kinds: earth, water, fire, air, ether, time, space,
soul, and mind. The peculiarity to note here is that time, space, and
soul are treated as substances. The first five substances are to be
understood not merely as hard, soft, subtle, etc., but as peculiar cnuses
of the properties of smell, taste, color, touch, and sound. Both schools
accept the atomic theory of the first four substances and mind and
regard the visible world as due to the grouping of atoms." The dtman
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(soul), though infinite, is by nature unconscious and remains so after
salvation. Both schools, again, accept God, who is just one of the
dimans and iz as etermal as the other substances, but is somehow able
to control the procezses of creation and dissolution. But they do not
explain how. They reject fakli, ar the energy of God, as a category,
which, it is interesting to note, is employed to solve the problem by the
pluralistic Vedantic and non-Vedintic monistic systems, for which
plurality is the expression of God's energy (Sakti). And every man
naturally has control over his own power.

In these two schools, salvation is-a return to the original uncon-
scious state of the dtman. It involves, further, the severing of all
contact with the world, a retreat into an eternal state of blind uncon-
scious existence, devoid of pain, of course, but also equally devoid of
pleasure.

The Sankhyo and the Yoga

Like the Nviiva and the Vaifesika, the Sankhya and the Yoga
are usually taken together, the only difference between them being
that, while the Yoga accepts God, the Sankhya rejects Him. Ac-
cording to both, the two fundamental categories of reality are spirit
(pruga) and nature (prakrif). Nature has three qualities (gugas),
which are really factors as well. They are intelligence (saffva), activity
(rajas), and inactivity (tamas). When prakris is left to itsell, the three
gugas are in a state of equilibrium, and there is no world, But when
it comes into contact with puruga, their equilibrium is destroved, and
the ereation of the world begins. In this creation, the pusas do not
become separated from each other, but each tries to dominate the
others. The contact of puruga and prakrfi results in the latter's re-
ceiving the reflection of the former; and, in the consequent disturbance
of the three gupas, when the satfva is predlominant, prakrti transforms
itself into malat or buddhi (intelligence), This intelligence is not the
intelligence of any particular individual, but has a cosmic aspect and
is therefore called makat, or '"the great”

The transformation (parindma) of prakréi is regarded by these two
schools as the actialization of the potentinl. It is just like pressing oil
out of the sesame seed, The effect is therefore existent (saf), though
only in a potential state, in the cause. This is called the theory of
existent effect (sathdryardda) in Indian thought. This theory is not
accepted by the Nydiva and Vaifesika schools, according to which the
effect is nonexistent before it comes into being. This is called the theory
of nonexistent effect (asatbdryarada).
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Out of mahat, the next lower category, ego (aharikdra), is born;
and out of the ego are born mind (manas), the five sense organs (eye,
ear, hose, taste, and touch), the five organs ol action (hands, fest,
speech, the generating organ, and the anus), and the fve subtle ele-
ments (Lammdtras), which are actually the subtle forms of the proper-
ties of the elements and out of which the gross elements issue forth.
Western readers should be careful not to identify mind with ego, and
the two, again, with intelligence (buddls). Further, the ego (akanikdra)
is not the same as the subject, which is generally the correlate of the
object in Western philosophy, but is the matrix of the correlates of the
sense organs and their objects; so that what the Sankhya calls the ego
is not merely the correlate of the body but of the body as well as the
objects that are concerned with it. The human body is just a gross
object among gross objects, made up of gross elements that issue out
of the ego. Yet it is a privileged object for the ego and is a special
instrument f{or the enjoyment of other abjects.

When the bond between prakrti and puruga is severed, the former
regains its original equilibrium, and puruga is liberated. We should note
here one important point of similarity between the early Buddhist
method of liberation and that of the Sinkhya. For both, liberation
consists in reaching a level beyond nature, not in transforming nature
into something sublime Y

The Parva Aimdrhsd

The school of Mimfrmsa, also called Porva Mimimsi, or the
Prior Mimirisd, started not as a philosophical system but as an
attempt to explain the nature of kiw or duty (dharma), which ac-
cording to them consisted in obeying the Vedic injunctions and
prohibitions, The Vedas enjoined different kinds of sacrifices in order
to obtain pleasures in this world and the next. Consequently, ques-
tions arose about the nature of actions, how they could produce
effects in this and the other world after a lapse of time, and how the
effectunlity of the sacrifices could be guaranteed. These questions led
the Mimfsakas into speculation about the nature of self, God,
action (karma), etc. We do not, however, get a rounded-out system
of metaphysics in this school, though its followers made very sig-
nificant contributions to individual problems.

The Mimimsakas believe in the reality of this world and the next;
and they remain to the end fairly consistent realists. Kumarila and
Prabhikara were the important followers of this schoal who tackled
metaphysical and epistemological problems. The categories of this

119



P. T. RAJU

school are, with some additions and omissions, very nearly the same
as those of the Nyiva-Vaifesika. Prabhikara accepts eight categories:
substance, quality, action, universal, inherence (paratamtrald), force
($akti), similarity (s@drfya), and number, Kumirila divides all cate-
gories into the positive and the negative. The positive categories are
four: substance, quality, action, and generality. Force and similarity
are brought under substance, and number under quality.

Thie nature of the self is said to be consciousness but not bliss.
Here the Mimfmsi and the Sadkhya are in agreement. A most in-
teresting doctrine of the school is that of apdrva. The performance
of sacrifice leads to heaven; but it does not lead one there immediately
in this body. Karma, as sacrifice, then, becomes an unseen force, which
Jaimini, the founder of this school, calls by the name agiirva (generally,
unseen, imperceptible), and which remains in a latent form until the
time comes for producing the effect.

The Mimimsakas did not at first accept God. But the question
arose as to how the fruition of karma could be gnaranteed, and they
had to include God as the preserver of the principle of karma. The
ultimate reality of the world is, on the whole, looked upon as the
constant principle of karma, and God is the principle of duty or law
(dharma), the contents of which are embodied in the Vedas. As Pro-
fessor Radhakrishnan says, the emphasis of this school is on the
ethical side.™

The Veddnia or the Uttara Mimdmsd

The Vedanta, also called the Uttara Mimirhsi, or the Posterior
Mimarhsd, s the philosophy of the Upanisads. There are several
Vediantic systems, each system being the result of the attempt of a
school to systematize the teachings of the Upanisads and give its own
interpretation to them. This attempt was made by realists and ideal-
ists, monists and pluralists alike. We have, therelore, several varieties
of Vedintic systems, three of which, namely, those of Sankara,
Ramianuja, and Madhwva, are well known. But there are several others,
the most important of which are those of Bhaskara, Nimbarka,
Srikagtha, Sripati, Baladeva, Vallabha, and Suka' All of them
maintained, in accordance with the Upanisads, that the Brahman
was the highest reality. All of them were avowedly absolutistic, for,
in ene form or another, they had to reckon with and accommodate
the dominant monistic and absolutist trend of the Upanisads. But,
if the Brahman is to be the only reality, what becomes of the world
of individuals (jivas) and nature? To Safkarn, individuals and natire
were neither real nor unreal, nor both, nor neither; some, like Madhva,
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were prone to treat them as real and separate from the Brahman;
but Bhaskara was satisfied with treating nature only as real and sepa-
rate from the Brahman, for he thought that the finite individual could
be derived by bringing the Brahman into relation with nature, which
was the “finitizing" principle. Others, like Raminuja and Srikantha,
wanted to treat the Brahinan as the sole reality, while regarding the
individuals and nature as real, though not separate from the Brahman,
but forming its body; others, again, following Nimbarka and Sripati,
thought that the individuals and nature were both identical with,
and different from, the Brahman,

Further questions, such as whether this identity or difference is of
form only, or of being (nature) only, or of hath, were raised, Nimbarka
maintaining that identity was of both kinds while difference was only
of form, and Sripati contending that both were of both kinds. It is
important to note that Rimanuja did not accept the view that the
relation between the Brahman and the phenomenal world could be
both identity and difference, as the two are contradictories, but viewed
it as that between body and soul; while those who accepted the rela-
tion of identity-and-difference rejected the bBody-soul relation as it
involves mutual interaction and so the affectability of the Brahman
by the actions of the individuals. Suka, like some Advaitins, believed
that there is only one individual (fiva), who assuines the forms of many.

While the self, according to the Nyiiya and the Vaisesika, bas anly
being and no consciousness, and, according to the Sankhya and the
Yoga, both being and consciousness, according to the Vedfintic schools,
it possesses bliss also as a part of its essential nature.

In spite of so many differences, whether the soul is ultimately
identical with the Brahman or different from it, all Vedantic schools
maintain that the Brahman Is to be realized as one's own soul. That is,
the Absolute is within us; in searching for it, we have to look inward
and not outwaurd, Badarfvaga, to whom all Vedantic schoola owe
allegiance, savs in his Brakma-sitras'® that the Brahman is known
and grasped as one’s soul. For one who views the Vedantic or Upani-
gadic tradition as a whole, in order to adjudge it in comparison with
other traditions, this is the most important aphorism; and the views
of causality, ete., depend on how this aphorism is interpreted by the
particular school. R&mdnuja says that the Absolute is realized as the
soul of one's soul; Sankara that it is just one’s soul; but Madhva says
that it is the controller of one's soul from within,

The problem of how God could control the world if the world had
an independent existence did not escape the notice of the Vedantins.
This question has greater force against the philosophical dualism of
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Madhva than against the systems of the rest, for he emphasized the
relation of difference between the Brahman and the individual more
strongly than any other. But, curiously enough, he rounded out his
system by saying that these independent individuals and nature were
only expressions of God's fakts (power, potentiality). And, as we have
control over our own power, God has control over his. This peculiar
absolutist trend of the Vedantic schools was overshadowed by con-
troversies over the reality and unreality of mdpd: and even modern
interpreters have missed its importance, as they have followed the
fashion of the epistemological approach set by modern Western
philosophy. Consequently, the importance of the role which the concept
of fakii, or energy, played in the Vedanta has so far been ignored. It is
with the help of this concept that the dualistic systems, like the
Sankhya, and the pluralistic systems, like the Nydva, have been in-
corporated into the Veddnta and rounded out into varieties of ab-
solutism " Thus, in the Vedantic tradition, we shall not be wrong if
we say that the distinctions between realism and idealism, and between
pluralism, dualism, and monism, hold good within absolutism. The
Sankhya was content with the dualism of grakrti and puraga; but the
gap between the two was bridged by Vijiidnabhiksu in his commentary
on the Brahma-siilras by making prakrsi the fabti (power) of the
Brahman." Similarly, Madhva adopted a large number of categories
apparently independent of each other, but ultimately made them all
expressions of God's power (fakti).?* Herein was a way for the Nyaya
pluralism to rise above itself; but what prevented it from doing so was
its rejection of fak# as a category. Even Sankara admitted fakii: he
explicitly called mdys by the name mdaydfakif. But he was not pre-
pared to accord it reality, He maintained that the rays of the sun have
no existence independent of the sun but are expressions of its energy.
But some would say that they have an independent reality, some that
they are both identical with and different from the sun. It is more
appropriate, therefore, to say that the Vedintic systems, except that
of Vallabha, differ from each other in metaphysics by understanding
the nature of faksi differently. But all accept the view that fakts is
logically inexplicable: why and how it works in the way it does we
cannot understand. To this Sadkara adds that it is inexplicable
ontologically also: we cannot prove that it is real or unreal, or both,
or neither,

Rimanuja, Nimbarka, and others, who accept the ontological
validity of the fak#i of God, maintain that God creates the world by
allowing his fakti to undergo transformation (paripdma), while he
himself remains unaffected by the process. But Sarnikara says that this
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is impossible, like slicing half the hen for cooking and leaving the
other hall to lay eggs, for, if God's fakti undergoes transflormation,
He also changes. Therefore, Sankara postulates a faksi that is neither
real nor unreal, and makes it responsible for the ereation of the world.
It is interesting to note that, in spite of being neither real nor unreal,
its details are as seriously worked out by the later Advaitins as if it
were real. Now, if the Brahman does not produce the world by trans-
forming its own fak#, how can the Upanisads declare it to be the
cause of the world? Sankara bere formuliates & new concept of cause,
called virartakdraga. It is difficult to translate the word into English,
but it means essentially a cause that produces the effect without itself
undergoing any transformation. Thus the cause of the world can be
the Brahman itself.®

The Pafupala, the Sakta, and the Pancordira Systems

Reference should be made here to the PaSupata, the Sakta, and the
Paficaratra systems, from which all the commentators except Sankara
and Bhaskara obtained their philosophical inspiration before they
approached the Brahma-sdlras to write their commentaries in order
to gain prestige and recognition as Vedantins. The PaSupata, the Sakta,
and the Pificaritra Agamas (sacred works) are sectarian as opposed
to the Vedas, and are accepted by the Saiva, the Sakta, and the
Vaisnava sects, respectively, as their final authorities® The most in-
teresting feature of these works is the way they synthesize pluralism,
dualism, and the Buddhist doctrine of f@mye, and erect a monism
which is at once sublime and constructive. While the Saiakhya and
the Advaita Vedinta could not find a place for entities like time,
these systems gave it a distinct place, of course, as a manifestation of
either Siva's or Vispu's faki, identifying Siva or Viggu with the Brah-
marn of the Upanisads. Some of them, particularly the followers of
the Kashmir school of Saivism, like Vasugupta and Abhinavagupta,
who were definitely influenced by Sankara, accepted his non-dualism
intact, with the proviso that mdyad, as the incomprehensible power of
the Brahman, was real. And now and then for argument’s sake, they
even admitted Sankara's position, thereby implying—it seems to me
rightly—that this kind of formulation is of secondary importance
when we accept the fact that mdyd is a fakii of the ultimate reality
and is identical with it. Safnkara's reluctance to concede reality to
mdyd, while maintaining identity of existence between it and the
Brahman, is due, it seems to me, to his feeling that people would iden-
tify them in form also. Herein lies the answer to the charge of pan-
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theism often brought against him; the world is not identical with the
Bralhman in form but only in being.

These systems hold that Sanya is the state in which the subject-
object distinction disappears, and vet the final state of their thoroughly
mediated immediacy, in which the purnga and prakpti become abso-
lutely identical in both being and {orm and transparent to each other,
is not reached. This is & state in which the puruga is shrouded and
does not shine in its full glory. The highest stage is still above. The
Buddhist schools, indeed, would not accept this interpretation, which
gives only a subordinate position to their highest concept. However,
this shows how eagerly and systematically the orthodox schools in-
corporated the metaphysical discoveries of Buddhism, in spite of the
severe criticisms they leveled against them.

Among contemporary metaphysical thinkers like Radhakrishnan,
Bhagavan Das, Aurobindo Ghesh, and Tagore, the tendency to regard
miyd as an element of the Absolute is verv strong. Though Radha-
krishnan is a follower of Sankara, we do not find in him that negative
attitude to the world which a few extremists among the Adwvaitins
adopted. The others make mdyd definitely an element of the Absolute.

111

A paper like the present one can hardly present all the meta-
physical theories. But Indian philosophy has a rich variety of them;
and the extreme form of the Advaita is only one of them. In spite of
several important differences, the systems strove hard to preserve the
unity of the Indian philosophical tradition, which is spiritual or, we
may say, Upanigadic, In spite of their heterodoxy, several Buddhist
and Jaina scholars openly trace their origing to the Vedas and the
Upanisads, The only system that is completely independent of them
is the Carvika, which is a very unimportant school, and according
to which there is an end to our existence after death and we should
make the most of our life here.

It might have been noticed by now that, while for Jainism, early
Buddhism, the Nviva, the Vaibesika, the Sankhya, and the Yoga,
salvation lay in becoming something, whatever be its name, that is
detached from the rest of being, in the Vedintic systems it lies in the
realization that everything is the ultimate being. Even Sankara makes
no secret of this: the Brahman is everything, and the world is the
Brahman. Viewed sub specie temporis, the world is the world of finitude
around us; but, viewed sub specie aeternitatis, it is the Brahman. The
Mahayiana schools also proclaim the same truth, Sanya iz Nirviipa:
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Nirviipa is this world, and this world is Nirvipa® Yet the two are
not the same. This may sound paradexical; but the paradox disappears
when we introduce the distinction between viewing the world spb
specie lemporis and sub specie aelermilalis. 1t amounis to this: Sal-
vation lies in translorming what appears to be the material world
around us into something spiritual; it is not an escape from the world
but a spiritual conguest of the world—not a retreat after defeat but
assimilation after conquest,

An important question that arises while discussing the value of
Indian metaphysics is: Have the Indian philosophers given a meta-
physics of morality? We should consider earefully the significance
of the fact that the first great philosophical work written in the West
was the Kepublic of Plato and in India the Brhadaranyaka Upanigad.
These two works are mainly responsible for the respective traditions;
The main interest of the Republic is the discovery of the true nature
of man in society in order to build up a stable society upon earth.
But this interest is conspicucusly lacking in the Brhaddropyaka, It
would be wrong to conclude from this fact that the Indian society of
the time was in a chaotic state. To have no metaphysics of ethics is
not the same as to be unethical, One might conclude that a meta-
physics of ethics was necessitated by social and ethical instability in
Greece at that time and that conditions in India were such as not to
make its thinkers feel this peed. But the safest conclusion to draw
wounld be that the thinkers of ancient India were not motivated by the
aims of Plato's Republic. Thus, while the Indian philosopher tried to
discover within himself the ultimate truth, which was an eternally
accomplished fact, the Platonic philosophy was intent upon discover-
ing eternal laws of man and society, in order to remold them according-
Iy, The only metaphyvsical work of importance with some reference to
socicty is the Bhapavadgiid. But it should be mentioned that this is
part of the Mahabldrala, which is an epic. Writers like Manu and
Yijnavalkya, who gave India her ethical codes (Dharma-$astras), did
not push their inquiries to their metaphysical foundations, nor did
the metaphysicians develop the social implications out of their systema-
tized technique of spiritual self-control, It was nat impossible to do
either. The material was there, but the attempt was not made,

It would be wrong to say, with Hegel, that in Indian philosophy
the concept was merged with existence; while for Western thought
Socrates liberated it from existence, for the reason that Indian philoso-
phy has had a variety of theories about the universal. Yet there is
some meaning in this statement, in that the practical motive of Plato
was to apply the concept to man and society, whereas the motive of
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Indian philosophy included no notion of such application. T am there-
fore much in sympathy with Mr. Northrop's distinction between the
general characteristics of Indian and Western philosophy, but should
add that the terminology he uses should bring out more clearly the
distinction between spiritual immediacy and an immediacy at the
sensory level. Indian philosophers would accept the former but not
the latter. So far as the higher categories are concerned, they are con-
ceptual constructions in Western philosophy, postulates of thought
made to meet the demands of logical explanation. The question of
treating those concepts as realizable in experience is ignored except by
a few mystics, with whom most logical thinkers will have little to do.
But, in Indian philosophy on the whole, the categories of existence
(lattvas), to whatever level they belong, are meant for realization in
experience, These categories include our despest levels of being, the
deepest category being the Brahman, which forms the basic spiritual
principle pervading and sustaining everything. Furthermore, the word
"continuum' is not suitable here, as it supgests extension. At the
sensory and mental levels there is interruption of continuity, as the
separateness consequent upon the formation of the individuals begins
to be felt, But the categories of existence, as they are derived or
evolved from our deepest being, always have the quality of immediacy
to us, viewed, we should note, from within, not from without. If the
ultimate reality is inclusive of both subject and object, then we should
look for the center of that reality not within the subject but between
the subject and the object, and view its circumference as including
both the subject and object. We have already seen how, in the Sankhya,
mind and its objects are included in, and derived from, the ego. Our
natural tendency is to look for the ego within the body; we should, on
the contrary, look upon the physical body as within the ego. All the
Vedantic systems, particularly those inspired by the Pafupata and the
Paficaritra Agamas, may rightly be regarded as the developed and
integrated forms of the Sankhya, and they thoroughly exemplify the
inwardness® of the categories (faffvas).

What would Indian metaphysicians say regarding catepories of
material and social existence? Ultimately these categories would be in-
ward and, therefore, immediate. But, at our level, they belong to
conceptual mediacy until they are applied to the realms of matter and
society and are made to embody themselves in exizstence, Let me put
my own views on the matter in my own way. To say that the concepts
of matter and society do not belong to existence in Western thought
would be wrong: but to say that they are considered in detachment
from existence, manipulated, combined, and reconstructed, and then
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applied to matter and society in order to make the two conform to the
built-up concepts would be right. Indian philosophy, in the narrower
sense of the well-known systems, did consider the concepts in logical
detachment from existence, but did not manipulate, combine, and re-
construct them for further application, for the reason that such an
application was out of place and impossible in the realization of the
deepest truths, whicl are eternally accomplished facts. The difference
between the two traditions is due to the difference between the levels
of being in which they have been primarily interested, the interests
giving peculiar color to the respective traditions. Had Indian thought
directed its attention to social and material sciences, it might have set
up a different philosophical tradition. It would perhaps have found
concepts at the social level that fell short of concepts of ideal society
and peeded combination, modification, and reconstruction for final
application, and concepts at the material level needing the same proc-
ess for molding matter to serve man's ends. The need for detaching
concepts from existence comes only with reference to realms in which
the actual falls short of the ideal but not where the two are one. The
realm with which Indian philosophy mainly deals, namely, the inward
spirit, is of the latter kind.

Judged with the standards of modern philosophy, Indian thought
can be said to have reached the highest speculative heights; but it lacks
the breadth which Western philosophy has attained, for the reason that
it did not think it necessary to be broail. The sense of seli-sufficiency
long suited India. But times have changed. The West has built up
philosophical structures to support newly discovered, formulated, or
revived values, which are demanding recognition from the East as well.
It i here that Indian philosophy should incorporate elements from
Western philesophy in order to make up for its one-sided preoccupa-
tion with the realm of spirit.* Thereby it would not only include all
the realms of being with which man’s life is concerned bur would make
its logic and metaphysics richer and lay the foundation of a social
philosophy that could supply a plan for at once meeting the spiritual
needs of man's inner spirit and the material and social needs of his
mortal existence. The West also might find it worth while to supple-
ment what it has achieved in philosophy with the deeper elements of
Indian thought. Western philosophers might find it useful to under-
stand man, not only as a product of material atoms, as the materialists
do, or as a product of society as, for instance, Mead and Dewey do, but
also as the product of the Great Spirit, as a spiritual being far tran-
scending his relations to matter and society. The integration of the
three perspectives without doing injustice to any, not merely to satisfy
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our intellectual demands, but also to furnish a plan of life for working
out our life's aim that would aid in the realization of all our poten-
tialities, should, in my opinion, be the aim of East-West philosophical
synthesis, to discover ways and means of accomplishing which we are
meeting now in this Conference. The cosmopolitan and universal out-
look which philosophy had from Greek and Roman times had changed,
as Ruggiero says, into the national outlook by the eighteenth century,
80 that until very recently each nation was supposed to have a philos-
ophy of its own as a systematic articulation of its own culture.® The
emphasis is now shifting from nations to cultural groups; but simul-
taneously the idea that we can bave a synthesis of cultures, an inte-
gration of values framed and fostered by different cultures during
centuries of their history, is dawning upon the minds of men of thought.
The new culture, which would contain all the highest values for which
peoples have lived and died, would not appear alien to any group and,
when adopted by all, would lessen the possibility of conflict at least at
the cultural level. The philosophy representing such a culture would be
a world philosophy. It would be difficult to maintain that it would be
one system of philosophy; there would be several systems, but all of
them would be expressive ol the same new outlook in its broader
aspects, integrating all the highest values, each in its own way.¥
What significance do the peculiar spiritual point and aim of the
Indian metaphysical tradition have for the metaphysical tendencies
that have become strong in the West? Professor Radhakrishnan,
India's leading contemporary philosopher, has very significantly
named one of his books Eastern Religions and Western Thought. The
thought of the East, except for Confucianism in China; has tended
to give one-sided importance to the spiritual viewpoint, delved deeply
into our being, transformed what to the West is a matter of faith into
ideas of reason, which it carried to its very bounds, until it found its
completion and rest, and was transformed into self-conscious spiritual
immediacy, in which the provoking strangeness of an “other"” was an-
nulled. The thought of the West, on the other hand, has been content
on the whole to remain conceptual; it has conceptualized matter and
on the whole has succeeded in rebuilding the idea of matter in terms of
pure conceptual formulas representing the ultimate constituents—
ultimate in consequence of their being further unanalyzable in terms
of the method it has adopted—of even unperceivable atoms. It is
attempting to conceptualize life, mind, man, society, and spirit, and
to reconstruct their meanings in terms of the ultimate concepts it has
postulated and successfully used in explaining matter. Against this
attempt, it received vigorous protests from the sciences of life, mind,
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man, society, and spirit. The biological revolt succeeded in freeing its
science from the domination of the concept of mechanism, and the
concept of organism compelled men of thought to recognize its autono-
my. Matter is instrumental to life, and so is mechanism to organism.
Still, this instrumentality is not recognized as such: philosophers speak
of life as a quality emerging out of a structural pattern of material
particles, which in their turn are, according to some philosophers,
repetitive patterns or events. But this way of understanding life leaves
out the idea of the organism as an agent acting on its own mechanism.
Life seems to be equated with this structural pattern. What is more
than the pattern is reduced to the status of a quality of the pattern.
Quality might be interpreted as an active agent, but then we would be
doing so much violence to the concept of quality as to destroy it. There
isa priori no mistake in using the concept of evolution in understanding
the relationship between matter and life. But we should note, how-
ever, that what evolves is not a mere quality of matter, but an agent
that tries to rule matter. Similarly, the higher and higher forms
of being rule the lower and lower ones—the significance of which fact
has not been fully recognized by philosophers.

Mind, and especially the unconscious mind, obtained adequate
recognition only after World War 1. Its processes defied explanation in
terms of matter or life. These protests and refusals are a sufficient indi-
cation that a conceptual reconstruction of the world, in which we can
get a complete correlation of mediacy (concepts) and immediacy
(being), is bound to be a failure even at the lower levels of being, and, as
a practical consequence, may result in the destruction of being if
pressed into what we treat as the mediated concept. Moral disaster is
sure to follow if, at the level of man and society, we are too sure of the
adequacy of our mediated concepts and press being into their forms.
Our mediated concepts may be our favorite concepts, results of an
ideological bias, partially true and partially untrue. But, when a part
is made to do the work of the whole, the other parts suffer and the
whale is destroyed. And destruction at the lovel of man and society is
a moral disaster. At the level of matter we are in an advantageous
position. Though the principle that no amount of conceptual analysis
can exhaust the nature of the individual i true at all levels, still our
analysis of matter, with the practical mechanistic motive in view, has
given us conceptual constituents with which we can rebuild the concept
of matter, which, for practical purposes, is equivalent to matter in the
realm of reality, We have the further advantage that we are more
agreed as to what matter is than what life or mind is; and we are much
less agreed as to what man or spirit is. To put the same point in an
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extreme form, many generally agree that matter is, but fewer will agree
that mind is. At higher and higher levels we have greater and greater
difficulties in building up adequate concepts, because the forms of
being are less and less tangible to sense perception, and verification of
our conceptual formulation by reference to the forms of being is mare
and more difficult. At the purely biological level, the moral and
spiritual implications of the process do not bother us very much. But
at the higher levels, particularly of man, society, and spirit, it is the
historical process of centuries that verifies our concepts and brings o
light their inadequacy. It is here that the total truth or falsity of our
cultures and ideologies is made manifest to us, but made manifest,
unfortunately, through political, moral, and spiritual catastrophes,
involving misery for millions, Our obvious conclusion would be that
the philosophical foundations of these cultures and ideologies contain
an inadequate formulation of the concept of man and that, when man
is pressed into that conceptual mold, he suffers 'destruction.” At the
level of man and society, our conceptual formulations are likely to
move in a vacuum.

Here, therefore, we seem to have an a priori insoluble problem. We
require a verification of the concept of man, but we are in doubt as to
what man is. Experimental verification is not impossible, But it is
experiment with a moral being and involves moral catastrophes, very
often on a vast scale. Even the concept of man as a mere moral agent,
which Fichte antl some German idealists formulated, failed because it
was an incomplete concept. Morality implies not only that man is con-
fronted by an alien “other,” which is to be forced to conform to the
dictates of his reason, but also that he can so force it. It is casy to con-
fuse the moral dignity and prestige of man in facing an “other’" and
making it bend to his will with the necessity for arrogance and aggres-
siveness involving moral violence to the “other,” which must be man
and not dead matter. Here is the need for what we may call a spiritual
ethics, a standard of conduct that involves self-surrender to a universal
will within, the laws of which we can imperfectly comprehend. Such an
ethics will counteract our tendency to impose our own selfish will,
which we can easily mistake for the universal will, upon the other.
Here is the true role of religion as reason with spiritual orientation,
which is distinct from what we usually call ethics, which is reason with
social orientation, between which, of course, no clear-cut distinction
can be drawn since each passes into the other. And here is the need for
a metaphysics that is consistently spiritual in outlook and aim.

It would be wrong to say that India did not produce conceptual
reconstructions of the world, but we do not find in Indian philosophy
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that tenacity and stubborn resolve to analyze and reconstruct the
world conceptually at all levels, starting with the lowest concepts at
the material level and gradually building up the concepts at the
higher levels. We have seen that the inherent failure of the Western
attempt is due to not recognizing the instrumentality of the lower to
the higher and to treating the higher as merely a qualitative emergence.
What emerges should be a new substantiality—if we are to use the
concept of emergence at least for argument’s sake—and not a quality.
The higher should be the substance, turning the lower into its own
quality, as it were, Correspondingly, what we lack in Indian meta-
physics is the systematic working oul of the necessity of the lower as an
instrument of the higher, This underemphasis can do violence to man
as a social unit, while allowing an overemphasis on man as a spiritual
being. The lower as a quality cannot exhaust the nature of the higher
as the substance. But substance cannot exist without qualities. At the
spiritual level, if man is engrossed in the spiritual and is indifferent to
the values of the world, ke may neglect his lower nature. But, at the
purely cthical level, this attitude does violence to man as such and to
society. Just as at the biological level inanimate material particles be-
come transformed inte living particles, so at the spiritual level the
ethical becomes transformed into the spiritual, and the spiritual should
be looked upon therefore as the transformation of the ethical. Just as
life has an independence of its own from matter, however imperfect
that independence may be, so the spiritual also can have an independ-
ence of its own from the human and the ethical. Further, like any bit of
matter which is connected ut the material level with every other bit of
matter, no human being at the human and the ethical level should re-
gard himself as independent and isolated from other human beings.
Social orientation cannot be lost sight of by man at the human level.
What Indian philosophy needs is the recognition of the necessity of a
social ethics as an indispensable instrument of social life. Just as life
suffers if it is equated to a structural pattern of material elements, so
spiritual life suffers if equated to ethical life, and man suffers if equated
to a social unit. But, again, ethical life and therefore man as a social
unit suffers if man is equated only to spirit. So long as he remains man,
his nature as a socially ethical being should not be ignored, And this
ilea should be made an essential part of our metaphysics and should
be worked out accordingly. Thereby naturalism, empiricism, and
realism, on the one hand, and spiritualism, rationalism, and idealism,
on the other, can unite and furnish man with a balanced view of life.

Taking into consideration the Confucian humanism of China and
certain philosophical trends of India, it would be truer to say that by
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the above method we bring together different trends of thought and
modes of approach dominant in both the East and the West than trends
in East and West, respectively, Neither is the East completely devoid of
science and humanism nor is the West devoid of spirituality. Moreover,
there hias been no development of thought in India since the fifteenth
century A.D., because of constant communal and political unrest, and
it is only since the British advent that India has been having some
respite for reflection. Thus men of thought in both the East and the
West may object to being classified into two distinct groups; and we
shall be on safer ground if we make the dominant trends and philo-
sophical outlooks of the world bear on each other for reconciliation and
synthesis. We should not ignore the Indo-European kinship in meta-
physical thought and the Sino-European kinship in humanism, Again,
Islam, which has its origins in the Near East, has a humanism of its
own kind, however communal it may be. The Oriental influence, how-
ever subtle; on Plato and Neo-Platonism and on Christian mysticism
and German idealism was riot unimportant. The influence of the
Upanisadic ideas on the Schlegels, Schelling, and Schopenhauer and,
through them, on German idealism and Christian theology has not
completely escaped the notice of scholars, The East-West philosophical,
religious, and other cultural contacts from a time before the invasions
of Alexander the Great will create serious difficulties if, in philosophy,
we distinguish the East and the West too sharply. But certain interests
became all-engrossing in certain cultures in both the East and the West
and gave rise to differences of outlook, and the analytical classification
of the world's philosophies would therefore be more advanta-
geous than one based on East-West differences. We peed not assume
that the two hemispheres must have their differentia philosophically
alsn, Further, the common features of the East as distinet from thoee of
the West and the common features of the West as distinct from those
of the East may not be so important for our purpose as the dominant
trends of thought that obtain in the world, including the East and the
West.
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CHAPTER X111

T}w N afure uf Bra}tman
in the UPamlgac]s
—the Advaita View

SWAMI NIEHILANANDA

Tue UraNisaDs ARE NOT mere speculative philosophy, They are called
darfana, a Sanskrit term derived from the root “drs,'" which means
to see. The Upanisadic truths are to be seen. Their uitimate validity is
to. be derived irom direct personal experience. The seers of the
Upanigads did not argue; they only told what they experienced. The
later philosophers established the Upanisadic truths by reason. It
appears that the seers discovered these truths through detachment,
sell-control, and contemplation. They also closely observed nature.
The three tests of supersensuous truths, according to Vediinta, are
scriptural evidence, reasoning, and personal experience. The pupil first
learns them from the sériptures as explained by a qualified teacher;
then he reasons about them; and, lastly, he experiences them in the
depths of contemplation. Scriptural evidence refers to the direct and
immediate experiences common to previous seers. As these truths are
supersensuous and supra-mental and without any counterpart in the
physical universe, the beginner cannot depend solely upon unaided
reasoning. But scriptural evidence alone is apt to degenerate into
authoritarianism and dogmatism. Therefore it must be subjected to
severe reasoning. Reasoning, again, may become a rationalization of
one's favorite notions. Further, truth arrived at by reasoning alone
cannot be final, and may be superseded by superior reasoning. Reason-
ing may indicate truth but cannot say what it is. Our experience of the
phenomenal world is immediate and direct. The knowledge derived
from reasoning is mediate and indirect. Only a direct and immediate
experience of reality can remove the error of phenomenal multiplicity.
It is personal experience that gives such direct and immediate knowl-
edge. But personal experience may very well be self-deception. Thus
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the three tests are necessary. Like the Supreme Court, the Congress,
and the Executive of the United States of America, they are mutually
corrective, When the three corroborate the same fact or point to the
same conclusion, then one knows the truth,

The Upanisads deal with two kinds of knowledge: lower and higher.
Lower knowledge consists of knowledge of the relative universe:
theology, Vedic rituals, astronomy, and the various physical sciences,
It is acquired through the sense organs, which also include the mind.
Higher knowledge reveals the “imperishable’ truth—which tran-
scends time, space, and causality. By means of lower knowledge one
overcomes such physical handicaps as disease and suffering; by higher
knowledge one attains deathlessness, or immortality. Lower knowledge
Is sometimes called knowledge of the manifestation or phenomencn
(kdrya Brahman), and higher knowledge, knowledge of the Great
Cause (kdrapa Brahman). Both forms of knowledge are necessary for
the complete understanding of reality. Then “the fetters of the heart
are broken and all doubts are resolved."

The aim of the Upanisadic teachings is to enlarge and deepen a
man's understanding, *“May He illumine our intelligence” is a text of
the Vedas universally repeated by the Hindus. Knowledge, when
properly cultivated, is accompanied by direct experience, or realiza-
tion. The Upanisads, sccording to the etymological meaning of the
word, reveal to us the knowledge that folally loosens a man's attach-
ment to the material world and desireys his ignorance, thus enabling
him to realize the true nature of the scli. Self-knowledge is the be-
stower of real freedom.

According to the Upanisads, mere theoretical knowledge is futile.
"The Self cannot be known by study of the Vedas alone.”"* To know is
to become. Further, the mind, which is the instrument of empirical
knowledge, is also used to win higher knowledge. For the latter purpose
it must be freed from passion, attachment, and aversion. The lower
nature is to be so transformed that it can be the fit conduit for the
flow of higher knowledge. A sound body, a discerning intellect, a strong
mind, healthy sense organs, and the legitimate enjoyments of life lead
the eager aspirant to the goal of self-knowledge, as a well-built chariot,
a discriminating charioteer, healthy horses controlled by strong reins,
and well-marked paths enable the rider to reach his destination. The
Upanisads insist upon certain disciplines on the part of the pupil.
First, he must cultivate purity of mind through the observance of
moral laws, the performance of ohligatory duties, and the practice of
daily religious devotions. In this way the mind acquires the clarity
necessary [or understanding the transcendental truths. Then come the
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higher disciplines: discrimination between what is real and what is
unreal, detachment from the unreal, cultivation of inner calmness,
control of the senses, and the practice of forbearance and concentra-
tion, The pupil should cultivate a spirit of reverence and a yearning
for freedom from bondage to whatever is impermanent and unreal,

The truths of the Upanisads are to be learned through personal
contact. Spiritual knowledge is different from ordinary knowledge. The
lutter is related to material objects. It can be learned from a book or
from the words of a teacher. 1t can be expressed in the form of a prop-
osition, whereas spiritual knowledge, without gualification, cannot be
so expressed. Ultimate spiritual knowledge is self-luminous and re-
quires no further corroboration. It already exists in the deepest con-
sciousness of the student, though covered by various abstructions. Like
a midwife, the teacher removes the obstacles, and the self-existent
knowledge reveals itsell by its awn irresistible foree. It is not a rew
acquisition as is the case with ordinary knowledge; it is transmitted
from une soul to another, as one candle is lighted from another candle.
The teacher gives the second birth to the pupil and is aptly called his
"father." In the Upanigads, the teacher is very important. Well versed
in the science of Brahman, of unimpeachable conduct, unselfish, and
compassionate, he must be endowed with the knowledge of truth,

As early as the times of the Rg Veda, the Indo-Aryan thinkers
recognized the eternal unity of existence, which “holds in its embrace
all that has come to be."” In this unity are included all objects, animate
and inanimate. Gods, men, andl subliuman beings are all conceived of
as parts of it. As the unchanging reality behind the universe, it is
cilled Brahman; as the immortal spirit in man, it is called dtman.
Identical in nature, Brahman and Atman constitute the first principle
in the Upanisads;

Badariyvapa Vyisa, in the Brohma-sifras, describes Brahiman as
that “fram which proceed the origin, the preservation, and the disso-
lution of the universe." He further states that in Brahman alone all
the Vedantic texts and all experiences of the Vedic seers find agreement
and are harmonized.

The Upanigads describe Brahman as having two aspects: acosmic
and cosmic. The one is devoid of attributes and the other is endowed
with them. The first is called Nirgupa Brahman, or the unconditioned
Brahman, while the second is called Sagupa Brahman, or the con-
ditioned Brahman. The unconditioned or supreme Brahman cannot be
descabed by any characteristic sign. The conditioned or inferior
Brahman, on the contrary, can be pointed out by its attributes.

Here is a striking passage about the unconditioned, attributeless
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Brahiman: "It is neither gross nor minute, neither short nor long; it is
neither dryness nor moisture, neither shadow nor darkness, neither air
nor space (dkdda); it is unattached, without savor or odor, without
eyes or ears, without vocal organ or mind, non-luminous, without vital
force or mouth, without measure, and without interior or exterior.’*

The following is a typical statement about the conditioned
Brahman: ““Whose body is spirit, whose form is light, whose thoughts
are true, whose nature is like space {(@kdfa); from which all works, all
desires, all odors; and all tastes proceed."*

According to Sankaricirya, the chief exponent of non-dualistic
Vedanta, the purpose of the Upanigads is to establish the attributeless
Brahman as ultimate reality, whereas, according to RAmanuja, the
leader of the qualified non-dualistic school, it is to establish the
Brahman endowed with benign qualities,

As we shall see, there is no real conflict between the two points of
view, the acosmic and the cosmic. Brahman is one and without a
second. It is the same¢ Brahman that is described in two ways from
these two points of view. The one is the real or unconditioned point of
view; and the other, the empirical or ordinary. According to the first,
the world of names and forms, though endowed with an apparent
reality, iz ultimately unreal, and only Brahman is real. All that is per-
ceived in the universe is Brahman alone: and this Brahman is uncon-
ditioned, free from all qualities and attributes. Therefore there can-
not, in truth, be-any such thing as a creator, sustainer, and destroyer,
endowed with emnipotence, omniscience, and other qualities. From
this point of view, Brahman is unconditioned. According to the other
point of view, the empirical world is real, and Brahman, its omnipotent
and omnipresent creator, sustainer, and destrover, is endowed with
attributes. Thus the same indefinable reality is described in two dif-
ferent ways according to the point of view of the perceiver. Further,
a man conscious of his body and of the functioning of the mind cannot
but perceive the outside world. To him the physical world is real. But
the same man, in the depths of meditation (e.g., while contemplating
art) becomes oblivious of the body. His reasoning, intellect, and ego
do not function. At that time the world disappears. Subject and object
merge in an indefinable consciousness.

According to the Vedantic view, the exclusive investigation of the
sense data of the waking state gives a pluralistic or materialistic view
of the universe, which falls within the scope of the phyéical sciences.
If there is no higher form of knowledge, then we are inevitably limited
to the physical sciences. The investigation of the data of the dream
state gives the philosophy of subjective idealism, The knowledge de-
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rived from dreamless sleep is a sort of mysticism, The true transcen-
dental knowledge (fwriya), illumining and permeating all empirical
Imowledge, is acquired by the analysis and integration of all the three
states, which contain the totality of human experience.

What we shall see is that Brahman, in association with mdya,
which is its own inscrutable power, becomes the creator of the universe
-and is called Bralman with attributes (Segupa Brahman).

NIRGUNA BRAHMAN

Devoid of indicative marks, qualities, or attributes, Nirguna
Brahman cannot be adequately described by words. " From whence all
speech, together with the mind, turns away, unable to reach it."® That
is why it is sometimes explained by silence. Sankaricarva, in his com-
mentary on the Brakma-sdtras,” declares that Badhva, being ques-
tioned about Brahman by Baskalin, explained it to him by silence,
"He said to Biskalin: 'Learn Brahman, O friend,’ and became silent.
Then, on a second and a third questioning, Badhva replied: 'l am
teaching vou, indeed, but vou do not understand. Silence is that
Atman.'" The impossibility of knowing Brahman by any human
means is most emphatically expressed in the famous formula employed
by Yiajnavalkya: meti, neti—"not this, not this."*

The attributeless Brahman is described through the technique of
negation: ''Which otherwise cannot he seized or seen, which has no root
or attributes, no eves or ears, no hands or feet . . . which is imperishable
and 1s the source of all beinps."'?

Though unknown and unknowable, Brahman s vet the eternal
“knower of knowing'” and also the goal of all knowledge. It is con-
sciousness, which functions through the senses but cannot be known
by them. “How can you know the eternal knower?” “It is different
from the known; it is above the unknown.'® Nothing whatsoever can
be predicated of it. Yet the search [or Brahman is not futile. The
Upanisads reiterate that its realization is the supreme purpose of life.

Sometimes the Upanisads ascribe to Brahman irreconcilable attri-
butes in order to deny that there are in it any empirical predicates and
to show that it is totally other than anything we know, *“That non-dual
Brahman, though never stirring, is swifter than the mind. The deras
lzods, that is to say, the senses] cannot reach it, for it moves ever in
front. Though standing still, it overtakes others who are running.'
The opposing predicates in these passages are ascribed to Brahman in
such a manner as to cancel each other and leave to the mind the idea
of an indefinable consciousness, free of all attributes. Pure conscious-
ness, in association with material upadhis, or limiting adjuncts, appears
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to possess empirical qualities such as nearness or distance, rest or move-
ment, like a transparent cryvstal that assumes different colors in the
presence of flowers of different hues.

Brahman is free from limitations. Tt transcends time, space, and
causality. Brahman is not in space, but is spaceless. This spacelessness
is sometimes pointed out by describing Brahman as infinitely great and
infinitely small. "'In the beginning Brahman was all this. Brahman was
one and infinite; infinite in the east, infinite in the south, infinite in the
west, infinite in the north; above and below and everywhere infinite,
East and the other regions do not exist for Brahman—no athwart, no
beneath, no above."® “Brahman is my self within the heart, smaller
than a grain of rice, smaller than a grain of barley, smaller than a
mustard seed, smaller than a canary seed or the kernel of a canary seed.
Brahman is my self within the heart, greater than the earth, greater
than the sky, greater than heaven, greater than all these worlds.""

The timelessness of Braliman is indicated by stating that it is [ree
from the limitations of past, present, and future. Sometimes it is de-
scribed as eternal, without beginning or énd; sometimes as momen-
tary, involving almoest no time at all. At whose feet, rolling on, the
vear with its days passes by—upon that immortal light of all lights the
gods meditate as longevity."" Brahman is described as of instantaneous
duration, through the illustration of lightning., “1t is like a Hash of
lightning; it is like a wink of the eye '™

Brahman is independent of causation. Causation aperates only in
the realm of becoming and cannot affect pure being. No change is
possible in Brahman, It is itself causeless. ““The knowing Self is not
born; it does not die; 1t has not sprung from anything; nothing has
sprung from it. Birthless, eternal, everlasting, and ancient, it is not
killed when the body is killed."**

Brahman is not knowable in the ordinary sense. To be known, a
thing must be made an object. Brahman, as pure consciousness, is the
eternal subject; it cannot be made an object. One must presuppose
Brahman in order to know objects; therefore ane cannot know it as an
object. Brahman, the substratum of all experience, cannot itself be an
object of experience. But, more properly, one cannot even say that
Brahman is a subject, for a subject must have an object to perceive,
Nothing exists, however, except Brahman, All that can be said, then,
of Braliman, is that ¢ fs. “Brahman is never seen but is the witness;
Brahman is never heard but is the hearer; Brahman is never thought
of but is the thinker; Brahman is never known but is the knower. There
is no other witness but Brahman, no other hearer but Brahman, no
other thinker but Brahman, no other knower but Bralhman."'¥*
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Brahman is inhnite (bhumd), What is the Infinite? *Where one
sets nothing else, hears nothing else, understands nothing else—that is
the Infinite. Where one sees something else, hears something else—
that is the finite. The Infinite is immortal; the finite is mortal.'*

The Vedanta philosophy often describes Brahman by the term
Sacciddnanda, a compound consisting of three words: saf (existence,
reality, or being), ¢it (consciousness or knowledge), and dnanda (bliss).

Brahman is existence. It does not exist, however, as an empirical
object—for instance, a pot or a tree, perceived by a subject—but as
absolute existence, without which material objects could not be per-
ceived to exist. Just as a mirage cannot be seen without the desert,
which is its unrelated substratum, 2o the universe cannot exist with-
out Brahman. Further, when the Vedintic process of negation is
followed, step by step, to its conclusion, there remains a residuum of
existence or being. No object, illusory or otherwise, can exist without
the foundation of an immutable existence; and that is Brahman,
Therefore, the term sof, or existence, as applied to Brahman, is the
negation of both empirical reality and its correlative, unreality.

The unity of existence is the essence of the Upanisadic teachings.
The multiplicity that men take to be real is not really so. “There is no
differentiation whatsoever in Brahman. He goes from death to death
who sees in it, as it were, differentiation.”™® The tangible duality is
mdyi—an appearance, When the truth is experienced, dunlity does not
exist. All experiences in the empirical world are mayd: “When there is
duality, as it were, then one smells something, one sees something, one
hears something, one says something,""® The phrase “as it were" (foa)
is the very crux of the Upanisadic instruction regarding the universe
and our daily life in it. Whenever the Upanisads concede the reality of
the world, even in the slightest degree, the phrase "'as it were” is im-
plied, for anything other than Brahman is an appearance only.

An effect, apart from the cause, is nothing but a name, a mere
matter of words; it is, in essence, the same as the cause. We distinguish
cause from effect by superimposing upon the latter a name and a
form for practical purposes in the empirical world. This name
and form, apart from the substratum, are mayd. From the practical
point of view, one may see a gold bracelet and 4 gold earring and the
difference between them; but in truth they are only gold. It is the same
with the ocean and its waves, which in essence are identical. Likewise
it is the non-dual Brahman alone that appears as the universe and its
objects. Just as, from the standpoint of name and form, one distin-
guishes between a bracelet and an earring, so, also, from the standpoint
of name and form, one makes distinctions between the various objects
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of the world. Yet all are in reality Brahman, for nothing whatsoever
exists but Brahman. If a man believes that he sees something other
than Brahman, be is being deceived by an illusion. What an ignorant
person, a victim of mayd, regards as the universe, endowed with names
and forms and characterized by the interplay of good and evil, pain
and pleasure, and the other pairs of opposites, is realized by the
illumined person to be the non-dual Brahman—ijust as the water of a
mirage, seen by a deluded man, is realized by a knowing person to be
dry sand. But sarisdra, or the relative world, as such, the Upanisads
warn, is mdyd (mdyd mdtram idas dvailam) and not Brahman, or ulti-
mate reality. Time, space, and causality, which are projected by mayd,
create sarfisdra and account for its unreality. Mdyd itself is unreal,
Since the apparent multiplicity is in essence Brahman, one must under-
stand Brahman in order to understand the universe. "By the realiza-
tion of the Self, my dear, through hearing, reflection, and meditation,
all this is known."*

Secondly, Brahman is ¢if, or consciousness. Thar consciousness, un-
like the mind, is not related to any object. It is absolute consciousness,
which illumines the activities of the senses and the mind during waking
and dreaming, as well as their inactivity in dreamless sleep.

The soul is conceived of by many philosophers, in East and West
alike, as something similar to reason, spirit, thought, or intelligence.
The very conception of Atman in the Upanisads implies that the first
principle of things must above all be sought in man's inmost self. The
core of Yajfavalkya's teachings in the Brhaddranyoka Upanisad is that
Brahman, or 4tman, is the knowing subject within us, *You cannot see
that which is the seer of seeing; you cannot hear that which is the
hearer of hearing; you cannot think of that which is the thinker of
thought; you cannot know that which is the knower of knowledge.
This is your Self that is within all: everything else is perishable.”=

The consciousness of Atman is never nonexistent. Ordinarily the
experiences of the waking state are different from the experiences of a
dream, and these, again, from the experience of deep sleep. But the
conscipusness that illumines all these mental states never changes.
Brahman needs no other light to illumine itself, It is self-luminous.
“The sun does not shine there, nor the moon and the stars, nor light-
ning, not to speak of fire. Everything shines because Brahman shines;
by Brahman's light everything is lighted."®

Brahman is, in the third place, bliss. “He perceived that bliss is
Brahman,"® Needless to say, this bliss is not to be confused with the
pleasure that a man experiences when in contact with an agreeable
sense object. Worldly pleasure is but an infinitesimal part of the bliss
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of Brahman; it is the bliss of Brahman manifesting itsell through an
earthly medium,

The bliss of Brahman pervades all objects. Without it a man can-
not live. ““He who is self-created is bliss. A man experiences happiness
by tasting that bliss. Who could breathe, who could live, if that bliss
did not exist in his heart?""® For a more vivid description: “[t is not
for the sake of the husband, my dear, that the husband is loved, but
for the sake of the self that he is loved. It is not for the sake of the
wife, my dear, that the wife is loved, but for the sake of the self that
she is loved. It is not for the sake of the sons, my dear, that the sons
are loved, but for the sake of the self that they are loved, It is not for
the sake of wealth, my dear, that wealth is loved, but for the sake of
the self that it is loved."™

Sat, cit, and dnanda—existence, consciousness, and bliss—are not
attributes of Brahman but its very essence. Brahman is not endowed
with them: Brahman is existence itself, consciousness itsell, and bliss
itself, In the Absolute there is no distinction between substance and
attributes. Existence, consciousness, and bliss refer to the same en-
tity; when one of them is present, the other two are also present.
Absolute being is absolute consciousness and absolute bliss.

To summarize the discussion of the attributeless Brahman: It is
pure consciousness, the negation of all attributes. and relations.
Though it is spaceless, without it space could not exist: though it is
timeless, without it time could not exist; though it is causeless, without
it the universe, sustained by the law of cause and effect, could not
exist. Without the unchanging white screen, one cannot relate in time
or space the separate pictures on a cinema film. Likewise, only if one
admits the reality of pure consciousness as an unchanging substratum
can one understand proximity in space, succession in time, and inter-
dependence in the chain of causation. No true description of it is
possible except by the denial of all empirical attributes, definitions, and
relations: meti, meli—"'not this, not this."

Obviously, Nirgupa Brahman cannot be worshiped, prayed to, or
meditated upon. No relationship whatsoever can be established with it.
Yet this Brahman is not meaningless or altogether detached from the
experienced world; for it is the very foundation of the relative universe.
It is the setu (dike) 'that keeps asunder these worlds to prevent their
clashing together."" [t is the unseen unity that pervades all relative
existence and gives a strong metaphysical foundation to fellowship,
love, unselfishness, and the other ethical virtues. Being the immortal
essence of every man, it compels us to show respect to all, despite their
illusory masks. Though it cannot be an object of formal devotion, vet

242



THE NATURE OF BRAHMAN

it is what gives reality to the gods, being their inner substance, and
thus binds together all worshipers in the common quest of truth.

The attributeless Brahman is the basis of Sagupa Brahman, of the
personal God, immanent in the universe and conditioned by madyd.
Without any compulsion from outside, Brahman imposes upon itself
a limit, as it were, and thus becomes manifest as God, soul, and world.
Creation, preservation, and destruction are activities of Brahman with
attributes, mere waves on the surface of the ocean, which can never
touch the serene depths of the attributeless reality.

SAGUNA BRAHMAN

When Brahman becomes conditioned by the wpddhi, or limitation,
of miyd, and shrinks, as it were, because of that mdyd, it is called
Soguna Brahman, the conditioned Brahman, Brahman with attributes.
It must not be forgotten, however, that the conditioning is not real,
but only apparent. Mayd is Brahman's inscrutable power; in associa-
tion with mdyd, Brahman becomes the dynamic creator of the universe.
Like the ocean, Brahman appears in two aspects. Pure Brahman is like
the calm ocean, without a ripple. Sogupa Brahman is the ocean
agitated by the wind and covered with foaming waves. The ocean is
the same, whether it is peaceful or agitated. Similarly, a snake is the
same, whether it remains coiled up or wriggles about. It is mdyd that
creates the apparent difference between the conditioned and the un-
conditioned Brahman. Mayd, as we shall see, has no independent
reality. It inheres in Brahman as the power of Brahman.

MAYA

The doctrine of mdyZ can be traced to the g Veda. In the Upani-
gadic philosophy this doctrine is applied to the sphere of metaphysics
and is thus enlarged. Without the concept of mdyd, such ideas as the
unity of existence, the reality of Aiman, and the unreality of the uni-
verse independent of Atman, as discussed in the Upanisads, become
meaningless. It was, however, the later Vedfintists, such as Vyisa,
Gaudapida, and Sankarficirya, who lully developed the doctrine and
embodied it in their respective systems of thought.

The Upanisadic teachers came to the conclusion that the essence of
things is not given in objects as they present themselves to our senses
in space and time. The entire aggregate of experience, external and
internal, shiows us merely how they appear to us, not how they are in
themselves. Empirical knowledge does not give true knowledge, or
vidyd, but belongs to the realm of “ignorance,” or avidyd. The Upani-
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gadic philosophers, through a rigorous process of discrimination,
analyzed both the individual soul and the universe. All that does not
belong to the inalienable substance of things they considered as non-
self and hence stripped it away. The conclusion they arrived at was that
the “great, omnipresent Atman,” which is greater than heaven, space,
and earth, is, at the same time, present—"small as a grain of rice,"
whole and undivided—in man's own self. The universal Self is jdentical
with the individual self,

A well-known text in the Brhaddrouyaka Upanizad describes the
vearning of the aspirant to be led from the unreal to the real, from
darkness to light, from death to immortality** The Jia Upanizad
states that the “dour of the truth' is veiled with a “'golden disc."* This
veil must be removed that the seeker may behold the truth. The
Katha Upanigad teaches that a sage never finds realitv and certainty
in the unrealities and uncertainties of the world.

Safikarficarya admits the two standpoints from which truth can be
observed. As already stated, the one iz the relative standpoint, the
other the absolute. From the relative standpoint, time, space, and
causality cannot be denied. Multiplicity bears the stamp of reality.
Good and evil exist; so also pleasure and pain. The gods, heaven,
and the afterlife are all real, The Vedas ask those who are conscious of
the body, and who therefore believe in duality and seek celestial happi-
mess, 1o propitiate the deities through sacrifices, according to the
scriptural injunctions. Further, they are asked to discharge their social
respansihilities through philanthropic activities. The elaborate system
of theology, cosmology, ethics, spiritual discipline, and methods of
warship given in the Vedas was all based on the admission of the em-
pincal reality of the individual ego and the manifold universe. The
division of Hindu society into four castes, and of the individual life into
four stages, implies a recognition of the relative world, The insistence
on the pursuit of righteousness, wealth, and sense pleasures, along with
final liberation, shows that the Vedantists appreciate human values and
are solicitous for human happiness. They never considered the world to
be nonexistent or without significance, in the sense that a barren
woman's son is unreal.

Relativity is mayd. That the One appears as the many, the Abso-
lute as the relative, the Infinite as the finite, is mayd. The doctrine of
mdyd recognizes the reality of multiplicity from the relative stand-
point, and simply states that the relationship between empirical
reality and the Absolute cannot be described or known, How is it that
the infinite Brahman's appearance as the finite world cannot be graspesd
by the finite mind? The very limitation of the mind precludes a satis-
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factory answer to this question. In fact, there is no relationship be-
tween the One and the many, since there can be a relationship only
between two existing entities that are genuine in the same way. The
One and the many do not exist in the same sense. When a man sees the
One, he does not see the manifold universe. When anvone, secing the
manifold universe, attempts to establish a relationship of any kind
between it and the non-dual Brahman, the non-dualists call that notion
of relationship mayd. A mirage is mdyd, and so, too, is its relationship
with the desert. It is because of mdyd that one sees a snake in place of
a rope, water in the desert, and multiplicity in place of the non-dual
Brahman. But no one can explain how the rope has become the snake;
the tesert, the mirage; and the non-dual Bralman, the manifold
universe, for the simple reason that such becoming is not real, but
apparent. Mdyd is not an explanation of the universe, but only a
statement of fact. Vedintists admit that for our practical life there is a
difference between illusions, dreams, and the experiences of the waking
state, but insist that from the standpoint of the Absolute they are all
equally unreal.

Non-dualists describe creation as the illusory superimposition
(adhydropa) upon Brahman, through mdyd, of names and forms, which
can be negated by true insight. They explain this subtle concept by
means of illustrations. The following is sometimes used: Onece a fock
of sheep was grazing on a wooded hillside. Suddenly a lioness jumped
upon one of the sheep and in so doing gave birth to a lion-cub and died.
The cub grew up among the sheep and considered itself as one of them.
It ate grass as they did and bleated. One day a lion from the forest
chanced to see the flock and was amazed to find a lion there. As it
pounced upon the sheep-lion, the latter began to bleat. The wild lion
dragged the sheep-lion to a pool of water and asked it to look at its
reflection. Then it pushed some meat into the frightened creature's
mouth, gave a lowd roar, and asked the sheep-lion to roar also. In-
stantly the veil of oblivion fell off and the deluded sheep-lion discovered
its true nature. It was through ignorance alone that the lion had
regarded itself as a sheep and acted like one. This is a case of illusory
superimposition. Through the power of mdyd, names and forms are
attributed to Brahman, and the relative universe comes into existence.
Through the negation (apardda) of the illusory manifold, Brahman, or
pure consciousness, again becomes manifest. The true nature of
Brahman is not in the least affected by the superimposition of illusory
notions, which appear to be real to the ignorant.

It is through mdyd that Brahman, which is the cternal subject,
becomes an object of knowlodge, Mayd obscures the reality of Brah-
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man. The Self, in reality ever free and infinite, regards itself as a finite
entity bound to the world. Seeking liberation, this seemingly Anite
self practices spiritual discipline, such as study of scripture, self-control,
and concentration—all of which have meaning in the world of mayi—
and at last realizes Brahman, its true, infinite Self. This means that as
the veil of mdyaé disappears the everlasting light of Brahman reveals
itself.

It is Saguya Brahman who is the creator, preserver, and destroyer
of the universe, and also the object of man's worship, as the personal
God, under such names as Siva, Vispu, Kalf, and Rama, Many striking
passages are found in the Upanigads and other similar Hindu texts
describing the glories of Sagtipa Brahman, e.g., “Grasping without
hands, hastening without feet, seeing without eves, hearing without
ears. He knows what can be known, but no one knows Him. They call
Him the First, the Great Person."

The Upanisads contain texts supporting realism, theism, and pan-
theism. These different standpoints serve to help students at different
stages of spiritual evolution. As already stated, the very perception of
the external universe is the result of mdyd, But the fundamental
thought that runs through the whole body of the Upanisads is the
sole reality of Brahman. Even when the reality of the universe is con-
ceded, the purpose of stressing its reality is to maintain that the mani-
fold universe is not essentially different from Brahman. But the
reality of multiplicity, independent of Brahman, is denied when it is
reiterated that with the knowledge of Brahman everything is known.
What the wise see as the non-dual reality, the unillumined see, on
account of mdyd, as the manifold universe. Therefore, though perceived
by the ignorant to be immanent, Brahman remains transcendent. *It
is inside all this and it is outside all this."¥ The Kapha Upanisad
clearly describes both the immanent and the transcendent aspects of
Brahman: ""As the same non-dual fire, after it has entered the world,
becomes different according to whatever it burns, =o, also, the same
non-dual Atman, dwelling in all beings, becomes different according
to whatever it enters. And it exists also without."® Though immanent
in the universe, Brahman remains unaffected by its limitations. "As
the sun, which helps all eves to see, is not affected by the blemishes of
the eves or of the external things revealed by it, so, also, the non-dunal
Atman, dwelling in all beings, is never contaminated by the misery of
the world, being outside ic."2

The following is a vivid description of the immanent Brahman:
“In the beginning the Creator stood alone. He had no happiness when
alone. Through meditation He brought into existence many creatures.
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He looked on them and saw that they were without understanding,
like a lifeless post, like a stone. He thought, ‘I shall enter within, that
they may awake.' Making Himself like air, He entered within."

We have seen that the Upanigsads deal with the two aspects of
Brahman, the unconditioned and the conditioned. The former is pure
consciousness and the immutable foundation of the universe. Again,
in association with méyd it becomes conditioned and is known as the
Great Lord of the universe, who, from the standpeint of the Absolute,
is mutable and impermanent, Knowledge of pure consciousness is
called higher knowledge, and that of the universe, lower knowledge.
Higher knowledge brings about immediate liberation, resulting in the
cessation of all suffering and the attainment of supreme bliss. Lower
knowledge leads to the realization of the World Soul (the personal
God), the highest manifestation of Brahman in the relative universe.
Through realizing one's identity with the World Soul one can enjoy
great happiness in time and space. But still this is not immortality.
The goal of the spiritual life, as conceived by the Indo-Arvan seers,
is higher knowledge, But lower knowledge is not to be neglected or
despised, One who is identified with the ego and the body, and accepts
the outside world as real, only feels confused if he follows the austere
discipline of negation as laid down for attaining higher knowledge,
Lower knowledge leads by gradual steps to higher knowledge. From
experience and through reasoning one knows the transitoriness of lower
knowledge and also of the results obtained from it. The infinite soul can
never remain satished with finite experiences. When disillusioned about
the assumed permanence of lower knowledge, the aspirant renounces
attachment to all objects governed by the law of cauvsality and thus
preparea himself for higher knowledge. The Mundaks Upanizad ex-
horts the pupil to cultivate both higher knowledge and lower knowl-
edpe. "The fetters of the heart are broken, all deubts are resolved,
and all works cease to bear fruit, when He is beheld who is both high
and low."® Through higher knowledge one realizes the deathlessness
of the soul. This knowledge itself is liberation.

The unconditioned Brahman and the conditioned Brahman are
not fundamentally different entities, 1t is mdyd that creates the ap-
parent difference, Ramakrsna compared the Absolute to the infinite
ocean, and the conditioned Brabman to blocks of ice. Intense cold
freezes the water of the ocean into solid ice; again, the blazing heat
of the sun melts the ice into water. On account of the intense love of
the aspirant, Brahman, with the belp of mayd, embodies itselfl and
becomes God with form; again, the discrimination and knowledge
of the aspirant, like the heat of the sun, melt the form into the in-
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definable Absolute. When a bird—two use another illustration of Ra-
makgspa's—gets tired by continuously flving in the sky, it seeks a tree
to rest its weary wings, Likewise, a seer of truth, when not In com-
munion with the pure Brahman, enjovs the embodied forms ol the
Godhead. “Even the sages, who experience the bliss of communion
with the inmost Self and have cut all the bonds of the world, show
for Hari (that is to say, the personal God) love which is utterly free
from motive—such is His wonderful glory."®

Mayd exercises its bewitching power upon the unillumined; but
the sages, whose minds are enlightened by knowledge of Brahman,
see in the relative universe created by mdyd the manifestation of
Brahman. To them everything, even mdyd, is Brahman. They do not
deny the forms of God or the ereation. Whether contemplating the
Absolute or participating in the relative, they sce only Brahman every-
where—in the undifferentiated Absolute and in names and forms as
well, MiEyd cannot delude them. They regard it as the sport (lild)
of God. RAmakgspa used to say that to accept names and forms
divorced from the reality of Brahman is ajfidma, ignorance; to see
Brahman alone, and deny the world, is jidna, philosophical knowl-
edge; but to see¢ Brahman everywhere, in names and forms, in good
and evil, in pain and pleasure, in action as well as in the depths of
meditation, is vifidng, a supremely rich knowledge: Endowed with this
supreme knowledge, vijfidna, emancipated souls commune, in silence,
with Brahman, and devote themselves, when not in meditation, to the
service of the world.
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CHAPFPTER XII11

Certain Basic Cnncq_:ts of
Western Realism and Their
Relation to Oriental nﬂug]lr

JOHN WILD

THE 1sSUES THAT CAN BE SETTLED by the application of scientific
method to the restricted fields of what we now call the sciences are
not the fundamental issues that divide men into warring camps, and
which lead to the most serious and tragic conflicts of individual men
and cultures. We know how easy it is for scientific results to be recon-
ciled with the most divergent philosophic systems. Idealists accept
them: materinlists accept them; pluralists and dualists accept them.
Monists accept them. The West certainly accepts them. The East
accepts them. This is because these results concern only certain limited
phases of reality, particularly its measurable phases, and not the
basic structure of reality itself. For the understanding of this a more
basic science is required, the one which we here represent.

No doubt we represent it in many varying ways, but, in spite of the
divergent cultures and traditions from which we come, in all of them
philosophy is recognized as a distinctive discipline with a peculiar
object of ita ewn, requiring peculiar methods and lives of complete
concentration for the attainment of any lasting results. It is to this
discipline, it seems to me, that we owe our first obligation.

1 have never been able to discover precisely what is really meant
by the phrase “American philosophy,” now widely current in my
own country. If it is American, then ipso facte it is not universally
true, and hence not sound philosophy. If it is philosophy, then it is true,
and ipso facto not American, The same considerations, 1 think, apply
to “Eastern philosophy,” “Western philosophy,” ete. What such
phrases really mean, | suppose, is the effort to achieve philosophic
truth which has taken place in America, #n China, etc. No doubt the
geographic names indicate certain cultural attitudes and limitations
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which have restricted and impeded the enterprise in various areas
of the aurface of the earth, for the enterprise is a most difficult and
arduous one. | know how hard it is to overcome such cultural limita-
tions, and | am deeply conscious of them in what | am going to say.

Nevertheless, the aim of philosophy, as of all science, wherever
it occurs, is to gain a certain detachment from such extraneous,
particularizing influences; in order to penetrate to what is really
sound and true. Unless this happens to some degree, the whole enter-
prise is fantastic and absurd, and should be abandoned. Hence, |
shall address vou not as ''Eastern philosophers’ or as "Western
philosophers,” not as Northern or as Southern, but as philosophers,
coming together in order to compare notes, and to sée whether we
can bring together into some stable solution the tiny drops we may
severally have gained from the great ocean of truth,

The task confronting us is not merely ane of devising ingenious
formulations for the purpose of attaining agreement amongst ourselves.
What we are concerned with is a prior and more difficult task, that of
attaining agreement amongst ourselves concerning the nature of ex-
istence itself. This must carry us beyvond language and syntax, beyond
methodology, bevond ethics, and certainly beyond epistemology to the
more foundational regions of metaphysics, or, as it was first called in
the West, first philosophy. Hence, the prineiple of synthesis 1 shall
attempt to present for your examination and criticism is a meta-
physical principle, the principle of being and its diverse modes, and
this paper will fall into the following five divisions,

First, | shall attempt bricly to explain this principle, its con-
nection with empirical method in philosophy, and its irenic uses. The
general problem of this Conference is to seek a way of harmonizing
the philosophy of the East with that of the West. But surely it is
futile to discuss the union of two things, each of which is really dividesd
by deep schisms, There is clearly a prior problem. How is the West
to be reconciled with the West, the East with the East?

Therefore, in the second place. | shall try 1o show how the first
principles of metaphysics may be used in an irenic manner to harmo-
nize some of the deeper philosophical issues which have arisen within
the West as well as the East, idealism versus materialism, and ab-
solutism versus pluralism, Needléss to say, | must be content with a
brief outline, for there is no time for adequate expansion,

Then, third, 1 shall attempt the very risky task of analvzing the
basic differences between philosophy as it has been developed in the
East and philosophy as it has been developed in the West, a task which
1 am sure must be first undertaken before any adequate synthesis can
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be made, and which in my opinion has been so far largely neglected
by this Conference. How is a synthesis possible unless we first know
what we are trying to synthesize?

After suggesting certain points of difference, I shall then, in the
fourth place, examine the categories by which Mr. Northrop attempts
to explain these differences. In my opinion, these categories need to be
clarified and enriched.

Finally, I shall suggest such a modified set of categories, and at-
tempt to show how they may serve to shed some light on the major
problem of this Conference.

Of course, all philosophic ideas have their antecedents, and mine
are no exception. | have learmned such philosophy as | have from the
Western tradition of realistic thought to which Plato, Aristotle,
Aquinas, and many modern and contemporary thinkers have con-
tributed. But the basic concepts which have been developed and refined
by this tradition are common to mankind, and my superficial ac-
quaintance with Oriental philosophy has already shown me that they
have also been critically studied in the East. These suggestions are
presented, of course, in a hypothetical and tentative way, and are
subject at every point to completion, correction, castigation, and
downright amputation, if necessary.

BEING AS A PRINCIPLE OF SYNTHESIS

It has been suggested that the best way of achieving cultural or
philosophical synthesis lies in the adoption of an attitude of relativity
toward all systematic positions. There is some truth in this way of
putting the matter. But | think that it must be protected from the
charge of abandoning the concept of truth, What we desire is not only
a synthesis but a true synthesis which can be verified by accessible
evidence. Theories are not purely subjective instruments. They intend
or reler to reality, and the first obligation of the philosopher is to being
as it really is.

When we are confronted with conflicting philosophical views which
divide human minds and cultures, let us, then, not only regard these
views impartially, but let us look at the facts themselves to which
they all refer. Let us see if we cannot observe some basis in these facts
for each of the conflicting views. The world is full of a great number
of things, It may be that each view sees something really there which
the other does not see. It may be that each is perhaps correct inits
affirmations, but wrong in its negations, In this way, we may be able
to achieve not only a subjective synthesis but a synthesis based upon
actual evidence,
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1 am not suggesting, of course, that all philosophical disagreements
may be resolved by this method. 1 do think, however, that a large
number of them can be. This will depend upon our discovering certain
over-arching structures in reality which may be expressed by concepts
of far-reaching scope. Are there any concepts of this sort? In particular,
is there any one concept holding everything whatsoever within its
scope? |f so, it should be of extraordinary interest to any mind seeking
the broadest possible basis for cultural svnthesis,

There is such a concept with a real objective reference. In our
language it is symbolized by the word being. But it is well known to the
philosophers of many different cultures under many different names,
and certainly has been deeply and critically studied, though in ways
with which 1 am less familiar, in the East. Hence, 1 shall begin by
making an attempt to summarize very briefly certain results which
have emerged fram this study of being in the Western tradition, with
which | am less unfamiliar.

All that exists in any way falls within the range of this concept,
Every other concept is of some mode or kind or part of existence.
At first we are inclined to believe that it is simply an abstract universal
of widest scope, related to other concepts as any genus is related to its
species. But, as Aristotle first pointed out,! this is not the case, for a
genus abstracts from itz differences, and cannot be predicated of them.
Thus the genus animal contains a number of traits which do not be-
lang to rationality as such, or to brute as such, Therefore, we cannot
say that rationality is animal. But being and certain other characters,
like truth and unity, attending it wherever it is found, permeate their
own differences which also exist and are one. If being were an abstract
universal, or a supreme genus, as has often been supposed, it would
have to be abstracted from all real differences. If so, it would be the
emptiest of all concepts, and actually equivalent to nothing, as Hegel
pointed out. But it does mot abstract from its differences in this way.
It includes them all within its range. Hence, it is not the emptiest but
rather the richest of all concepts.

This thesis may be verified by anyone taking the trouble to examine
the matter with care. It Is also true of the basic modes of being such
as possibility, actuality, and noetic existence. Such a mode of existence
is not abstracted from the entities or essences which exist in its
made, but permeates them all from the highest down to the lowest.
This indicates that existence is a peculiar kind of structure which is
apprehended in a non-abstractive manner, quite distinct from that in

which essences or determinate natures are apprehended by specific
and generic concepts,
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Every true judgment is the assertion of some act of existing.
Therefore, the concept of being is not only involved in all other
concepts, but also in all true propositions. Only nothingness lies
beyond its absolutely universal scope. Hence, the opposition between
being and non-being is the most absolute and unqualified of all op-
positions. There is no structure which bridges the gap between the two,
no concept which can embrace them both. Thus the so-called law of
contradiction, which expresses this most fundamental and unqualified
opposition, is a principle presupposed by all other intelligible asser-
tions, just as the concept of being is presupposed by all other concepts.

Every concept is of some mode or kind of being. Hence, when we
really become confused about something with which we are confronted
in the mysterious flux of experience, we ask the philesophic question
—what i it? (néon#) This question can be satisfied only by an
answer which expresses the relation of the thing in question to being.
This is achieved fn pari by what has traditionally been called a real
-definition showing the essential traits in terms of genera and species.
But this understanding can be completed only by also discovering
what kind of existence it has, whether it is actual or only potential,
and whether the entity is an exiramental reality, or only an object
before the mind.

There is no time here to attempt any further development of the
few insights which have been achieved in the West concerning this
most basic and mysterious concept and its even more mysterious
object. This must suffice. But a word must be said concerning its
methodological importance in connection with the problems of philo-
sophical empiricism and synthesis,

Being is zaid in many senses, or as the Greek saying runs: =8 de
woMayds Aéyeras. The great enemy of true empiricism is an g priori
dogmatism, often exemplified in the history of Western thought, which
identifies being with some particular mode or manifestation, and denies
any other. Thus, being has been identified with absolute, infinite
existence, with material being, and with mental being. One of the
common manifestations of this reductionist tendency is now connected
with a widespread use of the term experience, meaning something that
is subject to certain conditions of human knowledge, usually certain
conditions of sensory knowledge. When experience in this sense is
tacitly assumed at the start of a philosophical investigation to be
equivalent to being, reductionism is at work.

We have no right to make such an assumption at the beginning
of any philosophical inquiry, There is nothing about the notion of
being which reguires that it be restricted to the conditions of ex-
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perience, of sensory experience, or of any conditions at all. In fact,
it contains all such possible conditions within its scope, and still leaves
room for many more, Ounly nothingness is excluded from its un-
restricted range. Experience, whatever it may turn out to be, is
necessarily some kind of being. But being is not necessarily some kind of
experience. Hence, the concepts are ol equivalent, as is so often
assumetl.

If the empirical attitude means the willingness to examine all
evidence without bigotry or a priori dogmatism, and to be determined
by the evidence alone, then the concept of being must be regarded
as the indispensable protector of such an attitude. Any other concept
adopted at the beginning of an inquiry must involve the making of
tacit assumptions concerning what being must be. This is to indulge
in a form of @ priori prejudice which is the antithesis of true scientific
inquiry, Without a careful examination of the evidence we have no
right to assume that being is nothing but experience, nothing bul matter,
nothing but mind and ideas, or nothing but unqualified existence. Such:
assumptions are all forms of reductionism.

I am now going to argue in the time at my disposal that if we
follow the actual evidence, we shall discover that all these phases and
modes of being exist, and that the denial of any of them is to indulge
in a type of prejudice which is unnecessarily blind to ranges of ac-
cessible evidence. This, 1 believe, if so, may have a very direct rele-
vance to the problems of this Conference.

MODES OF BEING AND PHILOSOPHIC SYNTHESIS

Our cognitive faculties can grasp the essence of a thing by a clear
and distinct idea, or a definition, in so far as it is complex. These
essences are fully determinate, and it is easy to grasp their differences
from one another. The existence which completes and actualizes the
essence, however, is less easy for us to grasp, Since it is always found
together with the essence it actualizes, and since it therefore cor-
responds point for point with the essence, it is easy for us o assume
that, when we have defined a thing, this is the end of the matter.
Thus existence is ignored, or simply merged with essence, which has no
degrees or modes, but simply is what it is.

This is a great oversimplification of the facts. An essence as such is
merely a possibility, and it makes a great difference whether or not
it actually exists, Furthermore, this existence can be attained in
various modes which it is most important to understand and dis-
tinguish. Thus, what we have called essence ordinarily possesses an
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imperfect mode of existence which we may call potency or capacity,
since it is something that cam be actualized.

When it emerges from its causes and is realized in nature, it pos-
sesses another mode of existence which we may call reality. Since each
essence is limited as only one kind of being and since existence always
corresponds to essence, such realities will always be finite or limited.
They will be this existence or that, not existence ilself.

If there were any such being, it could contain no distinction
between essence and realization, for it would be the act of existence
itself. Hence, it would exist necessarily. Whether there is any such
being or not is a disputed point which can be settled only by a close
examination of the evidence. There is nothing about being, o far as
we know it, however, that would rule it out as impossible. Considerable
evidence of many kinds has led great thinkers of the East as well as
of the West to the conclusion that such an unqualified, or necessary,
existence does actually exist, '

Thus we have three modes of existence or modal categories as they
have been called—the possible, the actual, and the necessary—each
of which is contained within the possible range of the concept of being.
There is no time here to examine the evidence carefully in each case.
We must be content merely with the blunt statement that evidence has
been found for the actual existence of all three modes of being, and
that no contradiction is necessarily involved in accepting the im-
plications of this evidénce that such is the case. If these modes of
existence are granted, we then have in our hands a way of reconciling
certain forms of monistic and pluralistic reductionism that have
caused important philosophical cleavages in the East as well as in the
West.

If certain thinkers, focusing and carefully analyzing the evidence
which points to the existence of finite possibilities and actualities in
the universe, work out a pluralistic theory which asserts the existence
of a large number of such finite entities, we may accept their conclu-
sion. If, however, they become so obsessed by their theory as to ignore
the evidence, derived from causal principles as well as direct experi-
ence, which points to the existence of unqualified and unrestricted
existence, or attempt to misinterpret or distort this evidence so as to
make it it their reductionist finitism, we must negate their negations.
This synthetic principle also works the other way. I a thinker is
rationally convinced by an impartial scrutiny of evidence pointing
to unqualified existence that such a being exists, we may accept his
affirmations so far as the evidence bears them out. But, if he then
ignores that which clearly points to finite modes of existence, or dis-
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torts it to fit with his reductionist absolutism, we must negate his ne-
gations. There is room in being for both these modes and many more.
There is no need for negating any one mode or for forcing it into another.

Similar considerations may play an important role in the resolution
of the issues between traditional forms of idealism and realism or
naturalism, This will require, however, the recognition of a fourth
mode of relational or noetic existence in addition to the three already
mentioned,

Physical entities in nature have an actual existence that is private
and restricted to their material dimensions. As such, they cannot know,
But certain entities, including man, have cognitive faculties possess-
ing another relational mode of existence which enables them to reach
out and 1o become noetically identified with existences physically
distinct from themselves, and with their own existence. Thus a single
human individual by the proper use of his cognitive faculties may
transcend his subjective loneliness, identify himself cognitively with
the farthest reaches of the material universe—with the past, which no
longer physically exists at all, and with the future, which does not vet
physically exist—and share his ideas and thoughts with others through
human communication and discourse,

The very same physical entity—for instance, this chair—may
enjoy its own subjective, physical existence, and yet also become the
object of a relational mode of existence possessed by a knowing mind,
without undergoing any change whatsoever. And yet these two modes
of existence are clearly not the same, for, as indicated, | can make
something noetically present before the mind which is not physically
present at all. Furthermore, many things which are physically present
or inherent in me are not known by me, as, for example, the detailed
cortical configurations of my brain. Nevertheless, it is very easy to
confuse the two modes of presence or to reduce the one to the other.

Thus the idealist, paying attention to the evidence of human
knowledge and rational discourse, rightly defends the immateriality of
knowledge which becomes noetically identified with things physically
quite distinct from the knower. In this he is right. But if he becomes
s0 impressed by this mode of existence as to ignore every other, or to
insist that the only kind of existence a thing can have is to be present
before a cognitive faculty, he is going too far. His negations must be
negated. In addition to objective, cognitive existence, entities may
also have a subjective, material existence which is restricted to their
physical dimensions, and which marks them off from other entities.
I may share my immaterial thoughts. But my physical attributes
belong to me alone and cannot be shared. A wide range of evidence,
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derived from both external and internal experience, seems to support
the conclusion that such restricted, physical entities exist,

The naturalist, or materialist, ig, | think, rightly impressed by this.
But when he takes the next step and denies that there is any mode of
existence other than this more easily imagined and familiar one, he is
going too far. He must then try to explain the indubitable facts of
knowledge exclusively in terms of those categories which adequately
describe the private, subjective nature of material things and attni-
butes, This leads toward a radical subjectivism which does not so
much explain knowledge as explain it away. Such negativism or re-
ductionism should also be negated, Both the naturalist and the idealist
are right in their affirmations—wrong in their negations. There is
room [or bath modes of existence, and both should be recognized in
any genuinely empirical philosophy which respects the very rich and
complex evidence.

| realize that this exposition of four modes of being—the passible,
the actual, the necessary, and the noetic—has been very brief, | know
that more explanation and argument are required to elarify iv fully.
I think, however, that the basic conceptions involved have been
formulated -and studied in the East as well as in the West. | hope,
therefore, that in spite of this sketchy outline | may have been able to
suggest a possible way of synthesizing certain basic cleavages which
have marked the history of both Eastern and Western thought.

But the more difficult problem of the relation between Eastern
philosophy as a whole and Western philosophy still remains. In the
rest of this paper 1 shall try to make certain suggestions concerning
the nature of this problem. In the first place, are there any underlying
differences between Eastern and Western thoughit?

THE DIFFERENCES BETWEEN EASTERN
AND WESTERN THOUGHT

The question raised here is, of course, a very difficult one. Never-
theless; it underlies the whole problem of synthesis in which we are all
intercsted. Before we can speak mtelligently of symthesizing, we must
first gain some conception of the positions we are trying to synthesize,
and how they differ, if at all. The direct discussion of this delicate
matter has on the whole been avoided at these meetings. Bur surely
this iz the place to discuss it. | am offering a few tentative suggestions
now in the hope that they may stimulate a fuller consideration of the
matter by those much better qualified to speak than 1.

Two opposed positions have been expressed by members of the
Conference. On the one hand, there are those who hold that no gener-
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alizations concerning either Eastern or Western philosophy can be
safely made. The situation is too complex. In each field we have a
vast variety of different philosophies, some of which are as extremely
opposed to each other as any representatives of the East are opposed
to representatives of the West. On the other hand, there is Mr. North-
rop, who takes the position that there is a sharp and clearcut epis-
temological divergence between Eastern and Western philosophy, the
former being dominated by a method of immediate intuition and a
resulting sense of continuity, the latter by a method of abstract postu-
lation and a resulting sense of discontinuity and pluralism.®* At this
point | should like to follow the example of my Chinese friends in
seeking a middle position.

I am ready to accept the fact which has been so convincingly ex-
plained and illustrated to us in our meetings that there is a vast
variety of philosophical theories in the East, that all the major forms
of Western thought are to be found there, and that the same basic
issues of pluralism versus monism, idealism versus realism, etc., have
arisen. On the other hand, 1 cannot escape the impression that there
are certain underlying differences of tone and emphasis which need to
be studied and, if really existent, to be explained. These differences,
it seems to me, are three in number, Two of them have been discussed
by Mr, Northrop in a certain way. In my opinion, this way of dealing
with them needs to be toned down and altered in certain respects.
Also a third, more [undamental difference needs to be added, as |
shall now try to explain.

(1) I believe that Mr. Northrop is correct in calling attention to
the fact that in Oriental thought one finds a greater emphasis on the
apprehension or intuition of something which is eminently concrete,
and yet relatively vague and hard to pin down in precise definitions.
In Western thought, on the other hand, one finds an opposed emphasis
upon fixed and determinate objects which may be clearly and dis-
tinctly defined, and from which deductive consequences may be more
readily drawn, | hope that it will be noted that I am putting this not
as an exclusive opposition, but rather as one of tendency and degree.

OF course, one finds logical analysis, determinate definitions, and
deduction in the East. In their complete absence no disciplined reflec-
tion would be possible. But at the same time one finds a deeply de-
veloped sense of the partiality and inadequacy of what can be grasped
in this way, and of the presence of something else requiring another
and less abstract mode of apprehension. [ sugpest the influential Jaina
principle of syddvdda® as an example of this in India. For China, | refer
simply to the statement of Mr. Chan' that Chinese philosophers
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shunned abstraction and generalities and were interested more in a
good life and a good society than in organized knowledge.®

In Western thought, on the other hand, there is, of course, a recog-
nition of the concrete and actual, which is never exhausted by exact
definition and logical analysis. But at the same time one can discern
a predominant tendency never to rest satisfied with such vague in-
tuitions, but to reduce them to precise, essential definitions, though
this effort never fully succeeds. This contrast, I believe, as a matter
of relative emphasis, can be defended.

(2} I cannot follow Mr, Northrop's exposition of what he calls the
“aesthetic continuum.”™ | find no evidence for this in my own ex-
perience, which is always differentiated. Nevertheless, in his discussions
of this obscure topic he does, it seems to me, suggest 4 certain general
difference between Eastern and Western thought which, if modified
in certain respects and stated as a matter of relative emphasis, may
also be defended. Eastern philosophy, of course, has had its pluralisms,
as in the case of Theravida Buddhism,’ and Western philosophy its
monisms, as in the case of Spinoza. Nevertheless; when one compares
the two traditions in general, one may notice a stronger tendency in
the East toward integration and the synthesis of distinctions, as op-
posed to a stronger tendency in the West toward separation and the
analysis of complex wholes. Mr. Chan has stressed this *'tendency and
ability to synthesize” as “one of the outstanding facts in the history
of Chinese philosophy."* The strong tendency toward monism in
Indian philosaphy is well known.

As a concrete example of this synthesizing tendency, 1 offer the
example of philosophy itself, which in the East has certainly been
pursued in an integral manner without sharply separating the diverse
disciplines of metaphysics, logic, ethics, ete. All philosophy is regarded
as an essential aspect of the good life and integrally viewed from this
perspective. In India we have been told that even in the realistic
Nviya and Vaisesika schools philosophy was regarded in this way,
and Mr. Chan has emphasized the fact that “knowledge and conduct
were identified in most Chinese philosophers.'* In fact, | think it is
true that in the case of every Eastern philosophy so far expounded to
us this integration of philosophy with human life, in what we now
recognize as the "existentialist”” manner, has been a prominent feature.

In the West, however, from the time of the Greeks, these disci-
plines, though recognized as interdependent, have nevertheless been
very sharply separated, so that they have almost completely fallen
apart. This 1 offer as a rather striking example of what | think can
legitimately be understood as a predominantly integrative tendency
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in Eastern thouglit, as opposed to a predominantly analytic tendency
in Western thought.

{3) | now come to a difference which has not been specifically
discussed by Mr. Northrop, though it has been obliquely referred to
by him and by other members of this Conference. In my opinion this
differerice penetrates 1o the very heart of the matter. 1 refer especially
to the paper by Mr. Suzuki, his interesting remarks on Kierkegaard,
and his suggestive statements that: “Prajid is existential and not
dialectical': that it does not work with logical formulas and abstrac-
tions,”" but "is a concrete fact in itsell"; and hnally that it is "not a
paradox but a direct statement [by the men of prajaa] of their living
existential experience.”"

These statetients, in my opinion, convey the most basic difference
in emphasis which so far has distinguished the philosophy of the East
from that of the West, and on the basis of which all the other dif-
ferences may best be understood. OF course, both principles of being,
the determinate whatness of a thing and the existence which realizes
and activates it, have been recognized in the East as well as the West.
But the Eastern mind hias been less deeply interested in the various
determinate aspects into which an entity may be analyzed than in the
integral existence which activates all of these aspects together at once,
and which brings them into concréte actuality.

~ Suppose now for the sake of the argument that some such dif-
ferences ae these actually exist between philosophy in the East and
philosophy in the West: on the one hand, a greater concern for essences
which may be apprehended by clear and distinet ideas and definitions,
with a resulting tendency toward pluralism; and, on the other hand,
a greater concern for the more inclusive structure of existence which
is apprehended by richer but vaguer ideas, with a resulting tendency
toward synthesis. How are these differences to be understood and ex-
plained?

This is & most crucial step in the investigation, for on it must
depend the possibility or the impossibility of attaining any sound and
fruitful synthesis. Il we decide that the actual evidence justifies only
one attitude or the other, we must abandon any such hope. Each side
may listen politely to the other, but each will eventually go its own
way, guided by its basic metaphysical convictions. If, on the other
hane, we may rationally hold that the evidence is deb enough to
sustain hoth views, and if we have concepts basic enough to express
this evidence, then we may hope for a svnthesis in which each may
actually learn something from the other without negation or contra-
diction,
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MR. NORTHROP'S EXPLANATION OF THE RELATION
BETWEEN EASTERN AND WESTERN THOUGHT

Mr. Northrop has attempted to perform this difficult task of
synthesis by offering an epistemological explanation of these differ-
etices between Oriental and Western thought. Certain phases of this
explanatory scheme can be accepted as intelligible and in accordance
with the facts. But others, I think, require further clarification and
revision for reasons which | shall now attempt briefly 1o summarize.

(1) When | examine my own “immediate’ experience so far as 1
can, 1 find that everything there, so far as I am aware of it, is dif-
ferentiated. | cannot find a purely “undifferentiated aesthetic con-
tinuum.” When | think away all differences, nothing remains.!! It is
true that beyond the focus of attention there is a vague undifferen=
tiated fringe which James and others have deseribed. But such con-
fusion and indistinctness arise rather from an indetermination of the
apprehending faculties which are focused elsewhere than from anything
which is apprehended. This is clearly indicated by the fact that as
eoon as | turn my attention to this fringe, | find that it becomes a
differentiated object of some kind.

(2) Mr, Northrop wishes to escape from the epistemological prol-
lems involved in the traditional concept of a “mind" or “‘noetic
faculty.” Hence, he simply identifies immediate intuition with the
existence that is intuited. To know something immediately is to be-
come existentially merged with the thing." But this is to fall into a
basic ontological confusion of two distinct modes of existence. The
being that an object may have hefore a noetic faculty is not to be
identified with the being it has in ftself. The chemist can know water
without becoming physically liguefied.

(3) Mr. Northrop describes his experience of "'the undifferentiated
aesthetic continuum” as wholly “ineffable”” and even applies this
term to his immediate awareness of the color green, which he ¢laims
must be wholly indescribable and unintelligible to a color-blind person.
This, | believe, is incorrect. Even a color-blind person would unler-
stand what was meant by saying that green was a color. Even a com-
pletely blind person would understand what was meant by saying that
it was a guality. And even a blind child of six would understand what
was meant by saying that it was something, No actual or conceivable
experience is wholly incflable, not even that of an “undifferentiated
aesthetic contingum.” If these predicates may be truly applied to it,
then surely it is not “ineffahle.”

(4) Even if there were such an intuition (which 1 certainly Iack)
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of an undifferentiated continuum, I do not see how Mr. Northrop
could be correct in identifving it, as he attempts to do, with Aristo-
telian matter, which never exists alone and by itself apart from some
differentiating and determinate form,"* with James's fringe of con-
sciousness, with the ultimate emptiness or thusness of Buddliism, the
Tao, and the Brahman of Vedanta philosophy. These conceptions are
oo radically distinct. It is especially hard for me to see how anything
that can be properly referred to as a continuum is to be identified with
the indivisible unity of the Brahman of Advaita Vedanta philosophy,
which is altogether without parts of any kind.®

(5) Mr. Northrop first sharply opposes the “immediate," “private,"”
“intuitive" knowledge by inspection that is characteristic of the East
to the “indirect,” “communicable,” *"postulational” knowledge that
is characteristic of the West. But then he says that intelligible, postu-
lational theories concerning definite, structuralized entities must be
verified by immediate inspection.”* This seems to me to be true, but
to be definitely inconsistent with the original sharp opposition. If they
are even partially to verify definite, scientific theories, the immediate
objects of awareness must themselves be definite and structuralized,
certainly not “ineffable” and “private,” I infer from this that the
attempt to separate the brute datum of knowledge from its struc-
turalized interpretation is mistaken. All knowledge involves an “im-
mediate” or “intuitive'" object of some sort, which we may then

attempt to complele and to amplify by means of postulation and de-
duction.

(6) For these and for other reasons it seems to me that the sharp,
conceptualistic opposition between an intuitive apprehension of raw
stuff and a constructive factor, which stems from Kant, is hardly ade-
quate to serve as a sound basis for the synthesis of East and West,
Certainly it cannot be safely used as a guide for interpreting the
epistemology of any realistic thinker such as Plato or Aristotle, for
whom all knowledge involves a direct apprehension of some dif-
ferentiated object, which may require completion by postulation and
deduction, In Indian logic also we have learned that the inductive and
deductive methods, far from being opposed, are regarded as closely
interconnected.’?

(7) Finally, even if we grant that there is such an entity as the
“undifferentiated continuum’ and a plurality of determinate ohjects,
the question arises as to how they are related. Mr. Northrop seems to
have very little to say about this. But it concerns the most fundamental
metaphysical issues dividing philosophers. Does the postulated many
alone exist? Or does the one alone exist, the many being only a de-
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lusion? Or do both exist? If so, how? Mr. Northrop's analysis sheds
very little light upon these fundamental questions. But they lie at the
very root of the basic differences between philosophy in the East and
in the West.

| believe that Mr. Northrop desires to avoid any negativistic re-
ductionism which would rule out any mode of existence for which there
seems to be any actual or even possible evidence, In this I wholly
agree with him, But in order to achieve this end without falling into
contradiction and difficulty, a richer and clearer ontological frame-
work is required. The very suggestive differences Mr. Northrop has
noted between philosophy in the East and in the West can only be
adequately understood and harmonized on the basis of such a frame-
wark.

We may put the question in this way. Can we account for two
modes of knowledge, one vague and integrative, the other definite and
analytic, without distorting the evidence, or passing altogether be-
vond the field of knowledge in trying to establish the distinction?
More especially, can we account for two distinct objects of knowledge,
one definite and restricted, the other less definite and less restricted,
which are actually supported by evidence accessible to all, both of
which can be recognized without falling into contradiction or reduc-
tionism? | think that these questions can be answered affirmatively,
but only in terms of the ontological distinctions already suggested. In
the last part of this paper, I shall now try to clarify them further,
and to show how they may shed some light on the problem of this
Conference.

SUGGESTIONS CONCERNING THE HARMONIZATION
OF EASTERN AND WESTERN PHILOSOPHY

What we now call sciemce, and the limited type of evidence to
which it is restricted, can never settle such an issue. A distinct scien-
tific procedure, capable of dealing with the broader and more funda-
mental phases of being in a disciplined way, is required. One of the
first results of the pursuit of this discipline is the recognition of a
distinction between two constitutive phases of all finite being, essence
and existence, each of which is found to be dependent upon the other.
Both are found in reality. But it is easy for the human mind, in making
those basic metaphysical judgments, which underlie all other judg-
ments and decisions, to emphasize one at the expense of the other,

Such divergent ontological emphases may lead to profound dif-
ferences in tone and outlook which will affect every phase of the
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ntellectual enterprise of man. When these tendencies are pursued in
abstraction from each other, they may crystallize into fixed systems.
between which no logical reconciliation is possible. But, when we pay
more attention to the ontological facts, in this case the distinction be-
tween essence and existence, then a possible means of reconciliation
comes into view,

WESTERN ESSENTIALISM

Essence is a distinct, determinate phase of being which can be
readily grasped by the human mind in terms of elear definitions, ab-
stracting altogether from existence. When regarded in this manner,
essences are readily analyzed into disparate, logical atoms which may
then be arbitrarily endowed with some special mode of existence and
conceived of as the ultimate elements of the universe, Sometimes they
are given a special subsistence and spread out in a timeless realm of
their own, like the ideas of the Platonists. Sometimes they are merged
with physical existence and spread out in the void, like the atoms of
Democritus and his followers. At other times they are endowed with
an exclusively mental existence, like the ideas of Berkeley. But always
it is the determinate essences which have played the predominant role,
existence not being sharply focused or distinguished in its major modes
of possible, actual, and necessary being.

This has sometimes led to a serious neglect of the more restricted
existential categories of substance versus accident, cause versus effect,
and creation versus change. Such extreme versions of essentialism are,
I believe, very rare in Eastern thought. But they have repeatedly oc-
curred in Western philosophy from the time of Antisthenes in ancient
Greece to that of Nicolaus of Autrecourt in the Middle Ages and
certain versions of modern empiricism. When we regard entities from
a more integral, existential point of view, we can recognize the dif-
ference between certain essences which can exist in themeelves and
certam others which can exist only in a dependent manner in something
else (like qualities and acts). But from an abstract, essentialist point
of view, this distinction between substance and acéident becomes
meaningless and purely arbitrary. Each distinguishable essence as such
is just as much an essence as any other.

The existent entities of nature fend in various ways and causally
influence one another, for existence is something active and diffusive.
Essences as such do not tend to one another. Nor can one abstract
essence diffuse anvthing to anather. Each simply is what it is. Hence,
the existential categories of potency, tendency, and causal efficacy are
either negated or reduced to essentialist terms, as when causal con-
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nections are regarded as the mere succession of one determinate type
of essence by another.

Neither change nor ereation, strictly speaking, has any legitimate
place in 2 realm of fixed and determinate essences, such as whiteness,
sweetness, and the number two. They do not change, for apart from
existence they do not act at all. But the notion of sudden appearance
and disappearance is less foreign to this point of view. It is contra-
dictory and unintelligible to think of twoness gradually turning into
threeness, or of sweetness changing continuously into sourness. So,
when confronted by strong, empirical evidence of continuous growth
and change, the essentialist mind interprets this, following Zeno, as a
discontinuous succession in which divergent essences first emerge from
nothing and then are annihilated, to be replaced by others essentially
quite distinct, but perhaps indistinguishabile by us,

This metaphysical essentialism has a marked effect upon logie. A
is necessarily A, and B is necessarily B. There can be no necessary
relation between the two. All logical deduction has to be forced into
the pattern of tautology. Hence, the sort of empirical, causal connection
expressed in conditional propositions and contrary-to-fact conditionals
becames most dubious, and formal logic is divorced from inductive
logic and the realm of concrete existence.

In ethics this essentialist mode of thought has severed value as an
essence from existence, analyzed it into a multitude of seemingly in-
compatible fragments, and then left the decision to subjective interest
and arbitrary desire: This has led to a general neglect of the crucially
important existential categories of personality and freedom, which are
not so much essences as modes of existing and acting. Tt has also led
to that arbitrary and false separation of virtue Irom happiness and
duty from interest which is opposed so sharply, as we have learned in
this Conference, to the most penctrating moral insight of East as well
as West, This has recently brought forth those endless, artificial dis-
cussions of rightness and goodness as determinate properties or es-
sences which seem to imply that the lundamental concepts of ethics
are either indefinable and ineffable or so hopelessly abstract as to have
nothing to do with the real facts of life.

In religion it has led either to a complete neglect and mistmder-
standing of the classical arguments for an ultimate reality, which
depend upon the distinction between essence and existence and the
existential principle of causation or, if any first cause is recognized,
to a justification of this on irrational, fideistic grounds. This ejection
of reason from religion has helped to produce those anthropomorphic
conceptions of God, more characteristic of the West than of the East,
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in which He is conceived as an arbitrary tyrant or cosmic pantocrat,
ruling the world like an imperial dictator, and fitting everything, good
as well as evil, heroic sacrifice as well as brutal torture, into the in-
flexible pattern of a providential plan.**

It would be possible to trace out further consequences of this re-
ductive type of essentialist metaphysics. This should suffice to identify
an abstract mode of thought which has been a rare phenomenaon in the
East, but a recurrently manifested phenomenon in the West. In the
modern period, since the time of Descartes, essentialism has become
so witely prevalent as to call forth a series of recent rebellions that are
perhaps the most interesting and significant manifestations of con-
temporary Western thought, of peculiar importance, | think, to this
Conference.

EXISTENTIALISM

In America, Willlam James attacked the monolithic, block-
universe of post-Kantian idealism, consisting of essences with noetic
existence alone, as too one-sided, and defended a radical empiricism
which recognized a plurality of actual, individual entities sustaining
real relations. Bergson and the philosophers of emergent evolution
have attacked the static changelessness of post-Cartesian philosophy,
and have emphasized the continuity as well as the discontinuity of
natural change. This return to the existential categories of individual
substance, genuine causal relations, and continuous change was cer-
tainly salutary. But it was unfortunately often combined with an anti-
intellectualism which held that human reason was incapable of grasp-
ing these existential facts, being limited to the apprehension ol uni-
versal, changeless essences.

This modern revolt apainst essentialism has at last reached its
climax in the movement known as evislenlialism, which began with
Kicrkegnard's attack on Hegelian idealism in the middle of the last
century, and which is now exerting a far-reaching influence on the
thought, literature, and life of present<day Europe. In a striking and
often very cogent manner, Kierkegaard and his followers have been
able to call attention to many important existential facts, most of
them closely connected with ethics and the life of man, which had
been distorted or disregarded by the essentialist emphasis of post-
Cartesian thought.

Spurning the notion of man #n pereral as a nonexistent, universal
concept, they focused their attention on the material human individual,
his contingent and ephemeral life, and the choices which Treely deter-
mine it. But with a keener ontological insight than many other anti-
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intellectualists of recent times, they realized that the central core of
their doctrine concerns the basic distinction between essence and
existence. Seeing correctly that extramental existence had been ban-
ished from the great conceptual systems of Hegel and other idealists,
they went to the opposite extreme and tried to banish essence from
their philosophy with many paradoxical results, for all intelligible
thought must involve some determinate nature.

We are thus left with the following dilemma. If thought is intel-
ligible, it must apprehend determinate essenices which lack existerice.
On the other hand, if it attempts to grasp existence, it must be unin-
telligible, undifferentiated, and ineffable—a conclusion, [ think, which
is definitely contradicted by the best existential literature, since it
often reveals in a perfectly intelligible way certain modes and phases
and structures of actual existence.

I suggest that this dilemma is a false one. We do not have to choose
between an essentialist philosophy without existence and an existen-
tialism without intelligibility, and hence without philosophy. We must
rather return to a fundamental insight of classical Western meta-
physics that being is constituted by botk essence and existence, and
that the neglect of either one must lead to a reductive distortion of
reality.

In recapturing this basic insight 1 believe that contemporary
thinkers of the West may be greatly aided by a study of Eastern
thought, where it seems to me the more extreme dangers of abstract
essentialism have been largely avoided. This is because Eastern
thought, on the whole, has never lost sight of the more inclusive and
vaguer categories of existence by which concrete entities may be
grasped at least confusedly in their full concreteness and vast realms
and reaches of reality may be apprehended together through their
existential modes.

The essences of diverse things (this pencil and this man) are
sharply distinct, but existence is something which they share from a
common source. Hence, existential reflection, when fully developed,
as in the East, is strongly integrated, tolerant, and svnthetic in its
tendency. The great danger of this mode of thought is that it may
readily lose sight of those clear-cut, essential structures which dis-
tinguish one finite entity from another, and which may be clearly de-
fined and inferentizlly completed by logical analyeis and deduction.
In its more extreme and reductive manifestations, existential thought
may deny the existence of all such finite structure and lose itself in
absolute monisms where no legitimate place for finite being, change,
human personality, and moral freedom may be found.
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Between the extreme versions of Western essentialism and Oriental
existentialism, of atomizstic pluralism and exclusive monism, [ can see
little possibility for a reconciling synthests. But the great thinkers who
have with ruthless consistency worked out these views to their last
consequences have performed an important service for human thought.
They have at least shown us ways to be avoided, and, as in the history
of science, important mistakes are often more revealing and significant
than a piecing together of trivial truths. Even more than this, they
have helped to lay bare, though perhaps inadvertently, the inex-
haustible richness of being and its diverse modes, which demands a
corresponding richness and diversity of modes of thought in the finite
mind of the philosopher.

SUGGESTIONS TOWARD A NON-REDUCTIONIST
PHILOSOPHY

Any philesophy which is truly existential must combine the exact,
structural analyses of the West with the great integrative insights of
the East., Such a philesophy would not only recognize the definite
structure which is to be found in the finite entities of nature, and which
is subject to scientific and logical analysis; it would also recognize many
categories and modes of the over-arching existence in which all these
ghare. Within this framework it would find a place for the positive
insights of the great historic systems.

One mode of existence is that of the ever-changing, material things
of nature. Here the insights of materialists, naturalists, and realists
actually apply. But there is also the realm of noetic existence, where
all these things and many more may be given an objective, relational
existence before the mind of a knowing agent who in this way noetically
becomes all things and reflects the universal macrocosm on the micro-
cosmic tablet of his mind. Here the positive insights of the idealist
actually apply.

But all these entities are finite. None of them exists necessarily,
Their existence emanntes from some source of necessary existence.
Hence, this ultimate existence also should be recognized. Here the in-
sights of the sages of both East and West, which have been obtained
through the practice of concentrated meditation and concentration,
will apply. When these insights are used to interpret those general
truths which philosophy may be able to establish concerning this mys-
terious and unfathomable source of existence, anthropomorphic con-
cepts of the Deity will be discredited. No longer will He be viewed as
a cosmic autocrat, but rather as an inexhaustible source of creative
energy and as a liberating power. Far from being seen as incompatible
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with fullness of being, perfect freedom will be recognized as resting on
that completencss of existénce which removes every constraint of
privation or need, 25 was stated in the Upanisads, where the creative
act of Brahman is spoken of as a sort of free and unconstrained play
(fila).re

If such a philosophy were ever developed, the subordinate disci-
plines of epistemology, logic, and ethics would no longer be pursued as
independent, separate disciplines;, but rather as branches of first
philosophy, as they have always been pursued in the East. Logic,
understood as the study of those conceptual devices and principles
which must be followed il the truth about being is to be attained,
would no longer devote itself primarily to formal analysis, but, follow-
ing the example of the early Indian logicians, would pay equal atten-
tion to the connection of this with concrete existence and empirical

Ethies would no longer regard value as an abstract essence or
property, but rather as a realizing of existence, the free act of human
perfection. The source of obligation would be found in the natural
tendency of man to realize his nature, and the moral law would be
understood as that universal structure of action everywhere required
for this activation.

The national antagonisms of our time and the desperate nesd for
world cooperation have led to a recent revival of interest in the con-
cept of such a universal moral law, not based upon any arbitrary,
positive decree, but on the nature which all men possess in common.
The most important expression of this interest is the Universal Declara-
tion of Human Rights, passed and proclaimed by the General Assem-
bly of the United Nations in December, 1948, This Declaration is
founded on the conception of natural law, which in turn is founded on
certain metaphysical principles—that nature is originally good, that it
is incomplete and tendential, and that the frustration of this basic
tendency is bad, its realization always good.

In this paper I have tried to outline such an existential ontology,
and to defend it as capable of giving an intelligible account of every
major phase of human experience, as being in harmony with the com-
mon reason of mankind, and, finally, as capable of justifying divergent
ontological tendencies which are found in the East and the West. But
such a philosophy has never been more than remotely approximated
in the past. Its adequate formulation and defense will require the co-
operation of many thinkers from every tradition in the courageous
exercise of philosophic imagination, criticism, and penetration.
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CHAPTER XIV

Inte gra tion

GEORGE P. CONGER

OxE oF THE FRAGMENTS which in Western philosophy comes down to
us associated with the name of Heraclitus says, in effect, that learning
a multitude of details does not teach the mind, but that wisdfom con-
sists solely in knowing the thought—or, we might say, the principle—
by which all things through all are guided.! Something similar is adum-
brated in the Confucian saying that the moral laws form the same
system by which the seasons succeed each other and the operations of
nature take their course without conflict or confusion. and that it is
this one system running through all that makes the universe so im-
pressively great.? In India the terms pfa and adysia? refer both to moral
and to cosmic rightness, or law. Widely familiar is the Taoist doctrine
that man should live in accordance with Tao, the Way of the worlil,
the order of nature. The Greek and Roman Stoics, in their own way,
beld similar views. The idea need not have been lost or eclipsed in
Jewish-Christian-Muslim supernaturalism, since it is taken for granted
that the laws of nature and of man are ordained by the one God.

What is the thought, or the principle, by which “all things through
all are guided'? From various considerations, empirical as well as
speculative, it now begins to appear that we come close to it when we
discern in nature and in history the principle of integration. | mean now
by integration a combination, or successive combinations. of parts
forming wholes which, as wholes, have properties other than those of
the parts taken severally.

In both East and West the principle has been detected many times
in a matrix of other doctrines. There has been much emphasis on a
transcendent or supernatural process, as in the Saakhva samyoga' and,
at least by implication, in Jewish, Christian, and Muslim creationism.
Among recent writers, Whitehead holds that the organization of various
“societies" of objects marks the creative advance of nature, according
as some eternal objects, rather than others, are envisaged by God.?
Again, the principle has been subjective, as in Sankara's buddid® and
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Kant's “synthetic unity of apperception.” For traditional vitalism and
animism there are synthetic forces at work in the organism and in the
mind, almost like Browning's Abt Vogler at the organ bringing out
“not a fourth sound, but a star.” Less transcendent and more imma-
nent in the world, Bergson's élan” and Alexander’s Nisus® may be said
to proceed synthetically.

In both Eastand West in other systems the principle of integration
has been distinguished as operating objectively and spontaneously.
This is the case with Buddhism's bhautikas® and in the Chinese yin-
yang-lao.’ After the Hegelian synthesis in the West, first honors belong
to Herbert Spencer, whose very agnosticism enabled him to concen-
trate his attention upon the knowable, the empirical, and to treat the
process of integration in its own right. His treatment now seems stilted
and awkward. Presupposing the “instability of the homogeneous™ and
the “persistence of force,” he held that a uniform force falling upon
any aggregate produces unlike modifications in its different parts, with
like and unlike motions resulting in segregation into minor aggregates,
each consisting of units that are severally like each other and unlike
those of the other minor aggregates !

Since Spencer’s time the terminology has varied and vast reaches
of empirical data have been added to the available store. In the work
of R. W, Sellars and E. G. Spaulding the principle of integration ap-
pears as “'creative synthesis."®

Sametimes, and not without some documentary warrant, the notion
of integration is confused with that of emergent evolution or emergence.
It appears, however, that, strictly speaking, the two are different.
Emergence is not necessarily the emergence, as into actuality, of some-
thing whose properties were hitherto submerged or latent or implicit.
The main line of the doctrine of emergence is merely that the data
show conspicuous differences or gaps. For Lloyd Morgan, the universe
is jumpy; for Alexander, there are gaps between organisms with minds
and what we must suppose to have been organisms without them.
Emergence, then, might better have been called occurrence, or occur-
rent evolution. Sometimes, in a kind of minor key, one finds a more
detailed description which makes it possible to say that the gaps are
bridged, or leaped, by integrative processes. According to Lloyd
Morgan, supervenient at any emergent stage of evolutionary progress
is a new kind of relatedness—new terms in new relations—hitherto not
in being.™® Alexander says that at each change of quality the complexity
gathers itselfl together and is expressed in a new simplicity,™

The clearest development of the principle of integration is in the
“holism"" of Jan Christian Smuts, who, even if philosophers are seldom

272



INTEGRATION

kings, maintains the tradition that British public officials and states-
men, from Newton and Locke to Asquith and Balfour, are frequently
philosophers. According to Smuts, each whole has a measure of self-
direction and an individual specific character of its own. Both the
individual functions of the parts and their composition or correlation
in the complex are affected by the synthesis, which is the whole ™

INTEGRATION AS A METAPHYSICAL PRINCIPLE

Concerning integration as thus far sketched, four remarks are now
in place. First, (i) the notion of synthesis, which in these days of
synthetic chemical products has come to connote certain deliberate
operations of ours and certain artificial results, might well be replaced
by the notion of "synopsis.’” Svn-thesis, by derivation, means a plac-
ing together; syn-opsis means a seeing together. Integration is here
regarded as an objective, natural process, detected not so much by
synthesis as by synopsis, 1.¢., observing the parts related in each whole.
Analysis is, of course, necessary, but instead of being disruptive or
reductive, it is “analysis fn situ.'"™

As a second remark, (ii) it appears that the process of integration
can be rather neatly described in abstract terms, as a genelic con-
tinuily of process resulling in a generic discontinuity of products. The fact
that these two are compatible is of crucial importance for an under-
standing of evolutionism. The word “genetic” refers to origins or
processes of derivation; the word “generic” refers to kinds, to classi-
fications of the products of such processes. Where the question con-
cerns the origin or derivation of later stages or levels in nature or his-
tory, the answer, as regards integration and evolutionism, is that they
arise from earlier stages in a process which (with some of the usual
assumptions involved in the use of this adjective) may be called con-
tinuous, and primarily by a continuously operating inherent causation,
rather than by an intermittent or intervening causation. But where the
question concerns the kind of entity resulting from the continuous
process, the answer is that it is of a new kind and belongs in a whole
which is distinct and discontinuous from the old. There is a continuity
of process, entirely compatible with a discontinuity of products.

In the third place, (iii) no one should be caught saying that a new
whale is more than the sum of its parts; probably thi= misstatement
has done more than any other to alienate careful thinkers from the
notion of integration. No whole is more than the sum of its parts; it
should not be described, either, as over and above its parts.'* All that
need be claimed is that the whole, or integrate, is other than its parts
when the latter are taken severally.
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As a fourth general remark, (iv} the process of integration is elosely
related to certain other processes. Fust, it typically occurs in spite of
reverse processes of disintegration. Further, as Spencer saw, it must
be understood in connection with a preliminary and closely allied
process of aggregation. The differénce between the two is certainly not
easy and, | think, is really impossible to specify with precision. It will
not do to say that the integrate is ordered, and the aggregare dis-
ordered; "order” and “disorder,” too, are relative. The difference be-
tween an aggregate and an integrate is one of degree merging into a
difference of kind, Even an aggregate, just as it exhibits at least some
type of order, has properties other than those of its parts taken
severally. 'Y

Again, as Spencer also saw, the process of integration must be
recognized in connection with a concomitant and convergent process
of differentiation. The distinction is one of emphasis and point of view;
it depends upon what parts or wholes are under consideration at a
given time. For example, if we happen to be considering atoms of
hydrogen and oxygen, the molecule of water is an integrate, but, if we
arc considering the earth, the same molecule is a differentiation within
the carth, a new arrangement of some of its constituents. As an illus-
tration from biology, some early multicellular organisms appear to be
integrates of unicellular organisms, but the familiar and much more
complex later multicellulur organisms, as regards their essential
germinal materials, are differentiated within the societics composed of
their parents, or the species to which they belong.*® The upshot of this
is that integration and differentiation are convergent. This, again, is
of great importance for understanding evolutionism: the cosmic
process goes on not merely by integration, from simple to complex
forms, but also from complex to relatively simpler stages,

In what has already been said we are well within a discussion of the
metaphysics of integration. In [act, we are in metaphysics whenever
we make any general statements pertaining to the world, Even a state-
ment that metaphysics is impossible, or that metaphysics is meaning-
less, involves at least a rudimentary metaphysics. Metaphysics is like
gravitation; every attempt to controvert it illustrates it, and no one
has yet developed sufficient logical or epistemological velocity to get
out of its field. The difficulty about metaphysics for many modern
minds has been its own extravagance—its wandering outside the em-
pirical data, its tending too much to be “metempirics.”” But, with or
withoul the transcendent and the supernaiural, the metaphysics of inte-
gration may stay close to the facts, and deal with structures and proc-
esses detectable in or plausibly inferred from the data of the sciences.
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We must be careful not to claim too much empirical ground for the
principle. When we look at the data, it may be disappointing to find
that sometimes there is relatively little clear evidence, and there is
never proof, of integration. As regards evidence, the answer is, in
effect, that, if evidence is defined as data which compel belief, the
degree of compulsion and belief varies for different individuals as well
as for different data, As regards proof, it is now understood that,
strictly speaking, we find no proofs of anything apart from analytic
sentences or tautologies. Whatever be the case with pure logic and
mathematics, at least for science it is not proof, but probability, on
which we must depend. It is a kind of forced option, too: if we are to
have any science, as well as any empirical metaphysics, or achieve any
empirical understanding of the world, we must somewhere throw in the
benefit of the lingering doubt. Somewhere we must take the inductive
leap, whether it is a step or an air-lift. Empiricists try to reduce the
air-lift to a broad jump and the broad jump to a step. The more
cautious try to reduce the step to a shuffle, but even he who shuffies
along, with his feet always on the ground, may slip. Somewhers we
have to take a chance, even when we restrict ourselves to the attempt
to determine what statements are sufficiently confirmable to be in-
cluded in the formulation of a science. In all strictness we do not know
what statements are confirmable until we have confirmed them.

(A) Let us say, then, that the data as now detected™ indicate some
probability that electrons, which are singularities in fields of energy,
are combinations or integrations of energies. It begins to be suspected
that protons are combinations made up of some units which at least
include mesons. It is clear enough that neutrons are close combinations
of protons and electrons. Atoms are made up of protons, neutrons,
electrons, ete,, and may be presumed to have been integrated from
them. Diffuse nebulae are at least aggregates of atoms. Stars, differ-
entiated within such nebulae, may be regarded as integrates of atoms.
Planets arise in one way or another from stars or are formed in a
process similar to the formation of stars. Stars are grouped in star
clusters, some open, others globular. On a smaller scale, stars and
planets together make up solar-planetary systems; one or two rudi-
mentary systems besides our more highly differentiated solar system
are beginning to be recognized. Star clusters and stars are found to-
gether in the spiral nebulae or galaxies, and in their distribution these
show some local concentrations which enable us to say that there are
supergalaxies. It should be noted that according to some theories the
primeval universe was an enormous nebula in which the spirals,
clusters, solar systems, and stars have been differentiated or formed by
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successive condensations. Thus it may be argued that integration and
differentiation in astronomy, as in the case of the molecule in the earth,
are convergent.

(B) Evenrually, by a new differentiation in at least one of the
planets, i.e., the earth, some of the atoms of carbon form compounds
with auxiliary valences, the organic compounds, capable of extensive
substitutions, As these become highly complex, their new surface
properties become important and characterize the micelles or organic
colloids familiar as proteins and enzymes. Viruses, which crystallize
as proteins, and genes, with their chromatin, are typically still more
complex and (assuming that there are, or were, free genes) begin to
exhibit the dynamic equilibrium in a polyphasic system which we know
as life. The present unicellular organisms, including bacteria and
amoebas, are presumably descendants of carly integrates of such rudi-
mentary forms, and the present multicellular organisms are almost
certainly the descendants of early integrates of unicellular forms,
Without arguing at all that a society is an organism, we maintain only
that a society is an integrate, The units in the societal integrate are
discrete and the structure seems loose and open, but this is a matter of
scale; to an X-ray, the atoms in a solid crystal would seem discrete and
the structure would seem open. It is clear enough that groups of
multicellular organisms, i.e., plants and animals, constitute primitive
societies—in the case of the human species, primitive forms of the
family. Families make up tribes; tribes unite in early or primitive
nations; and nations or sovereign states combine in the great imperial
and federated states of political history. Also to be discerncd are
groups of such states in racial and continental civilizations, The races
and peoples of the various continents constitute at least an aggregate,
although their progress toward effective integration is disappaintingly
slow. Ecologically, however, they constitute a natural unit—the
earth's total population, bacterial, plant, animal, and human. Here, as
before, the process of formation of successive societal units may be
interpreted not merely a= integrations but as differentiations within a
total population. Integration and differentiation, again, are convergent.

(C) In the preceding paragraph, a most important factor has been
disregarded. Societies of the later types mentioned do not arise without
nervous systems and minds. The development of nervous systems and
minds, however, although the study of it presents some baffling diffi-
culties, affords some of the clearest examples of integration. Within a
primitive malticellular organism, let us say a sponge, some of the con-
stituent cells with their metabolic gradients transmit impulses: the
cells thus linked—i.e., integrated—in the process of transmission con-
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stitute excitation arcs, and an impulse as it passes along the succession
of cells illustrates “'neurvid transmission." In the sponge, conduction
is diffuse, and various impulses are not correlated: the flagella may
whip the water when the sphincter is closed. In the jellyfish, however,
where the first nervous cells appear, such lost motion is typically
reduced: there is correlation, coordination—the beginnings of what
Sherrington has made familiar as the fntegrative action of the nervous
system, In the segmental reflexes and super-segmental reflexes of
worms there is still higher integration, with the variations involved in
the making and breaking of synaptic connections. Reflexes, which are
themselves not as simple as a schematic treatment might indicate, in
the higher organisms are grouped and work together in more or less
smooth and unified fashion in patterns, for example, the visual patterns
of seeing, the motor patterns of walking, and the language patterns of
speaking, When some of the patterns involve the action of distance
receptors, so that adjustments are made to objects while they are still
remote, there is the notable integration of precurrent and consum-
matory reactions in simple goal-seeking behavior, at the stage which
may be called that of end-reaction complexes.

From here on, the terminologies difier, and the outlines, like the
outlines of a crystal or a table for a cosmic ray, seem vague to many
investigators, but it is fair to say that many an end-reaction complex,
directed wpon one or another object, is integrated in the course of a
sentiment like love or patriotism, directed typically toward a person
or group of persons. Here the factor of time begins to be increasingly
conspicuous. Sentiments are involved in still more inclusive valuations,
where the orientation is not so much toward goal-objects or persons
as toward abstract ideas or ideals, like justice. Groups of valuations
characterize the relatively individuated selves which are aggregated,
and sometimes integrated, in the long-time or lifelong unity of a per-
sonality. Once more it is important to note particularly that reflexes,
patterns, end-reactions, sentiments, valuations, or selves may be
interpreted in Gestalt fashion as differentiations within a personality,

This, perforce briefly and inadequately sketched here, is the course
of integration-differentiation in nature and in history. The successive
stages may be called levels of development. Implied in what has been
said is extreme evolutionism—that matter is integrated from energies;
life from matter; and mind, or nervous systems at work, from physi-
ological structures and processes. Matter and life and mind are re-
spectively similar in that they are integrations, and there is a certain
fundamental kinship between them. At the same time, their dif-
ferences are, of course, marked and important. Each exhibits the new
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properties of a new whole—properties not found in the realm where
it originates, or in the parts of which it is composed. This point affords
an answer to the idealist and personalist objections to the above al-
legedly abstract constructions, or reconstructions, of “‘reality.” The
objection is that the account of the eventual integration of personality
out of data of physics and chemistry and physioclogy does not vield
the concrete facts of rich, intimate, and essentially or occasionally
free personal experience. The answer is that the principle of integration
itself provides for just such a discrepancy, At our level, we are the new
things, and of course have our own intrinsic, unique properties. When
enpugh attention is paid to integration in anthropology, sociology,
and history, even our moral judgments may be accounted for in this
way; they are, indeed, sui generis, but they are not a griori. They are
the result not of ingression from outside or above but of progression
within and from below,

Let us now attempt some further generalizations, considering some
further characteristic features of integration, as the process is ex-
hibited in the data we have summarized. For convenience of reference
the features will be given numbers continuing those used above.

(v) Integration takes place typically within an aggregate and
usually involves some, rather than all, members of the aggregate.
{vi) Integration may occur merely as a local condensation of members
of the aggregate which have never been far apart. This, however,
is not to say that the units entering the integrate are, in Spencer’s
term, homogeneous. In fact, (vii) some of the most stable integrates
are formed by units whose properties are in some respects opposite or
complementary to one another. From time immemorial the Chinese
insight into the world has distinguished the yin and the yang as op-
posed cosmic principles. Hegel, in his “thesis-antithesis-synthesis' for-
mula, attempted to exhibit the development of all nature and mind.
One should note that for Hegel each thesis not only encounters but
engenders the antithesis with which it eventually effects the synthesis.
The whole Hegelian process was colored by the epistemological meta-
physics of Fichte and Schelling, who were trying as best they could to
establish some unity of the subjective and the objective, to reunite
the mind and the world, which Locke had cleft apart and Hume had
well-nigh pulverized. More realistically and naturalistically in the data
we have considered, an integrate typically involves comstituents
which are equally objective, although of opposed or contrasted proper-
ties—as when a proton and an electron form a hydrogen atom, or a
visceral-autonomic consummatory pattern and one or more cerebro-
spinal precurrent patterns combine in an end-reaction complex.
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{viti) The process of integration typically involves some elimi-
nation: there is an “economy” in the new household, all the way from
the minute radiated energy marking the difference between four hydro-
gen atoms and a helium atom to the economies incident to eifective
alliances of nations against war rather than against one another. On
the other hand, as our definition of integration indicated at the outset,
(ix) there are new properties, not found either in the parts or in the
aggregate. In the helium atom they are the properties distinctive of
helium. In the other example, they may be the blessings of a world
at last at peace.

(x) Finally, some constituent parts are distinguishable within an
integrate, and one constituent or set of constituents typically domi-
nates. another there. With the differences and differentiations ap-
propriate to their levels of development, the atomic nucleus, the sun
in our solar-planetary system, the core of the galaxy, the germ cells
of an organism, and the visceral-autonomic consummatory paitterns
in a complex afford typical examples. A point of very great importance
for us here is that, as cosmic integration proceeds, this relation of
dominance tends to be increasingly reversible or reciprocal. In the
atom and the solar-planetary system the peripheral constituents are
far outweighed by those which are nuclear or central. In the organism
the somatic cells have some effect, but not much, on the germ cells.
In a disciplined mind, the cerebrospinal patterns, especially ideas,
are able to exert some increasing measure of control over the funda-
mental visceral-autonomic appetites. In the cumulative result of all
these integrations in societies and in human history, the dominance
of one person or group in some respects and relations can be refieved
and even rendered beneficial when integrated reciprocally with the
dominance of other persons and groups in other functions.

TOWARD AN INTEGRATION OF METHODS

The foregoing appear to be the more relevant generdl characteris-
tics of integration. We may now ask how they apply to problems of
comparative methodology. Again we employ the numbers used above.

(v) In the first place, there is no doubt that we have the initial
confusions, the aggregate, and hurly-burdy of contending theories.
Throughout all the world, in ways abundantly evidenced in discus-
sions at the Conference, rationalists, empiricists, pragmatists, and
intuitionists (perhaps under some other names) argue with one another.
It is ot merely that many Eastern experts differ with their Western
colleagues in these matters: neither East nor West, neither India nor
China nor Europe-America, is altogether at peace with itself.
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(vi) The beginnings of integration are, however, equally evident.
There is no need to argue that rationalism, according to which we
know what we have thought through, and empiricism, according to
which we know what we have observed, either by introspection or
inspection, and what in these latter days we have confirmed by one
or another type of experiment, are complementary and indispensable,
even if their results sometimes appear divergent and their more com-
plete integration is a persistent problem, In the West, the pragmatic
method, according to which we know what we have worked through
to one or another kind of satisfactory conclusion, is difficult to dis-
tinguish from traditional empiricism; the difference is one of emphasis.
Pragmatism is an emphatic, aggressive, reshaping empiricism. Where
the orientation of traditional empiricism has been, as we might say,
afferent, that of the pragmatic method is efferent. The method has
so much empiricism in it that as between these two—and, counting
rationalism, these three—the process of integration seems already
partially accomplished,

The fourth method, intuitionism, is the ground of more eontroversy,
partly because the name used for it is used in mare than one sense,
and partly because its advocates have tended to keep it aloof from
the other methods. According to intuitionism we know fmmediately,
with or without—traditionally more often without—reason, observa-
tion, experiment, or practical application of our concepts. Sometimes
this means simply that objects are presented to us or represented by
us with an intrinsic quality of being here-now, as compared with
which thought is after-thought, and activity, if not itsell immediate,
is irrelevant. The same word, Intuition, s dlso used for maore contentful,
richer, personal insights and realizations characteristic of the moral
and religious life. One of the lesser obstacles to integration here is the
lack ol terminology adequate to distinguish these two usages.

The case for integration of the methods is strengthened when one
considers the ordinary psychological processes involved, Each of us,
practically all the time, is perceiving, thinking, acting, and feeling.
Each of us naturally and inevitably has in him at least the rudiments
of empiricism, rationalism, pragmatism, and at least some intuitionism.
We need to revise some of our theories to make them square with what
we are,

(vii} The suggestion of the next general characteristic is that we
should consider extremes. In this cuse, these would usually be said
to be empiricism on the one hand and intuitionism on the other.
There appear to be reasons for grouping empiricism and rationalism
together, and contrasting them with pragmatism and intuitionism;
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the reason is that perception and thinking are characteristically
selective, 1 perceive any given thing 4 against a background which
may be denoted as won-A, and at the moment of perception 1 do not
treat the two in the same wav: 4 is selected; non-4 is neglected. It can
be argued that thinking, or at any rate descripitive thinking, follows
the same “horizon” principle, so that I think by selection of any
describalile referent A (whether material object, group of objects,
abstract concept or group of concepts, the self, the universe, being,
the "Absolute,” or whatever it is that 1 am seeking to describe) with
an inevitable and correlative neglect of the corresponding indescribable
non-A.* Perception and thinking partition the field, but activity and
feeling appear to be not so sharply divisive. We seem to act upon
(A + mon-A) and feel (4 + nom-A) without being limited by the
contrast unless perception or “‘thinking makes it s0.” In other words,
we perceive and analyze and describe the world in part; but we act in
it and feel toward it with open reference.

(viii) An integration of methods, if it conforms to the next general
characteristic, must involve some scaling down of each of them where
it has been over-ambitious or presumptuous. The course of events
has often been helpfully abrasive here, and the process will doubtless
continue, When viewed in a world frame there need be no question
that just as medieval Western rationalism could not preserve itself
intact against the advances of empiricism, so the contemporary
stringent empiricisms, especially positivism, however useful for de-
fining a field of science, cannot hope to be an adequate interpretation
of the world. The stary of pragmatism, too, should teach us to beware
when a method magnifies itself into a metaphysics. It should be added
that intuitionism; as Hocking antl Radhakrishnan have maintained
should not be trusted apart from the critiques afforded by other
methods,

(ix) What are the new properties incident to integration? Llovd
Morgan maintained that the new properties of a new emergent are
unpredictable belorehand; perhaps here we should await a true in-
tegration of the methods before venturing to describe it. But we may
at least expect, as in any other integrate, less lost motion and wasted
energy, less controversy and partisanship. Some of the old questions
lose their edge; they are not quite meaningless, as long as they are
questions, but their meaning is much less likely to obscure that of
more important mntters,

For one thing, an adequare integration of the methods of obtaining
knowledze must mean a reduction of the areas of conflict between
science and philosophy. Right now the traditional conflict tends indeed
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to be resolved, but resolved by an attempted assimilation of the meth-
ods of philosophy to the methods of science, and by maintaining that
philosophy is properly only a critique of scientific or logical method.
An integration, rather than such a restriction, would make science
and philosophy alike attempts to understand ourselves in the universe;
science is the specialized, and philosophy the generalized, phase of
this attempt. In particular, philesophy may and should draw more
freely upon the resources of our activities and our feelings.

Again, an integration of methods would have a marked effect on
the application of epistemalogy to ethics, Aristotle long ago recognized
that ethics is not an exact science;® a proper integration of our methods
would help to indicate the reason. It is that all valuations, which them-
selves are integrates, including emotional components, because of their
emotional components somewhere lack precision. But they are not
for this reason to be banished from the field of philosophical concern.
They should by all means be analyzed and scrutinized: emotive appeals
should be criticized and sometimes curbed, This, after all, is only
incidental to the process of integrating feeling and thinking, or in-
tuitionism and rationalism. Valuations should be explained, but not
explained away. To explain them involves making clear their status
in the universe—a status as authentic as that of perception or ideation,
only mare complicated. It is not necessary to claim for them cognitive
validity; cognitive validity is an issue at the cognitive level, while
valuations, which include cognitions along with emotions, have charac-
teristics of their own.® This is not to say that valuations can be made
fundamental or ultimate in metaphysics; perceptions are more funda-
mental, and personalities are more nearly ultimate. It is not to be
expected, either, that the content of valuations can ever be rendered
precise. Precision is a matter of scale; in a world where no ane can tell
just where the table ends and the electronic or energetic milieu begins,
no one need expect unanimity as to just what constitutes the good,
or the good life. The point for all of us is at least to keep decently away
from the edge, while, with free and cooperative use of all available
methads, as well as under the pressure of world events, we may look for
increasing convergence and clarity, An integration of methods surely
must have important consequences for philosophy of religion also,
however damaging it may be for various theologies, mainly by its
admission of empiricism and its application to doctrines hitherto held
to be immune or sacrosanct,

(x) The problem of dominance is usually thorny; our only reliel
from it is in the fact that in a high-level integrate dominance is re-
wversible or reciprocal or mutual. In this particular area, however, there
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is a practical answer. We said that the plain fact is that each of us
every day must observe, reflect, act, and feel. To keep the balance
is an art. It is the art of living, If anyone objects that only one or
another, or some but not others, or all of the four methods are methods
of obtaining knowledge, and that any proposed integration takes us
outside the scope of theories of knowledge, then let us agree that what
we are seeking in and by the aid of philosophy is not merely knowledge,
but knowledge in life, knowledge for life—the larger knowledge, which
is wisdom. The old Greek fragment says that it is wisdom to know the
idea or principle by which all things through all are guided. If we need
a new word for our method of methods, let us call it sntepralism.

TOWARD INTEGRATION IN ETHICS

Passing over the important, but sufficiently evident, applications
of the characteristics in problems of personal integration, and turning
to problems of social or socictal integration, let us first look at some
political issues, where the problem at least seems clear. Examples of
political integration li¢ close at hand; the national motto, E pluribus
unum, and the maxim, "'In union there is strength,” remind us both of
the process and its results. Great nations, as we indicated earlier, are
integrates. The most pertinent questions concern the extension of the
process to intemmational relations. If, as here maintained, in this
principle of integration we begin to discern something genuinely
natural and cosmic, there should be no difficulty in discerning and,
let us hope, no hesitation in following, the detailed characteristics we
have noted.

{v) Certainly there is the initial confusion, the hurly-burly of the
aggregate. The League of Nations was at a kind of “Articles of Con-
federation" stage; as it turned out, it was somewhere between an
aggregate and an integrate. Sometimes it looks as if the United Na-
tions might not advance bevond that stage. But there is a brighter
aspect of the picture, because (vi) the process of international political
organization may start anywhere, among nations already associated.
Here one naturally thinks of nations long allied by ties of blood and
culture, as are England and America, and of other groups already
associated in other ways. We need not, however, despair of (vii)
effective integrations of nations of opposite interests. The present-day
extremes are, of course, the United States and the Soviet Union, each
of them an integrate, The most momentous problem of the contempo-
rary world is that of finding the formula for their further integration.

(viii) Integration, as found elsewhere throughout nature, points
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up what seems 1o be the only effective way to a more perfect union.
Each of the member nations, like Rousseau's untamed individuals
entering the social contract, must be prepared to give up something.
The principle is clear; it is the application, the details, the determina-
tion of which shall give up what, that blocks the way. Imperialism
dies bard; totalitarianism strives to be total; and sovereignty of any
sort is difficult to relinquish, or, once de facte relinguished in the
preszure of events, difficult to acknowledge az lost, Here we have to
discern the signs of the times, and beware lest the signs of the times
are in the handwriting on the wall. It is commonplace to say that
(ix) the nations stand to gain by closer political union—if by nothing
mare, then by economy in the astronomical sums now being spent
for armaments. The prospective coltural, moral, and spiritual ad-
vantages are beyond reckoning,

In any brave new world, however, there must remain (x) the
problem of dominance. By all the signs, something of the nature of
world government marks here the difference between a loose aggregate
and a stable integrate. The chances are that at leéast lor a long time
to come any possible central, federal, or confederal governing body
will still show the seams of the nationalisms of which it may be con-
stituted. What nation or people, then, shall govern, and who will be
content to be governed or dominated or surpassed? The suggestion
might be that of some kind of reciprocal dominance, a turn-and-turn-
about in leadership and followership. It is the idea behind rotating
chairmanships for large nations and memberships in high councils for
smaller nations, but it must be confeszed that so far such arrangements
have been rather too formal and mechanical, and have proved too
weak to carry the load. Practically, as-of now, the tendency seems to
be toward a revival, on a global scale, of the old balance-of-power
paticies. The danger in this 18, as in 1914 and other vears, that the
balance of power will turn out to be only a balance of powder, which
some trifling incident will serve to set off in a holoeaust of ruin for us all.

A possible or partia] solvent for the difficulty may consist first in
recogmizing that political interests and dominations, after all, are not
primary, but are secondary, and arise to meet needs of regulation antd
control of other interests. To restate political issues in economic terms
is more or less reductive; it may be like describing 8 molecule in terms.
of atoms, or a metazoan organism in terms of cells. But analysis in
situ at least simplifies some of the problems. One does not need to be a
Marxian to discern economic forces which shape political policies and
institutions. The problem of dominance, so forbidding when phrased
in political terms, becomes natural enough when translated into
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economic terms. Then the edge of political controversy may be turned
by economic interchanges. Mutual trade agreements are obviously
steps in this direction. The. best available remedy for chauvinism,
nationalism, and aggression seems to be a cooperative effort to raise
standards of living, economie, cultural, and spiritual, no matter how
ice-locked and glavierlike may be our progress.

What we have said about dominance takes us from political prob-
lems into the field of economics and to problems more pointedly
domestic in their scope, but the transition is easy. With or without
Marx, we all see, better than we did in 1914, and perhaps better than
we did in 1939 or 1941, that political issues, if they are not merely
veneer or symptoms of economic issues, are at least correlated with
them, and that no account of societal integration can be anywhere
near complete unless it addresses itsell to economic difficulties.

Here, again, the usual characteristics appear. We can easily
recognize (v) the milling crowd of special-interest groups with their
struggles for advantages. Obviously, some solution, some resolution or
dissolution, must come. Is there any hope anywhere, save in integra-
tion? Somewhere there must be some kind of “commonwealth.”
(vi) Once convinced that integration is the hope for our economic
[uture, it should be clear that the place to start is not LUtopia, but any
place where there are singularly good relations between labor and
capital. Economically this area does not seem to be an industry where
high wages are paid and superior working conditions provided, because
the demands for these things seem to be insatiable and the policies
geem hever to come to equilibrium. Concerns where open books and
profit-sharing plans are in operation, and where, in the Western sys-
tem, there is opportunity to acquire capital stock; seem now 1o be the
most promising foci or nuclel for industrial integration. At the same
time, steering once more by our general principle, even though it leads
us into troubled waters, and though it is hard to imagine here any
attraction of opposites, there may come to be (vii) an integration of
them. To make it seem as extreme as possible, think of the National
Association of Manufacturers and the United Electrical Workers—
could they ever really get together? Certainly not without (viii) each
side’s giving up something, making concessions, conciliations, com-
promises, in a kind of collective bargaining. The principle, again, is
clear enough; the problem, again, is who will give up what, but this
is the way to integration and (ix) itz benefits in industrial peace and
ecunomic well-being. The other way, so prevalent, begins (does it
not?) by contrast to show its inherent defects: if it is not clear, it ought
to be clear that in the long run, industrial disputes, carried bevond
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the normal range of peaceful adjustments, benefit nobody and injure
labor, management, capital, and public alike.

{x) The crux, again, is in the problem of dominance, and the
answer seems to be to make dominance, here again, reciprocal. In-
dustries which admit workmen to representation on directorates,
where the representation is anything more than formal, seem to be
on the right road. The problem after all is not so much the ownership
of the instruments or the fruits of production as it is the control of
those instruments, and if by any means control can be diversified,
mutualized, integrated, the way would seem to be clear to economic
peace and prosperity. Mutualization of control seems desirable, while
government control seems harsh, but in a real democracy the two
controls coincide.

EPILOGUE

Much more might be said concerning the integration of systems
of philosophy. The Conference, in its factual and richly informative
aspects, makes obvious (v) the differences between the systems, as
well as (vi) promising rapprochements and points of contact. Some-
times (vii) extremes meet, as in Mr. Sheldon's studies of polarity.® If
extreme views do not fuse forthwith, the point may be that (viii) not
all the leatures of the parts enter an integrate. We should all seruti-
nize our traditions to see what elements may now be relinquished—
nay, must be relinquished as the cost if there is to be synthesis. Here,
too, (ix) there is much to gain. Our eves should be open to the new
features, the things not seen as vet, the protise, at last, of world under-
standing in a world commonwealth of mind and spirit, where our winds
of doctrine are trade winds. (x) In such a consummation the problem

of dominance may sink to insignificance, in proportion as the truth
makes us all free,
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CHAFPTER XV

Mafn Can!ra.sts Between East&m

and Western P]n'[ompjly

WILMON HENRY SHELDON

THESE CONTRASTS are, | think, fundamental; they lie in the point of
view, in the attitude, from which East and West regard reality. They
are generally pervasive as between Eastern and Western metaphvsics
by and large, Not that they are universally present. Not every system
of the East differs from every system of the West in these three re-
spects, though most of them do. There are systems of the East which
agree ot certain specific doctrines with some systems of the West,
For instance, as Coomaraswamy has said, Hinduiem (Vedanta) is
really at one with the central teaching of Plato, however differently
they are phrased. And many points of agreement might be brought out
between Taoism and Christian mysticism, between yin yang and the
polarities of the Hegelian dialectic, and so on. Yet even though common
theses may be found in plenty, the Eastern way of accepting them,
g0 to speak, usually differs from the Western way; to the common
element is added a difference in attitude. The Eastern philosopher
typically looks to the bearing of his philosophy upon man'’s life in ways
which the Westerner does not envisage—and conversely. Not, how-
ever, that there need be any conflict, any opposition, between the two
in these three respects; their perspectives are indesd bpposite, but
they are not necessarily opposed. The relation is ane of polarity, to
use the old word; but a polarity that must be carefully understood.
Indeed, the object of this little essiV is to suggest that just because
the two halves of man's earthly home do differ in the said perspectives,
they can, if men will, be combined in a great harmony,

In stating these contrasts 1 do not attempt to demonstrate their
prezence by detailed evidence from the many, many systems. That
would be an impossibly long story. But in any case it is needless; they
are simple and obwvious: they leap to the eve. Many have alrendy seen
them; no povel insight Is here offered. Yet they have too often been
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overlooked by partisans of either group. Philosophers of the West
have been prone to condemn the Eastern systems because the latter
do not view reality from the Western perspective; the converse also.
But the opposition is not a matter of going through the vast com-
plexity of the systems and finding here a rigid proof. there a slip in
argument; the deepest differences turn on the smallest pivots. A man
looks in opposite directions by just turning his face around; the little
rudder reverses the course of the giant ocean steamer. The accumula-
tion of tons of evidence doesn't persuade one who is looking the other
way. And so in what follows there will be little of argument, just a
record of what seems =o obvious to the impartial outsider.
Now to state roughly the three contrasts.

(1) For the East, ultimate reality is not to be proved by reasoning

from data of this world, but by direct experience. Philosophy is a way
of life, not a thought about it; an experiment in living. It begins with
an experiment and ends with an experience, in Dean [nge's phrase.
The point of view is primarily practical, not theoretical, though
reasoning may be used, perhaps must be used to suggest the way of
experimenting. Witness the experiment of Vediinta or Buddhism where-
by the disciple withdraws to the forest and remolds his thought and
desire by concentrating on the inner light. For the West, philosophy
is thinking aboul reality, observing things and events and inferring
what may be gleaned therefrom. 1t is not necessarily a way of life,
though reasoning may and indeed should discover the proper way.
But the proof of that way is assured beforehand by reason; experi-
mental proof is needless. This contrast came on the human scene, at
least prominently so, when the Greeks began to speculate about the
principles underlying the world of nature. Reasoning from the given
facts of this external world and of man's natural make-up—that way
of philosophy dominated Europe and America in the centuries to come.
It was and is still the first great contrast; as we shall see, the other
two follow from it, are phases of it. Thoughtful Europe knew Greece;
it did not know the East to any important degree; Europe’s mind,
Eurppa's philosophy, came from the "classics” of Greece, Europe—
and America, which humbly [ollowed Europe in intellectual matters
until the pragmatic revolt—was pervaded by the Greek-aesthetic
attitude: reality is object of contemplation, of theoria, beholding from
without, not the direct experience, the sensing or feeling of the ultimate
as 3 life within one's sell. Europe wanted to see, Asia wanted to be the
real. True, we today use the same word contemplation for the way of
philesophy in both; but for the West contemnplation is to sece, for the
East to be, the object. The difference is between theory and practice,
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thinking and doing, simplest and deepest of all dualities in man. To
be sure, the West means by practical the changing of external things:
making a bridge, forming a political party, founding a college. But
surely it is quite as practical a matter to change one's own inner be-
bavior, to steer one's desires from bodily to spiritual goods, to focus
attention on Atman, Nirviga, Tao, to discipline one’s self in keeping
the proper balance of yin and yang in one’s family life and social
relations—to do these things rather than seek better food, clothing,
housing, ships, and planes. It is an experiment, not with external
bodies as in physical science, but with the nternal mind. True again,
the Western idealists have been concerned with mind or spirit rather
than body; but primarily as something to be demonstrated by argu-
ment rather than experimentally verified, Also there have been many
Western mystics, and mysticism s an experiment; here, indeed, the
contrast disappears. Yet certainly the mystical discipline is not typical
of the Western search for ultimate being. Rather does the Occidental
reason from the facts of the everyday world, physical or mental facts
or both, to prove the basic principles,

(2) From the facts of this world, we said, That brings out the
second contrast. A practical attitude, a doing, behaving, is directed
toward something not a given state of affairs here and now—something
desired, a good, not vet a plain fact. So appears the deep-lying oppo-
sition of ideal and actual, ought and is, right and might, What then js
to natural man the arena of given fact, fact often far from good, as in
sickness and death, but fact as just something in and for itself, inde-
pendent of its goodness or badness? Of course it is this present world,
the world of physical things and mental things, or perhape really of
either one alone as idealists and materialists claim, but at any rate this
given world, of which we get our first knowledge by sense and later by
reasoning from sense-data. Sa when the theoretical perspective enters
the West through the gateway of Greece, philosophers will be occupied
not so much with discovering some saving good, not given by nature,
but with this world as actually given. Western philosophy is going to
study nature, the principles governing the make-up and course of
specific concrete facts, interesting for their own sake, individuals too
from man to atom. Thus said Aristotle: “all men by nature desire to
know." And knowledge, not seeking to change things (not untif a later
Slage, as we are to see), will take what is given—this world. So the
West will develop a cosmology, a world history, a philosophy of nature,
So too indeed the East—since no man is quite without the theoretical
motive—but to a much less degree. We need hardly say that these
contrasts are only of emphasis, probably seldom or never of one per-
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spective to the total exclusion of the other. Buddhist schools and
Chinese philosophers have profiered accounts of nature's elements ant
processes. All the same, these were not the focus of their concern. They
did not lure the disciple to prod and poke about in nature, to unearth
new knowledge of her ways, as happened In the West. So the West
generated the natural sciences, as the East did not. The Western
interest in the given world grew by what it fed on, branched out into
chemistry, physics, biology. In the Orient, philosophy has primarily
the moral and religious animus; in the Occident, the scientific, loving
knowledge for its own sake, only later finding it useful, and even then
useful for the physical well-being of man, scarcely more.

But further: new values, worldly values, come into view. Perhaps
there are no mere facts; perhaps everything is good or bad in one way
or another; at any rate men sensed the specific beauties of nature, the
particular values of man's everyday mind, as good in themselves,
values of action, feeling, thought, and above all, the worth of persons.
So too had the Hindu and the Chinese; some of them to a degree ante-
dated the modern Western personal idealism. Even so, they did not
reach that degree of interest in concrete human society which pro-
duces a democratic polity or at least a philosophy of the state, a
sacidl ethics, and the like. The Oriental purview is not centered upon
this complex and changing world. [t seeks a better world—rightly, no
doubt—but it has not typically cared to better the human social situa-
tion, to gratify more fully the body's needs. And of late certain Eastern
thinkers have said so too. Even the more concretely minded Chinese
has been occupied chiefly with securing a stable and well-ordered
society, rather than improving the standards of living, which is the
Western motive. All this expluins why materialism never got much
influence in the East, whereas it isa perennial Western tyvpe, perhaps
stronger than ever today because of the brilliant success of the physical
sciences.

So, in addition to the contrast between philosophy as primarily a
successful way of life—successful in the higher, not the vulgar, sense—
as in Asia, and philosophy as a picture of reality, we see this second
contrast between concern with an Ultimate beyond or deep within this
world, and concern with this world as given fact, with its vast mani- |
fald of things and relations. Roughly it is other-worldly versus this-
worldly interest. But again we must remind ourselves that the contrast
is not necessarily between exclusive extremes. We note only, for ex-
ample, that the concretely practical Chinese with his yin-¥ang account
of wood, water, earth, and fire, has not that overwhelming urge to
know more and more of their detail which gives the long process of
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scientific research, Enough for him to see the general principle of
balance, that he may have a stable life in a stable society.

(3) When interest is centered on things of this world, with the
theoretical perspective that holds the mirror up to nature, the specu-
Ium or speculative philosophy of the Occident, then sooner or later will
emerge a certain doctrine, not characteristic of the Orient, but uniquely
expressing the spirit of the former. This doctrine declares the ultimate
reality, power, and value of time, time the savior of man, perhaps of all
things. Recall the words temporalism, process, creative evolulion, emer-
genl evolution, progress—favorites with many of late in France, Eng-
land, the US.A. They pertain to what we may call the process-
metaphysic, latest type to appear in history, itself as new and positive
as the novelties it aseribes to the course of time. Said the poet Tenny-
son, "'"For I doubt not through the ages one increasing purpose rins’'
poets and other artists often portray the great truths more convincingly
than thinkers, Why is this adoration of time as a saving principle, a
guarantee of man's increasing well-being or at least an opportunity for
that—why is this 20 uniquely expressive of the Western love of this
world? Surely the reason is obvious. Of all human motives, the rock-
bottom motive is to escape the bad and assure the good. Even the
theoretical philosopher follows it; for him ignorance is the bad, knowl:
edge the good. For different perspectives, what is good may differ,
what is bad may differ. Now the Hindu or Buddhist or Taoist finds
his good where? Not in the particular events of nature's course, not in
the moment-to-moment pleasuires of us men; their fundamental in-
terest is not in this world as i és in all its complexity and individuality.
{This world is the scene of misery; the true good is not to be gained by
rearranging or reordering its make-up, but in penetration deep within

, the differences to the One within, or bevoned, or wherever, The cure of
| misery is not gained by manipulation of nature's things or wavs, but
by turning away. Even Gautama, who loved men so truly that— it is
sid—he would not cross the threshold of Nirviina until he could bring
all men thereto—even Gautama saw no salvation in the worldly scene,
in remolding human society, in reforming the state, in changing mun-
dane things for the better as time goes on. Recall his teaching in respect
of time, so widely accepted in Asia: there is nothing permanent in the
physical or the psychical, no lasting substance or perduring ego; time
is but the continual destruction of everything that is born. This tem-
poral world is not to be saved. Here then is precisely where the Western
love of the world changes the whole perspective. This world is worth
saving, in all its complexities and particulars. But if these are to be
saved, they cannot vanish like the soul of a man into the eternal; the
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eternal is not this world. If this world is to be perpetuated and per-
fected, it must still be this world; in brief, it must change what is bad
or imperfect within it into something good, also within it. It must
fmprove, progress, increase its goods, grow in strength and grace. Time
then ought to mean, must mean, not destruction but construction,
novel production, growth. What is timeless cannot improve; if good it
should be perfect. The point is not that this world, being essentially
temporil, can be bettered or perfected only in the course of time. The
point is that any given manifold of individuals, even if non-temporal,
provided it contains some evil, can be saved only by change, by intro-
ducing time. Time is necessary to save it. Not by its disappearance:
that would not be #s salvation. Rather by its retaining its identity
while the evil disappears and the good replaces the evil. Perduring
through change is the only way of salvation for what is, like this world,
partly good and partly bad. So the West idealizes time, takes it as a
positive principle, the opportunity of improvement, preserving the
goad of the past and adding new goods. Such is the modern Western
notion of time: we think of Bergson, Alexander, Whitehead, of the
humanists, emergent-evolutionists, etc. Not that these all claim to
prove that there must be progress, but rather hope to redress the ills of
this sorry world, and seeing that time has a native bias toward progress,
they believe that hope may well be gratified—the bias being evidenced
by the facts of the world's history, by biological evolution, by man’s
gradual ascent, and so on. That is why this third contrast maust emerge.
And clearly the three contrasts are all of one priece.

Gautama taught that there is no ground for hope in this world,
since all things perish just after they arise. The modern West suggests
a new and incremental view of change which is not hopeless but hope-
ful. Time preserves much at least of the past: so in man’s memory and
in the evolution of life where the higher species retain the capacities of
the lower, with new capacities added, The Wheel of Existence is now
an outgoing spiral, ever enlarging itseli by preserving the past in the
present, Thus time turns out to be positive, creative, ultimare reality,
and good, savior of this imperfect world.

And with this the practical perspective with which philosaphy
started in Asia returns in a new dress. Again philosophy becomes a way
of life, a conscious search for progress in this mundane sphere, ex-
pressing and embodying the Western meaning of practical. Knowledge
is 0o longer a merely theoretical satisfaction (though it has such a
satisfaction too); knowledge is power, knowledge of nature's laws
enables man to gratify his physical wants with less and less of weary
toil. Let man then learn to understand himself and he may thereby
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root out the evil in his make-up. Let him understand the laws that
govern society and he may plan the perfect state. This is the modern
humanism or naturalism of the West, whose purview is wholly of the
everyday world. But the hopeful process-metaphysic is not confined to
these deniers of the supernatural. [dealists of the personal school em-
brace it; the Christian philosophy of Thomism may well do likewise,
for Thomism has the true Western interest in things of this world, yet
without denving the claim of a higher realm of supernature,

But the West is nearer to the East than has just been seen. Qut of
the new temporal perspective, we said, has grown a new view of
knowledge. Notice then how it has developed. It is, as gaid, a revolt
against the old Greek passive beliolding, the purely theoretical atti-
tude. Now, if all things are in process, that static notion of knowledge
must be wrong. To know is not to gaze with a glassy eve at a ready-
made object (C. W. Morris' plirase) ;: knowing is a process, a doing, or
perhaps a tentative doing, a tendency to do so and so, a plan of action.
What is it, to know the nature of iron, wood, water, ete.? It is to be
able to manipulate them, deal with them properly and successfully.
Il we treat water as we treat iron, we fail; water will not do what we
expect iron to do. To know is to be able to deal successfully with the
objects we know. Knowing comes by experimenting, Armchair knowing
is not knowing. The physical sciences have learned by experimenting.
See then the agreement with the East, For the latter, philosophy is a
living experience, not a thought about an object. Brahman, Atman,
Nirviga, Tao, yin yang—these are cxperiences following the experi-
ment of the disciple. Once more, knowing is behaving: quietly indeed
for the Oriental, in mobile ways for the Oecidental. But both are prag-
matic. The Hindus were the first pragmatists; we at the other end of
the world have at last rounded to their ofginal insight, though only in
respect of evervday things. And by no means all of us; the "“instru-
mentalists” {as they prefer to be called) of North America are but a
small group in the whole, But they at any rate have seen that truth
about an object means adequate behavior with respect to that object,
adapting our canduct to its behavior that we may gain the goods we
need. As Dewey has said, when we are lost in a forest, the true view of
the way out is the view by which we gef out. Let not the East disparage
the practical attitude of this latest doctrine: it is the first Western
revolt against the exclusive theoretical attitude inherited from old
Greece. It sees the proof of the pudding in the eating. So too with the
ultimates of metaphysic: the proof of God's being, the genuine proof
which convinces, is the living experience of that being, both in the
mystical ecstasy and in the conduct of life here and now in our world,
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No mere demonstration of such a being by reason will suffice, however
correct and fawless it may be; though such proof is welcome indeed,
since it shows the harmony of reason with experience.

The circle has completed itself. We began with the practical atti-
tude of the East; we end with the practical attitude of the West. The
two should join hands; they apply the same method to different
regions. True, the Western pragmatist usually denies the supernatural;
he does not see that the Easteérn philosopher has pragmatically proved
the being of the supernatural One. On the whole it seems that he is
more exclusive than the Vedantist or Buddhist or Taoist: they do not
necessarily deny the reality of this world, though some of them may;
rather they find it relatively uninteresting, unimportant for salvation,
perhaps the source of evil. And the West is more exclusive, more given
to mutual refutations, just because it has so long relied on theoretical
proofs alone in regard to reality; for these are never truly convincing
since they are denatured forms of proof. They hold of the domain of
possibles, as in logic and mathematics: proof in respect of real things
is never disconnected with conduct, The East is more tolerant of jts
own differences because there is a central agreement, due to the experi-
mental perspective, upon the reality and power of the One, be it
approached as positive and within all things, as negative or other than
the many individuals as merefy many, as the all-pervading source of
the polarities that make up the world—as Brahman, Atman, Nirvana,
Tao. But being more tolerant, the East has long been somewhar in-
different to the differences of approach; those differences are due to the
manifold and complex nature of worldly matters, especially to the
manifold nature of man as he is here and now. Man's different ap-
proaches are, as Coomaraswamy has said, paths that lead to the same
summit. But a summit would not be a summit without the many sides
of the mountain, with their varjous slopes, cliffs, valleys, forests,
brooks, and open spaces. Disinterestedness so easily leads to unin-
terestedness. But as everyone knows in his heart, this world too is
real; the mystic's very struggle to overcome its lures shows its POWEF,
and power is being. As the Thomists have well insisted , man is not
just a mind but a mind-body in one individual. The greatness of the
One which pervades all nature would not be seen as greatness if there
were no nature which it could pervade. 1t Is no tribute to the majesty
of God to regard His universe as unworthy of man's interest and res
spect. Let the modern West learn from the East how man may ap-
proach Deity in the way of the quiet life; let the East learn from the
West how to make man's earthly life—which God gave him—as full
and rich as possible,
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The harmony so far indicated obviously unites the first two of the
contrasts drawn above. It joins theory with practice: the experimental
proof of the Ultimate One could not be conducted without thinking,
thinking over the possible ways, reviewing the causes of man's misery
and formulating the details of the upward path. Never is reason ex-
cluded until perhaps the end, of which the outsider is not entitled to
judge. True, reason is not given the exclusive right of decision, as in
typical Western metaphysics; neither is reason excluded, It is pre-
cisely as in the modern scientific experiment, with the one distinction
that measurement does not enter, since the experiment is non-physical
and measurement is of physical things alone. It is scientific method
applied to non-material subject matter. And as applied to external
nature, the method does justice to the purely theoretical perspective
of European thought, since it searches the endless realm of possible
hypotheses—intellect’s home lies in that region, the region of logic and
mathematics—and deduces by rigid necessity the consequences of this
or that hypothesis before doing the experiment. The two perspectives
are here united, cooperating, each contributing to the result, neither
sufficient without the other to the advance of the sciences of nature.
And while the non-physical experiment reveals reality in the spiritual
realm the physical experiment reveals it in the physical realm. In-
terest now focuses on both worlds. Thereby the third contrast—
between the temporal and the unchanging—comes into its own, For
this world is above all things temporal; some, like Gautama and at the
other extreme John Dewey, say it is always and everywhere in flux;
others do not go so far. But certainly it contains all manner of change.
And for the practical perspective, which is now added to the passive
beholding of unchangeable objects such as number, quantity, and the
like, knowledge itsell (of reality) comes through action changing ex-
ternal things, From the baby who learns that the wall is hard by push-
ing against it, to the most elaborate experimenting of the laboratory,
knowledge is gained by leading nature to do something, to respond in
her own way to what we do to her, Scientific method in our world is
method in a timesworld. Improvement of man's lot comes through
knowing more and more about nature, including himsell, as time goes
an. Not, of course, that natural science will by itsell suffice to perfect
mankind; but it does give opportunity for a fuller and richer life in
niature. The mystic saint may reach salvation apart from his bodily
life, in a timeless heaven: the bodily life is not such, vet it is good
enough in its own right to deserve its own kind of salvation—and that
comes only in time, however long deferred.

All this willingness to grant each perspective its unigue contribu-
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tion is, to be sure, not rigidly demonstrated to be a necessity, nor even
a possibility. Itself is an experiment, Reason seems to indicate its
plausibility; but men can never prove that they are able to agree and
to have a division of labor with pooled results until they do agree. I
the philosophers of the West assert that the points here made aren't
proved, wherefore they will not attempt to come to terms with the
East—well, nobody can refute them. Or if the Eastern philosophers
say, “All right, but it really isn't worth while to try to improve things
very much in this vale of tears,” surely none can compel them to
accede to the proposal here made. All philosophy is—should be—
reasoning plus experiment. Nevertheless, the experiment of secking
pure theoretical proof has been tried in the West and has resulted in
perennial bickering and a retreat today into the ivory tower of method-
ology and language-structure, without the slightest prospect of
emerging to look at the real world. Seen only from its own contemplative
perspective, Western philosophy has been a complete failure, Not so in
the East, where the practical animus has at least minimized mutual
refutation. And vet human life in the East has been for the majority
far from happy; so much sickness and death might have been pre-
vented by a modicum of applied Western science. Draw then the lesson.

On the other hand, do not forget the acceptance of the opposite
perspectives by no means commits the would-be harmonizer to all they
have claimed. Try the spirits, said the Christian apostle, to see if they
be of God or of the devil. So here: not all the claims of Hindu or
Buddhist schools, of Confucius or Chu Hsi, have been experimentally
proved. ls the account of Nirviina as pure negation experimentally
verified? How could it be? No doubt there are mistakes in detail, in
both East and West. We may grant that and yet be sure that on the
whole there need be no deep disagreement between the positive experi-
mental results reached in respect of the Eastern supernaturalism and
the Western cosmology drawn from the results of the sciences. For
both have shown themselves to have a sound basis of truth, in the fact
that by them man can reach the goods his nature craves—to a high

tlegree at least.
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CHAFTER XVI1

The Basis uf S'ch:fal, Et]zfcal,
and S_pfrftual Values
in Chinese P]lflasop}ly

Y. P. MEI

THE FIELD OF 50CIAL, ethical, and spiritual values in Chinese philoso-
phy is so wide and the content so rich that the paper here presented
will have to be highly selective in scope. It is proposed to limit the
treatment to the following sub-topics:

I. Some general characters and the problem of Chinese philoso-

s J
I1. Values in Confucianism-—as expounded by Confucius
HI. Values in Confucianism—as developed by Mencius
IV. Values in alternative systems
A. Moism
B. Tacism of Lao Tzd and Chuang Tza
V. Values restated in Neo-Confucianism

The discussion of values in the several systems will be concentrated on
their respective search after the highest good, as the other virtues and
standards are usually found subsumed thereunder, It is hoped that
such a plan of treatment will afford the best perspective for a general
view of the basis of values in Chinese philosophy, without permitting
ourselves to get involved in the many features that might sidetrack us
from the central issue.

1

In so far as one may speak of Chinese philosophy and not of
Chinese philosophies, he may suggest that Chinese philosophy is pre-
dominantly a system of ethical realism. The major tenets of this
philosophy may be gutlined as follows:
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Metaphysics

(1) Both the universe and man’s life are real,

(2) The nature of reality is dynamic and not static, relational
and not absolute.

(3) All forms of change may be regarded as expressions of the
interaction of two forces, the yin! and the yanmg,! between
which there can be equilibrium and harmony as well as con-
flict and opposition,

(4) Change takes place in the form of supplementation and
alternation and usually in the form of cveles or spirals but
never extremes.

(5) The universe is a macrocosm and man is a microcosm,

Ethics

(1) Running through life and the universe is one all-pervading
principle, rational and ethical in nature.

(2) Man's duty is to follow this principle, which brings him in
harmony with society and in tune with the universe.

(3) Ewil results when there is deviation from this path.

(4) Every mortal has in him the capacity to become a sage,

(5) The sage is one who "“assists the transforming and nourish-
ing powers of heaven and earth, and so with heaven and
earth forms a ternion.'?

These tenets are most fundamental in Chinese thought. In fact,
they are as much the contents of 4 credo of the Chinese race as the
doctrines of Chinese philosophy. Such a faith about man and his uni-
verse antedates all philosophical systems on the one hand, and is still
the basis of Chinese life and conduct on the other. Philosophy only
performed the useful service, a very useful service to be sure, of mid-
wifery to the embryonic ideas in the ancient culture and of outlining
more clearly defined precepts for later ages. The feeling of kinship be-
tween man and the universe i so strong that it is sometimes difficult
to know where ethics ends and where metaphysics begins.

Assuming a common oot for man and the universe, Chinesse
philosophy is grounded in man and his life. Man is the center of all
things, and it is his nature, his relations, and the development of his
persanality that are of absorbing interest. And how, in the end, is man
able to achieve perfection and to identify himself with the universe—
a synthesis of this world, which man affirms and does not relinquish,
and a world beyond—this is the final problem of Chinese philosophy
and particularly of Chinese ethics.
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If man gives rise to the problem, life itsell ia considered adequate to
provide the basis and standard for all values. Transcendental and
supernatural considerations have as little place here as do methods of
abstraction and objectification. The world beyond is beyond in the
ontological and moral, but not the temporal, sense. Of couree, agri-
cultural people are children of nature living among vegetation and
growth and moving in the intimate circle of the family. Everything
goes on in the experience of the immediate, and understanding depends
upon appreciation rather than analysis and caleulation. Plato's prob-
lem of abstract justice, for instance, has hardly ever been discussed in
China. Knowledge means wisdom, the Greek sodéa before Aristotle
differentiated it from @pburoys, and wisdom is virtue. It is something
direct and personal, something like what is called a “realizing sense.”
Philosaphy is therefore decidedly a way of life, just as the Orphic com-
munities in ancient Greece claimed. And ethical inquiry is always con-
ducted in the same spirit as that of Aristotle when he said, “We are
inquiring not in order to know what virtue is, but in order to become
good, since otherwise an ingquiry would have been of no use.”* Thus,
there is a large aesthetic element in morality, whereas an ethics based
on abstraction leaves life in want of the saving grace of art that is
developed independently and provided as an additon. It might be
significant to realize that the component Chinese character for ethics,
lun} comes under the ##n' (meaning “man") radical, and that an
ancient form of the character for morality is 8,7 which comes under
the hsin® (meaning “heart”) radical, whereas the Western terms
“ethics" and “morality”” have their origins either in the nature of gods
or in social customs.

I

Confucius® (551-479 B.c.) may or may not have been the keenest
thinker among the Chinese, but, for two and a half millenniums, he
surely has been the chief molder of China. The Confucian way of life
remains the key to a study of values in Chinese philosophy.

Confucius repeatedly spoke of his “‘one unifying principle.” which
18 also rendered as "‘an all-pervading unity.""® This unifying principle
is generally assumed to be sku'', or reciprocity, which Confucius once
said was the one word that might guide one’s conduct throughout life.”*
Reciprocity was stated to be "“what you would not have others do unto
you, do not unto them,"™ and this formula has usually been referred
to as the Chinese Golden Rule. But when Confucius tried to make clear
to a disciple what jén' meant, the explanation consisted of exactly the
same Golden Rule.™* Jén is, of course, the cornerstone of Confucianism,
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and it may be assumed that reciprocity or the Golden Rule is an expres-
sion of j#u, and that it is just as proper to regard jén as the one unifving
principle of all of Confucius’ teachings. Historically, jén is a distinct
Confucian concept, a concept that was little used before his time,W

Now, jémn has been variously translated as “‘magnanimity,"
“benevolence,”” “perfect virtue"” (James Legge), "moral life,” “"moral
character” (Ku Hung-ming7), “true manhood," “compassion’ (Lin
Yutang'®), "human-heartedness” (Derk Bodde), “man-to-manness"
(E. R. Hughes), etc. Evidently there is no term in the English lan-
guage that corresponds exactly to this fundamental Confucian con-
cept. It is probably just as profitable if we do not try to adopt some
one translation but use the transliteration "jén'’ in these paragraphs.

While not one of the list of translated terms seems entirely satis-
factory, the whaole list together should afford some notion as to what
Jjén means. Confucius' own brief answer, when a disciple asked about
Jjén, was, "Love men."" Han Fei Tz (d. 233 n.c.) elaborated this
idea and said, ""Jién is to love men joyously and from the inmost of
ane's heart.”"™ In The Docirine of the Mean there is the pun, "jém is
jén"'® or “jén is manhood."™ One of the earliest and most influential
commentaries™ on the Confucian Analests pointed out that “jén denotes
what is common in two men,"" which is right in line with the etymologi-
cal origin of the character. {(An older form of the character is made
up of the two components which separately mean '‘thousand" and
“hearts."}® When Mencius inquired what it was that distinguished
man from the birds and beasts, the answer was also j#n.® Thus, jén is
the common denominator of humanity on the one hand, and the mark
which distinguishes man from animal on the other. It is both the inner-
most nature and the highest ideal of true manhood, the beginning and
the end of the way of life. The man of jén has no anxieties®” and is free
from evil*® and it is only he who knows how to love men or to hate
men.* All virtues, like love, reciprocity, loyvalty, courage, trustworthi-
ness, etc., may be regarded as expressions of jin, and jin is thus, like
Socratic justice, the super-virtue of virtues. A superior man is said not
to act contrary to jén, but to hold himself true to it under all circum-
stances.” The Master's highest praise for his favorite disciple was that
his heart did not deviate from jén for as long as three months® And,
when necessary, the virtuous man would rather give up life than per-
mit the jén in him to be injured ®

One arrives at jén not so much by way of intellect or emotion as by
intuition. Jén is inborn in us all, and we all have the “feel" for it. He
whose intuition is more sensitive than others' has a better apprehen-
sion of jén and attains it to a higher degree. Even today, Chinese
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medical language speaks of paralvsis as "absence or lack of 7#n." Con-
fucius said, “'Is jén something remote? If | want jén, behold, jén has
arrived.'™ And, “The attainment of jén depends upon onesell. What
does it have to do with others?""™ Borrowing Mr. Northrop's immense-
Iy suggestive term, without subscribing to all the uses he has put it to,
however, one might say that jés was to Confucius "an immediately
apprehended aesthetic continuum or manifold.'®

In spite of several frequently emploved quotations from The
Analects which seem to point to the contrary, Confucius was truly a
religious man. Confucius had a deep sense of affirmation of life and
was ever ready to offer his praise. He had something of the feeling that
“God's in his heaven: all's right with the world." He praved® he
fasted”™ he attended sacrifices,” and once he even swore by Heaven."
In his disappointments, he trusted that Heaven knew him.* His sense
of a heavenly mission grew upon him only with the vears. He abserved,
“Does Heaven speak? The four seasons run their course and all things
grow. Does Heaven speak?''® This observation might partly account
for his own reticence in such matters. Confucius was not a preacher of
an institutional religion but he was a God-filled man.

One of the marks of the superior man that Confucius emphasized
was that he was always composed and contented, whereas the inferior
man was always worried and full of distres=s.* A record in The Analects
says Confucius' manners were easy and his looks very cheerful.#
There was an occasion when four disciples were in attendance. Of
the four, Tseng Hsi* was the last to speak his mind and said:

We will suppose now that we are in the latter dayes of spring, when the new,
light garments are ready, | would then take with me five or six grown-ups and six
or seven boye. We will go and bathe in the Ch'i River, after which we will air and

cool gurselves on top of that ancient terrace; and then we will loiter back home,
singing on our way.

Confucius, who had kept his silence as he listened to the others speak-
ing their minds, which invariably consisted of some political ambition
or plan, thereupon spoke up and said, “Ah, you are a man after my
own heart!"® In describing his own spiritual development, Confucius
said that at fifty he knew the will of Heaven, at sixty he was obedient
to it, and at seventy he could follow his heart's desire without trans-
gressing the moral law.* Confucius thus achieved an ease and serenity
within himself and attained a harmony and identity with the universe.
He was at once a perfect citizen of society and of the universe, and
in him was a synthesis of this world and the world beyond. Confucius
knew that such a state of mind was neither reducible to conceptual
analysis nor subject to systematic teaching. But his personal example
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has stood like a beacon light to all seckers after truth. Worthily
indeed has Confucius been revered during these long centuries by
the Chinese as their Supreme Sage and Foremost Teacher.

Although jén is inborn in us all, Confucius understood very well
that it was only the few who would reach the final stage in the pil-
grim's progress of the soul. For the benefit of the many, and to pave
the way leading to their artainment, he discoursed constantly on the
various virtues and the proper relations of men in their several stations
in life. Subsequently Confucian followers developed out of these the
code of the five social relations and the codes of filial pietv and ances-
tor worship, which have had an important influence on Chinese life.
Confucius’ reiteration of the Golden Mean, an idea dating from an-
tiquity, gave rise to The Doctrine of the Mean,*” and it has since in
turn become a central doctrine in all philosophical thinking. Confucius
made much of the rites of propriety and music. The manner in which
an act is performed is of as much importance as the motive that
prompts it. If 7én is the spirit of conduct, propriety and music are to
be its form and to give it the finishing touch, When the natural quali-
ties and good manners are well blended in a person we have a superior
man. ' In politics, Confucius was the champion of the idea of govern-
ment by virtue, a novel idea at a time when absolute powers were
vested in a hereditary aristocracy. Elevation of the citizen's character
becomes the purpose and procedure of such a government, and moral
life and education are one with political activity and process. The
liberating and democratic tendencies of such a political ideal are
evident, but it was left to Mencius to give these tendencies a clear
and definite formulation.

1

Mencius* (372-289 p.c.) had the greatest admiration for Confucins.
He accepted all the tenets of Confucius and devoted himself to
their clarification and to giving them a more intelligible formu-
lation. In the process, he made his own very significant contributions.
The Confucian idea of government by virtue was at the hands of
Mencius directly turned into government by jén'* Government by
J#n is actually the easiest thing in the world. All that a ruler has to do
is to let his innate 78n impulse have its natural play and give it a wide
extension toward all people.® Of course, special attention should be
given to the needs of the people, material and spiritual. Mencius went
into great detail about what may be called his economic planning.
He was very insistent about it and in The Works of Mencius reiterated
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this plan several times.”® When, finally, there is plenty in the country,
the rulers are to share all the good things of life with the people and
then provide them with proper education. Government by j&nr is the
political norm. In case of disharmony between the ruler and the people,
usually due to the degeneracy of the ruler, he should be emphatically
reminded that the people rank the highest, the spirits of the land and
grain next, and the sovereign the lowest.® And Mencius quoted with
emphasis from the Shu Ching"t (The Book of History), “‘Heaven sees
as my people see; Heaven hears as my people hear.”™® [f a wayward
ruler should turn a deal ear to such warnings and admonition, then
nat only would his forceful removal be permitted but he by whose
hands this act is done would be regarded as a vessel of God as well as
a savior of men.®

Here we have the most articulate expression of the democratic
ideal in Chinese political thought. The right of the sovereign rests
on a trust, a divine trust if vou wish, but God exercises his vigilant
powers through the people. In such a system fevelution becomes
part and parcel of the scheme and poses no problem for political theory.
The exaltation of the individual resolves itself in providing for his
needs as much as in calling attention to his worth. Mencius' maxim
is to "live and let live,” and thus the formalism of Confucius’ po-
litical thought is here given a realistic content. At the bottom of it all,
we shall find that Mencius' enthusiasm for political democracy comes
from his deep-seated faith in nioral democracy. Such enthusiasm and
such faith are indeed remarkable when we realize that at that time
the individual common man was just emerging out of the tenant
slavery of feudalistic society and had hardly shaken off all its vestiges.

Confucius simply posited the concept of jén. Mencius explicitly
maintained that j#s, with its accompanying virtues of righteousness,
propriety, and wisdom, arose [rom the inner springs of the human
heart. His doctrine of the goodness of human nature!? is well known,
and his illustration of the poor “child about to fall into the well"*
has been used until it is in tatters. What it says; in a nutshell, is that
the expressions of the four cardinal virtues are universal and come
naturally, just as taste for food and hearing for music and sight for
beauty come naturally.®* Therefore, if it is guided by its innate feel-
ings our nature will be good. Evil and misbehavior are due to pressure
and influence the source of which is external. We all have the seeds
of the four virtues in us,* sparks of divinity in terms of some theology,
and our business is to give them the opportunity of full extension and
development. Self-cultivation is a task that requires constant atten-
tion, but one must not overexert oneself trying to be good. That
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would be like the foolish man of the State of Sung who tried to help
his crop grow by pulling up the young sprouts just a little.®

Mencius has thus given a theory of the origin of the all-important
Confucian concept of jén and outlined a procedure for its development.
Both are important supplements to the Confucian doctrine. The
theory of the goodness of human nature has since stimulated much
discussion and is one of the major problems in Chinese philosophy.

Mencius' ideal of personal cultivation stops at nothing short of
the true sage. When he was asked wherein did he excel, he replied
that he knew well how to feed his boundless spirit.® As to the mean-
ing of this boundless spirit, Mencius said:

1t is mther difficult to describe. The spirit is infinitely vast and powerful. When
properly cultivated and carefully preserved, it will All up all between heaven and
earth. It is in accord with both virtue and reason. Without the spirit, man is but an

empty shell. [t is the sum total of all Aghteous desds, and not the resylt of incidental
acts of rightecisness.®

There is a strong element of mysticism in Mencius. And his sagehood
constitutes a power permeating man and the universe and heaven and
earth,® again “an immediately apprehended aesthetic continuum or
manifold.” It would be futile to try to describe this [eeling on his
part except in his own words, But we have to limit curselves to the
briefest of his remarks:

All the ten thousand living things are found within us. There is no greater joy
than to leok into our life and find this true. To have strong feelings for others and
follow them is the nearest road to jén.=

He that goes to the bottom of his heart knows kis own nature; and knowing his
own nature he knows Heaven. By keeping his heart and {eeding his nature he serves
Heaven. Long life and early death are as one to him. By mending his life whilst he
walits he carmies out the bidding.®
And yet, the truly great man is he who is able to preserve his heart
like that of a new-born babe.®?

Although such a state may appear too lofty and unattainable for
the ordinary man, Mencius exhorted him to take heart, When Mencius
was asked if it was true that every man could become like Yao* and
Shun® (the great ancient sage-kings), he exclaimed, "'Certainly!"™
And he put into the mouth of Yen Yuan,” the favorite disciple of
Confucius, the following expression of confidence: *Who was Shun?
Who am 1? To do our all is to be like him."™ If Mencius departed
from the traditional anthropomorphic god, he laid his faith in a new
realization of the true worth of man. For traditional religion he sub-
stituted a vital ethical mysticism. Mencius was confident that not
only he himself but everyone else as well could attain the identity
of man with the universe. Everyane has potential sagehood in him.
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It all depends on how well he can extend and develop those inborn
beginnings of the virtues. To a more profound moral democracy than
this no man can profess.

w

(A) Mo Tzi™ (470-391 B.c.) had a wivid sense of a personal
God and was an outspoken champion of orthodox religion. He con-
sidered Confucius' reticence about religious matters indicative of a lack
of faith and his skepticism a danger to morals. Religion is to be re-
vitalized and new content put in, to be sure, but it must be God and
not man who is to be the center of things. Confucius' spontaneous
quality of jén suffers from the lack of a solid foundation, and in prac-
tice it works for gradation and partiality, the root evil of all the chaotic
conditions of the day, Universal love™ becomes, therefore, the well-
known ethical doctrine of Mo Tzil, with emphasis placed on the quality
of universality.™ Mo Tz@i's political teachings consist of establishing
a hierarchy of rulers chosen an the basis of virtue and talent, and then
carrying through a process of identification with the superior.™ This
process reaches its climax through the emperor, the “Son of Heaven,"
in Heaven itself, just as the concept of universal love finds its origin
in the content of the will of Heaven.’® Both ethics and politics thus
receive their sanction from religion. At the same time, Mo Tz was
an outspoken utilitarian. The phrase "universal love and mutual
profit,” which he used repeatedly,™ did not seem to embarrass him
in the least, and, in fact, seemed to him to be the only possible ex-
pression that would make the idea meaningful and intelligible. For
the same reason, Mo Tzil found Confucius’ idea that jén was derived
from the direct intuitive sense unintelligible. For instance, he was
greatly annoyed when a Confucianist announced, ""We make music
for music’s sake.” To Mo Tzil this was sheer nonsense, the same as
telling people we build houses for houses’ sake. What one ought to
have said is that a house is built so as to keep off the cold in winter
and the heat in summer, and to separate the men from the women
properly.™ His own doctrine of universal love was proposed because
it would result in mutual benefit and eventually the greatest good
to the greatest number,

Mencius' doctrine of the goodness of human nature may be re-
garded as an answer to Mo Tzil's criticism regarding the origin of
Confucius’ concept of jén. Confucianism insists on grounding morality
and value in man himself, No external standard, though it be from
God, will be acceptable. Self-conscious, self-critical, and self-realizing

ao9



¥. P. ME1

manhood is the center of all goodness and the origin of all virtues.
Therefrom Mencius went on to condemn Mo Tzil's principle of uni-
versal love. Universal love, contrasted to love as j#a in action—call
it graded love if you must—is not at all a higher level of moral senti-
ment but simply an arbitrary and artificial notion about human
relationships. What could be more ideal than to let the well-spring
of the human heart issue forth freely in its natural course and to its
natural degree? To say that one loves or should love the man on the
street as much as one's parents violates every sense of rationality.
As to proposing love for profit, well, the Sage Mencius could do without
any such sacrilege. When Mencius compared Mo Tz to birds and
beasts,** he meant that Mo Tz0 altogether overlooked the all-
important jéx in himself and in others, which was to him the line of
demarcation between man and animal.

The twofold religious and utilitarian motive enabled Mo Tzd to
develop a way of life characterized by asceticism, obedience, and seli-
denial. Mo Tzt had a considerable following for several generations
after his death, and these followers organized themselves into a com-
munity that can very properly be called a church under the undisputed
authority of a grand master. Members were men of strict discipline,
and the community had a stern sort of order.® But the strength of
this discipline and of this order was of the brittle kind, and the move-
ment lasted for about two centuries and then dwindled into oblivion.
The teachings of Mo Tz left their marks on Chinese life, and it
would be difficult to find a more seli-sacrificing person than Mo Tzt
himself. But to lead a man to inner peace with himsell and happy
relationship with his fellow men, as well as harmony with the universe,
Mo Tezii's way would hardly suffice.®

(B) Lao Tzii" (fifth century 6.c.) and Chuang Tzi* (369-286 8.c.)
had no use for the anthropomorphic god that Mo Tzt tried so
desperately to salvage for the orthodox tradition. To Mo Tzil, God
was the absolute standard and the final reality. To the Taoists, God
was neither. Heaven was =aid to be unkind and to treat the creation
like the straw-dogs we use at sacrifices.® And Lao Tzt spoke of the
Tao as “an image of that which existed before God."'™ On the other
hand, the Taoists could not see anything in the jén of Confucius or
the yi (righteousness) of Mencius. Jén and yi are, at best, of secondary
significance: after Tao is lost then arises the doctrine of jén; after
jén is lost then arises the doctrine of ¥i.*" And people are told to
abandon their saintliness and put away their wisdom, to abanden
their j#n and put awayv their 3.9

The highest good and at the same time the most fundamental
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reality is Tao." |t is difficult to talk about Tao because it is nameless
and unnamable," elusive, and evasive,” If one must call it something,
one may call it great.,®™ Cut of Tao the created universe is born:®
Tao is the mother of all things:* Yet Tao does nothing.® In fact,
the things of this world come from being, and being comes from non-
being.® Tao transcends time and space and causality and knowledge,
and is beyond good and ewvil, truth and falsehood, life and death.
Tao is the prime mover, and underlies man, God, and the universe,

While in Lao Teil there is still room for a life of humility and
quretude in society, in Chuang Tzl the one aim in life for man comes
to consist in apprehending the Tao. He who attains the Tao becomes
the true man,” the ultimate man,* the spiritual man." The stages
m the pilgrim’s progress of the mind are marked by forgetfulness of
the world, of the manifold, and of life irself.* Positively, there is
enlightenment, then a sense of the wholeness of things, then the merg-
ing of the present and the past, and finally the oneness of death and
life.® What may be called the Taoist beatific vision may be described
as an equilibrium in which all differences and distinctions—those
between the ego and the non-ego, between man and the universe,
as well as between life and death—disappear and are melted into a
sea of identity. The true man is therefore conditioned by nothing
and is free in the absolute sense.'™ Taoist religion later readily turned
him into a fairy spirit, practicing alchemy and teaching the secrets
of longevity, Worse blasphemy and irony ean hardly be imagined.
Actually, what we have here is again an “immediately apprehended
aesthetic continuum,” and the term is used in Mr. Northrop's sense,
this time with less reservation. Chuang Tzfl, of course, employed to
the full his power of literary imagery in inducing an appreciation of the
Tao, and at times he achieved poetic heights of fantasy.

In relation to the all-important attainment of the Tao, all else
becomes secondary. A naturalistic pantheism is all, if there is anything,
that is left of religion: ethical values become relative or insignificant;
and the political ideal is found in the primitivity of small rural communi-
ties where the voices of the cocks and dogs would be within hearing and
yet the people might grow old and die before they visited one another,™
Both the ethical realism of Confucianism and the naturalisitc mysti-
cism of Tacism are interested in the final perfection of man or his
lentification with the universe, but there is a difference, Whereas
to Confucius this attainment is the crowning glory of a process of
cultivation in which each step is a positive good contributing to the
upbuilding of the personality of the individual and the welfare of his
society, to the Taoists the towering height of the one all-engrossing
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goal dwarfs all other values to the level of insignificance. This con-
trast between Taoism and Confucianism may be grasped in another
way. Lao Tz and Mencius were equally fond of speaking of the new-
born babe. But Lao Tzit was attracted by its freedom from the fetters
and burdens of life, whereas Mencius was impressed by its vitality
and promise and potentialities. Maybe here is a key to the proper
approach to, and understanding of, the two systems.

v

For nearly a millennium, roughly speaking from the time of Christ,
Confucianism was overshadowed by Taoism and, more fundamentally,
by Buddhism. The major doctrines of Buddhism about man and reality
have already been admirably presented at this Conference. Suffice
it here to point out that the teachings of Buddhism brought from India
proved to be refreshingly interesting to the Chinese mind. It is no
exaggeration to say that for the greater part of the millennium the
best thinkers in China were all Buddhist thinkers. The Ch’an school,'™
or Zenism, with its charm of simplicity and yet its depth of profundity,
for instance, is one of the fruits of Buddhism flowering in the Chinese
mind. The story of Buddhism's arriving in China as a foreign doctrine
both geographically and intellectually, coming there to its fruition,
and finally ingraining itself in the very fiber of the Chinese mentality,
is an intellectual epic to which a conference devoted to a synthesis
of the philosophies of the East and the West would do well to pay
some attention,

Stimulating as Buddha's teachings may be, they go against the
grain of the Chinese outlook on life and have always been regarded
by the orthodox Confucianists with suspicion. Voices have recur-
rently been raised against this foreign system, and large-scale perse-
cution has occurred more than once in history. But the Neo-Con-
fucianism of the Sung'® and Ming dynasties'® was the first revival
movement that succeeded in directing the Chinese mind from Bud-
dhism to the indigenous Chinese heritage. The Neo-Confucianists
had to state their philosophy with the challenge of Buddhism very
much in mind. In their formulation, they leaned heavily on such
sources of Confucianism as The Book of Changes'® The Docirine of
the Mean, The Great Learning" and the mystical phase in Mencius.
Although they claimed to be stating their views from the purely
Confucian position, they were actually influenced by Buddhism and
occasionally they even made use of certain Taoist ideas. Synthesis
does seem to come easily to the Chinese temper of mind.
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By the time of the Neo-Confucianists the time-honored feeling
of kinship between man and the universe had grown even stronger.!®
Chang Tsai'*® (a.p. 1020-1077) bluntly announced, “Heaven is my
father and earth is my mother. . . . What fills the universe is my body,
and what commands the universe is my nature. All men are my brothers;
all things are my relatives.” And the essay known as ""The Western
Inscription,” from which the preceding quotation is taken, is a classic
in Canfucian ethics."™* This twofold aspect must be borne in mind in
following the discussion of this period of either the cosmos or of man's
being. According to Ch'éng Hao'™ (a.p. 1032-1085), the older of the two
Ch'gng brothers, the man who has jés in him identifies himsell with
all things without discrimination," and the superior man is in a posi-
tion “'to extend his affection to all and to respond spontaneously to
any occurrence,’ 1M

Chu Hsi*™™ (A.p. 1130-1200) was, of course, the most comprehensive
scholar of the period. His metaphysics is built on the basic notions
of I (rational principle) and ci'i™* (material principle). Every
object is an embodiment of these two components, Human beings in
common derive their essential nature from the Ji, whereas individual
characteristics are accounted for by the ¢h'i. Evil is due to the coarse
grade of ¢h's that a person embodies in his make-up. Chu Hsi used
this explanation to buttress Menciug' doctrine of the goodness of
human nature and at the same time to account for the phenomenon
of original evil. The Supreme Ultimate,™* which is like a super li
embracing all the individual /i, is, at the same time, the supreme
good, and there is a sharp contrast of human passion'® over against
lieavenly reason (1§).™ Final unity can be achieved only by way of
jén, which to Chu Hsi is the life-giving vitality in the universe as
much as it is the heart-warming sentiment of love in man.™

Chu Hsi's keenest critic was his contemporary Lu Chiu-ylian™
{(A.D. 1139-1193). Lu found the dunlism of % and ¢h'¢ in Chu untenable
and unnecessary, and he discovered the true being completely in the
rationality of his own mind. Against the authoritarian background
of Chinese thought, he was prompted to declare that there was no
use in writing commentaries on the Six Classics, as the Six Classics
were but commentaries on his mind. And his saying, "The cosmos is
in my mind; my mind is in the cosmos," has since become celebrated.,
Man's attainment comes, therefore, entirely through an inner process.
In this way Lu represented a synthesis of Confucianism and the
teachings of Ch'an Buddhism, although he was very wary of being
called a Buddhist.™ And Lu's great contribution lies in his having
been the source of inspiration to Wang Shou-jén'® (A.p. 1472-1529),
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more popularly and respectiully Enown by his appellation Yang-
ming." The first mention of the idea of intuitive knowledge™ occurred
in The Works of Meneins.™® Wang Shou-jén expounded the doctrines
of the extension of intuitive knowledge and the unity of knowledge and
conduct, Thus knowledge contains in itsell the factor of action, and
action has an intelligible reference. Wang's Dialogue on the Great
Learning is an elaboration of his doctrine of intuition as it bears on the
concept of jin. Jér is an all-inclusive whole, and in the ordinary
life of man this natural feeling of jén becomes the categorical impera-
tive of conduct.2

These teachers of the Sung and Ming dynasties reaffirmed Con-
fucius’ way of jén. To them the views on life of both the Taoists and
the Buddhists of their time were unacceptable. The Taoists suffered
from too much attachment to life and hence their cultivation of
magic and alchemy in the hope of discovering the elixir of longevity.
The Buddhist sufiered from too much negation of life and hence their
search for release and freedom from the perpetual wheel. In common,
they suffered from a mistaken wview. Life is here: it is 1o be lived.
Man is to be of this world and, at the same time, of the world beyond.
To achieve this ideal is possible only when the individual has ap-
prehended the jén that is the final unity or continuum,

It is remarkable that out of an intervening intellectual heterc-
geneity and richness that lasted for centuries the eventual sanction
of the Chinese mind went back to Confucianism. And to this day the
way of jén is the accepted way among the Chinese masses, and in it
some few Chinese seers have, with the sages and teachers across the
ages, found joy and satisfaction and a peace that passes understand-
ing. The catholicity of jx breeds tolerance. May T conclude this paper
with the suggestion that the system of jia will be found, by those who
will try, to synthesize easily and well with any system of values the
world over that has an element of true worth?
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CHAPTER XVII

The Basis uf Social, Ethical,
and Spir:'tual Values
in Indian P }lz'lasapjly

T. M. P. MAHADEVAN

[NDIAN pHICOSOPHY is essentially a philosophy of values. Facts as such
do not fascinare the Indian philosophier except as revealers of value. The
discovery of facts and of the laws that govern them is the business of
science and not of philosophy. It is true that the discoveries of science
are often put to some use for mankind; but such use is a consequence
and not the end of science; and the use may in no sense be construed
as a value which is pertinent to philosophy. Philosophical inquiry, on
the contrary, must, according to the Indian view, lead to the appre-
hension of value. Any metaphysical investigation which does not so
lead is generally compared to such futile occupations as examining the
teeth of a crow, Logic is a uselul instrument of catharsis by means of
which the philosopher rescues his intellect from obscure and conflict-
ing conceptions, and from unreflective modes of thinking. It is of
negative help in so far as it may clear away impossible ideas about
the nature of reality, sclf-contradictory notions, and uncritical
dogmas. By employing the canons of logiv, ane may know, at any
rate, what reality is not. It Is the purified intellect that is said
to become the instrument of intuition. But when logic degener-
ates into logic-chopping, reveling in a mere display of fine-spun
theories, it is worse than useless to the philosoplier, because it does not
then aid in the process of discovering and realizing the supreme value.
So it is that the Upanisads declare that wisdom is not dbtained by
intellectual acrobatics. A philosophy is to be judged by its fruits; and
the final fruit of philosophy is the experience of value,

A well-known episode in the Chdndogya Upanijad is illustrative of
the typically Indian philosophical outlook. Nirada, a versatile genius,
master of many arts and sciences, secular as well as sacerdotal, finds
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himself sorrow-stricken in spite of all his learning. He approaches a
preceptor, Sanatkuméra by name, confesses that he knows only the
texts and not the Self, and implores the teacher to impart to him the
knowledge of the Self, which alone would ensure the attainment of
sorrowlessness.! The plight of Narada, the problem he faces, and the
way he goes about selving it are typical of the manner in which reflec-
tive thought begins and functions in India. The attainment of sorrow-
lessness is the common goal of all the schools of Indian philosophy.
The Sankhya, for instance, which sets out to distinguish spirit from
matter and trace the various stages in the evaolution of the universe,
prefaces its inquiry with the statement that its ultimate aim is to help
man achieve complete freedom from all misery. The Nyava, which is
the school par excellence of logic, regards the investigation into the
categories of knowledge as the means to the attainment of liberation
(mihéreyasa). 1t was the observation of cases of sorrow and pain that
made Gautama, the Prince of Kapilavastu, leave a sheltered life of
ease and pleasure and wed the strenuous life of inward secking, which
led to his enlightenment (bodhi). *"Just as the great ocean has one taste
anily, the taste of salt,” savs the Buddha, *'just so have this doctrine
and description but one flavor only, the flavor of emancipation.'*
The critical student of Indian thought often wonders why the school
of materialism known as Carviika came to be counted as a system of
philosophy at all. The reason, it seems to me, is that the Carviaka does
not stop with advocating a philosophical view, but aligns itsell with
the rest of the systems in so far as it professes to show a way of life as
well, however crude and short-sighted that way may be. Thus, one of
the fundamental features of Indian philosophy as a whole is that it
goes beyond logic, and becomes an affair of one's life—not sound and

fury signifying nothing, but a thing of utmost significance for man's
entire being.

THE SCHEME OF VALUES

The Indian scheme of values recognizes four human ends (puru-
gdrthas), They are: wealth (artha), pleasure (kdma), righteousness
(dharma), and perfection or spiritual freedom (mokga). Not all these,
however, are ends really. The first of these, wealth, is never an end in
itsell except for the miser in his moments of miserliness, In the Brhoad-
dgrapyaka Upenizad, a wise lady, Maitreyi, puts this question to her
husband, Yajhnvalkya: *If this entire earth filled with wealth were
mine, would | become immortal by that?' The reply which Yajaa-
valkya gives is, "' No; just as is the life of men of means, so will vour
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life be. There is no hope of immortality through wealth."® The
Carvika, in conformity with its positivist-materialist outlook, recog-
nizes only one intelligible human end, which is pleasure, the second of
the values listed above. Quite apart from the Clirvika view of reality,
its view of the human end is unacceptable because it is not only the
pleasure of the moment, sense pleasure, or the greatest amount of
pleasure in this life that we desire, but everlasting happiness. More-
over, indulging the senses does not seem to be the way to attain happi-
fiess. Diesire grows by what it feeds on. "' Never are one’s desires satis-
fied with their indulgence," says the Mahdbhdrata, *'but they flare up
like the fire with clarified butter poured into it.""* The Kofha Upanigad
declares: “The good ($reyas) and the pleasing (preyas) come to man.
One whao is wise considers the two comprehensively and discriminates
between them. He chooses the good in preference to the pleasing. One
who is stupid chooses the pleasing for the sake of acquisition and
prosperity.”*

While it is true that wealth and pleasure are not intrinsic values,
they have their own place in the scheme of things. Man has to live
before he can live spiritually. His physical body is the location of all
his endeavor, including that which relates to morality and the higher
life. A certain measure of economic security is essential, therefore,
to keep body and soul together. There is no virtue in poverty. The
example is olten cited in India of King Janaka, who lived in the world,
shared a large measure of its burdens, and yet pursued the path of
spiritual discipline and wisdom. Anvone who is acquainted with the
history of India will testify to the fact that the arts and the sciences,
the systems of philosophy, and the great religions Aourished most when
the country was prosperous and the people contented. There is a
maxim in the Tamil language that one must cross even the high seas
in quest of wealth. But, at the same time, it must be remembered that
the Indian view of property is that it must be held as a trust. Kalidasa,
the great poet, speaks of acquiring wealth in order to give it away.!
Earning is not for hoarding, but for sharing. Almsgiving is one of the
essential virtues enjoined on the houscholder, though in degenerate
days this led to the encouragement of laziness and parasitism on the
part of a section of Indian society. Elaborate and detailed instructions
are to be found in the scriptures as to how, under what circumstances,
anid to whom gifts are to be made. The economic factor, then, has
its value; and the value consists precisely in the use made of it. As for
the question whether one can attain everlusting happiness (moksa)
through wealth, the reply is what 1 have indicated aiready. One can
understand and appreciate the statement of Jesus that it is easier for
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a camel to pass through the eve of a needle than for the rich man to
enter the Kingdom of God. The Sanskrit term [or wealth is artha,
which means what is sought after as good. But it is a misnomer, since
not infrequently wealth is the source of what is evil. As Safkara says
in ane of his popular peoms, artha is anartha.

The normal man has his desires, and he seeks pleasure in the objects
of sense, The passions are an integral part of his nature, and there
must be channels through which they may flow. The world would
seem to be a dull affair without its dance and music, sport and recrea-
tion, connubial love and filial affection. Indian thought does not at-
tempt to suppress the desires and emotions that well up from the
human heart, On the contrary, its purpose is to let them flow within
bounds and so canalize them that through them one may reach higher
levels af experience. Marriage and the founding of a family are helplul
in that they make the individual less egocentric and assist in the proc-
ess of sublimating his desires. The Lord of the Bhagasadgita says:
"I am pleasure (kdma) that is not opposed to goodness (dharma).'?
But here, again, one should not be so purblind as to believe that out-
side of life in a family there is no happiness. The number of broken
homes is legion; and this shows, among other things; that to regard
domestic happiness as the goal of human life is to court disappointment
and spiritual desolation. It is not unusual for worldly men to look upon
those who are unworldly with pity and sav: “They do not know what
they are missing,' little realizing that there may be much mere that
they themselves miss by not making their vision extend beyond the
limited and the fAnite. According to the Indian view, the stage of the
householder is but a stage in life's journey, and not the stopping place.
As a householder, the individual has to earn and spend and take his
pleasures without serious transgressions, But there is a stage when
he has also the duty to renounce and mount the higher reaches in the
path to his goal. In order to gain an insight into the pature of Hindu
ethics, one must onderstand the character of the classes into which
society is divided and of the stages in an individual's life. This is
usually referred to by the expression sarpdirama-diarma. But, before
I proceed to deal with it, let me complete my account of the human
goals (purugdrihas).

One of the most difficult terms to translate into any other language
is dharma. 1t iz derived from the root dhy, which means “to aphold,
to sustain, to nourish.” The concept itsell may be traced to the rla
of the Ry Veda, which means both the order of nature and the moral
order. The advocates of Mimifsa define dhurma as obedience to the
commands of scripture. The more general meaning is righteousness
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or moral goodness. Man's life, individual as well as collective, would
be impossible but for a certain measure of morality. In this sense,
dharma is man's inner nature. The greater the approximation to the
moral standard, the more truly does man realize his own nature,
Each man's dharma—what the Bhagavadgita calls sva-dharmo— is to
perform the duties that pertain to his station in life, But how is one
to know what one's duties are? So long as one is immature, one has
to depend on an external authority. In what may be regarded as the
oldest convocation or graduation address on record, the teacher in the
Tailtiriya Upanigad gives the following advice to his pupil: “'Should
there be any doubt regarding conduct, you should conduct yourself
after the manner of those wise men who may be living in your vicinity
—those who are competent to judge, dedicated to good deeds, not led
by others, not cruel, and lovers of virtue."* The persons who are
already perfect need not obey any commands. Neither prohibitions
nor prescriptions apply. to them, They are good by their own nature.
The majority of men, however, have to take into cognizance (1) the
declarations of scripture, (2) the tradition and practice of those who
are learned in scripture, (3) the conduct of virtuous men, and (4) their
own conscience. There are several modes in which the rule of dharma
is presented. One of them, and the most comprehensive of all, is
that one should look upon others as upon oneself. “"What is harmful
to oneself, one should not do to others. This is the quintessence af
dharma. Behavior which is contrary to this is born of selfish desire.”?

It is an oft-repeated charge leveled against Indian philosophy
bv Western schiolars that it is unethical, or that, at any rate, it does
not give to morality its proper place. Such a verdict, however, is based
on an acquaintance with the Upanisads and the philosophical works
inspired by them, without a corresponding appreciation of all that
they imply. It is the function of the Dharma-&8stras (treatises on
dharma) to deal exhaustively with questions of ethics, The Upanisads
generally assume an intensive ethical discipline before a student can
even hope to understand what they teach. The Katha Upanisad says,
"Not he who has not ceased from bad conduct, not he who is not
tranguil, not he who is not composed, not he whose mind is turbulent
can obtain Him (.., Brahman) by intelligence.”! Sankara prescribes
cultivation of the cardinal virtues as an essential prerequisite for the
study of Vediinta. Since the Upanigads presuppose ethical excellence
on the part of the prospective student of philosophy, they do not
discuss elaborately the principles of ethics. But even so, they do contain,
here and there, teachings about morals. The Taittiriye Upanigad,
for instance, gives detailed instructions as regards the most ordinary
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rules of conduct. In the Brhaddrayyaks Upanisad, a whole ethical
philosophy is summarized in the three words, démyaia, datta, da-
yadhvam, which mean, “Cultivate self-control; be generous; and have
compmssion,’ "t

It is true, however, that the aim of Indian philosophy is to vield
an experience which is supramoral, as it is supra-mental, The realm
of morality with its claims and counterclaims, rights and abligations,
necessarily involves imperfection. Though the goal of moral life is
perfection, one cannot attain the goal so long a5 one remains merely
moral. The difference between the level of maoral experience and that
which goes beyond can best be explained with the help of the doctrine
of sheaths as it is taught in the Taittiriya Upanigad.® The soul or
spirit is said to be enclosed by five sheaths—the sheaths of matter,
life, mind, reason, and bliss. Each of these sheaths is pictured in the
form of a bind, and the parts of each are mentioned, For our present
purpose we need to consider only the last three of these sheaths,
The sheath of mind and the sheath of reason correspond roughly to
what Kant would call pure and practical reason, respectively, The
parts of the sheath of mind, as enumerated by the Upanisad, are the
different Vedas, the books of knowledge. The parts of the sheath of
reason are the moral values. “Faith is its head; righteousness, the right
wing; truth, the left wing; contemplation, the body; greatness, the
tail, the foundation." Beyond the sheath of reason, which represents
the level of morality, is the sheath of bliss. Describing the parts
of this sheath, the Upanigad says: “Love is its head; delight, the right
wing; great delight, the left wing; bliss, the body: Brahman, the tail,
the foundation.” This represents the experience of Brahman, which
transcends even the realm of morality.

We now come to the last of the human goals, which is described
as the supreme end, viz., moksa or spiritual freedom. In the Indian
philosophical schoals, moksa is variously conceived, According to
some, it is a negative state of absence of sorrow. According to others,
it is a positive experience of unexcellable bliss. To the former group
belong the Saakhya and the Nyiya-Vaibesika systems, and to the
latter the schools of Vedanta.®* The Sinkhva conception of the final
goal is the spirit’s realization of its camplete difference from the: prius
of evolution, called prakrtd in the system. The spirit no longer identi-
fies itself with prakrti and its evolutes; it remains as a witness, alone
and uncontaminated. This state is known as kaivalya, aloneness.
According to the Nyfya-Vaiesika view, the soul, when it attains
freedom (apavarga), is stripped of all qualities, including consciousness.
The reason the state of release is conceived in these views to be a state
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of absence of sorrow and not a positive experience of happiness seems
to be that, since it is not possible to have pleasure without pain, one
must get rid of pleasure also in order to be free (rom pain. The schiools
of Vedanta, however, regard the state of release as involving not only
the utter absence of sorrow but also the realization of plenary hap-
piness or bliss. As to what this happiness consists in, the various
schools differ greatly. It may be the presence of or participation
in God, who is the home of all auspicious attributes. Or, it may be
the realization of identity with the Absolute, which is of the nature
of bliss (@namda). But in all the schoals of Vedanta, by the happiness
which is charicteristic of release is meant, not pleasure as opposed
to pain, but an experience of fullness and peace which transcends both,
The term for release which is most frequently used in Buddhist teach-
ings is Nirviiga, which literally means "blowing out” or “becoming
cool.' Opinion is divided as to what the Butddha meant by Nirvina,
whether he meant a4 negative state of ceasing to be or the positive
experience of bliss. Is Nirviipa “only the sleep eternal in an eternal
might," or is it “life eternal?"” The classical schools of Buddhism and
the critics thercof seem to think that the Buddha meant by Nirvana
“really nothing." Others, especially some Vedantic interpreters of
Buddhism, take Nirvipa to mean “as #f nothing"” or “nothing; as s
were. "'t does not mean complete extinction or annihilation,” says
Radhakrishnan, “but the extinction of the fire of the paissions and
the bliss of union with the whole,'™

Though the echools of Indian thought differ among themselves
in their views regarding the content of mokga, all of them are agreed
that moksa is release from the wheel of life and death, which is termed
sarfisdra. Like the worms that are hurried from one whirlpool to another
in the rapids of a swilt current, the souls are tossed from one birth to
another and are thus caught up in a cycle of repeated births. Maksa,
or release, consists in an ultimate withdrawal from this cycle, in non-
return to birth, or, phrased differently, it iz no-more-death.

METEMPSYCHOSIS AND KARMA

Regarding the duration of the soul, three views are possible:
(1) that the life of the soul is coeval with the existence of the body;
(2) that the soul is born with the body, but dos not perish with it
and (3) that the soul has neither beginning nor end. The systems of
Indian philosophy, with the exeeption of the Clrvika, adopt the
third of these views., The soul is timeles. Somehow, on account af
metaphysical ignorance (avidyd, ajfidna), it gets involved in the time-
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process. It goes from birth to death, and from death to birth. The
expressions “birth" and “death” refer to the soul’s “entry into" and
“departure from" a physical body. The vehicle which carries the soul,
as it were, from one body to another, and from one location to another,
is the mind-stuff, which attaches itsell to the soul, with all its ac-
cumulated impressions (sasskdras) of previous states of existence.
The law or principle which governs the nature of the successive births,
their respective endowments, and the types of experience is karma.

Karma means "deed” and “the result of deed.” The law of karma
applies to the realm of morality the principle of cause and a regulated
course of things. According to this law, there is nothing chaotic or
capricious in the moral world. As we sow, so we reap. What we are
and what circumstances we find ourselves in are dependent on what
we were and what we did; similarly, what we shall be and how we
shall be circumscribed will depend on what we are and what we do.
Nothing is lost which has been earned by work: and nothing comes
in which is not deserved. Every action has a double effect; it produces
its appropriate reward, and it also affects character. The reward may
be reaped either here or in a hereafter, either in this life or in a later
one. The determination of character is in the form of residual im-
pressions (samiskdras) left on the mind by the deeds. These are re-
sponsible for the repetition or avoidance of similar deeds. Thus, the
chain revolves, character informing conduct, and conduct in turn
molding character. “A man becomes good by good deeds,” savs the
Upanisad, “and bad by bad deeds."®

If the law of karma is the counterpart in the moral sphere of the
mechanical law of causation, where, then, it may be asked, is the
scope for freedom, without which morality would be meaningless?
In reply to this question, I should like to point out that modern science
no longer believes in an unalterable and absolutely determined me-
chanical process. On the contrary, it admits that there is a certain
measure of indeterminacy or uncertainty in nature. The past, no
doubt, is determined and can be calculated. But the future is un-
certain, not merely because of our ignorance, but also because of the
very nature of things. The causal law is not absolute and cannot
explain all things. Even where it applies, the plurality of causes im-
ports an element of uncertainty. Scientists used to characterize the
doctrine of plurality of causes as a popular myth. But now they seem
to be convinced that it is a genuine defect of the causal concept.
If there is uncertainty and incaleulability even in the realm of physical
nature, there must certainly be a greater degree of freedom in human
nature. Karma does not bind man completely, The eycle of sassdra
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has not the inevitability of fate. Man has the freedom to get out of the
vicious circle; and, if he has the will, karma will help and not hinder
his progress. There is a certain amount of determination; but it is
not to the exclusion of all freedom. In the words of Radhakrishnan,
"The cards in the game of life are given to us. We do not select them.
They are traced to our past karma, but we can call as we please,
lead what suit we will, and, as we play, we gain or lose. And there is
freedom.”™ It is important to remember that the goal of man is not
to continue perpetually in the process of samisdra, and be governed
by the rule of karma, but to break through both and become eternally
free. Moksa is the final end, not longevity. For, as the boy Naciketas
in the Katha Upanisad pertinently asks his teacher. Yama, “Who
would revel in mere length of life?"""? “There are people,” remarks
Emerson, ""who cannot dispose of a day; an hour hangs heavy on their
hands, and you offer them rolling ages without end."*

THE CLASS SYSTEM

Having explained the Indian scheme of values, and incidentally
the doctrines of metempsychosis and karma, let me proceed to give a
brief account of the institution of classes in society and the scheme of
stages in individual life.

No effort is made here to defend the extremely complicated social
texture of castes and subcastes as it has been in vogue for the last
several centuries in India, Due to historical circumstances, the classes
became castes with numerous subdivisions, and a cold rigidity made
them freeze, as it were, thus preventing the growth and progress of
Hindu society. Fortunately, in recent times, the inflexibility of caste
has been under the sledge-hammer blows of a revival of interest in the
original teachings of Hinduism, the rise of national consciousness, and
a zeal for reform and purification. The old lawgivers of India repeatedly
said that social institutions were not ends n themselves, but only
means to the social good, and might be reconstituted or even discarded
to suit the changing conditions of each age,

The four classes in Hindu society are those of priest-teachers
(Brakmins), warrior-kings (Kjatriyas), trader<raftsmen (Vaifyas),
and manual laborers (Sadras). These, to start with, should have
been professional groups based an the principle of division of labor.
They were meant to be complementary elasses, each fulfilling certain
specific social needs. The Purusa-sikta,' in which the earliest refer-
ence to the division of Hindu society into the four classes is to be
found, describes the classes as having come out of the different limbs
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of the body of the Primeval Being, and thus shows the organic re-
lation among the classes. If the hands quarrel with the stomach or
the head, it is not the stomach or the head alone that suffers but the
entire organism, including the hands, The head, again, cannot claim
superiority over the feet simply because it extends in the air while
the latter tread the dust; the feet are as essential to the organism as
the head. It is the principle of integration and coordination, then,
that must have weighed with the builders of the class system. "It isa
law of spiritual economics,”” says Mahatma Gandhi. "It has nothing
to do with superiority or inferiority.'™®

Varpa, which is the Sanskrit term for class or caste, means color,
Originally, the term may have referred to the color of the skin. India
has had to deal with the problems of mce in its acutest form. Even at
the dawn of her history, she had as her inhabitants the dark aboriginal
tribes, the sturdy Dasyus, the yellow-pigmented Mongols;, and the
fair-skinned Arvans. Very soon she developed trade relations with the
Persians, the Greeks;, and the Scvthians, some of whom settled in
India. Then there was a suceession of invaders through the north-
western passes of the Himalavas—the Bactrian Greeks, the Parthians,
the Sakas, the Kusanas, and the Huns. These alien races mingled with
the native groups, and the result was a medley of cultures and civiliza-
tions. India tackled this problem in her own characteristic way, Not
elimination but assimilation was her watchword. The various racial
groups were absorbed into the Hindu fold ; and with the progress of time
the contrast between colors was toned down by all sorts of permuta-
tions and combinations. The result was a composite Hindu society:
and the term parpa assumed a new meaning—no longer the color of
the skin, but the color of one's character.

According to the Sankhya theory, which may be traced back to
the Upanisads, there are three fundamental types of nature, called
gunas. Out of these all things are made, both bodies and minds.
The three pupas are purity (saliea), virility (rajas), and dullness
(tamas), represented symbolically by the three colurs, white, red, and
black, respectively.® No individual in the universe is made exclusively
of any one of these gupas. What we have in each case is a mixture in
different proportions. The social classes, like everything else phenome-
nal, represent varying groupings of the gupas, The Brakmins are those
in whom sativa is predominant; they are men of thought, The Kja-
friyas are those in whom rajas is the dominant trait; they are men of ac-
tion. The Vaifyas are those in whom famas predominates; they are
men of feeling. The Sddras are those in whom none of these traits is
highly developed. As the aptitudes of these classes differ, so do their
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professions, These two, then, viz., character (gupa) and kind of work
(karma), determine the class to which a person belongs.® Looked at
from the point of view of society, all the classes are equally important,
since each fulfills & set of definite social functions. Viewed from the
standpoint of the individual, each person is a mixture of these charac-
ter types and has to evolve from tamas, through rajas, to satt,
and bevond; for, the goal of spiritual evolution is transcendence of
the gunas.

The classes as social groups probably started as professional guilds;
but soon they became hereditary in character. 1t is difficult to examine
each individual, determine what his aptitudes are, and then fix his
calling. And so, heredity is made to serve as a working principle.
Normally, the son inherits the trade of his father as he shares in some
of his traits. But this principle was never intended to be applied like
an iron rod, inflexible and inviolate. Manu, one of the codifiers of law,
expressly says, "The Brakmin who, not having studiecd the Vedas,
labors elsewhere, becomes a Sadra in that very life along with his
descendants."® And again: “A Sddre becomes a Brahmin and a
Brahmin a Sadra [by conduct]. Know the same [rule to apply] to
him who is born of a Ksatriya or of a Vaifya."® In the Makdbhdrala,
Yudhigthira gives the same teaching: “Truth, charity, fortitude, good
conduct, gentleness, austerity, and compassion—he in whom these are
obiserved is a Brahmin. I these marks exist in a Sadra and are not
found in a twice-born, the Sidra is not a Sidra, nor the Brakmin a
Brakmin."® According to the Bhdgarata, "One becomes a Brakmin by
his deeds and not by his family or birth.""® Thus, class is primarily a
question of character, Conduct counts and not lineage. An interesting
incident is recorded in the Chandogyos Upamizad.¥ Satyakima. a
young lad, desired to lead the life of a student. Before he could ap-
proach a preceptor for this purpose, he had to know his lincage. He
had only his mother to enlighten him on this matter. But she could
not throw any light on it. She told him, “I do not know to what
lineage you belong, my son. In my vouth when I was moving about
as maid-servant, | conceived you. So, I do not know to what line vou
belong. I am Jabdld by name; and you are Satvakima. Therefore,
you may call yoursell Satyakima Jabila,” Then the boy went to a
preceptor, Gautama, and announced himsell in the manner in which
his mother had instructed him. The preceptor was pleased with the
boy's outspokenness and concluded that he must be a Brakmin becasse
he had spoken the truth, Thus, in Satyakima's case it was character
and not birth that determined his class,

The duties of the classes are these: The Brakmin is the custodian
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of the spiritual culture of the race, His first duty is to specialize in
spiritual ideas and broadcast them, He is the friend, philosopher, and
guide of humanity. He is not to burden himself with worldly goods,
and society has the obligation of keeping him above want. He is the
leader (purokita) of the community, He leads not by virtue of physical
might, but by the strength of spiritual power. His counsel is sought
by all, from the king to the commoner. Serenity, self-control, austerity,
purity, forbearance, uprightness, knowledge, insight, and faith—
these are his virtues, according to the Gitd. The Kgatriya is the guardi-
an of society, its protector and preserver. He is the soldier, who fights
for the freedom of the race, and the prefect, who keeps the peace of
the land. He has to save the social polity from alien domination and
internal dissensions. His duties are: deeds of heroism, vigor, irmness,
resourcefulness, dauntlessness in battle, generosity, and majesty, The
Vaifya is the expert in economics. His is the duty of arranging for
the production and distribution of wealth. The Gifd enumerates three
of the important professions of the Vaifya: agriculture, tending cattle,
and trade. The Sadra is the worker.™ His place in society is no less
important than that of the other three classes, and he is to receive
no less honor. By his manual labor he places the entire community
.under a debt of gratitude. The weal of society depends upon his wel-
fare. No nation can rise higher than the level of its proletariat. With
a fluid and functional class system based on the principle of bearing
the burdens and not of sharing the spoils, there is no reason why a
community should not live in harmony and peace, and progress
toward the ideal of perfection.

The Indian mind is characterized by its critic us being individu-
alistic. That such a characterization is unfair will be evident to those
who take the care to study the class system, Not rights but obliga-
tions are said to be the foundation of the system. The state, in the
abstract, is, no doubt, a means to the individual’s realization of his
ends. But the individual cannot realize his ends without the help of
society, His dependence on the community for realizing ends like
economic security, pleasure, and even moral goodness is obvious. His
pursuit of moksa, spiritunl freedom, too, redounds to the benefit of
society, since the Self that is sought to be realized is not the empirical
ego but the supreme Spirit, which is the substrate of all beings. The
Mahabharats declares: “One individual may be forsaken for the sake
of protecting a family; one family may be forsaken for the sake of
protecting a village-community; one village-community may be for-
saken for the sake of preserving society; and for the sake of [realizing]
the Self even the earth may be forsaken.''®
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THE FOUR STAGES IN LIFE

Turning from society to the individual, we notice that, according
to the teachings of Indian thinkers, each individual has to go through
four stages in his life's journey. These stages are called dframas, a
term which means rest-places as well as training-grounds, The four
dframas are: brahmacarya, or the period of studentship; grhastha, or
the stage of a householder; vinsprasthe, or the stage of a forest-
dweller or ascetic; and sannydsa, or the life of renunciation.,

The first stage is the period of study and discipline. The student is
required to stay in the house of his teacher and learn the sciences and
the arts. The preceptors in ancient India usually lived in hermitages
not far from towns. These forest-hermitages were centers of common
and equal living. The student has to regard the teacher as his spiritual
parent and render unto him unstinted service. He has to eschew dis-
tracting pleasures and refrain from active participation in the affairs
of the world. Secular as well as sacred knowledge is imparted to him.
He learns not only through word of mouth but also through communion
with nature, At the conclusion af his formal education, he returns to
his home.

The second stage in life is that of the householder. Normally, when
the period of studentship is over, one should marry and shoulder the
responsibilities of life. Marriage is to be regarded as a sacrament which
launches two companions on a career of righteous living. The status
of the householder is all-important in the body politic. According to
Manu; just as air is essential to the life of all creatures, so is the house-
holder necessary for the support of those who belong to the other three
orders. His duty is to acquire wealth and dispose of it in the proper
way. He may court pleasures; but he should not overstep the bounds
of the moral law. Through the opportunities afforded by the institu-
tion of the family he has to outgrow his innate egocentrism,

The next stage is that of the sdnaprastha. Manu says: “When the
householder sees wrinkles [on his skin), greyness [in his hair], and the
son of his som, let him retire to the forest.'™® Married life is not an end
in itself. It is a home of trial and a school for sublimation. When a
man has passed through it, he must relinquish the responsibilities of
restricted life and seek for conditions which will accelerate his spiritual
progress. As a vdnagrastha he undergoes the second period of proba-
tion which prepares him for the final stage, that of sannyisa.

The sannypdsin (i.e., one who has renounced the world) is the ideal
man. He renounces all worldly cares in order that he may attain the
supreme goal (mokga). As has been aptly remarked, “The last part of

32119



T. M. P. MAHADEVAN

life’s road has to be walked in single file."™® The sannydsin spends his
days in contemplation, ponders over the mysteries of life, and wanders
far and wide as the spiritual sentinel of the human race; His very
striving for perfection, and his experience of it when he attains it, are
a great blessing to the world. I he scorns worldliness, it is because he
desires to place the world above scomn. He is the free man of the spirit,
who has broken through the narrow confines of clan and country.
Praise and blame, success and failure, make no difference 1o him. He
ha= no private ambitions or personal desires. He has nothing to ac-
complish for himself either in this world or in the next. When he has
achieved the supreme human goal, what need has he for the trinkets
of the world? He beckons all—though only a few listen to the call—to
share in the infinite happiness which has become his.

The four dframas are intended to lead man to perfection by suc-
cessive stages, In exceptional cases, some of the stages may be skipped.
But whether the progress be quick or slow, by grades or by leaps, the
goal that one should keep in view is the same, viz., spiritual perfection
and [reedom.

THE PATHS TO PERFECTION

Of the paths to perfection outlined in Indian thought, especially
in the Vedanta, three are the main ones: karma-yoga, bhakli-yoga, and
jhdna-yogun. The term yoga, which is cognate with the English yoke,
means union with the ultimate reality, as also the way thereto. Karma-
yoga is the path of sellless work, dedicated service. Bhakti-yoga is the
method of unwavering devotion to God. And jidna-yoga is the way of
self-knowledge.

Work ordinarily binds the individual to finitude, He works in order
lo enjoy and enjoys in order to work. Each of his deeds is intended to
vield a particular end. These ends, which are by nature perishing, do
not afford him lasting happiness. There is toil in getting a thing; and,
after getting it, there is anxiety in keeping it and the fear of losing it.
This, then, is the round of desire, work, enjoyment, and more desire.
The method of karma-yoga consists in working without desiring the
reward of work, Whatever be the action one has to perform, let it be
performed without a selish motive. But, is action without desire possi-
ble? 1s not desire the spring of action? The answer to this is: It is true
that action without an end is like a road without a destination. What
the doctrine of karma-yoge teaches is that, instead of each action's
having its own particular, finite end, the sole end of all action should
be God-realization or Self-realization—these being the theistic and
absolutistic ways, respectively, of expressing the same goal.
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Bhakti-yoga is the method of sublimating one's emotions by turn-
ing them toward God. This 1s what a Vaisgava saint of South India
says: ""The emotional feeling which, in the case of the ignarant, flows
toward the sense objects, the same is called bhakii when divected to
God.” Love for things that are transient is the cause of misery. Love
for God, who is the eternal source of all things, makes for everlasting
happiness. Bhakii takes several forms, and is of different grades. The
highest of them transcends all convention. What 15 ordinarily ealled
mystic experience is the soul's direct experience of God. Namda, the
auther of the Bhakfi-silras, says: "It is as if a dumb man who has
tasted delicious foed could not speak about it. It is an experience pure
and selfless, subtle; unbroken, and ever-expanding. A man who has
once experienced God-love will see that alone, hear that alone, and
speak of that alone, for he ever thinks of that alone.'"™=

Jiiana-yoga is the path of knowledge. According to Advaita
Vedinta, knowledge (jfidna) 13 the principal means to release (moksa).
Ignorance {affdna) is the root of all the imperfections and jlls of the
world; and it can be removed only by its opposite, which is knowledge..
On account of ignorance, the individual thinks that he is a Anite
center—an agent and an experient. The truth is that the absolute
Spirit is non-dual and the secalled individual is non-different (abheda)
from it. When the individual realizes this truth, he is freed from
Anitude. The knowledge that liberates, however, is not mere intellectual
understanding, but intuitive insight. The difference between mediate
knowledge and immediate experience is sometimes explained thus:
Once a group of teavelers, ten in number, crossed a swollen river.
After crossing, they began counting themselves to be sure that all
had safely arrived. But each time, the one who counted forgot to
include himself in the counting, and so, according to the reckonings,
there were only nine. A passerby detected the mistake, and addressing
the man who had counted for the last time said, “There ie the tenth
man,” and then added, "you are the tenth." The first of these state-
ments gave to each of the travelers the mediate knowledge of the tenth
man; the second revealed the immediate identity of each person
with the one whom each thought had been lost in the river. Similarly,
the knowledge that there is the non-dual Brahman is but mediate. The
further immediate experience of Brahman as non-different from the
souil is necessary for effecting release. This is to be accomplished
by the removal of the obstructions that block the way to knowledge—
obstructions such as identification of the solf with the body, mind, etc.

There are two stages in the discipline to be undergone before
the intuition of Brahman can be gained. The first is the stage of moral,
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intellectual, and emotional preparation. It consists of discrimination
between the eternal and the non-eternal, detachment from all selfish
pursuits, cultivation of the cardinal virtues, and intense longing for
release. The second stage consists of three steps: study (fravasa),
reflective thinking (manona), and meditative contemplation (midi-
dhydsana), The process is not unlike the one pursued by the scientist
in his field of inquiry. But there is this difference: while the object
of the scientist’s inquiry remains at all stages external to him, the
ohject of the Vedanta is the deeper reality of the inquirer himself—
a reality which he realizes to be the ground of all things.

METAPHYSICAL BASIS OF THE VALUE SCHEME

The metaphysical basis for the Indian theory of values is to be
found in the Upanigadic conception of Brahman. The term “Brahman”
probably meant at first “prayer’ or “speech,” from the root “brh,”
"o burst forth” or “to grow." In the Upanisads, it comes to mean the
ground of the universe or the source of all existence, that which has
burst forth into the universe, or that from which the universe has
grown. From an analysis of the cosmos, the ancient thinkers seem to
have arrived at the truth that there is a common ground of all things,
which is of the nature of spirit or sell. By a parallel process of inquiry
into the reality of the subject, they discovered that what lay as the
substrate of the soul (Atman) was the same Brahman which was the
ground of the universe, Thus, the grand doctrine of identity or non-
difference was formulated: Brahman =Atman.

What is the nature of this reality? From the standpoint of the
Absolute (paramdrtha), if standpoint it may be called, there is no
plurality, not eéven the least distinction. But from our standpoint,
the standpoint of empirical usage (eyasahdra), the supreme reality
is the ground of the pluralistic universe, Reality-in-itself is the Nirguga
Brahman (the Absolute without attributes). Reality-in-relation-to-the-
world is the Sagupa Brahman (God with infinite attributes).® While
the latter may be designated and described, the former admits of no
such designation and description. The Nirguna Brahman is that from
which mind and speech return, being unable to comprehend or express
it.® The best that one can do is to indicate what it is vis negativa by
saying what it is not (meti, meti; not this, not this). Even such a state-
ment requires careful understanding. In truth, there is nothing other
than Brahman. But somekow there seems to be an other, as it were, the
world of plurality. To questions like *How did the pluralistic universe
arise out of the non-dual Brahman?"' one can anly say, "It is mayd."”
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Mdyd may be interpreted from three different levels, From the
level of worldliness, mdyd is real. From the standpoint of the in-
quiring mind, mdyd is a puzzle. The world of mdyd is neither real, nor
unreal, nor both, It is not real, because it comes to be sublated at the
dawn of self-knowledge. It is not unreal, because it appears to us so
long as we are in it. It is not both real and unreal, because contradicto-
ry predications cannot be made of one and the same thing. So, from
the standpoint of inquiry, mdyd is indeterminable. There is a higher
standpoint, viz., that of self-realization or wisdom, at which there is no
problem to be solved. And, here, mdyd is a name for that which is not.

When the plenary experience is realized, there is no speech’ and
no discourse. All philosophizing is necessarily from the middle stand-
point of the inquiring mind. The highest conception of reality that
one may obtain from this vantage point is that Brahman is attribute-
less; for, even to say that Brahman is without attributes is to indulge
in a conception, This negative conception, however, is not that of a
blank or a void. While Brahman is indeterminable, it is not indetermi-
nate, While it is devoid of characteristics, it is not characterless. It is
as a corrective to a barely negative interpretation of the negative
texts that Brahman is indicated by such terms as being (saf), con-
sciousness (i), and bliss (@nanda). These expressions, however, should
not be understood as importing either the distinction of substance
and attribute or a plurality of attributes into Brahman, It is not
that Brahman is existent, conscious, and blissful, but that Brahman
£5 existence-consciousness-bliss.®

This is expressed in axiological terms in the Brhadarapyaka Upani-
jad in the famous text:

"From the unreal lead me to the Real;
From darkness lead me to Light;
From death lead me to Immortality]"#

Unreality, darkness, and death constitute the world of madyd, which,
when viewed by itself, is disvalue. Reality, the light of intelligence,
and the bliss immortal, are value expressions indicative of the nature
of Brahman. Thus, Brahman is the supreme reality and value; it is
the final end (paramdriha), the fulfillment of all aspiration, the goal
of all endeavor.

WORLD PHILOSOPHY (VISVA-DARSANA)

It is interesting to note that at this Conference, while the Orientals
have, in the main, plaved the role of analytical exponents of their re-
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spective views, the Occidentals have attempted several syntheses of the
philosophies of East and West. And yet, strangely enough, the Oriental
approach to problems of life and reality is said to be synthetic, and
the Occidental approach analytic. The truth is that analysis and
synthesis are aspects of the same process, though the emphasis may
shift from the one to the other at different times and under different
conditions, The problem of synthesis, as it has emerged from our
discussions, seems to relate not only to the philosophical views of
East and West, but also to the differing doctrines of each hemisphere
and each country.

Now, in what sense can we achieve "a world philosophy through
a synthesis of the idess and ideals of the East and the West?'' The
Sanskrit expression for cosmic philesophy is pifpa-darfana. In the
eleventh chapter of the Bhagavedgitd there is a beautilul allegory
which may be pressed into service for our present purpose. Sri Krgna
confers a blessing on Arjuna by offering to reveal to him His cosmic
form (vifva-ripa). But, before revealing it, he says to his disciple:
‘“With these eyes of vours you cannot sce Me; | shall bestow upon
you the eye divine, with which you shall behold my lordly power."
The cosmic philosophy, or mare strictly the all-view or total perspec-
tive, would require for its comprehension the eye divine. So long as
there is plurality, the synoptic vision is only a remote possibility.
But we can approximate it through our different perspectives, which
we are wont to call systems of philosophy. A world understanding
through appreciation of one another’s point of view i not only possible
but also, 1 believe, what the world urgently needs today, In erder to
promote such understanding, the following, it seems to me, would
be necessary:

(1) Each philosophical view or perspective should be, as far as
possible, sell-consistent.

(2) 1t should contain within itself seeds of self-correction.

(3) It should not be so narrow as to prevent it from realizing
that there may be truth in other views also.

(4) It should be such that it is integrated with life as a whole.
Philosophy, instead of being a {raction of life, should aim to
become the whole of life.

(5) It should not stop with edifying our mind; it should also
exalt our life—exalt it in such a way that we are drawn closer
to the highest value.

If our different perspectives strive to satisfy these conditions,
then we shall be able to appreciate the truth of what an early teacher
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of Advaita, Gaudapfida, said regarding those who considered them-
selves to be his philosophical adversaries;

"We do not dispute with them.
Realize the truth of non-dispute,"¥
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CHAPTER XVI111

The P ]lilosnP}u'ml Basis
of Indian Legal
and Social Systems'

C. P. RAMASWAMI AIYAR

1N THE EXAMINATION of the philosophical basis of the legal and political
systems of various major cultures, it is inevitable that the right
apperception of Indian ideals should be of fundamental importance.
It has, therefore, struck me that a study of the sources of Indian
philosophical theories as applied to politics and the law would be of
some assistance, not only to the student and philosopher, but also
to the man of affairs who is grappling with the crucial problems of
the present-day world. I have essayed to take a bird's-eve view of
such theories and to furnish an apergu of the Indian doctrines relating
to political and social evolution,

It is very true, in the words of the poet, that cach age is a dream
that is dying or one that is coming to birth, Is it not also manifest
that the ideas and ideals of each country as they progress from age to
age have and indeed ought to have something indigenous in them,
and that in politics and philosophy, as well as in literature and the arts,
nothing that is not evolved from within and is not in harmony with
inherited as well as individual traditions will be characteristic or
essentially fit to live? Today we are producing and putting to practical
use new constitutions. New thoughts are thundering at our doors and
while we shall do well, as throughout our history, ever to be tolerant
and hospitable to fresh views, nevertheless, we must also be alive
to the need for assimilating them with our own culture and we may
imitate the wise gardener when, for improving the yield, he skillfully
inserts a graft. A great French critic, Henri Taine, declared: “Ouand
on veut comprendre un art, il fout regarder I'dme du public auguel i

* Because of space limitations it was necessary to abridge this paper considerably.
[Editor's note.]
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s'adressait.” Although this was said of art, it is equally true of a
nation's philosophy and politics that they are outward expressions
of national culture and sentiment and that they use the symbols
best understood in the country of origin. They bespeak an acquaint-
ance with national life and thought. Our political ideas are a function
of our intellectual and civic life and it may not be out of place to re-
member that during many millenniums we have had a succession of
thinkers who, like the medieval Churchmen in Europe, were founders
and partakers of what may accurately be called a university tradition
and an educational system which in India as in Europe until recent
times was based on, and culminated in, religious training but in-
cluded also in its scope an attempt at universal research born of catho-
lic sympathies and curiosity.

It has been our good fortune to be brought into touch with the
currents of Western thought and speculation, and we have been under
their influence for nearly a century in our universities. Owing to our
natural anxiety to utilize the new opportunities which have come to us,
we have perhaps overlooked, if we have not disdained, our past tradi-
tions and history. There is a great danger of our not securing the full
benefit of the newer culture for lack of proper assimilation. Should it not
be our aim to build, on the foundations of our own accumulated lore
and inherited stock of capacities and temperament, a stately and en-
during structure with the full aid of Western learning and science
and thus to develop our own soul? Especially is this process called
for in the study and practice of politics, an art and a science more
intimately connected with national aptitudes and national outlook
than almost any other. What is in the bone cannot be eliminated and,
as pointed out recently by a discerning thinker, the author of The
Dangerous Sea, one realizes with a shock the eyclic character of
life and of ideas. The French proverb “plus ¢a change plus c'est la méme
chose”” (“the more it changes, the more essentially it remains the same’’)
is not a mere piece of blasé cynicism. The whole history of the French
Revolution, its rise and fall, and the dictatorship which followed it,
as the author of The Dangerous Sea indicates, constitute really a
transplanted chapter of Roman history. The Fascists, the Spartacists,
and the Nazi revolution of our own times have also had their prototypes
in the past. The curious student may also discover analogies between
certain developments of communism at the present moment and gimi-
lar phenomena which were observed by the compilers of the Purapas,
not to mention incidents in the history of the later Roman Empire and
the Middle Ages. It was in these so-called dark ages that there arose
the idea of a league of nations fulfilling the functions which were
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part of the program of the Holy Roman Empire and which were
elaborated by medieval theorists, both regal and private, who strove
to bring about an effective policing of the nations.

No mation building its future political or social habitation can
alford to ignore its past racial culture or the lessons of its history.
My endeavor, therefore, has been to try to find out how far in the
various departments of political and socio-cconomic theory we can
get guidance from our own heritage of speculation and action. | was
stimulated to perform this task after 1 read the scholarly analysis of
the social and political life in the Vijayanagara Empire, which we
owe to the rescarch of Dr. B. A. Saletore, and, later, it became neces-
sary for me to deal with one aspect of the subject in its practical
application when I was endeavoring, as head of the administration
of His Highness the Mahirdja of Travancore and for reasons con-
nected with the formulation and carrying out of His Highness' historic
Temple Entry Proclamation, to discover the sources and methods of
legislation in the old days. | then saw that the momarch who, in the
Code of Manu, is described as embodying in himself the four ages was
understood by the medieval philosopher Sukra to be the maker of the
age, 50 that if customs, usages, and movements are not assimilated
to the needs of the times the fault is said to lie in the king himself.
Sukra avers that “"The king is the maker of the age as the promulgator
of duties and sins. He is the cause of the setting on foot of the customs
and usages and hence is the cause or maker of the times." The same
principle of politics and social legislation was enunciated by Bhisma
in the Santiparva thus: “Whether it is the king that makes the age or
the age that makes the king is a guestion about which vou should
not entertain any doubt. The truth is that the king makes the age."
As Dr, Saletore aptly observes in the book to which I have already
alluded, national regeneration was regarded by the great kings of the
Vijayanagara dynasty as achievable only when the ruler created the
proper environment, both political and cultural. It is evident that
other rulers, of whom there are records in our sacred and secular
literature and from whose achievements we can construct a fairly
coherent political philosophy, have adopted the same view—a view
which may be made suitable to modern times and conditions.

Beginning with the times prior to recorded history, we find as an
indisputable fact that the evolution of what are termed Kérala dedras
is a conclusive proof of the flexibility of ancient lawgivers and pristine
laws. It is incontestable that there are laws, customs, and observances
prevalent among the Nambudris on the west coast of India which are
not followed by the Brakmins of other parts of Indin and which furnish
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clear evidence that the Hindu dedras or laws have been modified to
suit special or local conditions, The form of martiage known as sar-
vasvaddnam, which Is not recognized by the widespread code of the
Mitaksara (commentary on Ydjiasalkye Smrli), the adoption ol a son
in the dvimusydyana form as the son of two fathers (the natural and
the adopted), the difference in the custom regarding the marriage of
girls, the absence of any rigid insistence on the early marriage of
women under penalty of forfeiture of caste—obviouely a later in-
novation in Hindu law forced on the people on account of foreign
invasions and the insecurity of the times—the possibility of a woman
remaining unmarried to the end of her days, the modification of the
rule that every male should marry within his own caste in order to lead
a grhastha (householder) life, the importance given in worship and
ritual to Tantras as distinguished from the Mantras—all these and
many other differences in social usages, etiquette, and practices re-
lating to daily life, which taken rogether distinguish the dedras of
Paraturama’s country, indicate that there was no crystallization of
social or even religious law and practice and that there was abundant
scope for changes to meet altered situations and conditions. This
policy was not confined to prehistoric ages, but was followed even later,
as was triumphantly demonstrated by what is historically known
regarding Ramanuja's gospel and that of the Teikaled saints, who
brought about the adoption of Tamil as a concurrent sacred language
with Sanskrit, their remodeling of the society of their days by virtue
of a process of religious fusion and the consequent and inevitable
unification of sects and communities.

The basic idea of dkarma underlay alike the ethical, social, and
political ideas of the Indian lawgivers. Wherever there was doubt or
controversy, the practice of right-minded Aryans was the touchstone
and determining factor. In the Sikea Valli of the Tailtiriya Upanigad
{11th Anuvdka) occurs the well-known passage:

“Those Brakmanas (Brahmins) in thy neighborhood who are of
sober judgment, who are meek and set upon the performance of their
duties, as they act in any matter, so also do thou act therein.”

As a logical result it was ordained that the higher the station ar
caste, the more serious is the offense when a moral law is broken.
Manu® says that a king should be fined a thousand times as much asa
common man for the same offense. The Mahabhdrata® lays down that
the greater the men, the weightier should be their punishment.

It must, however, be admitted that the later developments and
the hardening of the caste system led to conditions and regulations
analogous to those present in other countries where a small racial or

339



C. P. RAMASWAMI ATYAR

religious aristocracy is surrounded by a large number of so-called
inferior races.

The pristine lawgivers began, as in the case of Egyptians and
Hebrews, to consolidate and compile lists of domestic and social
observances and rules; their task gradually expanded; more general
rules were enacted; and lawbooks came into existence.

The source of legal power was the king and, as will be pointed out
later, he was regarded as embodying the wish of the people, by whom,
according to many Hindu sources, he was originally elected “to avoid
confusion and anarchy." The law and order to be maintained con-
stituted the dharma or right order of the world, which was generally
equated with ancient divine rules and age-long usages or prayoga.
Such usage was held to stand next to revealed scripture in authority.?
The real lawgiver or law-creator was thus not the king but right
usage, of which the enforcement was vested in the king.

The elimination of conflict and strife and the avoidance of inter-
ference with a man's right to happiness and peace undisturbed by a
neighbor's violence were the objectives of this polity. It is noticeable
that there has always existed in India, side by side with the elaboration
of ritual and propitiatory ceremonies, the realization that dharma
transcends sacred or ritual observances. "He who has performed all
the sacred observances and has not the following qualities comes not
to a union with Brahma. These qualities are compassion, patience,
freedom from turmoil and avarice and envy, purity, active endeavor,
and thought."

Righteousness or dharma, which has to be promulgated and en-
forced by the king, implies and connotes a comprehensive code of
behavior and attitude necessary to maintain peace and order.

The importance of “natural law" and of conscience is recognized
by way of guidance in matters of doubt where the Vedas, usage and
custom, and divine commands do not furnish any help.

Hindu thinkers proceeded by  logical method and also relied upon
traditions and past history in their investigation of the essentials of a
state. Their theories regarding the evolution of the state from the non-
state are most instructive, the explanation being found by them in the
doctrine of what is called matsya nydya (or the doctrine of the figh).
Hooker in his Ecclesiastical Polity and the Leviathan of Hobbes were
anticipated by Indian philosophers who declared that the state of
nature is a state of war and the right of might. It is seen that the same
theory or doctrine also flourished in China. The Mahdbhdrats in the
Santiparva® declares that if there were no rule to regulate life and to
punish the guilty, the strong would devour the weak, like fshes in
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water, This theory of the state of nature had an important bearing
on the doctrine of Indian political philesophy. This doctrine of the
fish was also termed in later literature the logic of sundopa-sunda
(two destructive demons). This state is further described in the
Makdbharata as the greatest of evils, and the following description may
be noted: '“The one is deprived of his loot by two and the two are
robbed of theirs by several combined."”

The doctrine of dapda (law) and its sanction arose out of a con-
templation of this malsya nydya (the doctrine of Nature) and the means
to overcome its results. The philosophical theory of the state which
evolved was that it exists because it can restrain and compel. If
control be eliminated from organized social life, samiika (the state
as an entity) vanishes,

The doctrine of dharma and the doctrine of property or mamalva
are then envisaged as essential factors in the theory of the state.
Manu makes it clear® that dharma is created by the state and the
sanction of the state. A people can have no dkarma according to Indian
philosophy when, through loss of freedom, revolution, or anarchy,
the state and its life come to an end. Dharma is a very elastic term,
and it comprises all the attributes of law as analyzed by Western
jurists as well as the concept of natural justice as perceived by a
regulated conscience, Dharma is obeyed as such because of the coercive
might of the state and the Dharma-43stras of India (the legal text-
books), like those of Manu, Yajaavalkva, Nirada, Bchaspati, and
others, acquire the validity of statutes on the recognition of their
authenticity and authority by the state.

In Europe, law has been regarded sometimes as the embodiment
of eternal justice, as part of the natural heritage of man, and as em-
bodying natural reason. Another school of thought is that law is that
which is brought into existence by the fiat of a lawmaker—in other
words, that law is obeyed not merely because it is just or good but
because it has been laid down by the state. In this way arises the dis-
tinction between positive law and ethics. The ethical conception of
law was the first to be expounded by Indian lawgivers and philosophers.
In the Brhaddranvaks UpanisadT law is equated with truth, and
Brahma3, in order to enforce hiz strength, is said to have created law
“than which nothing is higher." 1t declares, “Therefore even a weak
man rules the stronger with the help of the law."” In the Apastamba
Dharma-sitra,* law is what is approved in all countries by men of the
Aryan society. In the Manu-sarithitd," law is defined as what is prac-
ticed and cherished by the virtuous and the learned. Vasigtha'® holds
that law is the practice of the Sistas, namely, disciplined persons. The
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well-known definition of Yajiavalkya contained in the opening verse
is that law is saddcdra, the practice and conduct of good men. Later
on, theories were supplemented by the concept of positive law, and
there is a long catena of Indian lawgivers, including Nirada, Sukra,
and Jaimini, who hold that, the performance of duty for its own sake
having fallen into disise in the course of human history, positive law
(vyarakdra) was introduced and the king became the superintendent
of the law, the wielder of the power to punish (depdedhara). Kaugilya
lays down that dharma or law is rdjfiam ajRd—the command of the
ruler. Having laid this down, Sukra insists that on this account the
greatest amount of publicity should be given to the laws by the king,
who should have them inscribed in all public places, bearing the king's
signature and date™ This interpretation gives rise to the theory
adumbrated in Sukra Niti** that the king is the maker of the age and
the promulgator of the principles of virtue and vice. The philosophical
basis of this concept of law is also illustrated by Jaimini in hisdefinition
of dharma, which says that “Dharma brings about its object as the
result of command,"

It cannot be forgotten that, side by side with these definitions of
dharma and the emphasis laid on the coercive powers of rulers and
kings, there came into existence definitely radical ideas about the
autharity of the people and the logic of resistance. Sukra® states that
the ruler is 4 servant of the people, getting his révenue as remunera-
tion. His sovereignty is conferred only for the protection of the people.
Bodhiiyana® proceeds so far as to declare that the king, like every
other public servant, is liable 1o fines for violation of the law. In fact,
it mav be rightly claimed that arbitrary monarchy has no place in
Indian philosophical thought. It is in fact laid down that the monarch
who follows his own will soon gets estranged from his kingdom and
alienated from his subjects ™

It follows from this doctrine that Hindu political philosophers have
not ignored the possibility of active resistance to tyranny or misrule.
The Mahabharata®™ says that the king who is not a protector and leader
can be destroyed by the people and the Sukra Nitisdra" emphasizes
that, if the king is an enemy of virtue, morality, and strength, the
people should expel him as the cause of disaster for the state.

Whether as a result of such revolutions or otherwise, republics
have been known to exist in India from very early times and are men-
tioned not only in Buddhist and Jain records but also by Greek and
Roman writers. The Adfareya Brahmana'® states as a fact that among
the Uttara Kurus the whole community exercised rulership. In the
Santiparva of the Mahdbkdrala,”® there is a description of a state in
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which the rule of equality is observed among all people, The men in
charge of the executive government of such republics were, however,
called rdafds or kings. During and soon after the lifetime of the Lord
Buddha, the Sikyas and the Videkas were numbered among the re-
publics, the Videhas being originally monarchical and later having
abolished the monarchical system and joined the Vatidlis to form a
confederacy. lt is stated that the business of the Vajjian Republic was
carried out in a common hall by representatives of the people. Buddha,
in fact, in more than one of his dialogues refers to such a political
development. In the Mahanibbana Suttanta, Buddha is reported to
hawe stated that *“So long as the Vajjian clans meet often for discussion,
g0 long may they be expected not to decline but to prosper,”’ and when
the king of Magadha sought to destroy the republican state, Buddhba
declared that the Vajjians should not be allowed to be overcome by
the king of Magadha.

These types of government as well as the sabhd (or council) form
of administration seem to have existed side by side for a long time, and
the council system grew out of the village and tribal organimtions
(the so-called village communities), but it seems gradually to have
disappeared in India before the Mauryan Empire assumed its pre-
dominant character. But all through the pre-British history of India,
rural communities existed as more or less self-sufficing units of local
government, neighboring villages having also united to build halls of
assembily and construct rest-houses, reservoirs, and irrigation works,
Metcalfe’s report on the "“rural communes” of India is worth queting
in this connection: *"They seem to last where nothing else lasts, Dynasty
alter dynasty tumbles down. Revolution succeeds revolution but the
village commmunities remain the same'"*® No one who ignores this basic
ideal of Hindu life can build securely for the future,

The political evolution of the India of the Rz Veda, according to
Radha Kumud Mookerji, may be traced in the following ascending
series of groups, viz., the family (kula), the village (grdma), the clan
(rif), the people (fana), and the country (rdgire).® A family was com-
posed of several members living under a common head. An aggregate
of several families made up a village. The vif was a larger formation,
implying settlement, while jama was an even more comprehensive
term, embracing as it did the entire population eccupying a particular
area which subsequently converted it into a rdsfra. Society in those
days had to keep itsell in constant readiness for combat, not only to
quell external agzression but also internal dissension, and the origin
of the rdjanys (Ksalriya) class has to be traced to this circumstance,
The invocation of the blessings of unseen powers through an adept
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agency became a necessary incident of that arrangement, and this

gave rise to the Brakmins as a distinct class. The bulk of the Aryan

community not included in either of these categories was known as the

vif or Vaifyas, while the exipencies ol conguest led to the absorption

i;m the Aryan fold of numerous non-Aryans who eventually became
fdras.

LATER THEORIES

The Mahabhkdrala narrates the following story on the origin of
kingship: In ancient days men were ruined in consequence of the
prevalence of anarchy. They devoured one another as stronger fish
devour the weaker ones. A few men then assembled and agreed among
themselves that the babbler, the cruel, the voluptuous, and the greedy
among them should be renounced. That arrangement worked for some
time, But then, seeing that it was no longer satisfactory, they ap-
proached Bralma with a prayer to grant them a king. Brahma there-
upon induced Manu to take up the kingship, The people agreed to pay
certain taxes and prayed that in return the king should destroy their
enemies to enable them to lead peaceful lives.® Bhisma, who relates
this incident to Yudhigthira, gives a slightly different version of the
same story in a previous chapter. He says that in the Krlayugas (Golden
Age) there were no sovereignty, no king, no punishment, and no
punisher, and that all men protected one another, actuated by a sense of
righteousness. They, however, soon found that this work was too much
for them and became gradually a prey to confusion (moha), greed
{lobka), desire (kd@ma), and lust (rdga). When such confusion set in and
righteousness perished, men sought the help of Brahma, who thereupon
composed a stupendous treatise on the purugdrthas, of which the works
of Brhaspati, Sukra, etc.,, were but abridgments, The Devas then
prayed for a king to rule over men and Vispu created Virajas, Virajas,
however, did not relish the kingship conferred on him, and Ananga,
his great-grandson, became the first king of Bharatavarsa.® Both these
stories show, as does the passage cited from the Adtareva Bréhmana,
that the Aryans had no ruler in the olden days and that kingship with
them was regarded as a comparatively late institution. There are cer-
tain passages in the Vedas pointing to the king's divine origin, and
this had become an accepted belief by the time Manu's Dharma-
gistra (Monu-smrli) was composed. Manu states that when men were
without a king and dispersed through fear in all directions the Lord
created a king for the protection of all of them and that the essence
of the Dikpalas (Protectors of the Corners) was used for his creation.®

There is, however, no doubt that this was in reality a merely meta-

344



PHILOSOPHICAL BASIS OF INDIAN CULTURE

phorical description of the paramountcy of the monarch designed to
enforce obedience from the subject. In a striking passage Kautilva says
that the vulgar opponents of a king may be silenced by the argument
that the duties of Indra (the rewarder) and Yama (the punisher) are
blended in him and that whoever disregards him will be vizited with
divine punishment.®

The Buddhist Dighae Nikdye also says that mankind was righteous
at the beginning and that, as sinfulness gradually crept into human
society, men selected one who was the most handsome, gracious, and
powerful among them and made him king. He was called maka-
summala because he was selected by the great.

Sukra, who also propounds the theory of the divine origin of kings,
is careful to explain at the same time that they only resemble Indra
and other gods in the performance of certain functions.™

Although the early rulers were elected, kingship in course of time
became hereditary. Ordinarily, the crown descended from father to
the eldest son; but if that son was a minor, if a yvounger son had to be
preferred to an elder, il an heir-apparent had to be ordained, or if an
interregnum had to be avoided by the appointment of a temporary
ruler, the express consent of the people was imperative. The same was
the case in the event of a king's desire to abdicate.

There were several ways in which the king’s possible leaning toward
the exercise of unbridled authority was kept in check. In the first place,
the right to oust an unrighteous king was emphasized although seldom
exercised in practice in India. In the Anuéfisanaparva of the Mahd-
bharata, it is stated that a king who tells his people he is their protector,
but who does not or is unable to protect them, should be killed by his
subjects like a rabid dog.” In the Santiparva we come across a passage
to the effect that a king who follows the advice of bad ministers and
becomes a destroyer of righteousness deserves to be killed by his
subjects with all his dependents.®® The appellation Naradera, a god
among men, is applied enly to virtuous kings. Sukm, in his Niisdra,
has stated that, while a virtuous king is a part of the gods, a vicious
king is a part of the devils.? Manu says that a king who does not afford
grotection but receives his tax will soon sink into hell and that he takes
upon himsaIf all the foulness of all his people.®®

The most common name uséd for a king in Sanskrit is rdjan. The
Mahdbhdrata says that seeing Prthu, his subjects exclaimed, “"We love
him,"” and on account of their loving attachment he was called rdjan.®
Kilidisa expresses the same ulea in Raghuvaritfa when he states that
Raghu's appellation of rijan became possessed of meaning when he
made himsell lovable to his subjects.® 1T a king without doing violence
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to the dictates of righteousness does what is good to all his subjects he
stands as firm as a rock,® and evervbody thinks of him: **He is mine."
Manu savs that he should behave toward his subjects as a father
treats his children ™ Kilidisa expands this idea in Raghuvarife when
he says that Dilipa was the real father of his people because he led
them along the path of righteousness, protecting and feeding them.
It is also stated in the Mahibhdrata that he is the best of kings in whose
realm every subject moves fearlessly as a son in the house of his
father.® From the constant comparison instituted between the king
and a father in ancient works, some scholars have come to the hasty
and unwarranted conclusion that his position was that of a benevolent
despot. This is by no means correct. The actual conception was that
the king should live for his subjects and not for himsell. It is stated in
the Markandeya-purdna that the prince was entitled to enjoyv himself
only up to the moment when the sacred ablizeka (bath) water fell on
his head.™ How the king should conduct himsell therealter is well ex-
plained in the Mahdbhdrata by the observation that just as a mother
who, not even caring for the objects which she likes best, seeks the
well-being of her child alone, so the king should sacrifice what he loves
best to secure the well-being of his subjects® The same idea is re-
peated in the Agni-purdpa.® In the Mahabkdrala it isstated that every-
where all the people from Brahmanas to peasants were more attached
to Yudhigthira than to their own parents.®® Kautilva says: “'In the
happiness of his subjects lies the king's happiness, in their welfare his
welfare; whatever pleases himsell he shall not consider as good, but
whatever pleases his subjects he shall consider as good.”" Kautilva
also says: "The religious vow of a king is his readiness for action; the
discharge of his duties is the performance of his sacrifice; and equal
treatment of all is his offer of fee and ablution at consecration."
Somadeva also points out that the sacrifice to be performed by a king
is the protection of his subjects and not the killing of animals (which
is incidental to ordinary sacrifices).®

" Paripilanam," or all-round protection, is an expression embracing
a very wide meaning. It is not merely the preservation of law and order,
It is the administration of the state in such a degree of perfection as to
enable the king and every one of his subjects to pursue undisturbed
the paths of dkarma, artha (wealth), and kdma (desire). The king him-
self is to be the exemplar of his subjects, since whatever dharma is
respected by him will be respected evervwhere and since the subjects
will generally like to move only along the path trod by him.® Righteous-
ness should therefore be first practiced by him before he enforces it on
his subjects. The king, according to the Makdbhdrata, was created in
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order that righteousness might emanate from him and that, if he were
devoid of it, he should be called a grsalo.¥ One hecomes a king to
advance the cause of dharma and not to act eapriciously. All ereatures
depend on dharma, and dharma depends on the king. He is therelore
the true king who maintains dhgrma.® The question "What is dharma?"
has been clearly answered in Chapter 109 of the Santiparva. Dharma
iz what is condurive to the advancement of evervbody, what prevents
injury to evervbody, and what is capable of upholding evervbody. It
need not be precisely what is stated in the Vedas, because everything
has not been ordained in them.

In order that the subjects might carry on their occupations peace-
fully and earn a sufficient competence for pursuing the other two
purugdrthas included in frivarge, it was imperative that the tax im-
posed on them should not be heavy. In the Makabhdrata it is observed:
*A king should millk his kingdom like a bee collecting honey from trees,
He should act like the cowherd, who takes milk from a cow without
injuring her uwdder and without starving the calf. He should, like the
leech, take in the blood mildly. He shotld treat his subjects like a
tigress carrying her cubs, touching them with her teeth but never
biting them. He should behave like a mouse, which, although it has
sharp and pointed teeth, nibbles at the feet of sleeping animals in
such a manner as to keep them unaware of it,""*

The protection of subjects necessarily involves, as a correlative,
the punishment of the wicked. A king should be neither too lenient nor
too severe, but should administer such punishment as may be deemed
fit and proper. Kautilva sayvs: *Whosoever imposes severe punishment
becomes repulsive to the people, while he who imposes mild punish-
ment becomes contemptible. But whoever imposes punishment as
deserved will be respected.”? In the Makabkdrata it is stated: “Al-
though the most impregnable fortress of a king is the love of his sub-
jects and it is therefore essential that he should be merciful, if he is
always forgiving, the lowest of men may guide him as a mahout guides
an elephant, Nor should he be ferocious. He should be like the vernal
sun, neither too hot nor too cold, "

The activities of the state covered a very wide mnge. As observed
by Dr. Beni Prasad: “While there was much which had been fashioned
by other associations and on which the State could only set its
imprimaiur, the seal of its force, there was much else which it essayed
to perform by means of its own resources. From time to time it elected
to propagate dharma, to inculeate and enforce morality, to maintain
or improve the social order, to encourage learning, educaticn, and art,
to subsidise various academies, to regulate industey and commerce, to
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foster agriculture, to relicve the distress from famine and other calami-
ties, to establish hospitals, rest houses, charity halls, ete. All this it
essayed to do in addition to its primary functions of defence, order and
justice.”** The seven constituent elements of the state were the king,
the ministers, allies, treasure, territory, fortress, and army. The
ministers formed an important and indispensable part of this consti-
tution. The Mahdbhdrala says that it is impossible for a king to look
after all his duties and that hence he should devolve his duties on his
ministers.”® Kautilya also points out: “Sovereignty is possible only
with assistance. A single wheel can never move. Hence a king should
employ ministers and hear their opinion,"'®

Even in the Vedic days, there were gradations among the kings,
importing some kind of paramountcy, or a feudal integration. This
feudalism was more or less of the federal type. The mandala was a
circle of states, generally twelve in number, some of which had not full
soverein powers. In this connection, some observations made by Dr.
Beni Prasad as a result of his close study of ancient Hindu states are
worthy of quotation. He says: “The State in ancient India was not
unitary in the strict sense of the term. It was saturated through and
through with the principles of what for convenience may be called
federalism and feudalism. . . . They are only meant to imply that as a
general rule a Hindu kingdom comprised a number of feudatories who
enjoyed varying degrees of autonomy, that they might have them-
selves subfeudatories of a similar status under them and so to the
third, fourth,or fifth degree. A big empire was partly a series of alliances,
partly a series of relationships of suzerainty and vassalage and partly
an area of directly administered territory. The high-sounding ‘Dig-
vijayas' could only lead to such a result on a large or small scale. The
tie which held an empire together was not very strong. Under every
regime, suzerain or feudal, the village was the ultimate unit of society.
. « . Finally there were a number of associations and corporations,
religious, econamic, and social, which enjoyed a fair degree of autonomy.
Sovereignty de facto was diffused among all these organisations and
influences which supported them."#

Dr. Radha Kumud Mookerji points out: "“The administration of
the Mauryan empire was possible because it did not cherish the am-
bition of setting up a centralised government consciously legislating
for and controlling the life of every part of that vast whole, but aimed
only at an elastic svstem of federalism or corporation, in which were
incorporated along with the central government at the metropolis, as
parts of the same system, the indigenous local administrations. The
essence of this imperial system was thus a recognition of local autono-
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my at the expense of the authority of the central government, which
was physically unht to assert itself except by its enforced affiliation to
the pre-existing system of local Government."® There are also passages
in the ancient texts leading to the inference that our ancestors were not
for the wholesale destruction of alien nations. Kamandaka says that
peace may be concluded by Aryan kings even with non-Aryan because
by such alliance an Arya can never become a non-Arva even in times
of calamity ™

The village was the unit of ancient Hindu society, since agriculture
was the main occupation followed by the people. The desertion of
villages in favor of town life was viewed with disfavor by smytikdras
(lawgivers). "“Let him avoid going into towns,"® says Apastamba,
while Bodhayana says, "It is impossible for one to attain salvation
who lives in a town covered with dust.”"* While towns were enclosed
by high walls, villages had no such artificial enclosure. Rules have been
laid down by Kautilya for the formation of new villages. He states:
“Either by inducing foreigners to immigrate or by causing thickly
populated centres of his own kingdom to send forth the excess popula-
tion, the king may construct villages either on new sites or on old ruins.
Villages consisting each of not less than a hundred families and of not
more than five hundred families of agriculturists, mainly of the Sidra
caste, with boundaries extending as far as a krofa (2,250 vards) or two
and capable of protecting each other, shall be formed."* R. K. Mooker-
ji correctly remarks: “India presents the rare and remarkable phenome-
non of the State and the society coexisting apart from, and in some
degree of independence of, each other as distinct and separate units or
entities, or independent centres of national, popular, and colleetive
life and activity,"™

I have now completed a rapid and necessarily imperfect survey of
some of the political ideas and theories that were evolved and obtained
currency at various periods of Indian history. To summarize, they
point to a continued tradition of a strong central government where
the king was a real factor to be reckoned with and not a roi faindant.
His authority and powers were exercised, however, after constant con-
sultation with a ministry and through heads of departments whose
jurisdiction was extensive and who, under wise kings, were always
encouraged to speak their minds. Kingship was mainly hereditary but
sometimes elective. The pulse of the public was felt not only through
the espionage system of those davs but also by means of assemblies
which, especially in the south of India, flourished in great abundance
and with much vigor. Provincial, or rather local, autonomy was, how-
ever, the main feature of Hindu India, and the essence of government
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lay in the formation and functioning of village groups, taxing them-
selves, expending their revenues on works of public utility, and govern-
ing themselves, Political speculation was active and the theory of a
compact with the king, the idea that taxation is the return for good
administration and protection, the formulation of the need for a
cabinet system of government with dharma or vox popadi as the ulti-
mate sanction—these were some of the conspicuous features of Indian
pality. The resort to popular opinion was in the nature of a referendum,
as in Switzerland,

The old dispensation was outwardly and, in later theory and prac-
tice, actually unfettered and autocratic; but nevertheless, by reason
of the grant of complete local freedom and the practice of what, in
effect, was a form of state socialism, the king acted as being ever in the
great taskmaster's eye—the taskmaster being what was indifferently
called dharma or the voice of the people, which latter, when it ex-
pressed itsell, was clear and unequivocal. Popular gatherings, if the
Atharva Veda furnishes an accurate picture, were full of life but at the
same time animated by a lively desire to achieve concord.® The
greatest contribution to posterity made by the Hindu tradition was
the broad-mindedness, sympathy, and tolerance of different viewpoints
exhibited almost alone in India amongst the civilized communities of
earlier days. When Egypt persecuted the Jews, when racial and com-
munal conflicts disfigured the history of Babylon and Nineveh, when,
later on, we see that the slave states in Greece and Rome formed the
basizs of those marvelous cultures, and when in the medieval ages the
baiting of Jews alternated with the baiting of Roman Catholics by
Protestants and vice versa, we had the spectacle in India of unfailing
hospitality to foreign religions and foreign cultures, 1t would be unfair
and inaccurate not to mention that the Buddhists and Jains suffered
some pains and penalties especially in the south of India; but what
country can show anything like the treatment of the Parsees, who,
flying from oppression in their own country of Persia, asked for and
obtained succor of the wise west-coast king, to whose protection and
active encouragement of their faith and tradition the Parsees ulti-
mately owe their dominant position in the India of today? What
country can furnish a parallel to what happened in Travancore under
the rule of extremely conservative and religious-minded monarchs?
From the days when Christian congregations were split into innumer-
able and warring factions owing to the ‘Arian controversy at the
Council of Nicaea and the question of images, the Cera kings of
Travancore gave a wholehearted welcome to the followers of the
Eastern Church whose Patriarch of Antioch even now boasts of a
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larger following in Malabar than perhaps anywhere else in the world?
What king outside of India has surpassed the monarchs of Travancore
and Malabar who conferred sacerdotal honors, presents, lands, and
dignities on the ministers, bishops, and archbishops of the Christian
Church with the result that today the largest Christian population in
India is found in the State of Travancore? What ruler in the world's
checkered history has enunciated in more moving and powerful lan-
guage than is found in the Edicts of ASoka the Great the principles of
tolerance and comprehension of differing creeds and ideals coexisting
with a spiritual urge toward the consolidation and regeneration of the
ruler’s own faith?

Such have been the marks and the characteristics of Indian
civilization not only at its peak points but through the centuries until
recently, and it is not too much to say that the Proclamation of His
Highness the Mahfraja of Travancore has an authentic Hindu back-
ground and lineage. Can this instinct of universality, this under-
standing of all points of view, and the feeling that the realization of the
Supreme must connote a sympathy with, and a reconciliation of, many
forms of thought and belief, be better expressed than in the words of
Tayumanavar in his Hymn to Parvati:

"The light and bliss of supreme knowledge that envelops and ab-
sorbs all forms of belief as the ocean absorbs all rivers''?

In Rock Edict 12, Emiperor Afoka declares that he does reverence
to men of all sects, whether ascetics or householders, and he adds that
ke who does reverence to his own sect while disparaging the sects of
others whally from attachment to his own with intent to enhance the
splendor of his own sect, in reality, by such conduct inflicts the severest
injury on his own sect; and he ends the Edict with these ever memor-
able words: “Concord is the supreme good." (Samavdye eva sadhub.)

This is the idea that underlies the United Nations Organization:
it has uniformly characterized the philosophies that have been evolved
in India, which have been always based an non-violence (ahisisd) and
compassion (dowd), as well as on fearlessness (abhoya) and on the
recognition of the conformity and unity of all existence.
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CHARLES MORRIS

We are v THis CONFERENCE attempting to extend the range of our
philesophizing. Acquaintance with the philosophies of the great cul-
tures, noting their similarities and differences, is part of the task. This
phase of the work is comparative philosophy, with its three main sub-
divisions of comparative methodology, comparative metaphysics, and
comparative axiology, But we are also duing some philosophizing on
our own, making initial explorations as to possible bases of integration.
There are suggestions that methodology is the strategic area. Others
believe that metaphysics is the strategic focus. But some suggestions
have appeared that perhaps the fundamental sources of philosophic
differences arise in the domain of value. This seems to me a very fruit-
ful lead. For the methods persons use will vary with their goals; the
basic categories they employ will vary with their problems; and their
problems will vary with their natures and the circumstances in which
they find themselves. It may well be that the differences between
philnsophies in a given culture, and the philosophical contrasts be-
tween cultures, stem Irom differences in persons, problems, and goals.
If we are to explore this possibility, we must bring man—his nature and
his history—into the focus of our attention. It is not enough to compare
different systems of value; it is necessary to seek their source. This re-
quires that we must begin to build a theory of value on the securest
possible foundations, Then in terms of such a theory, together with the
fruits of comparmative philosophy, we may perhaps in time see our way
to more comprehensive integrations of value, to more comprehensive
life-ideals. Perhaps we can only widen our philosophizing by widening
cur selves:

The instructive study by Charles A. Moore, " Comparative Philoso-
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phics of Life," in Philosopky—East and West, makes unnecessary at
this time a comparative survey of the philosaphers’ philosophies. The
term “strength” in the title of the present paper indicates the emphasis
to be given to the problem. It is meant to suggest that at some points
at least we can begin to move from general contrasts of attitude to
guantitative study of the strength of the attitudes which underlie the
life-ideals found in various cultures. To show that this is possible and
that the results so obtained are relevant to the theoretical problems of
axiology and to the practical attainment of more comprehensive value
integrations is the task of this paper. That it is only spadework will
be only too clear!

THE PRIMARY DATA

The data upan which discussion is to be based consist of the evalua-
tions of thirteen possible ways to live by college students in Japan,
China, India, and the United States. The material from the United
States was collected between 1945 and 1948; that from China during
October through December, 1948; that from India during January
through March, 1949; that from Japan was collected by Dr. Shunsuke
Tsurumi during the spring months of 1949. As we shall see later, the
situations in the four cultures were very different at these times. And
since the data are from college students alone we must not take them
as the basis for generalizations about all persons in the four cultures,
Nevertheless, the study of the philosophies of life current among
college students is important in itself, for it is these persons whom my
colleagues here instruct, and it is these persons who will be important
factors in the development of their cultures and in their philosophies.!

The first thing to be noted is that there are not two value patterns,
one Eastern and one Western. The preferences of the Indian men are
surprisingly like those of American men. The Chinese men differ
strongly in certain respects from the men of Japan, India, and the
United States: thus Way 5, which stresses the mergence of onesell
with society for the accomplishment of social goals, and Way 13, which
advocates that one become a confident instrument of the great forces
working themselves out in nature and society, are both rated high by
Chinese men and rated low by the men of the other cultures. Japanese
men differ markedly from those of the other cultures in the stress put
upon sympathetic concern for others (Way 3) and upon the stoical
attitude (Way 10). No general line of division between Orient and
Occident is visible,

This fact is made clearer by comparing similarities rather than
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differences. Ways 2, 4, 9, and 11 stress non-aggressive attitudes which
seek not power hut receptivity or some form of inwardness; Ways 5
and 6 advocate energetic action to control natural and social processes.
But in respect to these two sets of alternatives there is again no signifi-
cant difference between East and West,

It may be noticed that the preferences of women students for
these various ways to live do not differ greatly from those of the men
in their culture, but the difference is significant in several respects.
Way 1, the conserving attitude, is preferred by women somewhat
more than by men in all four cultures, and Way 6, the reconstructing
attitude, has only about half the appeal to women that it has to men.
The most striking difference between men and women is in the case of
Way 13 in India: it is given first choice by only 2 per cent of the men
and by 15 per cent of the women. But in general the division between
the acceptances of life-ideals in these cultures does not coincide with
the division betwesn men and women,

The most important point is the bare fact of the multiplicity of life-
ideals within each of the four cultures. None of them even begins to
approach homogeneity in this respect. Each of them is pluralistic. This
does not mean, of course, that there are not similarities in manners and
traditions and lovalties in each culture which distinguish these cultures
from each other; but it does show that there are underlying differences
in each of them as to the conception of the good life, and that all these
alternatives are found in all four cultures. This is a fact of great im-
portance, and it raises basic problems of theory and practice.

INTERPRETATION: SOME CULTURAL FACTORS

The theoretical problems posed by such results are themselves
twofold: one concerns the interpretation of the results; and the other,
their bearings on one of the basic problems of axiology—the nature of
appraisals. Something must be said on both of these matters, but only
in the most preliminary and tentative manner,

That the results *'make sense,” that they are not merely an acei-
dental array of numbers but an indication that the domain of value has
structure and lawfulness, can be shown in two ways: by considering
them in relation to the conditions obtaining in each culture at the
time of the study, and by considering them in relation to the persons
who chose the various alternatives. We will do each in turn,

Japan had tried a path of power (Ways 5 and 13 in extreme forms)
and had failed. It is sensible under such conditions to try other alterna-
tives. Way 6, which demands continual reconstruction of life, becomes

3546



LIFE-IDEALS IN EAST AND WEST

more prominent; the stoical attitude of Way 10, of working in the
world but not expecting too much, is noticeabily strong; Ways 2, 9,
and 11, which counsel receptivity, simplicity, or inwardness, while not
strong, are favored more than in the other cultures; and the surprisingly
large vote for Way 3, with its stress on sympathetic concern for others,
may be in part an appeal for sympathetic consideration from others by
extending the hand of sympathy to them, This llustrates how life-
itleals vary with cultural problems.

Consider the Chinese value profile. Here was a country torn by
civil war. Decisive cooperative action was necessary whether one was
sympathetic ro the Communists or the Nationalists. The Tife-ideals
which stress passivity or the inward turn (Ways 2, 9, and 11) do not
make much appeal, nor do those which stress hedonie or stoical atti-
tudes (Ways 4, 8, and 10). While concern of the individual for himself
is thus looked down upon, strong approval is given to Ways 5 and 13,
which bind the individual to the community and eall upon him to be a
resolute instrument of the forces molding China's destiny.

The general similarity of the preferences of Indian and American
men is unmistakable. The slight differences are in the direction we
niight expect: the Indian men are slightly more desirous of holding on
to what India has attained (Way 1), somewhat more attracted to
attitudes of detachment and meditation (Ways 2 and 11), more
favorable to the stoical attitude (Way 10), and less given to delight in
physical action (Way 12). But the over-all picture is in both cases
much the same. This may be connected with the fact that both cul-
tures were at the time of the study confident of the perpetuation of
their heritages; neither was in a revolutionary crisis; neither had suf-
fered greatly because of the war. The emphasis upon vigorous social
transformation (Ways 5, 6, and 13) is much less than in China, while
the attitudes which favor holding on to what man has attained or
developing a rich and variegated personality (Ways 1 and 7) rank VETY
high indeed, much higher than in revolutionary China and very much
higher than in Japan in defeat.

The appraisals in all these cultures vary in an understandable
manner with the situation in which each culture found itsell at the
time, But that this is not the whole story is elear, for it does not explain
the diversity of the ways to live favored in each culture simultaneously.
If time permitted we could show from other data that this diversity is
clarified slightly if we consider economic status and the size of the
community in which the individuals choosing the various alternatives
live. But only slightly, Social factors alone do not account for the
acceptance or rejection of philosophies of life.
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INTERFRETATION: SOME BIOLOGICAL FACTORS

It is now necessary to look at our data in terms of the kind of
person who chooses a given alternative. Different persons may react
to a social problem in different ways. And not all problems invelve the
state of a culture as & whole, Can we get any insight into the effect of
individual differences upon the acceptance or rejection of life-ideals?

This is, of course; a very complex problem. But, at the risk of being
misunderstood, 1 will single out one type of difference between indi-
viduals to give plausibility to the position that appraisals do differ
with the types of persons who make them, The difference singled out
is that between different types of physiques. This difference is chosen
in order to simplify the problem. [t is not, of course, maintained that
‘bodily differences are the most important ways in which personalities
differ. Bur it is the easiest factor to handle, and it is sufficient to make
the point Important to our argument: there are deep-seated individual
differences which transcend cultural boundaries, and these differences
are one ol the factors which account for differences in evaluations.

Dr. William H. Sheldon, in his book The Varieties of Human
Physique,® presents a classification of physiques in terms of the extent
to which they are endomorphic, mesomarphic, and ectomorphic. To
put it very crudely, endomorphy refers to the soft roundness of the
physique, mesomorphy to its bone and muscular development, ecto-
morphy to its linear fragility. These characteristics occur in various
degrees of strength and in various combinarions. The strength of each
component is recorded by a number from 1 to 7, 1 indicating minimum
strength and 7 indicating maximum strenpth. The combination of the
three numbers indicating the strength of the three components gives
the somatotype of the phvsique, The convention is to state endomor-
phy, mesomorphy, and ectomorphy in the order of these terms, So,
to say of a person that he is of somatotype 451 would mean that he is
4 in endomorphy, 5 in mesomorphy, and 1 in ectomorphy. To call him
a mesomorph means merely that mesomorphy is his strongest com-
ponent. Physiques differ, of course, in other ways (as in body-size,
harmony or disharmony between various parts of the body, ete.), but
these important differences must here be ignored.

Is there a relation between somatotypes and the choices of ways
to live? In approaching this question let us first consider persons with
severe personality disturbances (“insane persons,” “psvchotics™). Dr.
Sheldon, in work done with Dr. Phyllis Wittman (reported in his book
T'he Varicties of Delinquent Youth®), has found that in the United States
the manic form of disturbance (in which the individual is physically
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and psychologically over-active, uninhibited, forceful, distractable,
euphoric) is most common in persons high in mesomorphy and low in
ectomorphy. On the other hand, the schizophrenic disturbance (in
which the individual is detached, shy, sensitive, conscious of self, lack-
ing in energy, apathetic, withdrawn from social and physical activities)
was found to be most common in persons low in mesomorphy and
usually, but not always, high in ectomorphy.

Through the courtesy of Dr. Leslie Cheng of Nanking, Dr, A, S.
Johnsan of Madras, and Dr. N. N. Chatterjji of Calcutta, it was possi-
ble to secure data indicating that the state of affairs found in the
United States obtains in China and India as well, In India, for ten
manics the average mesomorphy was 5.25, and the average ectomorphy
2.10, while for sixteen schizophrenics the average mesomorphy was
2,72, and the average ectomarphy 4.79. In China the cases were few in
number, but the direction was the same: for four manics the average
mesomorphy was 4.75, the average ectomorphy 3.00; for seven schizo-
phrenics the average mesomorphy was 3.00, the average ectomorphy 4.29.

These facts suggest that physically similar individuals are disposed
toward similar ways of life in quite different cultures, for a psychosis
is a way of life, an attempt by an individual to solve a perplexing
problem. The strategies adopted vary with the resources available.
Since the psychotic individual has made, as it were, his final choice,
and has settled upon a strategy appropriate to his nature, the relation
of psychotic ways to live to types of physiques should be closer than
is the case with non-psychotic ways to live, since the normal individual
is still flexible enough to try out various alternatives. But the psychotic
data are useful in providing a clue. And the fact that few of the Indian
or Chinese psychotics were college students warns us against too casily
thismissing the similar results found in our normal students as being
due merely to Western influences upon their colleges.

We now return to our college group. Some five hundred of the per-
sons who rated the thirteen ways to live were somatotyped, those in
the United States by Dr. Sheldon's careful photographic technique,
those in China and India by the writer during personal interviews.
Unfortunately no such data have yet been secured from Japan.

To illustrate the more clear<ut cases of relationship between
somatotype and appraisal of a way to live, let us note Ways 5 and 11,
since they parallel somewhat the extroverted life of the manic and the
introverted life of the schizophrenic. Way 5 advises us to merge otir-
selves with the community and to act resolutely for the achievement of
its goals. Of the somatotyped students who liked Way 5 very much the
average mesomorphy was 4.52, and the average ectomorphy 3.08;
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88 per cent of them were 4 or above in mesomorphy, and only 12 per
cent were less than 4. Way 11 counsels the cultivation of the inner
life: of the somatotyped students who liked it very much the average
mesomorphy was 3.25, and the average ectomorphy was 4.00; only
25 per cent of them were 4 or above in mesomorphy, and 75 per cent
of them were less than 4 in mesomorphy. In all three cultures it is
mainly the mesomorphs who prize Way 3 and the non-mesomorphs
who prize Way 11

With respect to the other ways to live, the relation to somatotype
is seldom as sharp, and some of the best-liked ones appeal almost
equally to endomorph, mesomorph, and ectomorph. No attempt will
be made to present the facts in detail. But in China, India, and the
United States the persons who like Ways 5, 10, and 12 very much are
above the mesomorphic group averages of their countrymen, while
those who like Ways 2, 4, and 11 very much are below these averages.
With respect to endomorphy, Ways 2 and 8 are above the group aver-
ages, Way 7 below them; with respect to ectomorphy Ways 1 and 2 are
above the group averages, Ways 5 and 8 below them. Way 4 is most
favored by the endomorph, Way 13 by the mesomorph. While there
are some differences of degree, Ways 1, 6, and 7 are widely liked by
endomorph, mesomorph, and ectomorph. This is no exception to-our
thesis. Part of the explanation can only be given later in the argument.
But in general it can be said that if a way of life requires no special
physical emphases or aptitudes it can make an appeal to a wide range
of somatotypes.

Perhaps enough has been said to give eredibility to a point essential
to our argument: even in widely different cultores and under widely
different contemporary circumstances the ways of life preferred by
both normal and psychotic individuals bear a significant relation to
their physiques. And if this 15 50 in the case of the most elementary
physical differences between persons, it is quite likely that the more
complex types of personality differences act selectively in the accept-
ance or rejection of value patterns.

The relations of preference for ways to live to somatotype dii-
ferences make sense. Wavs 4 and 8 find most favor with the endo-
morphic physique, the soft rounded physique—and these are ways
that stress relaxation, letting po, enjoyment, Ways 5, 12, and 13 are
muost favored by the mesomorphic physique, the bone-musecle physique,
—anil these ways stress activity in and on the world of man and nature.
Ways 1 and 2 are most favored by the ectomorphic physique, the
linearly fragile physique—and these ways provide a place for restraint
and refinement, detachment and inwardness.
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How a person meets a problem depends as much upon himself as
upan his environment. For a problem is only a problem to a person,
and as persons differ so do their problems and their appropriate
strategies. Biological factors and social factors (whether cultural or
situational) both influence our appraisals, So does the physical en-
vironment, and so does our knowledge. We are not vet in a position
to state very clearly the relationship of these various factors. But our
data suggest pattern and structure in the domain of prizings and ap-
praisals. This may lure us to deeper explorations.

THE NATURE AND TEST OF APPRAISALS'

For our purposes axiology may be regarded, with John Dewey, as
the study of prizings and appraisals (or valuings and evaluations) and
their relationships. It is believed that the methods used in the study
of life-ideals can be employed in the study of other values. This sug-
gests that a science of axiology is possible, in the sense that data open
to many observers can be used to control generalizations and predic-
tions about prizings, appraisals, and their relationships,

The main doubt about this possibility centers around the guestion
as to the nature of appraisals themselves. It is often admitted thar
scientific knowledge might be had about prizings and appraisals, but
then it is claimed that such knowledge is irrelevant o the making of
appraisals, either on the ground that appraisals are not themselves
candidates for knowledge or that the knowledge which they embody
cannot be controlled by scientific methods.

Since appraisals are signs, the investigation of their nature is the
task of the science of signs (semiotic). The pragmatists from Charles
Peirce on have always maintained that appraisals (“judgments of
value") are assertions and so can be confirmed or disconfirmed by
evidence—the differences among pragmatists centering on the question
as to the kind of evidence involved in their control. The most recent
discussion is found in C. 1. Lewis' Analysis of Knewledge and Valuation

The jesues are too complex, and too important, to be dealt with
summarily. But it seems that on one point the preceding data may be
helpful. It can be assumed, 1 suppose, that the 13 ways to live, as
formulated on the questionnaire, are appraisals. What the data suggest
is that the acceptance or rejection of these appraisals is in terms of
whether the individual in question prizes what is signified (“prizes"
here may be taken either in a mentalistic or behavioral sense or both).
Thus the mesomorph, who in general prizes energetic activity, accepts
in general ways to live which signify energetic and active modes of
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life and rejects in general those which do not, This suggests that an
appraisal is a sign the wltimale evidence for whose applicalion i3 prizing.
If this is =0, then what an appraisal signifies is that something is
prizable, This may not be the full story, but in what follows we shall
restrict ourselves to appraisals in this sense of the term.

An appraisal, so conceived, differs from other assertions in the fact,
and only in the fact, that the evidence by which it is confirmed or dis-
confirmed must in the last analvsis be prizings or failures to prize.
Since the appraisal signifies prizability, it does have a predictive or
cognitive character; but just because it does signify prizability, it is
prizings that are the ultimate test for its truth or falsity.

Since appraisals are themselves cognitive in nature, reliable knowl-
edge about prizings and appraisals will influence the appraisals of
those who have this knowledge. And, if we mean by the term “scien-
tific”" the ascertainment of the truth or reliability of signs in terms of
evidence open to all those who participate in the inquiry, then there
can be scientific appraisals and not merely scientific knowledge about
appraisals—provided only that there be such evidence that prizings
oceur or do not peour.

By and large, the advocates of the various ways to live have main-
tained that their way is the Way. In terms of our analysis, this can
mean only that all persons under all circumstances will prize the way
in question more than all others il they give it a chance. Evidence from
history and from case studies does not bear out this contention. Con-
strued as generalized assertions, the evidence available seems Lo indi-
cate that each and every positive appraisal of a way to live is false.

1f ways to live are asserted not as unconditional generalizations but
as predictions that given persons under given conditions will prize
them if they give them @ chance, then all of them may be true, and
there is no contradiction among them, Nor is there then any objection
to presenting them persuasively. For, to let it be known that one has
found a way to live that one prizes more and more in the living of it
acts as a lure and an inducement for others to give it a chance. But
whether it is a mode of life which a given seeker will prize if he gives it
a chance can only be determined by evidence of prizing, indirect evi-
dence in terms of what others like him have found in trying it out, or
direct evidence gained by trying it out for himsell, By making ap-
praisals objectively relative (that is, relative to given persons in given
circumstances) we avoid alike absolutism and subjectivism, both in
axiology and in our lives.
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DEPENDENCE, DOMINATION, AND DETACHMENT
IN THE GREAT CULTURES

We now return to problems posed by our material. How are we to
understand the divergence between the students’ choices of life-ideals
and the traditional impression of great contrasts between the cultures
of China, India, Japan, and the United States?

Part of the explanation lies in the fact that our results reflect only
one moment within long and compleéx cultural histories, while our im-
pressions of the great cultures are formed in terms of their whole
histories as we encounter them in art, literature, and philosophy. But
the greater part of the explanation must come from the recognition
that our study taps, as it were, only some of the levels of personality,
mainly the human raw-stuff, while the cultures represent various Ways
in which this raw-stuil has been given content and [orm, And the raw-
stuff is more alike in different regions of the earth than are the char-
acter-structures formed on its basis, What we should like now to
suggest is that all of the great cultures find modes of expression for all
of the main types of persons, though the emphasis upon these modes
of expression differs with the cultures and gives them their distinctive
Aavors,

We must widen our conceptual framework by adding three new
terms: dependence, dominance, and detachment. These terms refer to
the three most basic attitudes that a human being can take to the
world in which he lives. By dependence is meant the attitude of
reliance upon something other than oneself, It is the attitude of keeping
close 1o one’s world, of waiting, of being receptive. Dominance is the
attitude of gaining control over things or persons. It s an active,
explorative, outgoing, manipulative attitude. Detachment is the atti-
tude of keeping one's distance. It is an unwillingniess to let oneself go,
a refusal to let oneself be taken in by things or persons. These atti-
tudes are basic in the gense that a human being can only let things
work upon himself, or work upon things, or give up bath working upon
things and being worked upon by them. While there are no alternatives
to these attitudes, each can take many forms and have many degrees
of strength, and they can be combined with each other in innumerable
ways,

The ways to live are particular forms and degrees and combinations
of these basic attitudes, Way 9 stresses dependence; Way 12, domi-
nance; Way 2, detachment, Most of the ways combine several of the
attitudes. Ways 1 and 7 combine all three, but with different emphases,

Our results suggest that some kinds of persons take on these three

363



CHARLES MORRIS

attitudes more easily than others: the endomorph, the attitude of
dependence; the mesomorph, the attitude of dominance; the ecto-
morph, the attitude of detachment. But the results also show that this
is only a tendency. The basic attitudes are therefore to be regarded as
character traits at the more complex levels of personality and not
simply manifestations of biological differences. While they are related
to badily factors they are not related 2o closely as are temperamental
traits. Character traits depend upon what has happened to a person
during his life-career in his interactions with other persons and things.
They are subject to considerable variation by education, by social
approval and disapproval, by self-nurture, and by group crises.

It is for this reason that persons from various cultures may differ
much more among themselves with respect to life-ideals than in their
physiques. It is also possible for persons from two cultures to agree
much more among themselves with respect to life-ideals than in their
physiques. By the same token, a culture may differ greatly at different
periods of its history with respect to the strength of life-ideals, and
while this may accompany a change in the distribution of types of
physiques among its members, it need not necessarily do so. It wonld
be interesting to study the difference of emphasis with respect 1o de-
tachment in earlier and later India in these terms, and to seek answers
to the question why Indians became progressively more concerned
with control of themselves while their biological cousins in Europe and
America became progressively more concerned with the control of the
environment.

At a given time, or over long periods of time, some single way of
life may by its emphasis give to the culture a dominant coloring. But
because of changes in the society, and because of the press of deep-
seated individual differences, in large and old cultures there irises a
plurality of philosophies of life permitting satisfaction to each of the
three basic human attitudes, even if some one life-ideal is favored in
the sacred texts. Thus, if in China, Confucianism, with its stress on the
rectification of society, gives one expression to the attitude of domi-
nance, Taoism and Budidhism keep the doors open for the attitudes of
dependence and detachment. 1f in India detachment comes to be the
favored attitude of the later Vedas, provision is made in the conception
of the stages of life and in the recognition of the validity of the ways of
devotion and action (in addition to insight) for the attitudes of de-
pendence and dominance as well, If in Europe the New Testament
stressed an ultimate dependence upon God for salvation, this had to be
interpreted in ways that made a place for the jolly friar, the warring
crusadder, and the withdrawn anchorite—and their secular relidtives,
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In the course of time the emphasis on basic attitudes changes even
within the great cultures. India has not always given priority to de-
tachment, and there is evidence that young Indians no longer do so;
China passed from emphasis on dominance to emphasis on dependence
and now is bringing dominance again to the fore. In Europe the early
Christian stress on dependence gave way to an almost manic stress on
dominance, but there are now signs of protest in the name of depend-
ence and detachment,

Each of these attitudes is deep-seated in human nature and each
of them expresses itselfl when and in what form it can. Because of this
multiplicity the press of culture Is toward some form of integration.

AN EMERGING FORM OF INTEGRATION

It is significant that the ways to live which stress strongly only one
of the three basic attitudes (such as Ways 2, 9, and 12) do not win
wide favor in any of the great caltures. By contrast; the ways which
find a place for all three attitudes (Ways 1 and 7) are highly favored.
Ways 1 and 7 both provide expression for dependence, dominance,
and detachment. Way 1 is more cautious. It seeks moderation and
davoids extremes. Its stress is upon the preservation of the best that
mankind has attained. Way 7 is bolder, lts stress is not upon preserva-
tion. It seeks a dynamic integration of the diverse facets of selfhood.
Its unity is that of inleracting and mutually translorming multi-
plicities.

The high appeal of these ways to live is grounded on the fact that
many persons possess [nir amounts of the three bodily components and
prize with recognizable strength the attitudes of dependence, domi-
nance, and detachment. This is why the press toward integration has ils
source in human nature itself. We seek to pull ourselves together lest
we find ourselves pulled apart.

Among men, Ways 1 and 7 are strongest in India and the United
States, and weakest in China and Japan. Way 7 s stronger than Way 1
in India and the United States, and weaker than Way 1 in Japan and
China. This suggests that the tendency to integrative life-ideals is
stronger in periods of social confidence and stability and weaker in
perinds of social stress and insufficiency, This seems to be even truer
of Way 7 than of Way 1. Way 7 may, therefore, have a special im-
portance for the future. While it is not the Way, the data suggest that
it may be the dominant attitude of the younger generation. It is
strong in both the East and the West. It is supported by basic factors
in the psycho-physical make-up of many persons.
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1t appears from our data that Way 7 will grow stronger if the con-
ditions of life are ameliorated for more and moare persons—and scien-
tific technology has given men the instrument by which this can be
done. But, since the attitude expressed in Way 7 is already strong, it
will be a force toward its own actualization and extension.

Since the core of the attitude of Way 7 is the dynamic integration
of diversity, it is intrinsically tolerant of multiplicity. It cannot, there-
fore, with consistency liold itsell to be the way ol life for all persons. So,
while Way 7 can act as an integrative [orce for many persons in diverse
cultures, and thus provide one core of unity for cultural integration, it
will protect the different emphases of persons in any given culture, and
the different emphases of the cultures themselves. [tz present strength
and its tendency to grow in strength may be an important sign of the
possibility of new forms of integration at the level of individuals,
cultures, and the world community. And if philosophies grow out of
value commitments, then a widespread commitment to a way of life
that prizes the dyvnamic integration of diversity will bring in its train
new forms of world-philosophizing.*

NOTES

IThe questionnaire describing the thirteen ways to live is appended to this
chapter in the exact form in which it was used. Students in the northern parts of
1odia, China; and the United States were more adequately ssmplal than those in
the southern parts of these countries. More extensive dam from India are now being
stuttled. Thess results, together with results from a number of other cultures (bused
on data secured through the cooperation of UNESCO), will be reported later.

Wew York: Harper & Brothers, 1940, See also his The Vardelies af Temperament
(MNew York: Harper & Brothers, 1942).

"Wew York: Harper & Brothers, 1949,

iFor a fuller discussion of this topic, see my Sipms, Languape, ond Behavisr
{(New York: Preatice-Hall, Inc., 1946).

*Chicago: The Open Court Publishing Company, 1946

*The broader cultural and philesophical implications of the existence of & plu-
rality of value patterna were discussed in my Palhe of Life (New York: Harper &
Brothers, 1942), now out of print, and in The Open Seif (New York: Prentice-Hall,
Ime., 1948). In the latter work there s shown the tendency for different kinds of
persans to favor certain types of philosophy. This is understandable in terms of
the fact that the thirteen ways to live are drawn from the major religious and
ethical systems; and these systems In turn have natursl affiliations with specific
philosophies. A more demiled study of the relation berween the acceptance of philo-
sophical doctrines and value patterns is planned for the future. The bearing of the
present type of investigation upon world-philosophizing is expressed in The Open
Sedf (p. 129) as lollows; *The coming philosophy will embrace In a wider synthesis
the philosophies answering to the more specialired selves. 1tz perspective will involve
whatever trith isin theirs, It will not give the truth, or the whole truth, but truth on
& wider canvas. [t will not transcend perspectives but attain a more complex per-
spective, It will not obliterate multiplicity but embrace multiplicity. 1t will be as
Oriental as iv ie Western. It will talk to endomorph, mesomorph, and ectomorph
alike, [ta chjectivity will come not by abandoning our selves but by expanding them,
The most objective philosophy can issue only from the most comprehonsive self.”
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LIFE-IDEALS IN EAST AND WEST
APPENDIX

WAYS TO LIVE

INSTRUCTIONS: Below are described thirteen ways to live which various persons
at various times have advocated and lollowed,

Indicate by numbers which you are to write in the margin how much you your-
self like or disfike each of them. Do them in order. Do not read ahead,

Remember that it is not & question of what kind of life you now lead, or the kind
of life you think it prudent to live in our society, or the kind of life you think good
for other persons, but simply the bind of life you persenully weuld like bo live.

[se the following scale of mumbers, placing one of them in the margin alongside
each of the ways to live:

71

6 1 like it guite a Jof

5 1 like it slighdy

4 1 am indifferen] o ix

3 1 distike it alightly

2 1 dislike it guste o lof
1

11 dhistike it very mmuch

WAY I In this "design for living"” the individual actively participates in the social
life of his community, not to change it primarily, but to understand, appreciate, and
preserve the best that man has atmined. Excessive desires should be avoided and
moderation sought. One wants the good things of life but in an onderly way, Life is
to have clarity. balance, refinement, control, Vulgarity, great enthusiasm, irmtional
behavior, impatience, indulgence are to be avoided. Friendship i= to be esteemed but
not easy intimacy with many people. Life is to have discipline, intelligibility, good
manners, predictability. Social changes are to be made slowly and carefully, so that
what has been achieved in human culture is nor loet. The individual should be active
physically and socially, but not in a bectic or radical way. Restraint and intelligence
should give order o an active life.

WAY 2. The individual should for the most part “go it alone," assuring himsell of
privacy in living quarters, having much time to himsell, attempting to control his
own lile. One should stress sell-sufficiency, reflection and meditation, knowledge of
himself, The direction of interest should be away from intimate associations with
social ‘groups, and away from the physical ounipulation of objects or attempts at
control of the physical environment. One should aim to simplify one's external life,
to moderate those desires whose stisfaction i dependent upon physical and social
forces outside of oneself, and to concentrate attention upon the refinement, clarifi-
F;Iligﬂ. lnd“uild-ldlmcg:dm'lnu. Nat much can be done or is to b::l:llhdbf

vittg out " must avoid dependence 1t or things: tho center
of life should be found within oneself, R

WAY 3. This way of life makes central the sympathetic concern {or other persons.
Affection should be the main thing in life, affection that is free from all traces of the
imposition of onesell upon others or of using others for one's own purposes. Greed in
possessions, emphasis on sexnal passion, the search for power over persans and things,
excessive emphasis upon intellect, and undue concern for onesell are to be avoided.
For these things hinder the sympathetic love among persons which alone gives
significance to fife. If we are aggressive we block our receptivity to the personal forees
upon which we are dependent for genuine personal growth. One should accordingly
purify onesell, restrain one’s sslf-assertiveness, and become receptive, appreciative,
and belpful with respect to other persons.

WAY 4. Life is something to be enjoyed—sensuously enjoyed, enjoyed with relish
and abandonment. The aim in life should not be to control the course of the world
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or society or the lives of others, but to be open and mceptive to things and persons,
and to delight in them. Life is more a featival than a workshop or a school for moral
discipline. To let onestdl go, to let things and persons affect anesell, is more imporzant
than to do—or to do good. Such enjoyment, however, requires that one be self-
centered encugh to be keenly aware of what is bappening and [ree {or new lappenings.
So one should aveid enmnglermis, shoold not be too dependent po particular
people or things, should not be sell-sacrificing; one should be alone a Tot, should kave
time for meditation and awareness of onesell. Solitude and socinlity together are both
necessary in the good life.

WAY 5. A person should not bold on to himaell, withdraw from people, keep sloof
and self-centered, Rather merge onesell with a social group, enjoy cooperation and
companionship, join with others in resolute activity for the realization of common
goals. Persons are social and persons are active; life should merge energetic group
activity and cooperative group enjoyment. Meditation, restraint, concern [or one's
sclf-sufficiency, abswract intetlectuality, solitude, stress on one's’ possessions all cut
the roots which bind persons together. One shoubd live sutwardly with gusto, enjoy=
ing the good things of life, working with others 1o secure the things which make possi-
ble 2 pleasant and encrgetic social life. Those who oppose this ideal are not w be
dealt with (0o tenderly. Life can't be too fastidious,

WAY 6. Life continually tends to stagnare, to beoome “comfortable,” to becoms
Yeicklied o'er with the pale cast of thought.” Againat these tendencies, a person
must siress the need of consmnt activity—physical action, adventure, the realistic
solution of specific problems as they appear, the improvement of techniques for con-
trolling the world and society. Man's fuiure depends primarily on what he does, not on
what bhe feels or on his speculations, New problems constantly arise and always will
arise. Improvements must always be made if man js to progress. We can't just follow
the paat or drenm of what the future might be. We have to work resolutely and con-
tinually if control is to be gained over the forces which threaten us. Man shoold rely
an technical advances made possilile by scientific knowledge, He should find his goal
in the solution of his problems. The good is the enemy of the better.

WAY 7. Weshould at various times and in various ways accept something from all
other paths of life, but give no one cur exclusive allegiance. At one moment cne of
them is the more appropriate; at another moment another is the most appropriate.
Life should contain enjoyment and action and contemplation in about equal amounts,
When either ks carried to extremes we lose something important for our life. So we
must cultivate flexibility, admit diversity in ourselves, accept the tension which this
diversity produces, find a place for detachment in the midst of enjoyment and ac-
tivity. The goal of life is found In the dynamic integration of enjoyment, action, and
contemplation, and o in the dynamic interaction of the various paths of life, One
should use all of them in building a life, and no one alone.

WAY #. Enjoyment should be the keynote of life. Not the hectic search for intense
and exciting pleasures, but the enjoyment of the simple and easily cbiainable pleas.
ures; the pleasures of just existing, of savory food, of comfortable surroundings, of
talkking with friends, of rest and relaxation. A home that fs warm and comfiortable,
chairs and a bed that are soft, a kitchen well-stocked with food, a door open to the
entrance of friende—this i the gilace to live. Body at ease, relaxed, calm in Its move-
munits, fot hirried, breath slow, willing to nod and to rest, grateful to the world that
!I ita food—so should the body be. Driving ambition and the fanaticism of ascetic
idels are the signs of discontented people who have loar the capacity o float in the
stream al simple, carefree wholesame enjoyment.

WAY 9. Receptivity should be the keynote of life. The good things of life come of
their own accord, and come unsought. They cannot be found by resolute action.

They cannot be found in the indulgence of the sensuous desires of the body. They
cannot be gatbered by participation in the turmoil of social fife. They cannot be
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given to others by attempts to be helpful. They cannot be garmered by hard thinking.
Rather do they come unsought when the bars of the seli wre down. When the self has
ceased o make demands and walts in quiet receptivity, it becomes apen to the powers.
which nourish it and work through jt; and sustained by these powers it knows joy
and peace. To sit alone nnder the trees and the sky, open to nature’s voices, calm and
receptive, then can the wisdom from without come within.

WAY 10. Sell-control should be the keynote of life. Not the easy self-control which
retreats frome the world, but the vigilant, stero, manly control of a self which Hyves
in the warld, and knows the strength of the world and the limits of hinman power,
The good life is rationally directed and bolds lirm to high ideals. It i not bent by
the seductive voices of comfort and desire. It does not expect social utopias. [t is
distrustiul of hnal victories. Too much cannot be expected. Yet one can with vigi-
lance bold firm the reins to his self, control bis unruly mpulses; understand his place
in the world, guide his sctions by reason, maintain his sell-reliant independence.
And in this way, though be Enally perish, man can keep his humun dignity and
respect, and die with cosmic good manners.

WAY 11. The contemplative life is the good life. The extérnal world Is no fit habitat
fur man, 11 is too big, too cold, oo pressing. Rather it is the life turned fnward that
is rewarding. The rich internal world of ideals, of sensitive feelings, of reverie, of
self-knowledge i man's true home. By the cultivation of the self wirhin, man alone
becomes human. Only then does there arise deep sympathy with all that Lives, an
uniderstanding of the suffering inherent in life, a realization of the futility of aggres-
sive action, the atialument of contemplative joy. Conceit then falls away and aus-
hn‘ity:udhwlud. In giving up the world one finds the larger and finer s of the

WAY 12, The use of the body’s energy is the secret of a rewarding life. The hands
need material to make into something: lumber and stone for building, food to hurvest,
clay to mold, The muscles are alive to joy only in actios, in climbing, running,
ekiing, and the like. Life finds itx zest in overcoming, dominating, conquering some
obstacle. It is the active deed which is satisfying, the deed adequate to the present,
the daring and adventuresome desd. Not in cautious foresight, not in relaxed ease
does life attain completion. Outward energetic action, the excitement of power in
the tangible present—this is the way o live.

WAY 3. A person should let himsell be tsed, Used by other persons in their growth,
used by the great cbjective purposes in the universe which silently and irresistibly
achieve their yoal. For persons and the world's purposes are dependable at heart,
and can be trusted. One should be humble, constant, faithful, uninsistent, Grareful
for the affection and protection which one needs, but undemanding, Closs to persons
and to mature, and secure because close. Nourishing the good by devotion and sus-
tained by the good because of devotion. One should be a serene, confident, qiiet
vessel and instrument of the great dependable powers which move to their fulfillment.
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INSTRUCTIONS FOR RANKING YOUR PREFERENCES: Rank the thirteen
ways to five in lhardﬂtxu prefer them, putting first the mumber of the way to live
yoo file the best, then mumber of the way to live you like next best, and =0 on
down to the mimber of the way to live you lile the least:

FINAL WORD: Thanlks for your belp! If vou ¢an formulate a way to live you would
like better than any of the thirteen alternatives, please do so here:

Name
Sex Age —
Height Weight =

I vou have any physical dissbility; please describe it:

Whetre was your father born?
Where was your motherbom?o .
To what religious group, if any, did your parenis belong?

In what place did you spend your childhood?
The populition of the above place was
aver 500,000
between 100,000 and 300000 .
berween 25,000 and 100000 ...
less thag 25000 2 . ——
To what intome group did your parents belong in the community in which they lived?
upper income group e ——
upper middle income group .
middle middle income group ..
lower middle income group
lower income group 00

Do you feel that your society is satisfactory for the development and expression of
your own particular shilities and wishes? Why or why not?

aze



CHAPTER XX

The ﬂem}? of Tﬂ:es
and the Verification

uf Ethical Theories

FILMER 8. C. NORTHROP*

OxNE OF THE MAJOR ERRORS of the philosophy of Hegel and of Marx,
and of much contemporary social science, is the identification of the
“ought” for culture and personal human conduct with the “is."" This
error we have elsewhere! called the culturalistic fallacy. The error
arises in social science when one attempts to determine normative
social theory by applying the empirical methods of natural science to
social and cultural facts. This gives very important scientific social
theory but it is factual social theory of what is the case; it is not norma-
tive social theary of what ought to be the case.

Even social scientists and philosophers such as Marx and Hegel,
who identify the “ought" for culture with the empirical, historical
“is" of culture, recognize, however, that the culturalistic fallacy occurs
if the “ought" is identified with the “is" of present cultural and social
facts. The normative ideal for judging today's human behavior and
cultural institutions cannot be the de facto *'is" of that human behavior
and those social institutions; otherwise the status quo would be perfect
and reform and reconstruction unnecessary. The Hegelians and
Marxists see that this is clearly wrong; otherwise there would not be
the need for the criticisms of the social status guo in which they indulge
and the need for radical and even revolutionary reconstruction of con-
temporary social and cultural institutions upon which they insist. The
Hegelians and Marxists believe, however, that the fallacy of identify-
ing the historical "“ought” for culture with its historical “is,” is avoided
if one identifies the “ought” with tomorrow's historical “is" instead
of with today’s.

*The author is indebted to The Viking Fund for a grant which made this and
other research in this field possible.
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To carry this theory through, however, it is necessary for them to
affirm a determinism in cultural eveolution such that today's “is"
entails but one possible form of tomorrow’s "'is."” Otherwise they would
not be able to specify today the character of tomorrow’s historical
“is,”" and hence they would be left without any criterion today of the
“ought'’ against which today's cultural institutions are to be measured
normatively and in terms of whicl they are to be reconstructed and
reformed.

It can be shown, however, that a historical process which evaolves
on either Hegelian or Marxist lines according to the logic of dialectic
is not deterministic. The essence of the dialectic theory of historical
evolution is that a given stage of cultural history is described by a
given set of propositions called a thesis, and that this thesis gives rise
by its negation to an antithesis which describes the next stage of the
historical process, which antithesis in turn, when combined with its.
antecendent thesis, gives rise by another negation to a synthesis which
describes the succeeding stage of the historical process. To be deter-
ministic, the negation of the thesis must permit one and only one
antithesis,

Bath Hegel and Marx assume this, but clearly this is a false assump-
tion. The thesis which is the s=t of normative assumptions defining a
bourgeois society can be negated in several different ways: by negating
any one ar all of the postulates defining the bourgeois theory. It can
be negated, as has occurred in fact in the United States, by the develop-
ment of very strong labor unions with influence upon all political
parties, which, because of the larger number of voters who are laborers
as compared with businessmen, is such that the votes of labor in-
fluence the political regulation of the means of production in such a
way that labor obtains its share and perhaps at times even the pre-
dominant share of the fruits of production. The normative assumptions
defining a bourgeois society can be negated also, as has occurred in fact
in Great Britain, by the laborers forming a Labour Party guided by
socialistic rather than capitalistic economic principles, which obtains
the direction of government and of business by democratic parlia-
mentary practices within a multi-party political system. It can be
negated, as occurred in Germany with the Weimar Republic followed
by Hitler's Fascism, by a still different antithesis from that of the
communistic revolution of the proletariat with its one-party dictator-
ship. Thus, both the logic of the situation and the facts of history show
that a dialectic principle of evolution grounded as it is in the logic of
negation is not deterministic. Today’s cultural “is" can be negated in
more than one way, Consequently, the Hegelian and Marxist attempt
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to find the meaning for the distinction between the "is" and the
“ought” of today’s culture by identifying the “ought” with the in-
evitable "is" of tomorrow's cultural institutions is a failure.

Biit even if there were a cultural historical determinism so that
tomorrow’s cultural "'is” could be specified today, theére is no reason
for believing that tomorrow’s historical “*is"” will be any more perfect
and hence any more of a criterion of the normative than is today's
cultural “is." Today's “is" was ance a future “is"; tomorrow’s "is,”
when we arrive at tomorrow, will be a today's historical “is."" What
reason is there for believing that tomorrow's present is any more of a
criterion of the ideal or the normative than today's present?

All the facts of history in every culture of the world indicate that
today's cultural institutions in their de facto character are never per-
fect; their de facto character never defines the normative ideal. Again,
we must conclude that the attempt to distinguish the "ought™ of
cultural institutions from the "is,"" by identifying the normative which
describes our concept of the ideal with tomorrow’s “is"" rather than
with today’s, as do not merely Hegel and Marx but all those social
scientists and historians who attéempt to determine the norms for
reforming present cultural institutions by applying the methods of
natural science to social facts or by examining historical trends, is
an error.

This error does not arise merely because human behavior and
human cultural institutions imperfectly realize the personal and social
norms which they are attempting to actualize, The error of the identi-
fication of the normative ideal for culture with the factually actual
would be present even if a given culture realized its ideal perfectly
in fact. The reason for this is that the correctness of the normative
ideal itselfl is always open to question, as the existence of ideological
conflicts demonstrates, This is shown by the fact that the normative
persanal and social ideals in one culture are very often regarded as
evil from the standpoint of the ideals of another culture, The Vatican
and the Kremlin are contemporary cases in point. Even if the Kremiin
realized its normative theory perfectly, the Vatican would not approve
of it. Similarly, even if the Vatican realized its Thomistic Christian
normative ideal perfectly, not merely the communists but also at
least some Protestant Christinns and naturalistic liberals would regard
the result as the intensification of evil rather than the realization of
good. Mr. Mei has indicated that the introduction of Western ethical
and normative social theories into China had the effect of weakening
rather than harmonizing with Confucian ethics. Nor is this difficult
to understand when Western social theories place dedication to de-
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terminate economic and political principles prescriptive for evervbody
in an entire nation above the Confucian priority of the warm feeling
of filial piety for one's parents and ancestors. Nor are Western Christian
religious doctrines less in conflict with Confucian values than are
Western political principles. Certainly a religion whose Savior said that
he came to put father against son and husband against wife iz hardly
a religion whose doctrines will sustain rather than disrupt Confucian
filial piety.

The foregoing considerations make one fact evident which has not
received the attention of this Conference which it deserves. This fact
is that there are within the West and between the East and West
normative theories which are not merely different but mutually in-
compittible. The one cannot be believed without the other’s being
rejected.

This conflict of values is not restricted to the values of people
in different cultures. [t also occurs in certain instances with respect
to the differing values of the same people at different stages of their
cultural history. The traditional Tsarist Greek Orthodox Christian
ideclogy, now superseded in the case of Russian social policy by the
Marxist communistic ideology, is an instance. Conversely, 2 norm
which a given people at a given stage of their cultural history may
damn as unorthodox and evil may be regarded by them later as a
true measure of the divine and the good. The Aristotelian formulation
of Roman Catholic Christianity, which was branded by William of
Champeaux and the Vatican as heresy when it was first proposed by
Abelard and which since the canonization of St. Thomas early in the
fourteenth century has been used by the Vatican as the criterion of the
orthodox and the good, is.a case in point. In fact, the main charac-
teristic of the contemporary domestic politics of any people or culture
is the conflict of ideologies, normative social theories, and values which
it exhibits.

Each one of these differing and conflicting sets of values is in
significant part the humanistic operational consequence of a specific
philosophy, A philesophy s a set of propositions. Since the differing
sets of propositions of the different philosophies with their respective
operationally different attendant values are in some cases at least not
merely different but mutumlly contradictory, it follows that the given
values or norms of any specific culture cannot be taken as valid on
cither @ priori rationalistic or @ posteriori empirical grounds: When
any two philosophies or ideologies are mutually contradictory, both
cannot be true, This entails that the prevalent ethical notion expressed
by the proposition “There are facts and there are values," where
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by “are values" is meant “'values given empirically as data the same
for everybody," must be rejected.

Values are not facts given as data which are the same for every-
body, against which the propositions of ethics can be verified after
the manmer in which the propositions of natural science are verified
agninst its data. Instead, values reflect rather than define or vernfy
the philosophical premises from which one's normative theory is d-:-
rived. To accept nen-dualistic Vedanta ig to take the Intuition “of
Brahman as the ultimite value. To accept Thomistic Reman Catholi-
cism is to regard the actualization in society of a rationalistically deter-
mined natural law as the social good and to regard discursive de-
terminate reason as the criterion of perfection in both man and Geod.
To embrace Communism is to use the principles of Marxist philosophy
as the eriterion of the goed. As Edward Hallett Carr has written in
his Soviet Impact on the Western World® "' A true revolution is never
content merely to expose the abuses of the existing order, the cases in
which its practice falls short of its precept, but attacks at their root
the values on which the moral authority of the existing order is based."
In short, a new philosophy which is accepted does not conform to given
values the same for all men independent of philosophical beliefs;
instead, it repudiates the given values and puts new values in their
place. This is the case because ethics ia but philosophy applied. Hence,
when the philosophy changes, the norms and values change.

To use Socrates' language as expressed by Plato, given values are
not objective things, the same for everybody, out of which one's
moral philosophy and normative social theory can be constructed and
againat which it can be verified: values, instead, are "shadows on: the
wall of the cave,”" reflecting one's philosophy.! To mistake shadows
(i.e,, cultural institutions and culturally conditioned introspective
vilues) for objective things has been the error of most modern West-
ern moral philosophy since the time of Kant.

Since specific values reflect a specific philosophy, it is fallacious,
because it is circular and question-begging, to test any normative
theory or philosophy against the denotatively given values of any
given culture or against the historical institutions of any given culture.
This is the real error in the culturalistic fallacy of attempting to derive
the “ought" for culture from its “is.”

But, if a given philosophy creates values rather than adjusts
itsell to values, and if a given philosophy therefore cannot be verified
by appeal to values, either those of the present or those of the (uture,
how can the propositions or postulates of a philosophical theory whose
ethics is that philosophical theory applied be verified? Unless one
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assumes that ethical propositions are non-cognitive and accepts the
consequence that one philosophy with its particular attendant values
is as valid as any other, there is but one answer to this question:
Nature rather than culture must be the source of verification.

This was the answer given by the Chinese philosophers of the Orient
when they said that good conduct is conduct in harmony with one's
copiception of nature when that conception of nature is determined
not @ priori but “by an investigation of things.” A. Vernon Arnold,
in his elassical work Roman Steicism,* makes it clear that for the Roman
Stoics and for every school of Greek philosophy after the time of the
earlier Socrates, philosophy was conceived as composed of three
parts—logic, physics;, and ethics—where logic is the science which
studies the methods with which one knows things; physics is the science
which specifies the nature of things as known by the methods of logie;
and ethics is the application of this knowledge of things to human
conduct. As Armold makes clear, even sin is defined as assent to false
propositions about things® In short, for the Greek philosophers and
Roman Stoics, ethics is applied philosophy verified by the logical
methods of science against nature and natural man.? In fact, this is
the point of the basic dictum of Roman law that jus gemtism, the
humanistic law which is universally valid for all men, is grounded in
Jus natwrae.

This means that the normative theory of the good for personal
behavior and cultural institutions is one’s philosophical theory of the
true for nature and natural man as verified by scientific methods, or
by what the Chinese sages and the Greek and Roman philosophers
termed “an investigation of things." There are in any non-question-
begging philosophy not two philosophies, the one a moral philosophy
defining values with its particular assumptions and the other a natural
philosophy verified against the facts of nature and natural man with
its different assumptions; there is in any cognitive philosophy but
one philosophy, namely, the philosophy of the true for nature and the
natural man. Ethics is merely true (f.e., empirically verified) natural
philosophy applied to human conduct and relations. When the empiri-
cally verified philosophy of the true for patural man is pursued with
respect to what man must do to fulfill what this particular philosophy
indicates the full and true nature of natural man to be, then the philosa-
phy of the true for nature and natural man becomes the idea or measure
of the good for culture, cultural man, and the humanities.

Indian philosophy, whether it be Buddhist or Hindu, i no exception
to this rule. The Hindu philosophers tell us that Atman, which is the
psychical principle in man, is identical with Brahman, which is the
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cosmic principle in nature. Since the highest value for most Hindu
philosophy is the achievement of Brahman, and since Brahman is a
factor in cosmic pature as well as in natural man, the highest value for
maost Hindu philosophy is conduct in accord with the true for nature,

Brahman, Atman, and Nirvaga, furthermore, are indeterminate,
undifferentiated, and immediately apprehended. They are known not
merely by immediate experience but emly by immediate experience.
The question whether that which the signs “Brahman," " Atman,'" and
“Nirviina'' denote exists is therefore a straightforward question of
fact about nature and natural man as part of nature which is quite
independent of culture. Either nature, including any natural man in
any culture when experienced solely with immediacy, contains such a
purely denotatively known factor as well as the equally immediate
introspective and sensed differentiations which come and go within
this Brahman-Atman-Nirvapa factor or it does not. Certainly nothing
can be more scientific than that which can be verified by appeal to
factors which can be experienced with immediaey,

It is to be emphasized, however, that it s not the facts of nature
which define the good for man, but one's scientific theory of the facts
in their interrelations as a whole, when this scientifically verified
theory has been analyzed to bring out its epistemology and its onto-
logical assumptions, if any. Now, a scientific theory is not a body of
natural facts; it is, instead, a set of propositions: verified by appeal to
such facts—those given with immediacy by introspection and sense
awareness and also the all-embracing immediacy within which sensed
and introspected differentintions come and go, as well as any theoreti-
cally designated, non-immediately experienced factors which can be
scientifically inferred from immediately experienced facts,

It appears, therefore, that facts qua facts are neither good nor bad.
Goodness and badness are predicates applying not to facts but to
propositions referring to facts for their truth or falsity. This is the point
of the ethical dictum, common to all systems of Greek and Roman
philosophy, that virtue is true knowledge in the light of the whole.

Furthermore, propositions are not good or bad because of any
primitive ethical quality of goodness or badness which resides in them.
The only properties which propositions possess are properties such
as truth or falsity. From this it follows that not only are facts gua
facts neither good nor bad but alse that propositions gue propositions
are neither good nor bad. It is only their truth-value relation to facts
which makes propositions good or bad. In short, a proposition is not
good or bad because either it or the facts to which it purports to refer
are good or bad; a proposition is bad because it is false to the facts
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to which it purports to refer; a proposition is good because it is true
to the facts to which it purports to refer,

Those acquainted with issues in modern logic which were debated
throughout the first decades of this century will recall that at one time
the psychological fact of judging was regarded as true or false. It is
now generally agreed that no psychological acts are true or false.
A psychological act, being a fact, merely is: it is not true or false.
Instead, only propositions are true or false:

The analysis of this paper applies the same type of reasoning to
ethics. The psychological act of assenting, gquu fact, is neither good
nor bad since [acts merely are, Facts are not good or bad any more
than they are true or false. Only propositions are good or bad, and
even then only because of their truth-value relation to the facts to
which they purport o refer.

It does seem to make sense, however, to say that a murderer's
behavior is bad or that Hitler's conduct was bad. Now, clearly Hitler's
past conduct is a fact; the behavior of actual murderers is also a fact.
How, then, can we reconcile this conclusion with the foregoing con-
clusion that only propositions, because of their truth values, are good
or bad?

It is at this point that the theory of types becomes important
for ethics. Facts can be good or bad if they are facts which are, in part
at least, the consequence of man's assent to propositions which are
true or false. Only the facts of culture and of culturally conditioned
man can be of this character, since only the facts of culture are what
they are, in part at least, because of the propositions believed in by
men. The facts of nature and the natural man are by definition those
facts about man and nature which are not man-made.

Making use of the theory of types, let us call naturnl facts, facts
of a type of the first order. Such facts are antecedent to scientifically
verified philosophical theory. Such facts also are neither good nor bad.
Let us, on the other hand, call cultural facts, facts of a type of the
second order. Facts of this tvpe can be designated as good or bad.
They achieve their goodness or badness, however, not because they
are facts, but because they are lacts which derive their character and
existence, in part at least, from human behavior based upon beliefs in
ecientifically verifiable propositions about nature and natural man
which are true or false.

This use of the theory of types enables us to assert that the factual
conduct of Hitler was bad because this conduct was the consequence,
in part at least, of philosophical beliefs about natural man which
scientific method can demonstrate to be false. This distinction between
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the second-order facts of culture and cultural man and the frst-order
facts of nature and natural man permits us to obtain verifiable philo-
sophical theory which when applied gives its particular norm for
culture and cultural man, while at the same time preventing us from
falling into the culturalistic [allacy of identifyving the "“ought” for
culture with the "“is" for culture. By making the first-order facts of
nature and natural man the source of the verification of the philosophi-
cal theory, conformity to which in human conduct defines the good
for culture and cultural man, one obtains a philosophically grounded
norm for culture different from the “is" of culture, which is nonetheless
verified.

One final consequence, very important for this Conference, remains
to be noted. The difference between Eastern and Western philosophy
(with the exception of modern Western moral philosophy of the idealis-
tic or Marxist vintage since Kant, which is either fallacious, as with
Hegel and Marx, because it commits the culturalistic fallacy, or
purely formal and hence empty, as with Kant, if it does not commit
this fallacy) is not that the one is concerned primarily with values
and the other is concerned primarily with scientifically determined
technological instruments. Western philosophical systems and also
some Western theistic religions, such as Thomistic Aristotelinn Roman
Catholic Christianity, have new religious, social, and moral values as
well as new scientific technolopical instruments to give to Oriental
philosophy, religion, and eulture. Conversely, Oriental philosophy
and its intuitive religion with its Brahman, A¢man, Nirvipa, Tao,
and jin factor have new religious values to give to Western religions
as well as new aesthetic and social values to give to Western normative
social science and aesthetics. The difference between the many Eastern
and the many Western philosophical systems, with their respective
different values, centers instead in their differing empirically deter-
mined theories of nature and natural man.

Oriental philosaphies for the most part are what they are because
the scientific studies of nature and the natural man as a part of nature
from which they derive have restricted themselves to inductive and
deductive reasoning about propositions concerning immediately ex-
perienced man and nature which are built out of concepts by intuition
that gain their complete meaning purely inductively and denotatively.
This is why Mr. Datta was able to say, speaking, as I recall, for all
systems of Indian philosophy, that Indian philosophers are never
content to reason deductively from merely hypothetical premises but
require also that the premises be known Lo be empirically true by
themselves apart from the deduction so that the logical consequences
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of the premises will be true also. This can be the case-only if the prem-
ises contain only conceépts by intuition, which, since they refer to what
is denotatively immediate, are verified directly.

Western systems of philosophy, on the other hand, except in those
positivistic intervals, such as the recent past, when a traditional philo-
sophical theory has broken down and before its successor is put in its
place, are what they are because the scientific studies of nature and
the natural man from which they derive have for the most part re-
stricted themselves, following the early natural-history stage of
Western scientific method, to inductive and deductive reasoning about
propositions concerning a theoretically known, non-immediately ex-
perienced component of nature and the natural man. Such propositions,
preciselv because they describe a non-immediately experienced factor,
must be constructed in part at least out of concepts by postulation
with pestulationally designated rather than inductively denotable
meanings. It is for this reason that such scientific and philosophical
knowledge can be werified only indirectly, as Albert Einstein and many
others have emphasized,” by deducing consequences from the non-
inductively given, postulationally designated meanings and then
checking the deduced consequences, by way of epistemic correlation,
with immediately experienced fact, denotated by concepts by intui-
vion:® It is for this reason also that Western deductive reasoming per-
mits and often requires hypothetical syllogisms, the conclusions of
which are not known to be empirically verified when they are deduced
from the premises. It is for the same reason that in Western theistic
religion one must doctrinely postulate what one believes first and accept
and act upan the beliel before one can obtain the immediate experience,
never identical with the object of religious knowledge, which confirms it.

Following a usage which | have introduced elsewhere, let us call the
immediately apprehended factor in nature, sgainst which Oriental
philosaphies have tended to be verified, the intuitive or aesthetic com-
ponent of nature, and the theoretically known, non-immediately appre-
hended factor in nature to which so much of the deductively formu-
lated, indirectly verified science and philosophy of the West refers, the
theoretic component of nature. Recent investigations of the relation
between these two factors in scientific method and knowledge show
that both are ultimate. Furthermore, the aesthetic and theoretic com-
ponents are compatible. Both can exist as real in nature—the one is
not appearance, the other reality. This means that an adequate philos-
ophy verified against nature must include both factors. It entails
also that an adequate naturalistically verified contemporary philos-
ophy must be a synthesis of the philosophy of the Orient, which refers
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to the aesthetic component of nature for its direct verification, and the
deductively lormulated science and philosophy of the West, which
designate the indirectly verified theoretic component in nature and
natural man.

If according to the afore-mentioned theory of ethics of this paper,
the normative for culture and moral man is conduct and institutions
in conformity with the philosophy of the completely true and verified
for nature and natural man, then very important normative conse-
quences follow: An adequate ethical theory for the contemporary
world must be the expression of a philosophy which thus combines and
harmonizes the Oriental and Occidental philosophies of nature and
natural man,

Fortunate indeed it is that the traditional philosophies and their
respective ethical applications are in considerable part different in the
East from what they are in the West. Certainly it would hardly be
worth while to have had this East-West Philosophers' Conference, nor
would it be significantly rewarding to have Turther similar conferences,
if all that Oriental and Western philosophers could leamn from one
another is that their philosophical doctrines and the respective ethical
applications of these doctrines are identical. Were this true, there
would be nothing of fundamental importance which the one could gain
from the other.

It is not necessary in order to have a harmonious East-West
philosophy that the East should equal the West. We are the richer
because East is not identical with West and the relation between them
is East plus West.

One qualification of the afore-mentioned conclusion must be noted.
As the earlier portion of this paper has emphasized, there are not merely
different philosophies with their respective ethical applications which
are compatible; there are also different philesophical systems which
are incompatible. Philusophical doctrines of the latter type can never
be reconciled by merely adding the two systems together. When in-
compatible differences appear, reconciliation can come only by moving
to a new theory which without contradiction takes care of the facts in
nature and the natural man that led to the two traditional, incom-
patible doctrines. This is the reason a world philosophy which faces
the incompatible as well as the compatible differences between Eastern
and Western philosophical theories must be a new, fresh, technically
formulated specific philosophy.

It appears also from the foregoing analysis that this new philosophy
must coptain: both concepts by intuition indicating precisely. what
Oriental doctrines are to be included and excluded, and concepts by
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postulation designating with equal precision what doctrines from tra-
ditional Western philosophical systems are to be included and ex-
cluded; alse it must specify how the fectors in nature denoted by the
included concepts by intuition and those designated by the mcluded
concepts by postulation are related,
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CHAPTER XXI

Woestern Theories of Value

CORNELIUS KRUSE

To BE sroRESMAN for Western value theories in the context of this
Conference is indeed a task which may well inspire one with great ap-
prehension. If there is one thing which has emerged from the Con-
ference, it is the realization that in matters philosophical nothing is
simple and all is complex. Many of us, relatively new to Eastern philos-
ophies, no doubt thought that we nevertheless had some rough idea
of what Hindu philosophy, Buddhism, Tacism, and Confucianism
meant. Upon closer contact, however, we have discovered a prodigal
complexity, as one by one these various schools of thought and ways
of life were presented to us by their representatives or their expert
spokesmen, The scholar, however, always discovers that whatever he
touches in no matter what field, like the seed pod of the touch-me-not,
which the moment it is touched scatters its seed in profusion, turns
into something far more multiple and complex than he had originally
anticipated,

Western value theories are no exception to this experience, Any
adequate presentation of the prevailing varieties of value theories in
the West would require a volume of at least the size of Professor Urban's
massive pioneer work Valuation: Its Nature and Laws.! This complexity
might occasion surprise, since, as a special branch of philosophical
inquiry, axiology is a late comer in the history of thought, in fact,
hardly more than half a century old® but, in spite of its recent origin,
axiology once more exemplifies that whatever philosophers touch soon
becomes complex.

Considerations of value have, of course, been important in all
Western philosophies from earliest times, especially since the days of
Socrates and Plato. Indeed, it may be said that the history of philos-
ophy in the Western world, and, from what we have recently learned
from our Eastern colleagues, we may now add, in all the world, is at
the same time the history of value theory. One can go further and say
that all human activity, certainly in so far as it is deliberate, and some
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philosophers would even go beyvond deliberate behavior, is inspired by
value concerns and, in that sense, it is possibile to regard value as being
primary in all philesophy. One is not surprised, then, to ind a North
American contemporary philosopher, C. J. Ducasse, asserting that the
primitive subiject matter of philosophy is appraisals and that its enter-
prise is'a methodical search for wisdom.® At any rate, even when value
considerations are less explicitly dealt with than, let us say, in Platonic
and Aristotelian philosophy, value like a golden thread runs through
all philosophies in all countries.

In view of this pervasiveness of occupation or preoccupation with
vilue in the course of the history of philesophy, it is all the more sur-
prising that axiology as a special branch of philosophical inquiry is so
recent a development in the West and seems not yet to have been
systematically undertaken in the East. Ordinarily, we regard axiology
as having been established in the Western world by the so-called
Austrian school of value philesophy, of which Franz Brentano, Alexius.
van Meinong, and Christian v. Ehrenfels were the conspicuous mem-
bers. In 1897 when Ehrenfels published his System der Werttheorie, he
observed that “there has probably been no time since the great Greek
and Roman ethical philosophers of antiquity when value theory and all
the problems essentially related to it are so in the center of general
attention as today.”* But at that time few books had appeared dealing
with general value problems. Soon, however, this new movement pro-
ceeded to gather momentum in other parts of Europe, at first in
Austria, Germany, and England, and later in France, and finally in the
United States. Personal inquiry here among our philosophical col-
leagues from the East makes it clear that as far as the Orient is con-
cerned, up to the present, no special attention has been paid to the
genetal theories of value in India, China, and Japan. Of course, as has
been pointed out repeatedly in this Conference, philosophy in the
East as a rule prefers not to single out for special analysis parts of the
total philosophical situation. “Indian philosophy,'” we are told in the
text of which Mr. Datta is a co-author, "'discusses the different prob-
lems of Metaphysics, Ethics. Logic, Psychology and Epistemology.
but generally it does not discuss them separately. . . . This tendency
has been called by some thinkers . . . the synthetic outlook of Indian
philosophy.'® Similarly, we find in Professor Fung's A Short Heslory
of Chinese Philosophy, "'Since what is discussed in philesophy is the
Tao* of sageliness within and kingliness without, it follows that philos-
ophy must be inseparable from political thought. . . . This does not
mean that in the various schools of philosophy there are no meta-
physics, no ethics, no logic."" It would seem inevitable, however, that,
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just as epistemology is now receiving separate treatment in the
Orient,* special attention will also sooner or later be given to this
extremely important field of philosophical inguiry here under discus-
sion, especially since, as we have been told so often in this Conference,
Eastern philosophy is so predominantly practical in the sense of
stressing a way of life and since, as Mr. Mahadevan so clearly stated
in the opening sentence of his admirable paper, "'Indian philosophy is
essentially a philosophy of value." In the Western world at any rate,
the importance of the development of a general theory of value is in-
creasingly making itself felt, as a scrutiny of any recent bibliography
of books and of articles in philosophical journals on this subject would
reveal. In the United States during the early decades of this century,
it was chiefly Professors Wilbur Marshall Urban and Ralph Barton
Perry who, from opposite points of view, laid the foundations for this
field of study,

What relevance does value theory in general have for our present
undertaking at this Conference? May it not be said that, during the
weeks of our discussions of important philosophical themes in a com-
parative context, we have been speaking not only mind to mind, but
also heart to heart? Have there not been moments when, after a
particularly effective presentation of an Eastern point of view, some
of us in the West have felt, at least while under the spell of the repre-
sentative spokesman for various types of Buddhism, Hindu philosophy,
or the Chinese way of life, "almost persuaded,” and, even afterwards,
continued in the persuasion that there was much in the philosophy of
the East that we would do well to assimilate in our own philosophy
and the way of life resulting therefrom? If this has been so, it was due
no doubt to our having come to feel that, across the great barriers of
foreign terms and contrasting modes of philosophical approach, there
were values resident within cultures other than our own which could
recommend themselves to us either as interesting variants of our own
volues or as values that we had hitherto tended to overlook. In any
case, value, like "justice” in Plato's Republic, has, it scems, been all
the while tumbling at our feet.

It is certainly obvious that, if there is ever to be a real meeting of
East and West, it will have to be on the basis of a reciprocal inter-
penetration of values and of a mutual give and take of them, Thisis a
sphere of human interest where it is as blessed to receive as it is to
give. Mere juxtaposition of beliefs, however ably presented, is, as we
have discovered in the last few weeks, not yet interpenetration. To
remain at the level of technical understanding, which is indeed ex-
ceedingly important and indispensably necessary, is not yet enough
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for the mutual enrichment of our philosophical outlook. The multipli-
cation of knowledge about, as William James alwayvs maintained, does
not yet give us the needed direct acquaintance with a culture other
than our own. The United States National Commission of UNESCO
recently devoted a whole session to the problem of what type of under-
standing it is that we need in order to have peace through understand-
ing. Very clearly, it is the understanding of lundamental values that
alone can lead to an appreciative appraisal of new values with a view
to their eventual appropriation in whole or in part. It would seem,
therefore, as if a general theory of value in these days of increasingly
felt need for intercultural world understanding and cooperation is
destined to become throughout the world central in our philosophical
considerations. There is no danger in conferences such as ours that
the descriptive statement of the content of diverse values will be
neglected. This, as stated above, is the first step in understanding. We
are naturally all of us eager to tell each other the full story of the values
cherished in our respective cultures, and to remowve the many mis-
understandings of them which seem to have gained currency in cultures
other than our own. I am sure that we will all agree that at least one
great gain of this Conference has been the removal of much initial
misunderstanding. We certainly will now never forget that the culture
and philosophy of China cannot be treated as if they coincided with
those of India; neither shall we ever forget that India in emphasizing
the life of the spirit is not forgetting the everyday life of the house-
holder. The next necessary step toward understanding cultural values
other than those we are familiar with would seem to be the analysis of
the nature of value with the view of hoping that with this knowledge
there might be some gain in wisdom appropriate for the task which is
before us.

Among philosophers it would scem hardly necessary to urge the
importance of general considerations in a given field of inquiry, so
long as the considerations are important and genuinely meaningful.
At any rate, it is my conviction that value problems are of prime im-
portance in our undertaking here initiated, and that to make progress
we shall have to attain more insight regarding them.

The problems of value theory, as was suggested earlier, are mani-
fold, intricate, and complex. For the purpose of our limited discussion
here, [ shall invite attention simply to two major problems:

(1) The possible verification, validation, or justification of
evaluations, and the relations of knowing to evaluating.
(2) The relation of evaluating to reality.
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In any relatively new field of philosophical discussion, there is an
initial period in which there is a good deal of preliminary trial and
error in the choice of definitions or use of terms. If even symbalic
logicians for some time seemed unable to decide and agree whether
their symbol for negation should be a straight or wavy line or should
precede a letter-symbal or be imposed upon it, we might expect some
wavering in value terms and their meanings. At first, with much con-
fusion and resultant misunderstanding, the single term "value’ was
burdened with excess of meaning.

The psychological experience of value and what the experience re-
ferred to, the subjective and the objective aspects of the value situation,
were merged by use of the term “value” for both. Today, there is al-
most general agreement that the subjective factor in value situations
should not be called “value" but rather “valuing" or “prizing."”
Value, it seems to have been established by now, should be reserved
for what is valued rather than the process of valuing itself. Evatuations
or appraisals are judgments of value. Validated or verified evaluations
in tested appraisals refer to values worthy of our prizing. In spite of
much improvement in making axiological terms clearer and sharper
by men like Dewey, Ducasse, and C. I. Lewis, much work still needs
to be done to bring axiology to the terminological muturity of episte-
mology. Perhaps a conference of axiologists for this purpose alone
would not be amiss,

Professor Perry’s treatment of value in his important waork, which
one might well call a classic of early discussions of value, was, in my
judgment, excellent if read from a predominantly psychological point
of view. Its difficulties arose from the extreme subjectivism sugpested
by his defining value as “the object of any interest," which interest
“depends fundamentally . . . upon the existence of certain governing
propensities, or drives, which draw upon the energies of the organism
and direct them through effort to certain ends." In spite of his efforts
to discover and define standard values which would be universally
valid and not simply descriptive of what someone at any time happened
to take an interest in, the psvchological character of his treatment re-
mained predominant, Professor Perry, it should be added, has in
recent years become among philosophers perhaps the most eloquent
spokesman in our country of the universal validity of the values of
democracy, It would seem as if a more objectively grounded theory of
value were necessary to provide adequate support for a valoe judg-
ment of such universal scope.

Of course, it must be remembered that psvchological questions in
value fields, including that of religion, enjoved great popularity in the
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United States and elsewhere earlier in this century. One need only
think of William James's The Varieties of Religions Experience and the
studies in the psychology of religion made by Professors Leuba, Ames,
and Pratt. Even the Austrian school of value theory began with a
predominantly psychological interest which, however, in time was
superseded by a greater interest in the nature of value itself. Alexius
von Meinong published in 1894 his Psychological and Ethical Invesii-
gations of Value Theory® but by 1912 in his important article in
Logos he protested impressively against the psychologizing tendency
in axiological discussions." Urban, a student of Meinong, showed a
similar development away from being content with what he calls a
“kind of phenomenology of valuing” to a more objective interest in
value.®

It would seem, then, that one of the first concerns of a mature
theory of value is to free itself from exclusive preoccupation with the
psychology of the valuing process. Philosophers naturally wish to go
bevond the descriptive phase of their subject matter.

In the United States, 1 am plad to say, in recent years, a great
change has come about in the attitude of contemporary philosophers
toward the value problem. One of the curious anomalies of the earlier
period was that axiology and epistemology were out of harmony with
each other in the various realistic schools of epistemology. Represent-
atives of neo-realism, for instance, who prided themselves upon their
repudiation of subjectivism in epistemology, and had only scorn for
those who used the “ego-centric predicament” in support of a sub-
jective theory of knowledge, nevertheless, failed to extrnicate them-
selves from the ego-centric predicament in valuing. This was notably
true of Professor Perry, the very inventor of the term used above, but
even Professor Mantague, who would, as he declared, like to have called
himsell the right wing of neo-realists—""but alas, one feather does not
make a wing''— in his Ways of Kunowing, continued to draw a rather
sharp distinction between knowing and valuing, saying in effect, that,
in knowing, man conforms himself to his environment, whereas, in
valuing, man conforms the environment to his wishes. In England,
and this was true even of Bertrand Russell in the earlier days, when
he followed G. E. Moore rather than Santayana, a more consistently
realistic attitude was adopted toward both knowing and valuing.

Time was, then, when any student of value theory in this country,
struck by the parallelism between knowing and evaluating, felt that
his was a voice crying in the wilderness. Pragmatism and the instru-
mentalism of Dewey's type, it is true, gave aid and comfort to anyone
interested in the great importance of values. But at least James's
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interpretation of reality as experience was at times so suggestive of
subjectivism that one was not sure whether, in bringing evaluation and
cognition together as he did, he really had established values on a
realistic basis,

In recent years, however, almost, though not guite, universally,
not only is there willingness to grant a parallelism between cognition
and evaluation, but also a tendency to maintain that they really
interpenetrate. One of the most striking examples of a presentation
from this latter point of view may be found in C. 1. Lewis’ recent
masterly exposition of cognition and evaluation in his Carus Lectures,"

Even when the distinction between cognitional and value judg-
ments is maintained, and indeed stressed, as in Professor Sellars’ im-
portant article, “'Can a Reformed Materialism Do Justice to Values,”
written from a naturalistic and avowedly “materialistic” paint of
view, the objectivity of value judgments or their family resemblances
with cognitional judgments are not denied. "Both . . . involve claims
which are empirical, rational, and justifiable upon relevant data."
Value judgments, it is held by Professor Sellars; are justifiable, testable,
and "“objective after their kind," and even may be said, for all their
differences from cognitional judgments, to "move within the frame-
work of cognition.""™

Sellars and Lewis use almost identical Janguage in stating their
chiel purpose as an attempt to try to develop a via media between
transcendentalism on the one hand and mere affective subjectivism or
Protagorean relativism on the other.”®

Today, then, it may fairly be said that representatives of almost
all schools of Western philosophy, whether idealistic, pragmatic, or
naturalistic, have come to make a reappraisal of the value situation,'*
and with a heartening unanimity are determined to attempt to dis-
cover whether and how value relativism with its attendant danger can
be overcome.

Under the threat to democracy by totalitarian regimes and their
frank admission either, as with Mussolini, that they took pride in
having no antecedent philosophy but in making it as they went along,
or, with Marxists, that their philosophy is, of course, not "objective”
in the bourgeois sense, but “the cutting edge of the revolution,” many
philozophers in the West, interested in making firm the philosophical
foundations of democracy, have addressed themselves anew to the
task of discovering whether and how the claims of democracy could be
validated, Once more the consequence of this reappraisal has been the
reinforcement of the movement away from contentment with a sub-
jective value theory. Furthermore, not only democracy, but also the
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possibility of operating under the auspices of a sense of world com-
munity, requires faith and the possibility of discovering a basis for
validating universal values.

We are, then, far from the tme when philosophers could com-
placently accept the supyestion that values are tertiary qualities com-
ing after primary and secondary qualities, It is rare that one finds
statements nowadays to the effect that value judgments are not prop-
erly judgments at all that could be verified, but simply are expressions
of emotions or commands and the desire to induce these emotions in
others in order to achieve obedience to these commands.”

The reason for making so much of the necessity of overcoming
subjectivity in the interpretation of values is that announced in the
Chinese motto Mr. Northrop used for his justly celebrated book:

“Where standards differ there will be opposition.
Burt how can the standards in the world be unified?”

It is maintained by some that walue relativity is precisely what
one should welcome as leading to a wide tolerance based on the recog-
nition that valuings and valuations are personal affairs, and should
never lead to opposition, ance their true character has been understood.
But for at least two reasons such a hope is certain to be disappointed.
Deep-seated convictions about values in any field of human interest
cannot be treated as if we were dealing with matters of exclusively
personal tastes. We may give an urbane shrug of the shoulders and
murmur politely de gustibus mon disputandum when our interest is
peripheral. Furthermore, the fact, often referred to, that we are now
all neighbors makes of more than passing interest what values are held
to be central in any culture. 1f one does not have to live with people,
one can continue to shrug one's shoulder and smile at the different
ways of life. But when representatives of all nations assemble for com-
mon consultation and cooperative action, the sharing of common
fundamental valuations, if possible, is of the first importance. An
additional characteristic is that value relativism tends to be Janus-
faced, representing urbanity in inconsequential matters and ruthless-
ness in imposing evaluations in matters deemed by the stronger to be
of paramount importance to him.

Technically, of course, the question presents itself; What is in-
trinsically the relationship between judgments of facts and judgments
of value? Almost every conceivable position has been taken with re-
gard to this crucial question. It is, of course, possible to propose that
they be kept completely separate. Kant is often credited with this
position, though all depends on how one interprets the relation of
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Kant's Critigue of Pure Reason to his Critigue of Practical Reason;
however this may be, we seem at the present time to be, for the most
part, out of the phase of value theory which sharply separates judg-
ments of facts from judgments of value. There still remains, however,
the guestion of whether judgments of value and judpments of factsare
to be kept parallel, but not separate; or whether they are to be as-
similated one to the other, and, if the latter, whether judgments of
value are to be assimilated to judgments of facts or vice versa: In
idealistic circles, perhaps best represented today by Professor Urban,
the tendency is to give the primacy to judgments of value, In natural-
istic thinking, the pattern has recently been established of maintaining
that judgments of value are a form of empirical knowing. Pragmatism
in its earlier tendency of equating the true with the good, of course,
exemplified the simple identification of judgments of facts with
judgments of value. At the present time, pragmatism, at least as pre-
sented by C. L. Lewis, would no longer seem to adhere to that point
of view. | understand from Mr. Northrop that for him, too, judgments
of value reveal themselves; when analyzed, as judgments of facts. Itis
in this area, no doubt, that much discussion will take place, and will
need to take place, in the near future, but, no matter what the pre-
vailing solution offered by different schoals will be, certain important
gains can already be recorded, namely, that the gull between fact and
value is no longer as wide, if indeed it exists, as it formerly was thought
to be.

Hew evaluations are to be validated, confirmed, justified, or veri-
fied is, of course, the important question. If judgments of value are
really judgments of facts, then the problem is simplified since we do
know a great deal, fortunately, about the process of verification in
epistemology, though even here, as Mr. Northrop reminds us; it would
be a mistake to think that there is but one scientific method applicable
to all types of problems, for recent analysis of logic and scientific
method discloses that problems of facts and problems of value have
each their unique method or unique sequence of methods for scientific
verification.”® But whatever attitude one may take toward the pos-
sible wayy of relating judgments of facts and judgments of value, and
how they are to be validated, it would seem that both experience and
reason would have to enter into the method adopted. Since philosophy
may be described as the harmonization of experience, we may be sure
that here as elsewhere consistency with reason and experience will be
the most imperious claimant. For our purpose, it would seem important
to remember, as has so often been eloquently stated during this Con-
ference, that Buddhism, Hinduism, Confucianism, and Tacism and,
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I may add, Western philosophies also, are “come-look” philosophies
of life, whose worth can be appreciated only in the experiment of ex-
perience. Here surely there is a field where there can be no coercion,
but where there must be complete reliance on persuasion, operating
first by the natural authority of the person exemplifying this way of
life and then by whatever experience reveals, in personal experiment,
to be worthy of acceptance or rejection.

We now come to the second question involved in my treatment of
value theory, namely, the relation of our valuings and valuations to
metaphysics. Problems, of course, bristle in this area of discussion, but
they are the same problems that we always meet in attempting to
declare, when we know, and act upon that knowledge, what the nature
of reality is in which we live and move and have our being. Individual
or social standpoints naturally will tend to distort or restrict our con-
ception of reality; but frankly, in this area, we cannot detect any in-
trinsic differences between the problems of epistemology and axiology.
Finite man can never really fully overcome his limitations, even when
he pools his resources with those of his fellows or corrects his findings
by comparing them with those of others. But, on the other hand, man
both in knowing and evaluating will never be content with the sug-
gestion that we simply know our empirical selves in the process and
nothing further. One of the great contributions of recent naturalism
in this field, in which I include the philosophy of John Dewey, is the
rejection of the view that man's values are epiphenomenal. In his
Quest for Certainty, Dewey expressly states that values are a part of
nature and therefore are deserving of as much respect as anything else
“appearing in relativity," to use the terms so frequently employed by
our Indian friends. Professor Randall in the book previously referred
to gives us the credo of the group of naturalists for which he is
spokesman by saying, "in its fundamental attitude, in its basic meta-
physical position, contemporary naturalism is thus back once more
with the naturalistic world view of the Greeks . . . for it, man is still
what he was for the Greeks, an intelligent and valuing animal living
in an intelligible and valuable world." He is eager to have it under-
stood that for naturalism of the present dav artistic, moral, and re-
ligious activities are "integral natural processes with an assured status
in the universe whose structure science has begun to reveal to us.”"™

I am well aware of the fact that for our Indian and Buddhist
friends naturalistic metaphysics, even of the mature and modern type,
would seem initially alien to their age-long habits of thought; and 1
do not wish to make it appear as if all Western philosophy were now
naturalistic. But in the Western world, and | am sure also in the East,
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there is no philosophy, whether idealistic or naturalistic, that would
not feel itself obligated in principle to remain close to the findings of
science and to take full account particularly of its fundamental pre-
suppositions, larger generalizations, and important tendencies. Taking
account of what the natural sciences discover does not, however, mean
allowing the physical sciences or all of them together to determine the
nature and status of man's values,

In giving this attention to the attitude of naturalism in its present
interesting stage of development toward the status of values, we must
not forget, though | cannot for lack of time here discuss, the value
theory of Western idealism, especially as it is represented in Germany
by men like Nicolai Hartmann and Max Scheler, nor the great in-
fluence which through Ortega y Gassett this philosophy has had on
Latin American thinkers.

It is not necessary to make mention of the fact that Western philos-
ophy presents the same complexity and diversity in its history and
present manifestation that we have found in Eastern philosophy. But
whatever the philosophical persuasion, 1 think it may be assumed as
universally accepted that man does not invent the reality with which
he is in contact at all levels of experience, except in so far, of course,
as he deliberately, through art and industry, sets about to transform
it. Philosophy of whatever nature would regard itself as failing in its
great task if it lost contact with reality.

On the side of the relation of valuation to metaphysics one im-
portant question cannot be passed over, namely, that of the ranking
or ordering of value. Some values are clearly lower than others: we eat
to live rather than the reverse. Some values are instrumental and shine
by reflected light: others are intrinsic and, like Plato’s Geood, are, like
the sun, givers of life and light. There has been some objection to this
division of values into these classes. John Dewey in particular, in-
veterdte foe of all dualisms, has tried to show that means tend to
become ends and ends means, and that their separation is unjustified
in theory and baneful in practice. This warning by Dewey and others
must, to be sure, be taken into account, Rigidity of classification is as
much out of place here as in most matters of life and reality. We know,
for example, that the organic and inorganic merge at their touching
edges. Even Descartes, arch-dualist in philosophy, assured Princess
Elizabeth that for all the difference, by definition, between mind and
body, they indubitably interact. His failure to show kot this inter-
action took place did not obliterate the experienced distinetion betwesn
what traditionally has been referred to as man's mind and body; and
this. distinction will remain no matter how named or explained.
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similar situation obtains, it seems to me, with the distinction between
intrinsic and instrumental values. As a matter of fact, as Mr. Morris
has shown us, one of the best clues to the inner nature of a culture is
to study how representatives of it order their valuations. It is here
that our deep-seated agreements and differences reside. Time and
again, our Eastern colleagues have had to remind us that, contrary to
Western judgments or beliefs about Eastern philosophies, they do nel
neglect this life, the body, action, concern for social service, and the
elevation of their peoples’ standards of living. It is a great gain for
mutual understanding to have this correction made so explicitly, We
in the West should never again forget it, and yet a lingering feeling,
one could detect, remained among us Westerners that a difference
persists, subtle perhaps, difficult to put one's finger upon, but still
there. I should now like to ask our Indian colleagues whether this felt
difference does not reside in a difference in the ordering of the gamut
of values in terms of their intrinsic and extrinsic qualities.

The values mentioned above, which are alss cherished by the
East—are they not regarded as instrumental values, which do not
completely achieve the dignity of being values in their intrinsic right?
Studies of comparative cultures do well to make careful comparisons
of such revealing orderings. The flavor of a man's philosophy and life
depends on some simple but deep-going value judgments. Santayana’s
conviction, for example, that all action is for the sake of contemplation
is in sharp contrast to Dewey's philosophy, in spite of Dewey's de-
murrer at having the statement attributed to him in reverse. One
philosophy mocks the runner's heat because of its special type of
Platonism, and the other, because of its instrumental naturalism, urges
ti;ehrunncr on, if not to greater, at least to more intelligent, expenditure
of heat,

Now let us take the distinction, basically a matter of valuation,
whether the transitory is to be regarded as the deep cause of our suf-
fering, or whether the transitory is to be valued in, if not for, its transi-
toriness. [t is true that in the Western world, poets have often lamented
the brevity of life, of love, and of beauty. Some have made brave
attempts at assuring themselves and others that a thing of beauty is
a joy forever or that love is not love that alters when it alteration
finds; but elegies in and out of churchyards abound in Western litera-
ture. In fact, transitoriness is the first and most widespread source of
Western pessimism. On the other hand, we learn from a writer who
lived and was beloved in these Islands that to travel hopefully is
better than to arrive. Mr. Sheldon has convincingly set forth how
time for the West has become the savior of man, a guarantor of man's
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increasing well-being, and how process-metaphysics, so strong in the
West since the nineteenth century, has become the predominant
Western metaphysics. Of course, that polarity, as Mr. Sheldon sug-
gests, requires the unchanging as well as the changing, the West might
well remember. Should we not remember Kant's celebrated statement
that only that can change which constantly remains the same?

Another instance of a basic difference between East and West in
ordering values can be found in the fact emphasized by Mr. Raju in his
article in this volume, namely, that all Indian schools, without
exception, siress the inwardness of reality, and give primary importance
to the spiritual life of man. Of course, Western philosophers certainly
do not believe that their task is done when they have inquired of the
various natural sciences what their most recent findings are, and when
they have presented a summary of such findings, but there is no ques-
tion that, as Mr. Sheldon has shown, there is a strong tendency in the
Woest to stress external factors rather than those of self-realization
and inwardness.

An even greater wave of difficulty, to use Plato's phrase, now ap-
proaches: If it is granted that our valuations may be validated and
that some of them may have objective referents in reality, will the
customary distinction between intrinsic and instrumental values not
lead—1 tremble to assert it—to a beliel in various levels or a hierarchy
of reality? Now, hierarchies of reality are from certain standpoints a
scandal in philosophy. At best, they are philosophically difficult to
account for, as Platonism, Neo-Platonism, and Spinozism, to mention
but a few outstanding examples in Western philosophy, illustrate, and
yet these types of Western philosophy proclaiming a differentiation of
modes or levels of being persist. Indian philosophy too, we have learned
from Mr. Mahadevan, does not hesitate, in spite of all difficulties, to
attribute superior reality to its supreme spirit and eulminates in the
declaration of its majestic discovery that “Braliman is the supreme
reality and value.” 1 have been told by one of our Indian colleagues
that, while most epithets or attributes of the supreme reality may be
both affirmed and denied, no Indian philosopher would deny that it is
Great, In the end, when all other modes of speech have failed, only
value expressions remain. I was deeply impressed during this Confer-
ence when, one day in class, Mr, Suzuki, after having spoken of the
ineffable nature of supreme reality in Zen Buddhism, added in final
utterance: “We just call it Great." Taoism, too, it would seem, does
not hesitate to give a supreme value ascription to the nameless One.
This reminds us of Spinoza's famous Definition VI in Book 2 of his
Etkics, "' call reality and perfection one and the same thing."'®
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| think by now 1 have raised enough questions for discussion. I am
only too painfully aware of how little this paper offers by way of
solving the great number of problems that remain in general value
theory and in comparative value studies in particular. Am | alone in
thinking that this task of developing a value theory appropriate to
the svnthesis of values is second to none in our attempt at accomplish-
ing our common task? It goes without saying that il we are to rethink
our basic evaluations, we need all the help we can get from the further
development of the general theory of value. Above all, we need to be
taken into each other's innermost sanctum of being where central valua-
tions have their abode. 1t is clear that not before much rethinking of
our valuations is done shall we have a basis for the world community
we are all dreaming of and the enrichment of our lives that will follow
upon sharing as far as may be our deepest values. But, if this is done
successfully, we may still, in spite of the turmoil and confusion of our
present age, come to say abour man what was said by the Greek poet
Anacreon so long ago: "“How amiable is man when he is really man."
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CHAPFPTER XXI1

Memp}lysfcs and Ethics
in East and West

CHARLES A. MOORE

AT THE BEGINNING of this, the second, East-West Philosophers'
Conference is was stated that the work would concentrate upon
what is now considered to be the essential problem of any trend
in philosophy which seeks reconciliation between East and West,
namely, Eastern and Western conceptions of ultimate reality in their
relations to the empirical world and human values. Now that we have
studied Eastern and Western conceptions of the nature of ultimate
reality and the nature and status of ethical, social, and spiritual values
in the major philosophical traditions, it is appropriate that an effort be
made to bring these thoughts into clearer focus by facing directly
the relationship between the metaphysical theories of East and West
and the ethical theories which stem (or do not stem) from them.

The question may be formulated thus: Do the philosophies of East
and West think differently about the relationship between reality and
the world of ethical values and conduct? If the answer to this question
is in the affirmative, | can see serious problems which threaten to pre-
clude the possibility of any meeting of the minds of East and West. It
is often thought that Indian philosophy is lost in abstract metaphysics,
transcending the world of empirical fact and value, and specifically
ethical values, so completely that the latter become utterly insignifi-
cant. It is said, on the contrary, that Chinese philosophy is merely
ethical and practical, so much so that it repudiates or ignores meta-
physics. 1f these opinions are true, then East and West are speak-
ing foreign languages in philosophy, and each is inscrutable, basically,
to the other, for, in the West, despite the widespread opinion that
philosophy is departmentalized and that Western philosophy is so
academic that metaphysics has no relation to life, the West has seldom
if ever divorced metaphysics and ethics, Ethics and metaphysics have
been closely allied in the West ever since the days of Heraclitus and
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Pythagoras, and have maintained this relationship continuously except
in the very few important thinkers who have been interested more or
less exclusively in only one phase of philosophy. It is unquestionably
true that the thinkers of the East are much more strongly dominated
by the practical motive in their philosophizing, but philosophy in the
West has also been conscious of the practical problem. Not only have
many Westerners been predominantly motivated by the urge for
social and ethical reform, but almost all of them have assumed, in their
search for the truth about reality, that it would be applied to life.
Dr. R. B. Perry's statement of this situation seems to express the
point exactly. He says that the business of philosophy is "to discover
the nature of the universe and to apply it to the meaning of life."!
(Or, as Mr. Sheldon has stated here, "It [philosophy in the West] is
not necessarily a way of life, though reasoning may and indeed should
discover the proper way.'") If that is the meaning of philosophy in
the West—and | believe it i=—then metaphysics and ethics are in-
extricably related in the basic [abric of the Western philosophical
tradition.

This paper is looked upon by the writer not as a positive thesis to
be stated and defended but rather as a statement of a basic problem;,
the presentation of a working hypothesis, and the hope that those more
qualified to speak will offer constructive suggestions.

The working hypothesis of this paper is the conviction that, in
basic principles, the great philosophies of East and West face this
fundamental issue of the relationship between reality and life simi-
larly (with one very important distinction to be noted later), namely,
by setting up a close relationship between metaphysics and ethics.
The writer realizes the many doubts that spring to mind in response
to such a bald and oversimplified statement, and these objections will
be brought out later.

This paper may serve a related and secondary, but important,
purpose, in view of the fact that the study of the relationship between
metaphysics and ethics in any given philosophical system serves to
clarify and render more precise the fundamental principles of both
metaphysics and ethics, the metaphysical principles by showing what
they mean in action, and the ethical principles by noting precisely
their metaphysical foundations.

METAPHYSICS AND ETHICS

As a pont of departure for our analysis of metaphysics and ethics
in East and West, let us state what seems to be—but apparently is
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not—a very obvious philosophical thesis, and then illustrate this thesis
by reference to typical Western philosophical systems, and, finally,
examine the chief Oriental systems in the light of this particular prin-
ciple.

This thesis is that ethics is not autonomous. As Schopenhauer said,
even the ultimate principle of one's ethical system is, as such, “an
unexplained riddle.” He continued, *', . . the want is felt of a final inter-
pretation (which, obviously, cannot be but mefaphysical) of the ulti-
mate data, as such, and through these—if they be taken in their en-
tirety—af the waorld.'* No matter how one approaches ethics, no
matter what type of ethical principles one enunciates, it is elementary
that in philosophy we must think things through, and, in this case,
thinking things through inevitably drives one to metaphysics. Ethical
problems cannot be solved in ethics alone. Whether one speaks in the
language of duty, self-realization, pleasure-secking, the search for the
good, or any of the frequently enunciated philosophies of life, one can
never supply a satisfactory answer to the question "Why?" without
basing .one's ethical attitode upon one's conviction about the nature
of reality. Every metaphysics implies or justifies a way of life, and
any way of life that is not grounded in metaphysics is open to question.

There are numerous ways to illustrate or demonstrate the necessity
of a metaphysical foundation for ethics. For example, ethics makes
assumptions or sets up postulates (not necessarily the same ones in
different systems) without which the moral life may not or cannot be
“real” or “valid,"” such as (for one ethicist) “free will . . . objectivity
and reality of moral distinctions . . . the cosmic significance of moral
values."! Ethics alone cannot justify these assumptions or postulates.

Ethics alone cannot provide an adequate criterion for decision
among competing standards, principles, or values. Lacking a basis in
reality, ethical standards and values or scales of value tend to become,
or necessarily are, arbitrary or conventional or possibly pure fictions.
As S. Radhakrishnan says, in unison with practically all Western
thinkers, '"We cannot help asking ourselves whether our ideals are
mere private dreams of our own or bonds created by society, or even
aspirations characteristic of the human species. Only a philosophy
which affirms that they are rooted in the universal nature of things
can give depth and fervour to moral life. . . . If ethical thought is pro-
found it will give a cosmic motive to morality. Moral consciousness
must include the conviction of the reality of ideals.”® Radhakrishnan's
interpretation of the ethics of Vedinta, as paraphrased by D. S

o i8: " Mokga, on its negative side, means freedom from blinding
egoism, but, on its positive side, it means identification with a fuller
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life aned wider consciousness. The emancipated soul is roused to a sense
of its universality."® The point | am tryving to make is that unless there
is in fact this universality of soul and a fuller life and a wider conscious-
ness with which the soul can be identified—presuming for the moment
that this is valuable—then moral obligation or even ethical aspiration
has no justifiable foundation, Swami Nikhilananda makes the case
more specific when he insists that “Self-Knowledge is vital. All other
forms of knowledge are of secondary importance; for 2 man's action,
feeling, reasoning, and thinking are dependent upon his idea of the
Self. His view of life will be either materialistic or spiritual according
to his conception of himself, If he regards himself as a physical ereature,
+ + « he follows the ideal of material happiness. . . . If, on the other hand,
a man regards himself as a spiritual entity, then he is [will be in action]
spiritual.”'" In other words, his ethics depends upon his metaphysics,
that is, il one’s conception of the self (or of reality) is materialistic,
then there is no reason to act as if one were spiritual and certainly no
obligation to do so; and, if one's conception of the self is spiritual, then
certainly to act as if one were a material being could not be accepted
as a way of life grounded either in reason or in truth.

Only on a metaphysical hasis can we decide between competing
concepts of value; for example (as brought out in the ethics seminar),
between the Buddhist, who in ethics denies the values gained in mo-
mentary existence, and the pragmatist, who finds value in the de-
velopmental changes of existence. Simply stating that one or the other
is the good in life is not sufficient; one's concept of reality as a whole
must be brought to bear upon the prohlem if a satisfactory answer is
to be reached.

Every philosophy of life has its underlying metaphysics, that is, a
philosophical conception of the nature of reality as a whole. Humanism,
pragmatism, naturalism, idealism, supernaturalism, as well as all
others, have their particular interpretations of reality which render
their ethical concepts reasonable and justifiable.

Perhaps the best-knmown example of the thesis [ am trying to pre-
sent is to be found in Plato’s Republiz, where, on one interpretation,
it is found that the ethical problem of Book | cannot be answered
purely in terms of ethical discussion; and so, in a transition from Soc-
rates to Plato, the question is restated in Book 11 in terms of a cate-
gorical obligation to be good, and this necessitates for its justification
the elaboration of a complete metaphysical system. Only then can
Socrates (or Plato) hope to answer Thrasymachus satisfactorily.

The essential principle of ethics, as | understand it, is the concept
of moral obligation, the concept that a person ought to do one thing
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rather than another because it is right, the concept stated in the
Republic, where it is suggested that we must “strip virtue bare” and
then prove that it is the good way of life, which ought to be followed
regardless of all expediency and benefit. This principle, if it is to be
more than a fiction or the result of arbitrary authority, must be ground-
ed in reality, f.e., in the nature of man and the universe in which he
lives. Furthermore, such an obligation to do the right regardless of
benefit therefrom must be grounded not only in the facts of reality,
not only in all the facts of reality—my meaning of the content of
metaphysics—but also in a metaphysics which includes value as one
of its intrinsic qualities, if not its basic category.

This is an “old story” in moral philosophy, but [ feel, since a recent
Conference discussion, that 1 must defend the thesis, especially since
it is essential for an adequate treatment of the Oriental systems,

It is not my thesis that every metaphysical theory in the West has
been consciously applied in ethics, or that every ethical system has
been traced back directly and logically to its metaphysical foundation.
However, that such a relation is indispensable has been recognized if
the thinker in question has been interested in both metaphysics and
ethics—and most Western philosophers have been. For the purpose of
illustration of this intimate correlation in the West, and also for the
purpose of introducing and clarifying the second major part of my
thesis, namely, that only a metaphysics of value or a value meta-
physics can provide a basis for moral obligation, I would like to recall
to mind some of the most pertinent Western syatems.

The kinetic atomic theory of Leucippus and Democritus or the
atomic materialism of any Westerner has provided the basis for in-
dividualistic hedonism or “naturalism” in the crude sense of the word
and a relativity of individual conduct which makes little of significant
moral obligation. The fact that pre-Epicurean atomic materialism
included mechanical determinism and that Epicurus, though an atomic
materialist, was compelled to change this doctrine is a signal example
of the necessity of grounding one's ethics in metaphysics—not to
mention his very serious concern with the status of God, the soul, and
the hereafter, all of which did intellectual violence to his ethical doc-
trine. If ] may be permitted to indulge in a questionable paraphrase,
Plato's metaphysics of "a place for everything and everything in its
plice for the good of the whole” finds its equivalent in the social and
personal ethics of the Republic, while the more other-werldly aspect
of his theory of ideas finds its ethical equivalent in the other-worldly
or negativistic ethics of the Phaedo. Aristotle’s metaphysical concept
of teleological development—from potentiality to actuality toward an
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entelechy which embodies the full self-realization both of the individual
entity and of the universe guided by final cause—is reflected almast
exactly in his ethical system. The Stoic metaphysics, consisting essen-
tially of the concept of a Universal Law determined in all details, but,
being a rational principle, determined for the best, necessarily justified
an ethics of imperturbability, of conforming to the progress of the
Universal Law, and even of joyfully accepting that law, whatever it
dictates. (It is to the point to note that metaphysical determinism
conflicts with ethical freedom of action, and this has almost universally
attracted attention to a failure of Stoic philosophy.) In fact, the tra-
ditional interpretation of the Epicurean and Stoic philosophies illus-
trates the point, namely, by showing that the ethical system was con-
structed first and the metaphysics afterward to provide the basis
without which the ethical doctrine would be groundless. Christianity
as a philosophy, despite modern denaturing attempts, can hardly
justify its non-prudential ethics—and | take it that such is the ethics
of Christianity—except in terms of the metaphysics of God, soul, and
the spintual brotherhood of man.

But more important than any of these for purposes of explaining
the complete thesis under consideration are Spinoza, Kant, and
Schopenhauer. In Spinoza’s mind, his ethical doctrine of joyful ac-
quiescence in the station assigned to one by Nature or God comes
directly from his metaphysics of deterministic monism (with the same
culpability in terms of determinism that was mentioned in connection
with Stoicism). Schopenhauer’s basis of morality, the morality of
sympathy on the practical level and of asceticism and denial of the
Will on a higher level, is derived from his thesis of the oneness of the
Will and his doctrine of the suffering entailed in all finite living.

In all these cases, the ethical doctrine, although it might be justi-
fied (and sometimes more adequately) by some differing type of meta-
physica,* finds its basic sanction in the particular metaphysics of the
thinker in question; in his mind, the ethical system necessarily follows
from the metaphysical system, so that no other ethical system is
correct.

VALUE METAPHYSICS AND ETHICS

I mentioned Kant as important in this connection. | refer especially
to his argument for the existence of God—although his postulates of
freedom and immortality are also pertinent—because this introduces
the final phase of my thesis, as far as the general problem of meta-
physics and ethics is concerned. As | interpret the argument of Kant,
it is that God is essential to ethics because, without God, moral abli-
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gation is meaningless and without foundation. God thus represents
value in reality, and value is indispensable to a metaphysical basis of
ethics. In the West, metaphysics must recognize value, and, to some
extent, basic ethical values must have ontological status and meaning
in reality, if the metaphysical system is to provide a foundation for
ethics. (There are two aspects of this situation, first, the necessity of
a value metaphysics, and, second, in some sense and in some signifi-
cant degree, the necessity of an ethical connotation for this metaphysi-
cal value, or a meaning which may intelligently and intelligibly be
translated into ethical terms when the “'good" becomes the object of
ethical action.)

Certain of the metaphysical theories mentioned previously in this
paper and certain other approaches to the problem of reality do not
qualify as philosophical foundations for ethics. Another way of putting
the general point is to say that reality need nof of necessity be good or
involve value, in which case it cannot serve as the basis of any cate-
gorical imperative or moral obligation. Spinoza and Schopenhauer are
examples of the point | wish to make. | find in Spinoza no justification
for ethics, in view of his attitude that the attributes of value, worth,
and purposiveness, and final cause do not have real existence. Things
simply are, and necessarily so; that is all.® If that is all there is, if that
is a complete and true statement of the nature of reality, then moral
obligation, the categorical imperative that a person should seek the
good, or do his duty, can be grounded only in a "'must" and not in an
“ought.” There is no answer in this system to the question ‘“Why?"
except that of factual necessity.

The situation is accentuated and the point brought out more
clearly, I think, in the case of Schopenhauer, Schopenhauer might not
have agreed in detail with my interpretation of his view of reality, but,
as | understand it, the Will is the real, but the Will inevitably ob-
jectifies itself in forms which produce suffering. For this reason, the
Will is considered to be evil, and therefore the ultimate process and
goal of morality in the final sense of the word (where it becomes
“religion") are the denial of the Will, that is, to reject reality (which
process even Schopenhauer recognized as a “miracle”). There is no
moral obligation to accept, or to act in accordance with, that which
not only is not good but is conceived of as positively evil. In fact, if
there is any obligation, it would seem, rather, to be one of defiance.

By the two illustrations of Spinoza and Schopenhauer, and by
reference to any materialism or any other philosophy in which the real
is either axiologically neutral, or in which the real is not positively
shown to possess the quality of goodness (regardless of the specific
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connotation of the word), or, finally, in which it is deseribed as posi-
tively evil, I am trying to show that there s mo logical necessily that
the real must be the good. This is not a doctrine which has a real and
adds a quality of goodmess to it from the outside, as it were. However,
unless the good is an intrinsic part of the real, the real does not provide
a basis for moral obligation, and that means that there is no meta-
physical basis of ethics. If the universe is “sound and fury signifying
nothing,” morality in the sense of a categorical imperative to do the
right or to seek the good is unintelligible and without foundation. The
only basis upon which to ground ethical distinetions-and moral obliga-
tion is reality, complete reality—that is, metaphysics—but the only
type of reality which can adequately ground such moral obligation is
a specific type of reality, namely, a value-inclusive reality,

Is the good merely a tag for the true or real without regard for
what that real is? Is good conduct merely conduct that accords with
the true or the real? Can good conduct be adequately described as the
acceptance of and acting in accordance with a true proposition—unless
the true or the real or the fact reported in the proposition is good as
well as true and real? It is not necessary that the statement that the
ultimate is true, good, and beautiful means that it is good and beauti-
ful merely because it is true. Instead, these are, in the minds of the
Greeks who expressed the idea, three equally true descriptions of the
type of real which they had in mind, The Greek concept of Nature was
much wider than the modern concept and could and often—but not
always—did include the good.

“The science of nature and [of] the natural man,” “'the philosophy
of the true for nature,' and “empirically determined scientific theories
of nature” do not necessarily provide the basis for moral conduct,
even if they are true and complete If “real” and “'good' are dis-
tinguishable concepts, as they seem to be, there is no logical necessity
that the good must be identical with the real.

In other words, I see no escape from the “paturalistic fallacy"
for any thinker who tries to ground ethics and its *ought” in the “is,""
not only of limited and incomplete science or “pature,” but even in
the complete “is" of a wert-frei metaphysics.

The moral skeptic poses a problem. It is he who asks, "“"Why
should 1 be moral?" or “Why ought [ do the right?”" (His doubt
consists in the denial of the consciousness of any unconditional or
categorical imperative—to do the good simply because it is good.)
Short of a valuecharacterized metaphysics | can see no answer, except
a “must” or a purely hypothetical imperative, and neither of these
touches the heart of ethics.
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Such, then, is the working hypothesis which I should like to apply
to Oriental systems for the sake of clarifying their positions in the
field of ethics and metaphysics and also to provide a basis of com-
parison between Eastern and Western attitudes in ethics, in meta-
physics, and in the relationship between the two. This working hy-
pothesis is obviously divided into two aspects, what might be called
the factual and the axiological. 1 think the factual side (which demands
a metaphysical grounding of ethics) is generally characteristic of
Western thought in the field, and, although I realize that some readers
of this paper will not agree with the second phase of the thesis, I think
it provides a valuable tool for the investigation of attitudes in Oriental
ethics and for comparison with Western systems.

In applying this working hypothesis to the Oriental systems, four
chiel questions are to be kept in mind, although in my presentation
they will unquestionably become entangled at times:

(1) What is the gemeral status of ethics?

(2) Is moral obligation a basic concept, the essence, as it were,
of Oriental ethical systems?

(3) s the metaphysics of each of the several systems related to
the ethics involved, and is it consciously or unconsciously
used as a basis for ethics?

(4) Is the metaphysics of such a type, that is, a value meta-
phiysics, that it can justify the ethical norms or moral obliga-
tion imposed in the ethical system?

It is my conviction (1) that ethics and metaphysics are intimately
and indispensably related in all major systems in the East; (2) that
moral obligation, rather than some ulterior motive, is the essence of
major Oriental ethical systems; (3) that the ultimate sanction for moral
distinctions and moral obligation is, in each case, the metaphysical
theary of the particular system; and (4) that, despite much opinion
to the contrary, the real in Oriental metaphysical systems is not
amoral or weri-frei but, rather, value-filled and thus adequate to
provide a philosophical foundation for ethics and moral obligation.”

THE GENERAL STATUS OF ETHICS
IN EASTERN PHILOSOPHIES

There are many criticisms of Oriental philosophy in respect to
ethics and the relation or lack of relation of ethics to metaphysics.
Many of these criticisms are not pertinent to this analysis. However,
it is imperative that we bring into the open those aspects of Oriental

i06



METAPHYSICS AND ETHICS IN EAST AND WEST

ethical thought which seem to deviate so markedly from the traditional
Western relationship between metaphyaics and ethics. At the beginning
of this paper | mentioned the over-all criticisms which I have most
in mind now, namely, in effect, that there is no ethics in the broad,
Western sense of the term in India, and that there is no metaphysics
in China, or at least no application of metaphysical theories of India
in the field of ethics, and, in China, no derivation of ethics from,
or grovinding of ethics in, metaphysical theory.

India

Briefiy, 1 should like to consider three important questions
relative to Indian philosophy in this connection: (1) the previously
mentioned contention that Indian philosophy is not especially interest-
ed in ethical considerations because it is fundamentally a development
of an attitude of inwardness, without special concern for man’s social
activities in the here and now; (2) the contention that Indian philoso-
phy has no system of ethical thought as such bearing upon man's
social life and activities;™ and (3) the ultimate transcendence of the
level of morality by the sannydsi, the one who has realized Brahman,
the arhant, and the siddha. The last of these points—which 1 consider
of great importance in Oriental ethical philosophy and possibly of
great value for the West—1 reserve until the end of this paper, where
I liope to relate it to other considerations of the same general tvpe,

In reference to the first point—the lack of a system of ethical
thought in Indian philosophy—] think it requires a very narrow
definition of ethics or morality to limit it to the development of an
attitude of inwardness, consisting of "' principles of discipline governing
conduct irrespective of society.” But whether we admit this or not,
I still find in Indian philosophy not only inwardness and renunciation
but also a philosophy of service and activity in the spirit of the new
insight which the enlightened man carries into action., According to
M. Hiriyanna, the essence of Indian philosophy is a combination of
renunciation and service, which, as he says, stand in “an intimate and
vital relation to each other.”"™ This is the spirit of the doctrine of
karma-yoga, the lesson of the Bhagavadgita (especially where it speaks
of service in the interest of mankind-—lokasamgraha), and the type of
conduct exemplified in the life of many Indian saints, including
Safnkara and the Buddha. Certainly ethics in India does not stop with
inwardness and renunciation. Renunciation is merely the beginning
of what the Indian might call real morality, that is, work and service
without any spirit of attachment to the fruits of action.
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Neither the particular ethical virtues nor the social values are
overlooked in Indian ethical thought and life. Certain specific moral
virtues, such as abiisd, truth, honesty, and continence, are common
to Hinduism, Jainism, and Buddhism. Furthermore, all these virtues,
in addition to being indispensable aids to the moral and spiritual
progress of the individual, also have inevitable social implications
and applications. Self-control, renunciation, and the specific virtues
thus constitute both the inward and the outward ethics of India.
As Mr, Raju has written, “‘Seli-control is an indispensable step coming
under yama [restraint] and miyema [practice], in spiritual progress. . . .
Every Indian has to perform his duties (dharmas) as provided by his
caste and dframa. . . . When Buddhism, which confined itself to
monasteries, worked out the monastic ideal, its ethics did not touch
social duties as such, but insisted solely upon self-control. The dif-
ference [between Hinduism and Buddhism] is perhaps best expressed
by saying that self-control was more a psychological technique than
a social virtue with Buddhism, whereas it was equally both for Brah-
manism. For the latter, self-control was at first canalisation of our
propensities according to prescribed social laws for realising certain
social values. . . "% Mr. Raju adds that the dframas preserve the
social values®® The caste system, which has ethical and spiritual
significance, the déramas, and the purngdrthas provide the substance
and modes of social ethics in India for the Hindus, as we saw in Mr.
Mahadevan's paper.

The significance of morality in India cannot be overemphasized.
The concept of dharma, or duty, is absolute until one has reached the
stage of semnydsa. That is the core of Hindu, Buddhist, and Jaina
morality. In accordance with dharma specific social duties must be
performed. Morality has even greater significance—it is an indispens-
able preliminary to the search for and attainment of the truth; it
constitutes the two preliminary stages of yoga, the goal of which is
samddhi, which corresponds to prefid in Buddhism. Furthermore,
moral conduct is considered by some schools of thought as either the
main way to ultimate salvation or an indispensable part thereof, the
former being the view of the Mimfrmsakas and the latter being the
view of those who hold that karma-yoga is 2 way to identification with
Brahman, Morality in India is more than a mere socially stabilizing
factor, although it is that; it is also an indispensable aid in spiritual
progress. Thus, it cannot be thought of as insignificant either in-
dividually or socially, either inwardly or outwardly,

Space limitations prevent adequate consideration of the second
point mentioned above, namely, the theorv that Indian philosophy
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does not really possess any system of ethical thought in the Western
senise, The language and form of ethical theory are, to be sure, quite
different from those which are usual in the West, but, as has been
pointed out s0 many times at this Conference, ane must neither
evaluate nor even describe the thought-patterns of other cultures in
terms of one's own, thereby ascribing to them or denying them ideas
and theories which may *“'sound’” and “look™ different from one's own
perspective, Texts on ethical theory as such—in the Western manner—
are rare in India,® but ethical treatises in the Indian manner are
extremely numerous. Perhaps it is true that the social morality (caste,
purugdrthas, and dsramas) of India is, as it were, taken for granted—
and is therefore not studied critically, However, differences among
Buddhism, Hinduism, and Jainism do not reflect this automatic ac-
ceptance of them. In any case, exposition and analysis of these ethical
concepts are both many and elaborate. The books of ethics in India
are the famous Dharma-&dstras, the Purdipas, and the two famous
Epics. Not only in these, however, but also in the systems themselves,
there are profound and subtle technical considerations concerning the
locus of moral value, specific moral rules, and the meaning of the
ultimate good, although in view of the commaon spiritual metaphysics,
the gemeral nature of the ultimate good is not a matter of serious
intellectual conflict.

Ching

The picture is less complicated when we look at China and
examine the opinion often expressed that Chinese philosophy is ex-
clusively ethical. It can be safely said that, apart from the writings
of Confucius himeelf, there are no merely ethical systems in China.
Surely, the Chinese, with their unguestioned mental ability and
philosophical keenness, cannot be thought to have engaged in centuries
of philosophical reflection without ever concerning themselves with
developing a metaphysical basis for their ethics. Such a view is absurd.
To be sure, as Fung Yu-lan says, “Chinese philosophy . . . because of
its special stress on human affairs, has not put equal emphasis on
metaphysics."1” But he also points out that even Confucius dif-
ferentiated between the fields of ethics and metaphysics, deoing so,
however, in the Chinese manner of distinguishing between studies of
“human nature” and “the ways of heaven.” Just for the record, let
it be said that, while Confucius, perhaps like the Buddha, was so
vitally interested in ethics and social conduct that he paid little
attention to metaphysics as such, even he laid the foundations of a
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metaphysical basis of ethics by recognizing—without philosophical
analysis or systematic elaboration—the will of heaven as the basis of
moralitv. Following him, every Confucian had a definite theory of
reality which provided him with a basis of ethics. The same is true,
without any question, about the subdivisions of Neo-Confucian
philosophy, where, to be sure, the achievement of a solid meta-
physical basis of ethics was reached more fully than ever before in
Chinese thought, but where it is recognized as in large measure the
outgrowth of preceding tendencies and suggestions.

MORAL OBLIGATION IN ORIENTAL PHILOSOPHY

Moral obligation is a basic category of ethical thought in almost
all major Oriental systems, but, again, we must recognize that East-
erners need not use the same form of expression we do in the West to
state the idea. From the language of much of Indian philosophy one
might suspect that there is no categorical imperative or anything
short of selfish hedonistic instrumental hypothetical imperatives.
Practically all texts of Hinduism, Buddhism, and Jainism start with
the fact of suffering and state that a knowledge of reality is essential
to the elimination of that suffering and the gaining of happiness. In
some of the Dharma-88stras of India and in much of Confucianism one
might get the impression that, at most, ethical action is based upon
social welfare, rather than upon any categorical “‘ought.” It is not too
frequently said that a certain action is categorically right or that one
“ought” to do a certain thing because it is right and for no other
reason. Of course, if these interpretations are correct; then there is
very little in common between ethics in East and West.

The interpretation of the ethical motive in the East which denies
basic moral obligation is a misinterpretation. The several Oriental
philosophical systems or traditions express the concept of moral obhi-
gation in varying ways, but In a very important Oriental doctrine,
namely, the attitude which is called karma-yoga in India, many of the
systems appear to agree in a doctrine which might be a significant
contribution to Western philosophies of life. The doctrine of karma-
yoga, in brief, is that individuals have definite and rather absolute
duties to perform, whether they be the detailed duties of the Hindu
dframas and castes or the social duties of Confucianism, These they
are to perform without any sense of desire or profit or attachment.

This doctrine is essential to all of Hinduism, Buddhism, and Jainism
and has its most famous expression in Hinduism in the Bhagavadgild.
In Buddhism there is also the concept of following the natural (amd-
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Bhoga), which corresponds to the Chinese ww v which means “without
desire,’” the idea being to act naturslly but in all instances without
craving or desire. In Taoism the closest equivalent is the doctrine of
wy wei, which, though sometimes translated “do nothing," means
something: quite different, namely, spontaneity or npatumal action,
without craving or striving, after the pattern of the forces in Nature.
The Lao Tz (Tae Té Ching), for example, says, “The holy man .. .
quickens but owns not. He acts but claims not. Merit he accomplishes,
but he does not dwell on it.""" In Confucianism, as set forth by Fung
Yu-lan, the kindred doctrine is that of “doing for nothing, that is,
for every man there is something which he ought to do, Nevertheless,
what e does is 'for nothing,’ because the value of doing what he ought
to do lies in the doing itself, and not in the external results.'"® In all
these cases, the moral imperative consists in doing one's duty because
it is right without any consideration of the profit, if any, to be derived
therefrom.

India

In speaking of duty in India, Radhakrishnan says, "Next to the
category of reality, that of dkarma [duty), is the most important con-
cept in Indian thought."*® Dharma, to the Indian, is the concept of
duty, the categorical "“ought,” which directs his entire life. There is
nothing hypothetical about it. It isan aid to his progress to spirituality,
as a result of his past deeds, and is to be followed without any questions,
Numerous stories.in the Mahabhdrata, chiefly that which constitutes
the substance of the Gitd, express the point very precisely. It is said
that one should never abandon one's specific work, whether it be high
or low.® In the Santiparva of the Mahdbhdrata it is said, “Thou
shouldst adhere to the dutics, even if reproachable, of thy own order.”™®
In all such cases, as Yudhisthira said in the Mahabhdrata, 1 follow
dharma not because | see any immediate profit from it but from a
conviction that virtue is to be followed for its own sike."®

Coming now to the ultimate guestion of all obligations in Hinduism:
Why should one seek identification with Brahman? The typical
Westerner thinks it is merely because by that process one gains bliss
and complete escape from the pain which provided the original incen-
tive to seek wisdom. To the Indian this would be like saying that a
Christian is good in order to go to heaven and for no other reason.
The motive can be clarified only by understanding the true and full
meaning of moksa and realizing that it is not merely an escape from
pain or the gaining of happiness, but, as was said in a previous quota-
tion from Radhakrishnan, “identification with the fuller life and a
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wider consciousness.” Jainism similarly thinks of mokgs as the com-
plete perfection of the real self, rather than mere escape from pain.
In moksa one transcends entirely all concepts and all feelings that
might be even closely related to the urge of hedonism. One ought also
to seek identity with Brahman because Brahman is the embodiment of
“those qualities which are to be loved."* Also, as the Chindogye
Upanisad says, “Brahman is to be sought” (anvegfovya), i.e., the
realization of Brahman is an obligation.® The passage goes on to say,
“He obtains all worlds and all desires who has found out and who
understands that Self.,” That is to say, virtue is rewarded, but the
reward is not the motive of virtue.

In the case of Buddhism, the concept of moral obligation is implied
throughout the system, in the sense that one ought to follow the truth
rather than illusion, as, for example, when the Buddha said, *'Learn
to distinguish between Self and Truth. Self is the cause of selfishness
and the source of sin; truth cleaves to no self;it is universal and leads
to justice and righteousness.”"® Again, “There is no wrong but what
is done by the assertion of self.”"¥ More specifically, the concept of
duty is expressed in Buddhism in various sets of precepts or laws or
vows, such as the five universal precepts of ahimsd (or abstinence
from destroying life), abstinence from theft, from fornication and all
uncleanness, from lying, and from intoxicating liquor.®® In Mahfiyina
these are maintained, of course, but are supplemented by other sets
of duties, chiefly for the bodhisatfvas, duties which include universal
love and devotion.* One of the prime duties of Buddhists of all schools
is compassion, which stands, therefore, as a basic obligation. In
ariginal, Theravida, Buddhism the concept is explained in terms of
the two principles which govern all human conduct, namely, fear and
shame (or a sense of dignity). There is no question of reward in this
latter concept; it can be equated with self-respect or a recognition
of the dignity of man, in terms of which some things are worthy or
expected of man,

China

The concept of social duties is well known as a major aspect of
Confucian philosophy, but in almost the entirety of Chinese philoso-
phy, especially in Confucianism, moral obligation i much wider and
much deeper than that, Among the four cardinal virtues is i, usually
translated ‘‘righteousness.” This, in a sense, is the deepest of the
virtues, for it represents the categorical imperative of morality; it is
that which makes character superior even to life itself* The love of
virtue for its own sake was a constant theme with Confucius and
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Mencius® Tung Chung-shu defined i as [ollows, "Set right what is
proper without calculating the profits.” “Explicate the Tao without
considering the results.”"® Confucius mentioned the “will of Heaven"
as something which he ought to follow. Mencius spoke of “Heaven's
mandate.” Chu Hsi said, "“The Decree of Heaven is like the command
of a sovereign; the Nature is the receiving of office from the sover-
eign; . . .'® He also said, ""Heaven may be likened to the Emperor;
the Decree is like his handing to me letters patent; the Nature is the
duty attached to the office which 1 thus receive. . . ."" Wang Yang-
ming said, “When the decree of Heaven settles upon man it is called
nature; when one acts in accordance with this nature it is called the
path of duty.”® Kuo Hsiang, commenting upon the Chuang T2d, said,
“[When] all things are following their own nature and doing according
to their own capacity, all are what they ought to be and equally
happy."™ The Confucian doctrine of the “rectification of names" at
Jeast implies it is obligatary to fulfill one's nature without considera-
tion of reward.” In substance, Mr. Mei gave us the essence of the
matter when, in summarizing the principles of Chinese ethics, he said
that there is an all-pervading principle in the universe and that
man's duty is to follow this principle which brings him in tune with
the universe.®* He also noted that the “natural feeling of jén [basic
in all Confucianism] becomes the categorical imperative of conduct.”

THE METAPHYSICAL BASIS OF ETHICS IN THE EAST

One gets a strong sense of the metaphysical basis of ethics in
reading the texts of the various major schools of Oriental philosophy.
Practically all basic texts of the Indian classical schools call for knowl-
edge of the truth about reality as the solution of the pratical problem
which is the initiating cause of philosophy. In China, even in The
Analects of Confucius, there is repeated reference to the ultimate
principle of reality, whether it be the will of heaven, God, Tao, or I,
to name some of the more prominent ones. Similarly, with reference
to both China and India, one is conscious of changes and variations
in the moral systems in accordance withchanges and differences among
philosophical metaphysical systems. On the other hand, one is con-
scious of similarity of basic metaphysical doctrine, when one finds
similarity of ethical admonition—for example, in Indian systems,
where, despite important differences of opinion concerning the qualities
and number, as it were, of the ultimate, Hinduism, Buddhism, and
Jainism agree on the one fundamental that the real is, in some sense
of the word, “spiritual.” In view of this agreement we find common
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adherence to the doctrine of akishsd and certain other ethical principles,
all of which have in common the development or freedom of the spirit
and the control of the body. [t constantly strikes the reader of Oriental
philosophy that he can understand ethical porms only in terms of
metaphysical concepts, and, similarly, that it is only in terms of
metaphysical principles that he can explain the conditions of life
which it is so often the purpose of lodian philosophies to escape
because they are not only painful but also unreal,

India

If space permitted, it would be possible, | think, to show the direct
relationship between every major aspect of Indian philosophy which
has to do with conduct and the necessary metaphysical fact in terms
of which the ethical concept becomes intelligible and obligatory. Since
space 18 not available, however, we must limit ourselves to certain
examples. Mr. Mahadevan, in the cthics seminar, talked of the three
fundamental concepts of ethical life: sannydsa (renunciation), akémsa
(non-injury), and samddhi (super-conscious experience). These, he
said, were common to all systems of Hinduism, and in his explanation
it became clear that such attitudes or practices would have no neces-
sary basis or justification unless reality (including man) were such
that they “fitted" reality. One could ask *Why?" in each case, and the
answer would of necessity be couched in terms of metaphysics. A more
common example is the concept of seeking identification with Braliman,
monistically or pluralistically. The world should be unified; all re-
ligions should be one; and man should realize and should comprehend
and eventually achieve his unity with the ultimate. Why? Only because
inn the Hindu metaphysics, especially in all major schools of Vedanta,
there is some sense in which reality is one, and all agree that in some
sense man is identical with Brahman. Universal love, tolerance, and
non-injury, in Hinduism, have an unquestioned metaphysical basis—
the basis which Schopenhauer adopted for the same purpose, the
oneness of reality.

We of the West argue against the Hindu concept of seeking com-
plete identity with Ged or the Absolute, and often feel that Indian
philosophy thinks of man as God and forgets that man is man rather
than God. The point of the Hindu's answer would be the meta-
physical statement that man is God (or Brahman), Taf team osi, and
on that basis the Hindu ethico-religious scheme is correct and not
the objecting Westerner's concentration upon man as man.

One could examine all the various systems of Indian philosopby,
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orthodox and unorthodox, in this same vein and be forced to recognize
that each ethical svstem collapsés unless the requisite metaphysical
principles are present. Omitting for the present the ramifications of
the orthodox systems, let us note simply some basic principles of the
unarthodox systems, Cirvika, Jainism, and Buddhism. Carvika is
simply atomic materialism in metaphysics and advises what one
would expect in ethics, namely, individualistic and sometimes sensu-
ous hedonism. Carvilka ridicules opposing moralities on the ground
that the metaphysical bases of those other moralities are untrue. In
Jainiam: the doctrine of akémsd and the general attitude of asceticism
are outstanding. The doctrine of akinsd is based metaphvsically upon
the recognition of life or soul (fira) from man down 1w the lowest
plant and the sense of respect or “awe" which Jains feel for jiva as the
highest type of reality.* Asceticism, as a general ethical pattern, is
justified, not merely in terms of an escape from pain, but primarily
as a means to the perfection of the eelf, free from all karmie bondage
and possessing infinite power, infinite knowledge, and infinite blisa:
Il the metaphysica of Jainism did not include such a soul, Jaina
asceticism would not have an adequate justification,

The question of the metaphysical basis of ethics in Buddhism is
extremely difficult, not only because exactly pertinent statements are
scarce but also because of the great complexity and variety of Bud-
dhist schools and doctrines. To begin with, there are three reasons
for believing that there is no metaphysical basis for ethics in Buddhism:
first, the fact that the Buddha refused to answer, as profitless, those
questions which referred to the ultimate nature of reality and the soul
in Nirviiga ;" second, the related belief that the Buddha, like Confucius,
was interested exclusively in alleviating the suffering of mankind in
the bere-and-now, was exclusively an cthicist, and had no meta-
physical doctrines;® and, third, the point brought to our attention
so forcibly by Mr. Malalasekera that this life is real and good to the
Buddhist and therefore no metaphysical basis is necessary; if we
follow the ethical way of the Buddha we will be happy in this life—
regardiess of metaphvsics.

I find it difficult to accept this interpretation in view of other
considerations which I shall now mention very briefly. For example,
it seems to me that the three characteristics of things which were
enunciated by the Buddha—impermanence, non-self, and pain or
unsatisfactoriness, and especially the theory of the transitory self and
the transitory nature of reality—are metaphysical concepts without
which Buddhism would not be Buddhism and without which Bud-
dhist ethics would have no justification. According to the quotations
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cited earlier in this paper, the Buddha was very strong in contrasting
the truth with the belief in the self, in the ordinary sense of the word,
it being his conviction, apparently, that following a false view of the
sell was the cause of the suffering from which it was his object to
point the way of escape. Evil in Buddhism is that which leads to or
involves greed, ill-will, or selfishness. If one asks the question ""Why?",
I can see no adequate answer except in terms of the metaphysical
doctrine of andiman, i.e., because these vices are at variance with the
true pature of man. Why should the Mahiyina Buddhist, even the
bodhisattva, practice universal compassion?—unless it be because all
men possess the same Buddha-nature and are in that sense one?

China

In reference to China, 1 would like to recall from Mr. Mei's paper
the over-all point that Chinese philosophy generally believes in an
all-pervading universal principle to which it is the duty of man to
conform. To go beyond Mr. Mei, it seems to me that since conceptions
of this ultimate principle vary from system to system, so vary the
ethical systems, There are several ways of life and ethical doctrines
taught in China, from the extreme primitivity of mystical life in the
Chuang Tzl to the aggressive nature-conquering philosophy of Hsiin
Tzil. For every one of these the metaphysical parallel is in the given
system and the ethical pattern finds its justification in that meta-
physical system.

For the sake of much-needed brevity at this point, | wish merely
to quote or refer to a few ethical maxims and to note the ease and
inevitability of referral to related metaphysical principles. In each
case, the reader is requested to think of the gquestion “Why?" He
will find the answer only in the metaphysics of the thinker involved.
“Perfect is the virtue which is according to the constant mean.”'®
“Reason [Tao] always practices non-assertion, and there is nothing
that remains undone.”"* “I would restrain them by the simplicity of
the inevitable.”"® “Vast virtue's form follows Reason's norm."* "This
is called the virtue of non-striving . . . this is called complying with
Heaven—since olden times the highest."¥ '‘Heaven's Reason is to
benefit but not to injure; the holy man’s Reason is to accomplish but
not to strive.”" "' . | it is said that the perfect man has no self; the
spiritual man has no achievements; the true sage has no name.”"
“Superior virtue is unvirtue. Therefore it has virtue. Inferior virtue
never loses sight of virtue. Therefore it has no virtue."" “When the
great reason is obliterated, we have benevolence and justice."® (These
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last two mean, as Derk Bodde has said, that "', . . the Chinese Taoists
said that human moral standards are artificial and hence invalid , . . "®
—but, be added, “Tacism . . . replaced them by a higher standard,
that of the Tao or Way, the first cosmic principle of the universe,'

I one interprets Chinese ethical thought as pure humanism, or as
having no general or universal principles, or as lacking rigidity—
“Rigid morality is not at home in China™™—or as concrete and
realistic rather than characterized by abstract values and ideals, one
adopts such an interpretation not exclusively on the basis of ethical
practice alone but because of an observation like this: ““To the Chinese,
the only reality is the sensed world, that is transitory and relative."™

Chu Hsi, the outstanding Neo-Confucian philosopher, well ex-
pressed the generalized Chinese thesis on metaphysics and ethics—
although it is essentially Confucian, of course—when he said, “Of all
the philosophers, the nearest to the truth are those of our Confucian
school, who teach that the Nature in its original essence is nothing
else than the substance of Love, Righteousness, Reverence, and
Wisdom.,"® He then related the Nature, that is, an individual's
nature, to reality, when he gaid, "Law is Heaven's substance, the
Decree is Law in operation, the Nature is what is received by man,
the Feelings are the Nature in operation.™ There can be no clearer
metaphysical basis of ethics than that, and that represents the main
tradition in Chinese philosophy.*7

VALUE METAPHYSICS IN EASTERN PHILOSOPHIES

At this time I can obviously attempt no exhaustive consideration
of this problem, I intend, instead, to present certain fairly obvious
points, to pose certain problems, to cite certain areas which are very
difficult to interpret with assurance, and to draw certain conclusions
with reference to the similarity or dissimilarity between Eastern and
Western philosophy on this particular matter. The perspective from
which this section of the paper is being approached is the conclusion of
of the first part of the paper, namely, that, if good is not an essential
and intrinsic attribute or nature of reality, there is no adequate meta-
physical basis of ethics. The question is, then: Do the major systems of
Oriental philosophy conceive of the real as intrinsically characterized
by value? (A subordinate question would concern the resson for at-
tributing value to the real, or consider the possibility that meta-
physics in the East commits the naturalistic fallacy of accepting as
Rgood that which is real simply becauss it is real.)

It seems to me that reality, ultimate reality, is thought of as good
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in all major Eastern systems, possibly—but not necessarily—excepting
Carvaka. This is true, not only of those systems, such as Confucianism
and Moism in China and the many theistic systems in India, which
express this goodness in terms almost identical with those used in the
West for the same purpose, but also of the three major schools which,
by their terminology, seem to exclude all possibility of the goodness of
reality in the same breath that they deny all other qualities to the real.
| am referring, of course, to the Vedanta of Safkara, the school of
funyatd in Buddhism, and Taoism. In all of these the fact that the
real is used as the basis of ethics seems to me to be an indirect sign—
or a direct sign—of the value content of the real. For example, why
should I seek identification with Brahman—even if Taf fvam asé ex-
presses the factual truth—unless Brohman and identification there-
with are in some sense good? Even in these three seemingly value-free
metaphysics of neli, neti, $anyatd, and the nameless Tao, [ feel that
the quality of goodness is never excluded along with other qualities,
but, rather, that it is the one basic characteristic. In all these systems,
in which reality transcends characteristics and in which the good man
transcends moral actions and norms, the real is good but not “good.”
What | wish to say is what Mr. Mahadevan meant in his paper when
he said, "While Brahman is indeterminable, it is not indeterminate.
While it is devoid of characteristics, it is not characterless,'™ He
added, “Reality, the light of intelligence, and the bliss immortal, are
value expressions indicative of the nature of Brahman. Thus, Brahman
is the supreme reality and value; it is the final end (paramdriha), the
fulfillment of all aspiration, the goal of all endeavor.”® He also
pointed out, as have so many others, that the seers of India, in order to
avoid a barely negative interpretation, indicated Brahman by such
terms as being (sa¢), consciousness (cif), and bliss (Gnanda), These are
not qualities of Brahman but they are Brahman, the essence of Brah-
man, and dnanda is certainly a value concept. Brahman is frequently
spoken of as “'the highest,” “the great,” "both truth and virtue,” “the
true (safyam), the good ($ivam), and the beautiful (sundaram),’" and
the possessor of "the qualities that are to be loved," It is the object
of the *quest for values,” which characterizes Indian philosophy. Thus,
it cannot be a neutral or value-empty reality, even in its pure absolute
state as " Nirgupa Brahman,"” although all words, even the highest,
can be, at best, mere approximations,

This interpretation, as | take it, applies even to the extreme view
of Sankara; of course, there is no question whatsoever about the value
content of Brahman as envisaged by Ramanuja, Madhva, and all
other Indian theists, and they are many. Before | take up other sys-
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tems, I must repeat that it is very important that we be constantly
alert to the fact that Safikara expresses an extreme form of Vedanta,
and that his type of Vedanta, important as it is, is by no means the
whole of Indian philosophy or the whole even of Vedanta. Two facts
are most important, namely, that Sankara's Vedanta is not synony-
mous with Indian philosophy or even with Ved&nta, and, second, that,
even in Sankara’s Vedinta, Brahman is value.

The goodness of Tao, regardless of its namelessness, is reflected in
many passages in the Tao I'é Ching (the Lao T=6). There are passages
which seem to indicate no value content and no purpose whatsoever,
but the following statements could not be used with reference twa
Tao that was not conceived of as good: “Through what do I know that
‘it heeds the good of everything’? In this way, verily: through IT."®
“To know the harmonious is called the eternal. To know the eternal is
called enlightenment.' *_ | | Reason [Tao] alone is good for imparting
and completing.”"® “To accomplish merit and acquire fame, then to
withdraw, that is Heaven's [Tao's] way."® "Superior goodness re-
sembles water., The water's goodness bencfiteth the ten thousand
things."® “But for heaven and earth's [Tao's| humaneness, the ten
thousand things are straw dogs.”™ The Chinese have always assumed
that Tao, regardless of the fact that “Tao has no distinctions,”"¥ is
good. Otherwise, how could Tao provide the basis for man's actions?
Why follow Tao if Tao is not good? How could it otherwise provide
the tao of life, which is the right path for man 1o follow? Like Brah-
man, Tao is not describable as “'good,” but Tao is unguestionably good
by its very nature. Tao, in itself, seems to be above all distinctions,
including that of good and evil, but it is also in relation to man ang
serves as the standard of conduct: in this latter capacity it necessarily
exhibits the characteristic of goodness or value, This twofold nature of
Tao may be expressed thus: “Heaven's Reason {Tao) shows no pref-
erence but always assists the good."*

I am decidedly unsure of myself on this question in the case of
Buddhism. There seems to be no doubt that early Buddhism assumed
what has been called ““an eternal right that dwells in the constitution
of things." It seems even more unquestionable that, in the Mahayana,
Buddha-Nature is thought to be the good as well as the real, regardless
of the fact that the real is finya, or void. Nirviiga, like Brahman and
Tao, is devoid of all particular characteristics, but must be intrinsically
good if it is to be the object of the aspirations of man, As Dr. T. B, V.
Murti of India has just written in a doctoral dissertation ot Madhya-
mika Buddhism, “Is it possible to follow an ideal of conduct which
claims the allegiance of the entire man without raising, by implication
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at least, questions about the ultimate value, the nature and destiny of
the individual undertaking the discipline, and his relation to that
ideal?”"® Dr. Murti insists, on the basis of Buddhist ethics, that Bud-
dhism must have a distinct metaphysics, and that the real must be
conceived of as value; otherwise, the ethics of Buddhism collapses
without adeguate foundation. | see no alternative to this interpreta-
tion. Possibly Vasubandhu expressed the essence of the Buddhist view
when he said:

This is the realm of passionlessness o purity,
Which #kyﬂddcmi#m,ﬁ;m,a:digrmd.
Where ane ia in The state of emancipation, peace, and joy.™

One further point remains to be considered, although I must omit
Buddhism from this consideration because 1 do not feel that it neces-
sarily conforms to the pattern. My point is this: These Oriental
philosophers, even the advocates of the extreme so-called “‘negative”
metaphysics, do or must attribute value to the real, not because it i5
real but because it is a particular kind of reality. No matter what the
Hindu savs about reality or how the Hindu describes Brahman,
Brahman is still identical with Atman, and Atman is self or soul. Self
or soul is by its very nature a value-filled concept. (Buddhism may
conform to this pattern, though with a different meaning for the
spiritual principle.) Similarly, Tao represents a principle of orderliness,
possibly even rationalitv—recall the frequent (though possibly in-
carrect) translation of '"Tao" as “Reason"—and this nature of Tao
inevitably forces man to think of Tao as good. The case parallels that
of the Stoics, whose Universal Law was good because it was a law of
reason, and reason by its very nature (at least, as they understood it)
is or seeks the good,

Now, perhaps, we can return—briefly—to a point raised early in
this paper, namely, the transcendence of ethical values and norms by
the one who has achieved wisdom—spiritual realization, prajfid, en-
lightenment. This concept can best be understood by thinking of it
along with the metaphysical doctrine of transcendence of all empirical
qualities. We of the West can understand and appreciate the meta-
physical doctrines of meti, nei and $anyatd without doing serious vio-
lence to our intellectual Integrity or our intellectual tradition. Reality
is not determinable by any finite qualification but it is still not char-
acterless—to repeat Mr. Mahadevan's words. So, in the realm of ethics,
we of the West can understand and appreciate the spiritual transcend-
ence of ethical values and norms. The man of perfect character is
above the rules of morality, because the conflict of good and evil no
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longer has any force in his mind. He, like the reality of the absolutist
metaphysics of some systems in the East, is good but not “good."
(This does not mean that moral distinctions have no meaning for the
man who has not yet achieved this perfect state of moral character.)
In both ethics and metaphysics, some Indian systems and possibly one
phase of Taoism go one step beyond the West, burt the point | want to
stress or offer for discussion is that even in these extreme views [ see
no basic conflict between East and West, but merely an added interest
on the part of the Easterner to realise the ultimate. At this point
religion or absolutism transcends philosophy, but does not negate
philosophy. The East goes one step beyond the West in both meta-
physice and ethics—in its extreme systems—but this does not mean
conflict.

CONCLUSION

This study presents a proposed avenue of synthesis of East and
West through the medium of a consideration of the relationship be-
tween metaphysics and ethics. For all their differences in language,
techniques, and attitudes, the East and the West are not alien to each
other or inscrutable to each other in this fundamental problem of
philosophy, which touches both the highest theoretical and the most
practical aspects of the subject. In fundamentals we are speaking a
commaon philosophical language; but the details are varied and the
richness of total perspective, which is philosophy, may be gained by
filling in the content of our perspective with the varying details—
metaphysical, epistemological, and ethical—which are different in the
different traditions.

More specifically, however, this study indicates that the problem of
attaining a synthesis of the ideas and ideals of East and West is more
difficult than some of us might think. The ethics seminar noted—as
have we in the course of listening to the papers at this Conference—
that there are many ethical and value principles (and practices)
which East and West seem to hold in common. Professor Krusé, ex-
pressing one of the major points of view relative to a synthesis of
East and West, states in his paper that “. . . if there is ever to be a real
meeting of East and West, it will have to be on the basis of a reciprocal
interpenetration of values and of a mutual give and take of them."™
Is this sufficient? I think not. Real synthesis—even an orchestrated
unity—can be achieved only on the level of metaphysics and then only
on the basis of significant agreement on and common acceptance of
certain fundamental doctrines. Without real agreement on meta-
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physical fundamentals, no amount of agreement on the level of ethical
ideals and practices can provide an acceptable synthesis in philosophy
—unless the major thesis of this entire paper is incorrect, and most of
the evidence seems distinctly to deny that.
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CHAFTER XXII1

RePorts of t}le

Canference Seminars

As STATED IN THE PREFACE, the Conference was held in conjunction
with the Summer School of the University of Hawaii. The Summer
School included in its program seven courses specifically related to the
Conlerence, all of them being conducted by Conference members.
Among these courses were seminars in comparative methodology,
comparative metaphysics, and comparative ethics and social philos-
ophy.

These seminars were attended by some regular students of the
Summer School, but chiefly by members and associate members of the
Conference. Discussion was kept on a high level, and the seminars
thus provided a mediuvm through which doctrines and problems con-
sidered at the Conference could be subjected to more detailed analysis
and discussion than time permitted at the Conference meetings proper.
In each of the seminars there were two representatives of Western
philosophy and one representative each of Indian philesophy, Chinese
philosophy, and Buddhist philosaphy,

In the planning of the final two meetings of the Conlerence, it was
decided to ask the leaders of the seminars, with the assistance of mem-
bers and associate members attending the classes, to prepare state-
ments of conclusions reached in the seminars in the light of the trends
of the discussion which had occurred at the Conference. The three
reports, which constitute the body of this chapter, therelore, present
the combined results of the Conference and the seminars.

These reports were read to the Conference and were discussed as
fully as time permitted. They were not formally approved—or dis-
approved—by the Conference membership, but, within limits, they
represent the conclusions of the Conference in so far as any definite
conclusions were reached.

The reports present not only the general conclusions of the Con-
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ference and points of general agreement, but also, in the form of ques-
tions and unresolved problems, some thoroughly worked-out and
clearly formulated avenues of future research in the field, research
which is indispensable if progress in comparative philosophy, as well
as progress toward a synthesis of the philosophies of East and West,
is to continue:

REPORT OF THE SEMINAR IN METHODOLOGY!

In its work in the field of methodology the Conference addressed
itsell to two main tasks: (1) to bring out the trusted ways of gaining
knowledge that are characteristic of India, of China, and of the West;
(2) to explore the areas which seem to pose special difficulty in realizing
a harmonious reconciliation of these ways.

These tasks were pursued directly in the Seminar in Comparative
Methodology, and several Conference papers made notable contribu-
tions toward fulfilling them.

As it concentrated on the second of these two tasks, the seminar
centered its attention, first, on the major differences between Eastern
and Western methodological assumptions, and then on four main
problems. The body of this report is organized around a presentation
of the findings which seem to emerge with respect to these differences
and problems,

Mujor Differences in Methodological Assumplions
Between East and West?

M=, Nowtiror: The East uses “concepts by intuition'; the West
assigns A very important role to “concepts by postulation.”

Mg. Mavarasexera: The West wants concrete logical and em-
pirical proof for any belief; Easterners say that some things may be
understood only by intuition.

Westerners want to experience everything for themselves before
being convinced; Easterners are prepared to accept as essentially
trustworthy the experience of their ancestors.

M=z, SHELDON : Western philosophies are primarily theoretical, aim-
ing at thinking truthfully about reality; Eastern philosophies are
primarily practical, aiming to show men how to realize identity with
reality.

The West is basically concerned with this present world; the East
with an ultimate beyond this world (or deep within it).

The West believes that this world can be saved by changing it
through time; the East that it is hopeless and cannot be saved.
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Mgz. Burtr (in supplementation of the above points): Western
philosophy shows a zest for analysis, and is convinced that analysis is
significant independently of any ulterior considerations; for Eastern
philosophy analysis is almost always related to some further purpose
and is regarded as insignificant when detached from it.

The West, generally speaking, is convinced that the result of any
knowledge-seeking enterprise is fully expressible in verbal symbals,
whose relations are subject to the ordinary logical rules; for the East
the intuitive "higher" knowledge is not capable of verbal expression
and communication, at least (o those who have not attained it.

Western thought tends to center its primary attention on the ex-
ternal world; Eastern thought on the inner self, with its spiritual and
social potentialities,

The general consensus seemed to be that there was something in
each of these suggested contrasts if they are not pressed too far or re-
garded as more than dominant tendencies. It also seemed to be
generally agreed that they should be analyzed on the supposition that
East and West can be found in the main to complement rather than
to contradict each other's methodologies, but that points of possible
conflict should be frankly faced.

Main Problems Arising from These Differences

1. Does a philosophical method have valustional presuppositions? If
so, what can be done abou! them, both in general and in reference o the
specific problem of harmonizing Eastern and Western methodalogies?

a. Both Eastern and Western thinkers appeared to recognize that
there are such presuppositions. To the former they seemed to pose no
serious difficulty, perhaps because of essential agreement on funda-
mental values.

b. The Western thinkers found here an issue among themselves,
which challenges further clarification. Some held that these presup-
positions largely determine our very criteria of reality and of relevant
evidence, hence that empirical method by itself is inadequate to deal
with them. Others held that if they can be known to reflect a valuation
this very circumstance is a fact capable of discovery and verification
by empirical method.

2. While Eastern and Western philosophies alike believe thal their
theories are supporied by “experience” and employ something akin lo
“inductive’ method, there seem fo be differences in what is regarded as
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relevant “evidence’ on which important beliefs can be grounded. How are
these differences to be dealt with?

a. On this matter, the Fastern delegates seemed to accept Western
inductive method as validly applicable to the finite objects and events
of external experience, but not to the Self, which is for them the most
important entity to be known. The Western philosophers found it dif-
ficult to accept as data of experience all that the Eastern thinkers were
prepared so to accept—especially data disclosed in dreamless sleep
and in the experience of ultimate self-realization. The main focus of
difficulty seemed to lie in the confidence of Eastern thinkers in a method
of intuition which the modern West distrusts; some findings on this
problem will be summarized below.

b. In this connection, informative material previously unfamiliar
to most of the participants was introduced by Mr. Hughes, with re-
spect to the development of inductive and ded uctive methods in China.

3. Is intuition a valid method of knowledge?

a. In the West, the word "'intuition’’ often refers toan infra-rational
apprehension, which philosophers do not regard as dependable. In the
present context it refers to a method which is believed to be supra-
rational and is of the highest philosophic respectability in India and in
some strains of Chinese thought; it is the trusted means by which
ultimate metaphysical knowledge is attained.

b. Its attainment according to Eastern thinkers requires prepara-
tory disciplines which are non-intellectual as well as intellectual.
Logical reasoning is necessary, because only by its means can our path
be cleared of contradictions. But moral disciplines are also requisite;
the mind must be cleared of obstructions which arise from selfish de-
sire and turbulent emotion. Western thinkers found it hard to accustom
themselves to this idea, since in the West no moral virtue except
honesty or intellectual integrity has been regarded as needed. When
attained, this intuition is believed to give self-evident insight; nothing
corresponding to verification in the West is required. Whether this
insight is regarded as evidence for anything other than its own occur-
rence did not seem to the Westerners entirely clear. Perhaps (the dis-
cussion indicated) this is because, according to their wont, they took
this knowledge to be a kind of information about something, whereas
from the Eastern standpoint it is rather the intellectual aspect of a
process of self-realization.

¢. The crucial points of difficulty to Westerners were these:

(1) The “higher” knowledge gained in this way is not communi-
cable to others by the medium of words, Words attempting to describe
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it would be meaningless to those who have not attained the experience,
and to those who have they are unnecessary, This caused difficulty
because the West characteristically distrusts any sort of esoteric
knowledge.

(2) The West increasingly tends to regard any experiential knowl-
edge as always corrigible by further experience, whereas Indian thinkers
hold that intuitive realization is not similarly corrigible. The suggestion
emerged that perhaps what the East is aiming at here is, again, a
knowledge which brings saving union with the ultimate rather than a
knowledge which adds to our information. But can we tell infallibly
when we are saved?

4. What sort of synthesis is really desirable and valid? In harmonizing
East and Wesl do we sant a synthesis guided by the ideal of inclusiveness
or by some allernative ideal?

a. It would seem that methodological synthesis might be pursued
in any of the following ways:

(1) Co-presence: That is to say, it might be held that one method is
appropriate to one area of discourse, the other to another, and that
there is no reason why two groups of investigators in two areas of dis-
course may not use the two different methods.

(2) Combination: That is to say, it might be held that one could
(or should) develop a single method which combines both. Thus, the
scientific method has been said to combine both induction (in the
narrower sense) and deduction, Or again, many have felt that Kant's
transcendental method combined the methods of empiricism and
rationalism. The difficulty here would be that in the combination one
of the original methods probably has to be given dominance. Thus
Kant's transcendental method has been called the empirical method
in disguise, and the method of science seems simply to be induction
in a broader sense.

(3) Supersession: That is to say, it might be held that true syn-
thesis involves the development of an entirely new method, totally
unlike those with which ane starts, rendering all of them outmoded.
Kant himself felt that his method superseded the methods of empiri-
cism and rationalism in this sense.

b. Certain suggestions on this matter may be ventured:

(1) Whatever limitations it may reveal, the way of co-presence
would presumably have the virtue of showing philosophers that there
are intelligible areas of discourse other than the areas with which they
are familiar, and of thus awakening them to their previous provinciality.
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(2) The way of combination seems to be peculiarly difficult to
pursue in seeking a synthesis between East and West. The difficulty is
amply illustrated in the above discussion of the problem of intuition.
(3) The way of supersession seems to offer reasanable hope. To be
sure:

(a) One cannot pull new ideas out of a hat. A committee composed
of empiricists and rationalists meeting in 1780 would probably not
have been able to predict the philosophy of Immanuel Kant,

(b) But such a committee, provided its various members haid given
each other sympathetic audience, might have come to significant
agreement concerning the limitations of the two points of view repre-
sented. In fact, the results of such agreement might have been far
preferable to the actual results of Kant's lonely cogitations.

(c) If both sides in the present issue become vaguely and hesitat-
ingly aware of their own limitations, the implication may be that at
some point upon which we cannot at present quite place a finger we
are heading toward a recognition of some comman ground, To be un-
able to specify that common ground with any exactitude is not failure.
Enough if what we here do leads to a greater umity in what our suc-
ceasors Mhink,

REPORT OF THE SEMINAR IN METAPHYSICS'

This report is presented as the result of an intensive discussion of
basic philosophical topics by representatives of Hinduism, Mah3yina
Buddhism, Chinese philosophy, and Western naturalism and realism,
and by those attending the seminar. In view of the great variety of
these points of view and the mutual unfamiliarity of some of the basic
concepts involved in their expression, it is understandable that no
consistent body of basic doctrine can at present be precisely formulated
which will fully satisfy representatives of all traditions.

Three rather clear-cut differences of metaphysical outlook have
emerged from our discussions, and in our opinion deserve some special
mention m this report.

First of all, Hindu and Buddhist philosophies have focused so much
attention on an ultimate reality, largely inaccessible to the categories
of ordinary logical discourse, that the field of finite existence has been
to some extent neglected, and in some cases denied any independent,
metaphysical status. This has been opposed to a prevailing Chinese

and Western fendency to emphasize the substantial reality of nature
and the individual.
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Second, Chinese Confucianism and Western naturalism have
generally found little need for the recognition of any absolute or self-
sufficient reality transcending nature. This has been opposed to im-
portant trends of Hindu and Western thought which have stressed
arguments requiring the recognition and postulation of such a necessary
reality,

Finally, in the third place, it seems to be true that Eastern thought
has rarely insisted on such a sharp distinction of the purely theoretical
modes of investigation from the practical as has been made in the West.

In spite of these divergences of opinion our discussions nevertheless
brought out the fact that basic metaphysical similarities also exist.
Substantial agreement among the members of this seminar was worked
out with reference to ten points which may be briefly summarized as
follows:

1. The object of metaphysics is reality, and this can be known by
reason, or intuition, or both. Further, some conceptions of reality and
its various modes are common to both East and West. In each area,
metiaphysics aims at reliable knowledge, or direct experience, of funda-
mental modes of being,

Most members of the seminar agreed that these modes offer a
possible, objective ground for a philosophical synthesis,

2. One important mode of reality is the realm of finite, changing
existence,

Different members of the seminar characterized it in different ways,
but all members agreed that the finite, changing world (including man)
of common experience must be accepted as real in some sense.

3. There is something more ultimate than man which includes,
completes, or explains the commonly experienced facts of finite exist-
ence.

This was characterized in different ways by different members of
the seminar, as “necessary existence,’ "all-inclusive existence,"
“cosmic order,” or "law,” but all members agreed that there is some
factor in the universe to which human life and value are subordinate,
and to which religious experience and devotion and the so-called
spiritual activities of man may with reason be directed.

4. Human nature includes a physical aspect which links man with
the nther animals and with the realm of inorganic nature.

All members of the seminar agreed unequivecally to this propo-
sition.

5. Human nature also includes another aspect through which an
individual person may become noctically identified with other entities
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and with himself, and may voluntarily strive for ends that are
rationally understood and freely chosen.

Some members of the seminar identified this aspect of human
nature with the “immaterial faculties of reason and will"; others with
what they would call “spiritual insight and aspiration™; still others,
more naturalistically minded, with "the highest emergent phases of
the evolutionary process.”” In all of these a distinctive cognitive factor
is recognized.

6. In the human order, the individual person alone is the bearer of
rational and spiritual faculties. The human group is not a super-
individual organism or substance containing its members within it as
cells or subordinate organs. It is rather a moral union of cooperative,
individual activities founded upon a common purpose or ideology.

This thesis was accepted by all the members. [t implies the re-
jection of exclusive social determinism. It also implies the right of the
individual to criticize and to participate actively in the reconstruction
of the social order.

7. Perfection, goodness, value, and other similar terms refer to &
reality independent of individual and cultural judgment or decree.

All members agreed to this proposition.

8. Human value or goodness lies in the concrete realization of
human nature as a whole, that is, in its material, social, and spiritual
phases.

Different members defined this realization in different ways. But
the thesis itself was accepted by the Hindu, Buddhist, Chinese, and
Western representatives in the seminar.

9. There are certain universal laws which must be followed if human
nature is to be realized, and these do not depend upon any arbitrary
decigion or decree.

This conception of an objective moral law was analyzed in divergent
but nonetheless overlapping ways by different members. The general
conception was accepted by all.

10, The basic, natural needs of man are both material and spiritual,
arising from the different aspects of his nature.

It was agreed by all members of the seminar that af the present time
the West has much to learn from the East concerning the spiritual
needs of man and their satisfaction, while the East has much to learn

from the West concerning the material and social needs of man and
their satisfaction,

In the opinion of this seminar, the importance of the ten theses
mentioned above consists not so much in the fact that they form mere
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points of agreement as in the fact that they constitute a consistent
and related whole. The unity which they possess was arrived at in the
face of a wide diversity of systems of thought, and not from the
dominance of any one paint of view exclusively,

It was the conviction of the seminar that the above statements, in
their unity, suggest a conception of reality which may provide a firm
and flexible framework for the further discussion and possible resolu-
tion of some of the major issues confronting this Conference. Thus,
the conclusions actually obtained concerning basic, metaphysical
issues indicate not only that the conflicts which have often been
thought to divide Eastern and Western theories of reality are not ir-
reconcilable, but also that their resolution may have positive and
fruitful consequences for contemporary life and thought. More
especially, the principles agreed upon seem to afford a philosophical
basis for a common ideology, essentially compatible with the social and
ethical ideals expressed in the Universal Declaration of Human Rights.

REPORT OF THE SEMINAR IN COMPARATIVE
ETHICS AND SOCIAL PHILOSOPHY*

Since it was understood that the Conference was to concern itself
primarily with comparative philosophy rather than with comparative
religion, Judaeo-Christian ethics, though referred to from time to time,
was not made a specific or special part of the comparative study of
ethics in this seminar. Nor did Western idealistic ethics receive special
attention, It was generally agreed, however, that Judaeo-Christian and
Western idealistic ethics, on the one hand, and Hindu and Buddhist
ethics, on the other, have much in common, amounting in fact to an
easily discernible “family resemblance,” in spite of important dif-
ferences. Western naturalism in its present mature, non-reductionistic
development, Chinese Confucianism and Taoism, Theravida Bud-
dhism, and Hindu philosophy were the main theories discussed.* It was
soon discovered that complexity characterized all the systems con-
sidered; many misunderstandings had to be removed; and stereotypes
had to be rejected. No basic and consistent East-West cleavage was
discovered in moral doctrine and ethical theory. Differences in em-
phasis and in the ordering or ranking of values were often evident,
however.

Moral Doclrines
EMPHASIS ON LOVE

Emphasis on the ethics of love or compassion was found to be

central in most schools, East and West. The Golden Rule in both its
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negative and affirmative formulations is a universal ideal the world
over. This in itselfl is a solid ethical and social achievement.

S0CIAL SERVICE

While there is common agreement that some form of social service
is natural and important in all ethical systems, differences in emphasis
soon became discernible.

1. In general, though not necessarily, naturalism finds the highest
good and supreme moral value in social life and action and not in
individual salvation or self-perfection.

2. In Confucian ethics the foundation is jén and the expression is
vi (rightecusness), which leads to a stress on obligations rather than
rights and on mutuality in family and wider social relations.

3, Buddhism emphasizes the exercise of compassion in action and
stresses the individual's obligation to the community,

4. In Vedinta ethics social service takes primarily the form of
ministering to man's spiritual needs, but other needs are not only ad-
mitted but insisted upon, All selfishness disappears when "“Tat fvam
asi'’ is taken seriously,

5. It is frequently asserted that Western and Confucian ethics
stress the need for an active ethical life, while Hindu, Buddhist, and
Taoist ethics emphasize the need for “inaction.”" Tacism in its “ws
wei'" doctrine wishes to exalt the ideal of acting with spontaneity and
naturalness. The ideal of Buddhism is equanimity in action, not in-
action. Hindu inaction is selfless action, not passivity, Frequent ref-
erence was made to Gandhi's statement that, if in the presence of evil
there is only a choice between cowardice and violence, violence is to be
preferred, but non-violence (ahimsd), which is not meek submission
but putting one's whole self against the evildoer, remains infinitely
superior.

THE STATUS OF THIS-WORLDLY VALUES

Western naturalism and Confucian humanism are in accord in their
concern for man's life here and now. Taoism's concentration on the
achievement of the Tao induces an attitude of relative indifference to
values of this world, although in practice it encourages a life of con-
tentment and detachment which possesses a simple charm of its own.
Buddhism in its doctrine of release from the wheel of rebirth seems to
deny the values of this world. Buddha, however, advocated that, il at
all possible, perfection and salvation should be sought in fhis life.
Moreover, Buddhism is opposed to asceticism and sell-mortification.
In Vedanta ethics this-worldly values are recognized, but only as in-
strumental and not intringic. While renunciation of attachment to
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lesser values is central, there is joy in renunciation when there is
spiritual self-realization. The possibility of release in this life is also
emphasized in Vedinta.

THE $TATUS OF THE REALM OF THE SPIRIT

Recent Western naturalism, in contrast to Western Judaeo-
Christian and idealistic ethics, tends normally to find the highest good
in moral, aesthetic, and intellectual, rather than in spiritual or religious,
values, but, again, in its present development it does not wish to ex-
clude any actually experienced value or insight. This relatively new
attitude of Western naturalism is of great importance for our present
undertaking. Confucianism "keeps its feet in two boats" in accepting
and transforming this life, especially in its human relations, and, while
not accepting Taoism's exclusive concentration on the spiritual life,
makes room for spiritual values also, Both Buddhism and Hinduism,
while holding moral values in high esteem, find their highest value in
a state of Being that transcends, but does not annul, moral values.

Ethical Theory or the Grounds of Ethics

FREEDOM
All schools of ethical thought insist on freedom and on man's re-
sponsibility for his action and destiny.

CONCEPTION OF SELF AND INDIVIDUALITY

Western naturalism places great emphasis on the individual con-
ceived pluralistically, but analyzed in social terms. Confucianism,
likewise, gives an important place to the individual in the social con-
text but also provides for the development of the individual to the last
stage, which culminates in his identification with the universe. Taoism,
of course, stresses self-transcendence and merging with nature. Bud-
dhism and Vedanta distinguish between the empirical self and the
selflessness or self-transcendence achieved in Nirvana or samddhi.

THEORY OF HUMAN NATURE

Naturalism emphasizes the differences in cultural and individual
patterns. Man has ethical capacity of all sorts. Confucianism bases its
view of human nature on common-sense experience and history, In
general, all ethical systems are optimistic about man's capacities to
achieve the highest good of his culture if man will sufficiently exert
himself and submit himself to the training necessary for the attain-
ment of his goals. The good life is always possible, but is not achieved
without careful, systematic, and sustained effort.
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GROUND OF MORALITY

(1) Methed of Ethics: All systems discussed were found to contain
large elements of empirical reference, Western philosophy, especially
Western naturalism, inspired by the ideal of scientific method, at-
tempts to stay close to empirical exploration and evidence for the con-
firmation or rejection of its ethical hypotheses and tends to regard
ethical judgments as closely related to judgments of facts without,
however, committing the culturalistic fallacy. All systems invite men
to “‘come and see” what is good. In the East there would seem to be a
greater appeal to the authority of classical texts and of perfected saints
or sages than in the West. Intuition seems to play a greater role in the
East—especially in Hinduism, Buddhism, and Tacism—than in the
West.

(2) The Relation of Ethics and Metaphysics: There Is general agree-
ment that ethics and metaphysics are closely interrelated in both East
and West. Buddhism and Hinduism make much of the overcoming of
selfishness by the enlightening insight that the individuated empirical
self is not ultimately real and attains its highest goal either in Nirvina
or through the discovery that Atman is Brahman. While Buddhism
makes much of the doctrine of rebirth and how to escape the wheel of
rebirth, Buddhist ethics does not stand or fall with the acceptance or
rejection of this doctrine.

Areas for Further Study and Discussion—Remaining Questions

INDIVIDUALITY AND HUMAN NATURE

What value is to be attached to the empirical personality of the
individual? 1s the locus of value the individual person, society, or a
trans-human entity? Does emphasis on either of these detract from the
others? What is the place in ethical theory of scientific empirical in-
vestigations of man and society? Are they crucial, useful as secondary
correctives, or quite unnecessary?

THIS-WORLDLY VALUES

How can these be prized and cultivated, when deprecated, re-
nounced, transcended? Is there any loss to the ethical life if this-
worldly values are analyzed as merely instrumental to the life of the
spirit? Are they to be merely admitted, accepted, or joyously sought
after and affirmed? What is the specific content of the philosophy of
inaction, detachment, contemplation, or renunciation? What bearing
does it have in overcoming present evil and injustice?
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SOCIAL REFORM AND SOCIAL RESPONSIBILITY

Where should the stress fall in ethical concern: upon spiritual en-
lightenment, social service, or economic and social transformations?
Or should all be combined in equal degree? Should social considerations
be regarded as merely compatible with moral doctrines, positively en-
joined, even when without connection with the rest of the doctrine, or
regarded] as logically entailed by the doctrine?

SPIRITUALITY

What is the place of spirituality in ethics? Does sublimation of
ethical values affect their importance? Has it philosophic as well as
religious significance? How is emphasis on spiritual values to be recon-
ciled, if reconciliation is deemned necessary, with the philosophy of
nature and experience?

METAPHYSICS AND ETHICS

ls a metaphysics logically necessary as a ground for morality?
Psychologically? Can divergent metaphysics sustain in effect the same
or similar moral doctrines? What is the relation between a metaphysical
and an empirical grounding of moral doctrine? Does emphasis on either
detract from the other? Can each profit from the insight of the other?

Final Conclusions

No single system or world philosophy in the sense of unqualified
homogeneous sameness is either possible ordesirable. Orchestrated unity
is the goal. There is no desire to make mutual concessions just for the
sake of apparent harmony. Our faith in the possibility of achieving a
deep-going mutual understanding and agreement on lundamentals is
stronger than ever: we realize we are all human beings on the same
planet, equal participants in secking the truth about ethical and social
values and in translating these insights into concerted action. Given
the fundamental harmony discovered at the Conference, differences of
emphasis and point of view contribute to the enrichment of human
experience—and, as said earlier, one of the major goals of the Con-
ference was to achieve just that.

NOTES

'Leaders of this seminar were Professors Burtt, Datta, Denmes, Hughes, Norths
top, and Suzuki,

*In the discussion, some Conference participants challenged several statements
in this report in which the terms "East™ and “West” were used uncritically, without
atlerquute consideration of major differences of view and method within each, Too
often "East” seemed to refer exclusively to certain prominent—though not uni-
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versally accepted—views in Indian philesophy, neglecting the strongly different
attitudes of Chinese philosophy. [Editor's note.|

"This question was debated at length and in detall at the Conference mesting at
which this report was presented. It retmains one of the major unresolved problems of
the Conference. Me. Raju participated very actively in the discussion of the problem,
taking serious objection to the general trend of thought in the Conference with refer-
ence to statements about the status of intuition in Indian philosophy. He pointed
out that an attempt had been made to identify the East, particularly Indian philos-
ophy, with intuition and the West with reason. Some, he said, sought to peint out
that Indian thinkers made use of intuition as & philcsophical method, whersas the
Western philosopbers relied wpon reason and argument. There is confusion and
danger lurking in this ideatification, he said. To recognize the claima of intuition as
a valid source of knowledge is one thing, and to treat it 22 a philosophical method is
another, No Indian system, not even that of Safkam, wns a mere description of
intuitive experiences alone. Sankara used any amount of logic, nat ouly in criticizing
ather schools, but also in establishing his own, The logical intricates of the dinlectic
of post-Suhkara Advaim Vedinti are too well known to need special reference.

Further, Mr. Raji pointed out, first, that intuition has no definite meaning in
Western philosophy, the wond being used in the meanings of sensation, imaginaticn,
sympathetic feeling, and the higher Intuition of ultimate reality; second, that in-
tuition can be & valid means of cognition but cannot be u philosophical method; and,
third, that no Indian philssopher simply referred (o intuition to establish his own
position or to refute his rival. Indian systems, not excluding Sattkara’s, are quite
rationally srticulated and logically constructed. [Editor’s note.]

"Leaders of this seminar were Professors Chan, Conger, Hanayamas, Raju, and

.ud'l.udmm of this seminar were Professors Krusé, Mahadevan, Malalsseloern, Mei,
orris.

*Emphasis was placed upon Western naturalism for strategic reasons, hecause it
was felt that in the contrast and conflict of this docirine and several Criental systems
lay the basic cleavage between East and West in this Geld. Most of the questions
brought out by Westerners in the detafled discusstons of the seminar inevitably
forced this issue to the front mther constantly. There was no need to reconcile the
“lidealisma” of East and West, since their affinities have been abundantly demnr!*
strated by scholars on both sides. uently, the seminar addressed itseli pri-
marily to the crucial point of the o problem. This desire to remove first, if
posaible, the greatest initial obetacle accounts for the prominence of naturmlism as
representative of the West in the work of the ssminar and in this peport. There was
no intent to regard Western naturalism as fhe peesent-day philosophy of the West,
nor were Christian and Western idealistic ethics neglected in the seminar discussions.
[Editor's note, based upon consultation with leaders of the seninar.)
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Ideologies of Religion and Epilomization. Member, East-West
Philosophers' Conference, 1939. A.B., Cornell; B.D., Union Thea-
logical Seminary; Ph.D., Columbia.

DairenNpRa Mouas Darra. Professor of Philosophy, Patna College,
Patna University, Patna, India. Books: The Six Ways of Knowing;
An Introduction lo Indian Philosophy (in collaboration); The Chaef
Currents of Contemporary Philosophy. M.A., Ph.D., and P.RS.,
Calcutta University.

WiLtiam Ray Dexwes, Professor of Philosophy and Dean of the
Graduate Division, University of California. One time Assaciate
Professor, Yale University, and Visiting Professor, Harvard and
Stanford Universities. Guggenlieim Fellow in Germany and Eng-
land, and on work for Manhattan District during World War 11.
Author of studies published in University of California Publications
in Philosophy, Philosophical Review, and with others in Knowledge
and Society; Naturalism and the Human Spirit; The Philosophy of
George Santayana, etc. A.B., and M.A., University of California:
D.Phil., Oxford University.

SuiNs#O HANAYAMA. Professor of Japanese Buddhism, Tokyo Uni-
versity. Author, translator, and compiler of manv works on
Japanese Buddhism (in Japanese). Author of The Way of De-
liverance. A M. and D.Litt., Tokyvo Imperial University.

E. R. Hucaes. Visiting Professor of Chinese, Claremont Graduate
School. Missionary in the interior of China, 1911-19290, Research in
Chinese philosophy and religion, 1929-1934. Reader in Chinese
Religion and Philosophy, Oxford, 1934-1941; Acting Professor of
Chinese Language and Literature, Oxford, 1941-1947. Author,
editor, and translator of numerous works on Chinese thought. Re-
cent publications: The Imvasion of China by the Western World;
The Individual in East and West (editor and contributor); Chinese
Philosophy in Classical Times; The Great Learning and the Mean-in-
Action; The Spirit of Chinese Philosophy (translator): Religion in
China (in collaboration); The Art of Letters: @ Chinese Point of
View. M.A., Oxford.

CorNerrus Krusk. Professor of Philosophy, Weslevan University,
Former Executive Director and at present Chairman of the Ameri-
can Council of Learned Societies. Former Secretaryv-treasurer and
past President of the American Philosophical Association (Eastern
Division). President of the Secand Inter-American Congress of
Philosophy. Chairman of Committee on International Cultural
Cooperation of the American Philosophical Association. Graduate
of Elmhurst College; B.D., A.M., and Ph.D., Yale.
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T. M. P. MasADEVAN. Head of the Department of Philosophy, Uni-
versity of Madras, India. Visiting Lecturer, Cornell University,
1948-1949. Publications include: The Philosophy of Advaita: The
Upaniskads (Selections with Translation); Whither Civilization and
other Broadeast Talks. B.A., M.A., and Ph.D., Madras University.

Gurarara PivaseNa Mavavasegera, 0.B.E. Chairman, Department
of Pali, Ceylon University. President, All-Ceylon Buddhist Con-
gress. Honorary Secretary, Ceylon Society of Arts. President,
World Fellowship of Buddhists. Represented Theravada Buddhism
at Conference of Living Religions Within the Empire, London,
1924, and at World Fellowship of Faiths, London, 1936. Publica-
tions include: Dictionary of Pali Proper Names; The Pali Literature
of Ceylon; Commentary on the Mokdvarisa and Extended Mahavarisa,
Editor of several Sinhalese translations in the field. M.A., D.Litt.,
and Ph.D., London University,

Y. P. Mex, Professor of Philosophy and Dean of College of Arts and
Letters, Yenching University, Peking. Visiting Professor of Philos-
ophy, University of Chicago, 1949-1950. Published works in
English include: The Ethical and Polilical Works of Motse and
Moise the Neglected Rival of Confucius. Diploma Tsing Hua College;
B.A. and LL.D. (Honorary), Oberlin; Ph.D., University af Chicago.

Cuanrtes A. Moore, Chairman, Department of Philosophy, University
of Hawaii. Former member of Department of Philosophy, Yale
University. Sometime Acting Director, Oriental Institute, Uni-
versity of Hawaii. Sabbatical study (as Guggenheim Fellow) in
India and at Oxford, 1947-1948, Chairman, East-West Philoso-
phers' Conferences, 1939, 1949, Editor and co-author, Philosophy—
East and West; co-editor, Junjiro Takakusu's The Essemtials of
Buddhist Philosophy. A.B. and Ph.D., Yale.

CuarLeEs Mogrris. Lecturer in Philosophy, University of Chicago.
Travel in Far East, 1948-1049. Associate editor, I'mlernational
Encyclopedia of Unified Science. Editor of the works of George H.
Mead. Authar: Six Theories of Mind; Signs, Language, and Behavior;
Paths of Life: Preface to a World Religion; The Open Seif. BS,,
Northwestern: Ph.D., University of Chicago.

Swamt Nikamaxaxpa. Monk of the Ramakrishna Order, India.
Founder and Leader, Ramakrishna-Vivekananda Center, New
York. Lecturer and writer on Hindu religion and philosophy. Latest
books: The Gospel of Sri Ramakrishna, and transtations of the
Blagavad Gitd, The Upanishads (Vol. 1), and Self-Knowledge.

Fuimer S, C. Norrarop. Sterling Professor of Philosophy and Law,
The Law School and Graduate School, Yale University. Author of
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Science and First Principles; The Meeling of East and West; The
Logic of the Sciences and the Humanities; co-author of Philosophy—
East and West; and editor of Ideolopical Differences and World
Order; also numerous articles. Member, International Committes,
YMCA, Hong Kong, 1919-1920. Member, East-West Philosophers’
Conference, 1939. A.B. and Litt.D. (Honorary), Beloit; AM.,
Yale; AM. and Ph.D., Harvard; LI.D. (Honorary), University of

P.T. Raju. Dalmia Professor of Philosophy, University of Rajputana,
Jaipur, India; Tata Visiting Professor of Philosophy, The Asia
Institute, New York, 1949; Visiting Professor, Department of
Philosophy, University of California, 1950; former Reader in
Philosophy, Andhra University, Waltair, India, Writings include:
Thought and Reality, and articles in British, Indian, and American
philosophical journals.

Wiomos Heswy Smeetpon. Professor of Philosophy, Emeritus, Yale
University., Latest books: America's Progressive Philosophy and
Process and Polarity. A.B., AM., and Ph.D,, Harvard.

Dasserz TeErrano Svzurl Former Professor of Buddhist philosophy,
Otani University, Kvoto, Japan. Order of Culture awarded by
Emperor, 1949. Member, The Japanese Academy, Writer of many
books on Oriental philosophy and Buddhism, especially Zen, in
both Japanese and English. Principal works are: Essays in Zen
Buddhism (three volumes); The Lapkdvatdra Silra (translated from
the original Sanskrit); Studies in the Laodbivat@ra Sitra; and Bud-
dhist Philosophy and ils Effect on the Life and Thought of the Japanese
People. Latest book is Living by Zen. Editor, The Eastern Buddhist.
Litt.D., Otani University.

Jonn Wno. Professor of Philosophy, Harvard University. Recent
writings include; Spinosa Selections; George Berkeley; Plato’s Theory
of Man; and Imiroduction to Realistic Philosophy. Guggenheim
Fellow, 1930-1931. Ph.B., University of Chicago; A.M., Harvard;
Ph.D., University of Chicago; L.H.D. (Honorary), Ripon College.

444



INDEX

abhays, 351

Abhinavagupta, 223

nbru-?t enl &mﬂmt. 204205

Absolute, the, 97-101, 172, 180, 221, 224,
242, 744245, 4T-248, 323, 332,
397n, 434, See also Brahman, ;hmu.
Nirviiga, Taé Chi

Absolute Brahman, 100

Absolute Buddha, 201-203

absolute consciousness, 78, 241

absolute existence, 197

absolute mind, 197-198

ghanlute reason, 199, 206, See ri, I

absolute time, 166

absolute truth, 244

shiolutes in Chinese philosophy, 3859

absolutism, 220-222, 250, 421

abstract camgﬁu in Chinese philesa-

Abt trhr' “-m

acindya, 21, 22
uﬁwﬁy, 217, 218, 220
ty (mode dip;m:ﬂ' 252, 255-251

Adamas, George P.,

Tfa. 271
rﬂﬂé o vy i 380, 381
aesthetic component of nature, y
aesthetic cantinuum, 259, 305, 308, 311
aesthetie valoes,
in Oriental philosophy, 379
in Western naturaliam, 437

Hm. 182, 189, 200, 216
gni Purdpa, 346

agnonr]i:i.lmﬁtiﬂ st aind Weat 65

agreement betwesn ¢ and Weal, 4,

7, 8, 68, 288, 390, 420421, 433415,
416, 437, 438, See also similarities

ahkam, 216

abavikdra, 219

Akdra, 192
dﬁmﬁﬁ. 351, 408, 412, 414, 415, 422n,
4

Aitareys Brakmans, 342, 344
Aiyar, Sir C. P, Ramaswami, 7, ldn,
_ 336352, 441

ajina, 215
qﬁhﬂlnid ndng, 183

mu,%ﬁ.szs. 331
dkdfa, 184, 214, Se¢ also space

akufala,

Als na, 217

Albert Einstein: Philosopher-Scientist,
ABIn

Alexander, 5. 272, 293

Alexander the Great, 23

all-pervading universal
303, 416

Allah, 102n
America, 289, 354, 357, See olwo United
States

principle, 302,

American ph]ilmufhr. 249

Americans, 354, 357

Ames, Van Meter, 388

J-m‘-dnr#éﬁ. 2090

Amita Buddba, 203-204, 205, 206, 2090,
210n. See also Buddha

Amitabha, 203, 206

Amitayurdhyina-sitra, 208n

Amitdyus,

A vajra, 200m

L 5, 11

u:thir-uzn-dg, 30

Anacteon,

Analects, The, 53, 69, 177n, 186n, 304,
305, F14n, 3150, 413, 423n

analogy, B2, 86

mt}rﬁ, 109, 258, 259, 260, 263, 267,

Analysis of Knowledge and Valuation, A%,

Diin
ananda, 240, 241, 242, 323, 313, 418,
Ser alio bliss

Anadga, 34
445



INDEX

anarchy, 341, 344
enarths, 320
enidzosn, .'IH
andiman 186, 416. See also non-sell
analil tioc

1

of, 184, 185, 186, 189,
%0, 191

s 5
ikdya, 1950
amca, 136;139'

animism, 272 %
afRRairo paccayd,
annihilation 19-!,
.nmnn.:kmim 178, 180, 181
antabkarapa, 71

anthropology, 278
mu-'inﬂmmlm. 266, 267
Antisthenes, 264
anuloms-Ripa, 193
amumdna, 7 H!

M:ﬂiﬂmp:ﬁu, 45

AR TN,

A thdyur-silrg- 200,
parim wﬂg $Astra, n

ipuumhu. 341, 351n

apardda, 245

apavorpa, 322

lppuhazhmd ways of life, 361-362
apirva,

Aguinas, 5t. Thomas, 251
Archytus, 156
arhant, 192, 194, 407
Arian con

SD
Arismlh 39, 66, 69, 116, 159,
za igzz zxsi 270u, 290, 303, S14n.

J'ur;unn,
Arnnld, A. Vernon, 376
artha, JIB—.'!!G 346
arthiipalti, 'H,N. 153, 154, 155-156
Arthatistira, 2n
artistic activities, 392
arts, 319
Arvana, 112 3-2!5 339, 344, 149
asafikkalta, 1
asal, 40, !ll
. 218
asceticism, 310, 403, 415, 436
ascetics, 212, 329, 351
Aqw ﬁiﬂm '[!{!t\1 273
with, Her BIIrY,

afreddhd, 102n
dframas, 329 408, 409, 410
uiunumm, 184
Alkarea Veda, 350
n:lﬁ:u 178

d'l[hl.,
. 159, 185, 211-212, 238, 238, 241,
243-244,

246, 290, 294, 295, 332,
a7 m $99° 420, "$24n, 438
{ 46, 1020, 185, 214, 216-217,

ntnmis: materialiom, 402

440

alid, 166

attachment, 193, 235, 247, 314, 436

Austrian school of value theory, 385

anthoritarinnism, 55, 56, 64, 174, 24,

authority as a source of knowledge, 74,
szfis. 87

arasthd, 120
Avalarhsaka, 164, 200-201. Se also
Hu-:lr.‘hiam, Mah3yina, Kegon school
Aratassaka Sﬁim. 40, 208n
aversion, 235
acidyd, 35, 243, 323
? IB-E-

, 354, 35 361, 362, 383, 387,
o

Ayalandni, 183, 216
Aver, A. J., 62, 72a

B

Babylon, 350

Bacon, Francis, 71
Badarivapa, 213, 214, 215, 221
Badariyaga Ve, 230
Badhva, 238

bakirdni dyolandnd, 183
Baladeva, 220

Balfour, Arthur James, 273
Banm.LB. M., 23In

becoming, 216, 239
being, 42, lﬂﬂ 2132, 2146, 317, 211, 239,
240, 3:1! 13 -HE ﬁd thesis
concept mu. inci £yn b
bei 250;125]-251 I A
ing and non-heing, L]
Bﬂﬂ-‘ul Bin
benevolence, 416
n, 126, 266, 272, 203

264
Hum 177n
Bhu:aud 1020, 225, 320, 321,
328, us:;, 4n'i 410, 411

&ﬁ““ PMJ'"
lr--ial. 331
bhakti-yoga, B9, 'M-D?. 98, 330, 331

bkatiga-Adya, 193
Bhﬁ!‘ftl?l.‘l‘ﬂ 344

ma, S
hifurcatian, 23, 24, 33, 167



biological factocs and life-ideals, 358-361
biclogical revolt, 229
birth, 181, 191, 194, 216
birth-amd-death, 181, 191
biiss, 180, 206n, 220, 221, 240, 241-242,
47, M8, 322, 323, 333, 411, 414,
415,418
Bodde, Derk, 304, 417
Bodha 342, 349, 351n
m- 9, 35, 207n, 318
ludhn.rmn 46mn, 21!3‘11
bodkisattea, 470, 111,
210n, 'HZ. 416
i hood,

, a0
bodw, 215, 247, 393
of Brahman, 221
Bokuju, 20
hundnge, 20, 194, 215, 236
Book of Eﬁa:m. The, 320, 17fa, 312,
BﬂthHﬂ .;-u 3

Brahma-sitras, 211, 213, 221, 222, 223,
2330, 236, 238, 148

S
B.rl]mmilﬂ Siutea, 180
Brabman, 97, 98, 99, 104, 102n, 159, 185,
212, 220, 221, 222, 233, 224, 226,
237, 262, 269, 194, 295, 321, 322,
a31, 332, 376371, 319, 395, 397n,
lﬂ? 408, 4[1. 112 -lH 418, 419,
420, 424n, 43 e Atman
muzmg: and a.cmmn: upncl_t of, 236
3
and mdyd, 143-248
nature of, 234-148
Nirgups, 236-237, 238-243, 132, 418
Sﬂsuw. 102n, 23‘6-'23; 238, 243-248,

94, 202, 209n,

Hrdkmana, 346
Mﬁ,}ﬁ“' 325, 326, 327-328, 3138-339,

breath control in 95
Franz, 189

ka  Upamizad, 102n, 212,

; 225, 232n, 241, 244, 248n, 318,
322, 333, 335n; 341, 423n, 424n

Hrtmgml 214, 341, 344

Britis

Browning, Rabert, 271

Browning, Robert W

Bruce, ]. P., 167, l??n. 3'Iﬁr|. 4233n

Buddha, the, 20, 25 26, 38, 40, 179, 180,
Iﬂl. 185, 189, 190, 191, 212, 213,
214, 215, 312, 318, 323 343, 407,
109, 412,416, 436. See also Buddhism

Huddhi*d'-’mrm. 36, 38, 39

Buddha-Mind school, 204-206. See altn
Budidhism, Mahfyina, Zen

Buddha-nature, 21, 22, 171, 199, 416, 419

Buddhahood, 201, 202, IlUrl

Bunddhas, 19, 20, 38

buddki, 218, 219, 271

INDEX

Buddhism, 74, 76, BRO-81, 163, 164,
165, m 169, 170, 171, 172, 174,
Hfl, l?‘.l' 211 214, 215-217, 11‘.
212, 289, 297, a2, 323, .H-a
-3-.'l'ﬁll 383, 385, 301, 39?:!-, -W'.’h -IOB.
409, ‘HU-HI. 'HL 413, 415416,
ﬂ?—:ﬁﬂ -ﬁﬂn. 428, 434, 435, 436,

Chinese, ¢4, 121, 207n, 2080. See alio
Bud dhmm. Zen (Ch'an) '

Ekoydna, 20
Hina :52 153, 150, 178105, 218,
alte Hudtlhlnm. Thﬂ'nvida
idealistic, 84, 164, 176, 198, 207n
riks, 205, 210n
yina, 8, 11, 152, 171, 196-210,
214, 216, 224, 416, 419, 433
Jodo school, 203204, 205, 209n,

210n
Kegoﬁs!chmi 26, 28, 200-201, 202,
Enn lun (San- run] !I'!H'-IM
nﬁ;m school, 20
lll:hml lm-mu 202, 207n,

Zen, 21 25. 26, W, 48a, 109, 152,
210n, 312, 395
Ch n), 25. iﬁu 4030, ﬁ-i 164,
206, 210n,-312, 313
nibilistic, A IS! 160, 164
realistic, 152, 133, 159, 164
reason and Intumnu in, 1748
tariks, 205, 2
Thl'ﬂ.\rldl. 1'3'8-!:95 259, 412, 4346,
See Buddhism, I-hmyim
Buddhism, 195n
Buddfssim in Trangdations, 423n
Buddhists, 74, 75, 214, IM 291, 292, 295,
314, 350, 392. See also Buddhism
Buiret, Edwin A., 8, 103-123, 152, 156,
430, 43%n, 441

C

Cady, Lyman, v, viii
caloricity, 182
Camon of Reason ond Virtue, The, 1770
Carr; Edward Hallett, 375
Carus, Paul, 177n -I-Ein
Carus Lectures, 89
Carvika, 74, 153, 150, 214, 124, 318, 319,
313, 415, 418
caste w mral. 244, 325-328, 339, 35In,
4 41
categories, 42, 116, 120, 187, 226, 353
in Chinese ph: Sb-—!'l'. H 175
of mntmpuu.?- mturﬂlum. 142-1%0
of existence, 25
- Hhﬂ':f'mming 119-123
means of i
mndl.l 254-257
need for barmonizing, 106-108

447



INDEX

N i 217-
of {Ha and Vaidesika sysiems,

d of Safikhya l.nd Yi ;Hﬁzﬂﬂlﬂ

of Vedanta, 220-
nm‘;lm 107, 1“&, 183, Iﬂ. 202, 221,
nuul‘.‘n;n. Bmtu:uun npmd-unt , 239,
cause and effect in Buddhism, 204
Central Curn‘al‘im of Buddkism, The,

Cera anhm
Ch'an, sez Buddhism, Mihlgrzllnm Zen
Chan t, 6, 14n, 163-177, 258
259, 270n, 423n, 4400, 441

chance, 213
Upanizad, 85, 232n, M8n,
317, 327, 335n, 412, 424n

n
Chang H -ch‘ﬂ 170
Chong Tl!:fﬂl.i 3160

change, 163 65, 166, 183, 185, 188, 189,
30, !65 302, 394-395

Chl.lterju. <. 'C.. B8n, 133, 154, 160n,
306n, H:In

ue‘?m Ch'ian {Tl':h:n Yin-koh), 72n
Cﬂmm. see  Buddhism, Mahfiyiins,

C]:‘lnx Hao, 313, 316n

Ching Hsiian, 315

Ching Ming, 1770

ch'l, 68, 167, 168, 170, 171, 172, 313
Chﬂ I-l. '?1

Ch'ien Haom Shu, 423n

chik, 52

Chih-i, 207n

Chilkaki, 38

China, viii, 4, 5, G, 10, 13, 30, 156, 228,
258, 279, 340, 353, 359, 360, 363,

364, 365, 366a, 373, 384, 386, 431
Chisese Ethical Ideals, i 3n

Chinese la 2T, 30
cm ¥, 6, w, 11, 13, 383,
epis temological miethods i, 49-72

ethics in, 1]
mfh}}um basis of cthice in, 416~

moral nhl.lptm in, 412413

mﬂ:lm:l;l‘:‘m! spiritual valoes in,
tendency synthess in, 163-177

towand
value metaphysics in, 419

ching, 55
Ch'ing dynasty, 64
Ch'ing scholars, 59
proen Jrmos A Buddhism, Mahs
ST fid,
n_f schoaol 5
Chou, 54, 63
Chou Lien-hsi, 170
Christ, 85, 102n, 313, Ser also Jesus
Christian

Roman Catholic, 350, 374

Tzarist Greek Orthodox, 374
Christian mysticiam, 232, 288
Christian thealogy, 232
Christianity, 204, 403, 440n
Christians, 41, 350, 365, 373, 411

Ch'd, Tin

Chy Ch'i -chib,'l?n

Chu Hei, 51,63, 64, 68,69, 71, T2n, 105,
168, 169, I.Tﬂ 171, 173, 176, 177,
297, 313, 413

Chu Hzi awd His Mosters, 1770, 316n

Chuang Chuang Tzi
Chuz':ln;i Tz, 35, 59, 68, 166, 301, 310~

1
Chuang Twed, 316m, 413, 410, 4330, 424n
Ch'sn Ch'in Fos Lu, Tin
Chung Kuo Shik Hytang lui yi ﬂ'l Chou
Wen Hua Chik Ying Hitang,
Chung Yung, 163, 31dn. See T Dmnu

the Mean
cil, 230, 241, 242, 333, 418
cilte, 35, 40
Cily of God, 210
Clarke, E]‘;;g;i.
class syetem in Se¢ caste system
Code d:." Hnnll. ﬁ&. 3350, 338, 341, H4

m 'mw”"“;:“a‘} 2
B2
cohesion, 1582

Cullmgumd R. G, 51, Tln

combinxtion, ﬁ
communism, 337, 37
communists, 41, ES'I 3?.3

community, man's de Eeudenczun. 28
m‘l!.]ltlﬂg. 5, 321, 351, 412, 416, 436,

phases of FEast and
o e
tern

Complementary Em
Intnitive and \Emem Scientific
I‘hihuphy,"“.‘h 1600

432,443

£
ﬂ!u I
of ,.h.ﬂgﬁﬁul N otisine f ast. 4,
Coamte, A
it ﬁa—tm. 153, 186, 236,
246, 268



by intuition, 5, 65-67, 68, 151~

156, 157, 158, 159, 160, 379, 380-
381, 429, Kee olis Intuition

mgkn by postulation, 5, 6, 65-67, 68,
154, 155, 156-160, 380-382, 429, Ser
alse postulation

conceptual thought in West, 228-230

conclusions, 427440

conditioned Brahman, se¢ Brahman,
Saguta

mmlg:; and knowledge, 172-175, 259,

1

conflicts of values in various cultures,
3735374
Confucianism, 3, 8, 10, 30, 51, 56, 64,
111, 121, 153, 1600, 163, 164, 165,
166, 167, 170, 171, 174, 228, 231,
301, 309, 312, 313, 314, 364, 374,
383, 391, 410, 411, 412, 417, 418,
434, 436, 438
State, 53, 55, 56
Conlucius, 51, 53-54, 55, 56, 67, 69, 166,
271, 297, 301, 303-306, 307. 308,
300, 310, 311, 314, 412, 413, 415,

423n
Conger P., 7,124, 150n, 2T1-287,
4100, 441442

conscience, 321, 340
snesa, 33, T6-T8, 182, 187, 197,
216, 217, 221, 238, 40, 241, 242,
247, 333, 418
canscinusness=mind, 197
contemplation;, 45, 97, 234, 289, 3, 439
Contemporary A merican Philosophy, 396n
Contemporary Indian Philosophy, 287n
contentment, 437
continence, 408
continuity of impule, 191, See alss -
birth

contingum, 42, 43, 44, 45, 226,305, 308,
311, 314. Ses olso aesthetic, prajrd,
undifferentiated

contradiction, 87, 253, 431

contrasts between East and West, 288-

07
in aims and methods, 105-123
In attitudes toward reality, 288207
in life-ideals, 353-370
in mi?zphyuiu and ethics, 398421,

inmethodology and epistemalogy, 151-
160, 425431
contrasts fetween Indian and Western

ilosophies, 225, 232
B ism - and Con-

coniraats between Tooism
Fucintism, 311-312

Coomaraswamy, A. K., 188, 295

co-presence,; synthesis by, 432

mrrur:ndm. of, 211

connology of the Vedas, 244

Coauncil of Nicaea, 350

craving, 188, 191, 192, 195, 216

coeation, 45, 218, 223, 243, 147, 248, 265

INDEX

theory of, 96
creationism, 271
Creative Evolulion, 286n
eritical method of Kant, 118
critical realism, 76
Critigus of Praetical Reason
Crifigue of Pire Reason, .I'Ji
Cullavagpa, 335n
cult factors and life-ideals, 356-358
ctilturalistic fallncy, 371 ., 379, 439

D

Dot re-byd, 2090, 2100
[ e  Fii= e [\
ﬂui-m?;}. 2on

damyaia, 312
dina

391

domdadhara, 342
Dangerous Sea, The, 337

34
Das, Bhagavan, 124
Syrendmnath, 270n, 286n

datla, 322
Datta, Dhirendra Mokan, 6, 9, 14n, 73—
#3, 153, 154, 160n, 270n, 286n, 379,
184, 390n, 4230, 4390, 442
dayd, 351
dayadkmm, 322
mthq 190, 194
deductive meihod, 111, 358, 262, 267,
Def mie of Philosophy, The, 422
feme A , 422n
defilement, 35, 184, gﬂﬂ
Deity, 268, 203
deliverance, 181, 192, 193, 194, 195
democracy, 307, 387, 189
Dnrm‘iqm tus, 66, 70, 141, 156, 158, 264,

Dennes, William Ray, 7. 8, 124-150,
419n, 442

dependence, 363-365

dependent origination, doctrine of, 189,
190, 191

dependent reality, 164

Derham, William, 67

Deseartes, 129, 140, 189, 266, 393

desivn, 319, 320, 344, 3406

as source of evil, 171172
destruction, 243
d:nthn%ﬂ. 234, 236, 250, 363-365,

determinate definitions, 158

determinate essences, 267

determinaie objects, 153, 157

determinate sell, 152, 153

determiniam, 190, 191, 372, 402, 403, 435

Dewey, John, 129-130, 131, 141, 227,
F04, 387, 388, 392, 303, I

dhamma, 184, 186, 187, 182

449



INDEX

Dhamma . 195m:

dhdrapi,

Dharma, 35, 196, 206, 207n, 210n

dharma, 121, 216, 219, 220, 318, 320-322,
339, 340, 341, 342, 346, 347, 350,
408, 411

Dharma-nature, 202

Dhl‘];g'uﬁm 215. le ulr m; 344-

Dharma-silira t:mbu} 1, 35In

Dharop-siira Budm!.ﬂl , 35ln

Drharmadhdtu, 197, 201,

Dharmakiys, 28, 197, 201-203, 206

dharmos, 17, 18, 28, 46n, 86,198, 215

Mﬂw. 46n, 95, 194, 204, 206. Ser also
Buddhism, Mahivina, Zen (Ch'an)

dialectic-ol-negation, 152-153

dialectic principle of evolution, 372

EM‘“ e Budiha. 1058 ¥

Diamend

, 18, 460, 47n
Diels, 286
differences between East and West, 106—
108, 250-251, 374, 370-381, 436—
437, 4400 )
a4 a basis of syuthesis, 5
of mli e outloak, 394-395, 433~
in mﬁ?dnhﬁml assumpticns, 428

in methodology and epistemology,
156=160
in thought, 257-260, 261-263
tn value judgpments, 394-395
in valoe patterns, 356, 436
differentintion, 35, 42, 240, 259, 261
Digha Nik8ya, 180, 195n, 345
Dtﬁvija}'u;‘.}la
Dikpaias,
Difipa, H6
direct experience, 94, 289, 331
direct wtinn, 152
direct realism, ’f{-
direct realization, 79
discipline, 431
stages of, 331-332
if U%niam:h. 235-230, 244, 245

Y
dpcurmtmn nature and morallby, 213
discrimination, 35, 08, 197, 236
s 28 Kings, 345

vine origin ings,
Do-gen, 210n
Lhoctrine a{l‘h Mean, The, 163, 166, 167,

i;g. TTo, 3, 306, 312, 34n, M 5n,
n

m'}!};ﬂ. 117, 125, 234, 253, 254

]

450

dominance, 363-365
d:*nblcm of, 2H4-286
“"double-harness writing,"' 59-63, 64, 68
doubt, 74 s L inqulry, 5
tive Lo MPHH- ¥
methes for semoval of, B85-80,

drgfi-segli-nida, 76
dualism, 17, 35, 57, 170, 178, 185, 204,
213, 221, 232, 240, 349, 313, 303
Discasse, C. ., 384, 387

dubkha, 181, 184, 192

duty, 219, 235, 342, 400, 404, 408, 410,
i1, 413, 16 o

Deidafanikiya-fdstra, n

Draita Pkmw ond Its Place in the
Veddnts, The, 233n

deilmuyydyana, 339

E
Enstern Religions and Western: Thought,
d n, 425n
Ecclesiastical Polity, 340

ectomarphy, 358
Edicts dm. 351

ego, 91, 186, 216, 219, 226, 237, 344, 247,
22,311

Yego-centric predicament,” 388

Egypt, 350 40

E-EII'IHIIM

Ersai, 210n

Einstein, Albert, 380, 382n

Elayiina, ser Buddhism

e-kd, 210n )

elements of existence, 183, 186, 189, 190,
213, See S;:ﬂ Hirrms —

Elements o Lﬂ{lt- n

emanci t{m. 192,193, 196, 207n, 318,

. See alsa liberation, moksa, re-

emergent evolution; 266, 293

Emergenl Heolution, 28Tn

Emersan, Ralph Waldo, 325

empirical reality, 188, 344

empirical world, 11, 237, 398

empiriciam, 53, 58-59, 60, 109, 116-117,
118, 134, 151152, 157, 133, 243,
250, 253, 254, 204, 206, 280, 281,
2B2. 332, 371, 430, 438

empirico-naturalism and world unders
wixnding. 124-150

ﬂnptmm;ﬁ i_ﬁ.. " Ser {:F.in:i; Suchness,

weld, LR

e v )

Eng vii, 202, 388

enlightenment, 1581, 204-205, 311, 318,
470, 459

Epics, 409



Epicureanizm, 180, 214, 403
Epicuris, 66, 402
epistemnic correlations, 119, 154, 380
[ .3‘9 250, 261, 2oW, 282, 377,
384, 7, 388,191, ju2
Chinese, 49-72
Indian, 73-88
of Occident nnd Orient  compared,
150=160
Ep?;an iom. 287
iomizaiion, n
equality of thinge, doctrine of, 169
equanimity, 436
e, 1hmmul' B85
esoteric knowledge, 431
Emy L‘ommq Huaman DUnderstonding,

ls.u'u'sl pe.mtp{f 156, 158, 159

ss=ence, 234155, 1153. 266

essertialism, Western, 264-166, 267, 263
Emn.rwh of Buddbizt Philozophy, The,

Eﬂe:iﬁh of Eastern Philosophy. The,
n
Estades, 3 Vi
eternalists, 180, 181
Eikica Nicomachkes, 28Tn, 3l4n
Ethguil;ud'mum Works of Motse, The,
n
Elkical Realism im Neo-Confucian
Thoupht, 3160
ethical theories, verification of, 371-382
ethical values
in Chinese Ehr. aD1-316
in Indian 3)' A17=-335
und :uh‘llmuon.
ethics, 4, 5, 12, 153, 159, 163, 165, 169,
175, 177, 225, zsu. 231, 244, 230,
250, 265, 266, 283, 283-286
ap2, 341, 384, 4.!5. 'IM 437138
See alse ethical valies
In Esst and West, J98-424
of love, 5, 435
and nmr n{ncs. 395411, 438
and moral obligntion, 410413
lrl.d social philosophy, 301-424

tumlity,
E‘Hﬂ. F 306n, 42In
Ethicx of the Hindus, Tha, 422n
Enclid, 70, 81, 156
Eudmul,. 158
Europe, 289, 364, 363
evaluing,
and metaphysica, 392-395
and réality, 386
wverification of,
even-mindedness, 193
evil, 171, 172, 173, 241, 244, 248, 293,
205, 302, 307, 311, 313, 320, 373,
-ID:I—WS 416, 438. Sere also good and

evolution, 229, 292, 318
Muﬂmr:r Noturalizm, 2870

INDEX

evolutionism, 273, 274, 277
excluded middle, law of, 87
existence, 242

modes of, 254-257

nature of, 250, 364
rnltinﬁzmmumhlhs 240, M2,
existentialiam, 259, 263, 264, 266270
experience, 130, 234, 235, 247, 253, 154,

1'?5 389, 39[ 429‘ 430

as o source of knowledpe, 125, 128
iment @8 4 souncs of know!
289-207 i

extension, 182
external world, 182, 183, 4§19
exirs v perception, TT-78

F

Fa- tﬂng, 169, 208n

Fa Yem, Men
b i Aot

faith, 206, 228

fallacies in Indian logic, 81, Ser also
cnlmrl.llllic filtacy

family, 320, 343

fataliom, 1

e 313

feuilalism, 348

T

ilinl piety, 10, 306, 374

Gmite, the, 244

finite existence,; 431, 433

First Principles, 28Tn

Five Ching,

five social relations, 306

forest-dweller, 329

Forke, Alired, 58

foxrm, 240, 241, 245, 248

Fwwgzqh;;qu Ewmpirical Kmowledge, The

, 7in

Four Books, The, 1TTn

four cardinal virtues, 307

four hbuman ends, 318

four noble truths of Buddhism, 189, 214

four of life, 329-330

Fran 02

free will, 46n, 191, 400

freedom, 191, 235, .lii'ﬁ 322, 324325,

L 4320

T2n, 316n, 384,
396n, 409, 411, 4 in, 424n

Further Dialopues Qf the Buiddha, 195n

451



INDEX

G

Galileo, 130
Gandhi, 320, 436
Gassett, Ortegu r. 393
Gaudaplida, 243, 335
Gaytama { Buddha), 2070, 202, 293, See
olse' Buddha
Gautama, 74, 50-81, 82, 85, 86-87, 88n,
213, 214, 233n
(rastang the Bluh‘h. 423n
General Theory of Valie, 3960
Gren-keit, 2090
x-pian, 2080
n, 39
Gensolu, 25-26
Germany, 372
Gestaly, 126, 277
Ghosh, Aurobindo, 224
Gitd, see Bha
Goi] '.H.'l 27122, 128, 129, 140, 163, 166,
‘167, 115, 178, 188, 192, 215, 218,
219, 220, 231, 211, 223, 13, 24&.
247, M8, 265, 271, ?.’H. 295 7,
3‘1? 309, 310, L1, 323, 330, 331,
i.ﬁ Je4, A75, M -103. 404, 413,
realization af, through concentration,
RO, 93, 9o-07
God-realization, 330
Godhead, 248
%nd.n 212,243, 244
Golden Lion, The," 169
Golden Mean, ITZ 1'3"1.30\'1
Golden Rule, 303-304, 435136
good, 241, 244, 248, 311, 319, 320, 404
105, 418
goml and evil, problem of, 171-172, 175
of human nature, doctrine of,
107, 309, 313, 315n
M&uﬁﬂ.iwuhum F., viil
Godila, Maskarin (Makkhali), 191, 212
Goshin,

Groupel n)‘ the Buddha, The, 413n
government by jdn,
government by virtue

, H0
182, 183, 13?—138 218
Great Britain, 373

k
E“I nﬂwlt%s;em‘ 1770, M2, 423n

Great Sell, 2035

Great Ultimate, 155 166, 167

Great Unit, 163, 1

Great Vchu:lt. 196-210. See afso Bud-
dhiam, M w:i’;a

“Greats,” six Tundamental, 202-203, 206

Gmsﬂl'l"} 224, 264, 289, 290, 204, 303,

452

hﬂwﬁlﬂa . 376, 377
P y!ﬁ# 94, 326, 3.2, 392,

hﬂ.lln 319, 339, Ser also householder
prras, 91, 218, 326, 327

12 1

Han Fei Txil, 304

Hawn Fed Tuid, 3150

Han period, 163, 170, 171

Han philosophy, 53, 56

Han Vi, 64, 71

Hansyama, Shinsho, 196-210, 44Un, 442
happiness, 244, 330, 401

Hari, 248

‘Hartmann, Nicolaj, 393

heaven, 166, 176, 180, 305, 308, 309, 310,
313, 410, 413, 416, 417

Hebrews, 30

hedonism, 180; 400, 402, 410, 412, 415

Hegel, 180, 225, 252, 266, 207, 272, 278,
371, 372, 373, 319

Hegthan diulectic, 288

Hgelians, 127, 128, 371, 372

Henke, F. ., 3160, 4230

Heraclitus, 271, 398

higher truth, 172
I-!mn Ana, see Buddhism
View DJ' Life, The, 33500
lﬂudumn. 5’2 53, 288, 297, 374,
3835, 391, ‘.l!ﬂ -W‘} 410, £11, 413,
414, 422n, i.‘!!, 433, -I..H, 435. 130,
437, 438
Hiri‘j.-annn, M,. IBFn. 407, HRH
gl Thought, 233
Ciﬁm'-.' Pl .i z A. 422n
Hurnry Ewnma I'Imu; T the Nine

Hmnr%;f hdﬁl Ph'.luupk;r A, 270n,

2
History of Pre-Buddhintic Indian Fhilos-
[L)

. A, 23In
Hitler, 3’72
Ho Kuan Tz, 66
Hobhbes, Ml laﬂ 340

Hn-:k!.ng 281

nmm 207n

Haok-he-mon-gu, 20Tn
Hokaji, 48n

Holirm and Evolulion, IS'Fu
}mi Rumun Empire, 69

Horizons qf T‘iﬂghr. T'he, 38In



h:uuhnlder. 4, 319, 320, 329, 339, 351,

Hn

Hid Tx a.' .gwpi-ﬁ:um of the I Ching,
Tln, iln

Heian Tha . 32-53, 59. Gl, 67, Tin

Hsien-shou [a-Shih, 2080

H:ﬁl:l H!lidl Chia, 57
Hslin Ch'mf 35, ﬁ‘i. 5# Hsiin "Fzil
Hsiin Tzd, 167, 176, 4
Huiin Tad, -ﬂiu
Hua Ii!ﬁ -fang; 10
Huang Sui-chi, 31tn
'rn. see Buddhism, Mahiyim,

school
Hughes, E. R., 49-72, 140n, 177n, 304,
4300, 43,
Hui Shih, 55

H'muu:l R’mmiai'gn Ity Seope and Limits,

h:l.tm.u.nn-nlm, 433434, 438, 430
m‘l of good and ﬂ'll in, 171=172,
4
htumanism, 231, 232, 203 204, 302-300,
J0g-310, 31! 313, 401, 416, 436
Hume, 126, 127-128, 129, 130, 131, 154,
136, 138, uu 142, 27

H“mﬂ, Ed“fd " ?l l‘.l'l
Huns, 326
Husserl, 136
1
I Cﬁnr]. '“ﬂr 720, See The Book of
m:ﬂh:. !?l

Idea of Hustory, The, Tln
Ides of Iu-marln.i‘aa The, 3350
idealism, 8, 76, 104, 105, 114, 168, 180,
198, 207n, 215, 216, 217, 220, 222,
230, 231, 232, "249," 250, 256, 258,
07 2153. 278,290, 194, 319,
389, 391, 393, 401, 415, 440n
Tdealist Viem I.t,rt,.ria. 434n
identity, 221, 332
of km;gl-idpe and conduct, 172-175,
2
aof knower and known, 172
of man and the universs,
with the Absolute, 111, 323. See also
ﬂmﬂl:? Bm]ll'ﬂ:: Hﬂduﬂud
Hadaﬁl ETeneEs it Order,
i
nce, 73, 171, 192, 194, 198, 215,
216, 235, 241, 243, 245, 246, 248,
292, 323, 331
illimination, 194
Musdon, 164, 166, 174, 179, 18], 195n,
196, 197, 198, 207n, 240, 241, 242,

INDEX

245, See also mdnd

18, 20, 22-24, 41, 42, 43, 460,
£9, 143, 151-156, 224, 220, 228,
220, XM, 158, 261, 262, 28O, 331,
a77, 380
immediately a hemded assthetic con-
'I.inuq.m .!E?tm a1l
bminortality, 235, 243, 244, 247, 319,

impartinlity, need for, 113-118
impermanence, [T, 96, 186, 189, 193, 207,
415
inacton, 218, 436, 4318
inclusiveness, need for, 113-118
mslum-m:n.alcnm of Brahman, Ak
Wwiq;.. 217, 377
indeterminism
India, viii, 4, 6, 10, 30, 65, 156, 179, 185,
258, 271, 354, 339, 360, 363, 364,
Indian legal and social hiito-
ian and social systems, p
mpﬁlﬂi;l basis of, 336-352
st it
ndia tmnp 1111
26; I?' 31“.

195, .!'93 -ll-l 4[
basis of ethical, mlt!. and apiritunl
values in, 317-335
concentration and meditation as meth-

Farectar,

. ods i, 89;102 i 7
tl:nlumniutlm methods in, 73-88
mlm?lh '1 binsis of e‘l'.hu: in, 413,

h theories in, 211-233
n:nq.mi igirtion in, 410, 411412
status of :lhlﬂ in, 225231, 40709
Indiam thaia , 233, 422n
[ndmdua]. 87, 220, 221, 222, 434,

[ndorﬁr}-n.n phiinmphﬂﬂ. 101
Indo-Aryan seers, 247
Indra, 345
ulnya, 182
inductive logic, 111-113
inductive method, 275, 379, 420430, 431
inference as & source of knowledge, T4,
TU-81, 82, 43, 85, 86, M4, 151, 214
nge. Den W, K. 289
e, . B,
i:ﬁm. 27, 120
insight, 186, }92
I:u-tmm ikl
tqnhn::
in u:m. Iﬁ.!- 353-354 365306
71-287
synthesis

mmg;utwn
263, 268, See a
:m'lﬁl!ﬂ:t 91, 188, 237
mullucmluu 267
intelligence, 218, 219, 241, 321
I#.HI';;;H Man's Guide fo Indian Philas-
v, 4

453



INDEX

Iniroduction to Indiom Philosophy, An,
286n, 3960, 423n
Introduction o the Pafichardira, 233n
intuitmn.ﬁ 9,11, 67, 109, 173, 204-206,
304, , 314, 37T, 331, a15, 379,
.330 42! 429, Hﬂ 431, 433, 33.
440n, Sd'rdlﬂmptl b:r intuition
as a source of knowledge, 1748, 74,
108=113, 126, 131, 132=133. See
alzo unm&dmn}r prafid
as a means of amiving at undifferen-
tinted aesthetic contimuum, 151—

153
imuhhnmm. m-l-mm 280, 281, 182, Ses
alre Buddhism, Mah3vina, Zen
?wﬂrdnﬁu, 11, 226, 407
$3 Upaniyad, E‘-H 248n
Istam, 232

J

Abals, Satyakama, 317

aimini, BSn.. 114, 213, 120, 342

aina schoal, 75, 76, 78, 185, 212, 214,
215, 224, 258, 350

Jainism, 214-215, 224 408, 400, 410,412,
413, 415, 4220, 423n

_!amu. filliam, 261, 262, 266, 386, 388
Tl.ua.kl. l\i . 319
Ipughmh 5, 354, 356, 357, 363, 365,
}ubﬂnh 102
fém, 5, 67, 155. 159, 160n, 171, 303506,
JII} 33; Hnl M 3n,
379, HJ.m
BHLIN, 319, See alie Chrint
ews, 350
Jhdma, 194

Fi (thah), 200, 206, 209
uddhism

jiraki, zee B

Jina, 2!5 20, 221, 415

ﬁmumuu. :hnranumth af, 100-101
JRdna, 73, 248, 33

J'Hu-_wgu. 89, W-lﬂl 330, 33
Ji-do-ren, 2000

Jado, ;;Buddhm!:. Mahlylina, Jodo

u'hnm. ALS,, 350

ve, 40
JudmChmthn ethica, 415
HegER-en-gl,
Jus gentium, 376
maburas, 376
ustice, 412, 416
Oten, 37

Kaitotsu, 36
kaizalya, 94. 322

454

kals, 213, 215
Kali, 102, 246
Kaliddss, 319, 345, 346

kalydna , 19 .
kdma, 102, 318, 320, 344, 346
Kamalséils, 217
Kiamandaka, 349
ke mena, 135 187, 188, 189, 190, 191
kamma-saniali, 191
h-mud'ﬂ , 190
4, 213, 214
kang chi, 7

I.{:nL 57, I.l'l". 118 213, 262, 212, 312,
3 403, 423n,

, 4719, 390-391, 395,

431,

Kantians, 117

Kapila, 213, 214

Kapilavastu, 318

Kaplan, Abraham, viii

kérana Brahman, 235

hﬂnﬂ 18, 108, 119, 121, 2"['?11 115 19,
230, 323-325, 327, 413, 42

hrmgﬂgﬂ. 330, 407, 408, i'IlJ

v 235

Kn.lhgnﬂgummd. 244, 2406, 2480, 319,

'|,|!. 83, 342, 345, 346, 347, 348, MO
?l‘ liam, 352n

.t!m o4, 7
Kngmhmdﬂmdd.him » Mahiivina, Kegon

Kepon Sdifra, 26, 29
Kegon silirgs, 198
Kr;m-g—l-_,ﬁ-:h 208n
Ke-pan-

‘i\::&:.

Kena E-’Plnmd‘ 248n
Kera

dchras, 338
Fhana, 168, 189
bhondkd, 182, 183, 189, 192

Ki, 36
, 200, 266

Kin,
Kmd'rd &ﬂm, Nﬁn
m
I:}n; status of, in lmiun tegal and social
i l‘_'l'l'll-;j‘ 351
kinship berween man and universe, J02-
A00-310, 311, 313
ﬂm“mwﬂﬁwgmm 172, 192, 292
%08 311, 331, 388 L=

dermved
higher, 235236, 24
imeeciiate, 73 1, ?I.Snu{sd{mlm-

a4
o Ty 7388



lower, 235238, 247
medfiate, 73, 313
through moral nature, 172
saurces of, 73-584
authority, 74, 82-83, 87
direct realization, 79
experience, 125, 128
inference, 74, T9-81, 82, 83, 45, 84,
o4, 151, 214
intuition, 1748, 74, 109-113, 126,
131, 132-133. Ser niso concepts
by mnuﬁun and prajRd

non-cognition, 8
postulation, 33, 87. See alio con-
cepts by postulation
snse perception, T4, T6=T8. See alfo
empiricism
similarity, 82
testimomny, 82-83, 04
tradition, T+
mthIdz.:G al, 238
transcen t L
Dai-shi, 2090

ko chih, 1?3

Hn-Huni
enry E., viil
Kuon-

2[)!'!
Krva, 1020, IH'. 33
ey 'i';n
4:“145.3 4, l4n, 333—391’ 421,

Jmm 216
i, 40
palriyas, 325, 316, 327, 428, 343
l{u (Hhmh—!m:lu.;m
Ku Hung-ming,
Ki-kai, 209 5
Rusi rﬂ‘a 167
Eumﬁ.ﬁln Elﬂ 22%
ung-sun Lung, 5
ﬁ"‘ﬁ.“ Lu ﬁﬁﬂug
uo Hsang, 145, 41
kuialo, 184

See wlre mysticizm

e Cinese
of, 51, mﬂuﬁf S

for universal and non-partisan,

[19-123
synthesiz, 116-123
Lao Tzil, 166, 301, 310-312
Lop Tsd, 411, 419, See Tao T Ching

INDEX
law, 159, Jlﬁn, 336-351, 3712

1‘4 Monde
af Nl._hl:;n:&_m -
j 3 i h“'lﬂllp hdl
D‘I -55&-'352 e

Legge, James, 304
iz, G 116, 122, 126, 129

146, 156, as?. 160n, 177, 1770, 190

Leuba, James Henry, 388

Ln‘unmﬂ-l-l 141, 402

Levinthan, 340

Lewis, C. 1., 147, 361, 387, 389, 391, 396n

5,63, 64, 68, 119. 166, 167, 168, mr.-.tm

171, I:-'E, 173; 174, 175, 176, 206

313, 41

Li Ao, 64

Li Shan-lan, TD

Li Sm-klmn;&a

liberation, 1 244, 245, 247, 318, Sex
also ﬂnnm:lpalmﬂ. mink , e

hife-ideals in Eastern and \ aﬂmm cul-
tum 3533-370

Lin ¥ utang, 177, 2860, 304

n Yutang, 1 n. 286n,

"lIukod h

Liu Hsieh, Tin

Lo Kén-isl, T2n

lobha

, 4
Local Governmend in Amciend India, 352n
Locke, TG, 128, 157, 273, 278
bogie, 9, 24, 33, 30,108, 113, 135, 136, 138,
176 184, 258, 259, 265, 267, 168,
269, 295 317, 318, M40, 372, 376,
AT8. 319, -334 491, 429, 430, 432
i Clsum phtluluph:.*, 51, 53, 54, 56,

tl'l Indian p Hump'mr. 262, 200
énrnmnndthffsmuﬂm,
lug | - I35, 11‘11%332!1. 3%7n
ica pmmmtn,. 133
lugmnu. 135, 138
Logos, 388
Tokasashgrahe, 40T

Longinus, 62

Latus qf l'ir Wonderful Low, The, 423n
lh?;:it‘? 133!;, o4, 300, 322 417, 436

Lu Chi, 69

Lu Cﬂu!ﬂau {Ly Haiang-shan), 168,
L [':ﬁn:-nhnﬂ, e L Chiv-vilan, 168,

Lu Helang-shan Cl'i'n Chi, 1770
Lu-Wang, 168, 173

Tun, 303
Lun Yil, see The Analects

M
MeCarthy, Harold E. ‘H:Il
Machle, ard ]
Melnemy Falmdl!.j-nn., ix

455



INDEX

macrocoam, 57, 302

mi:m;?nn-miumn relationabip, 170,

Madhva, 220, 221, 223, -IIE

mddhyamd f{rﬂlﬂdﬁ- 207n. Sex alwo

iddle Way

Mad ka Buddhien, 197-193, 207n,

419420, Ser also Buddhism, Mahi-
yEm, San-lun school

Madhyamika Dialectic, 424n

Madbyamika Kérikis, 2350

Madhyamilzs, 78, 217

Maﬁﬁhmh. 85, 225, 319, 237, 328,

3Sn, 339, 340, 341, 342, 3
.ms, 347, 348, 352n, 411, 4151:. See.
A.nuﬁn tiparva
Ma.hm!mn. T.M. P10, 317-355, 388,

395, 397n, 408, 414, 418, 420, 440n
443

Maohdnibbd@no Suttdnta, 343
muhd prajid, 18
Mohdprajia piramitd-faaire, 2070
Mohdproifdpiramiid-sitra, 196, 207n
Mahirfija of Travancore, 338, 351
mahdrmmmata, M3
makat, 118, 219
Mahivairocans Boddha, 201-202, 206
Mahdwirocandbhiambodii-sitra, 200n
Mahivira, 212, 213, 213
MahSylinn, ses Budd]nam Mahiyina
MahSvinu sitras, 29, 30
Maitra, §, K., 42in
MairSyani prﬂnmd MHan
Muitrevi, JI8
j.quﬂlma Nikdya, 1950, 4250
manhined pajipadd, 179
Ma-ba-aki-kan, 2070
Malabsricons, G Pi 78
o . Guna o1
195, 270n, 415, ﬁ?m
wmamaiea, 341
man, 228, 329, 246, 266
as a moral being, 230
as a social unir, 225, 231, 328
s a ﬂ'lmnl .30—..“
URTVETSE, 170-171, 213, 301
303, 309-310, 311, 313
man-.li::umnnnm. 153, 160n, 304, See

manana, 332

thanas, 76, min, 216, 119

msjﬂu

. L .‘I-B

wmanifold universe, 244, 145

Mantra, teé Bm‘ldl:um.
Shingon school

mantras, 200-203,

MahllyEna,

339
M“g-i 225, 317, 329, 339, 341, 344, M5,

Code of, 85, 3350, 338, 341, 344

Hﬂllr-mlﬂhﬂ Code p_f Hﬂsu
Afansi-smrti, see cadc af Af

456

Margenau, Henry, 160n

Markamleyd Purdpa, 346

marriage, 330

Martin, James Ao, Jr., viii

Marx, 371, 372, 373, 379

Marxists, 371, 372, 375, 389

materialinm, 141, 148, 153, 156, 176, 178,
150, 181, 214, 227, 249, 250, 251
268, 2090, 291, 318, 389, A0}, 402,
404, 413

mathematics, 135, 136, 137, 134, 189

ﬁlmaﬁ%ihct viii ibs

atrix athigatahood,

matter, 163, 182, 188, 189, 216, 226, 228,

%223 .HU HI. 254, 271, Jlﬂn 18,

maliya 340-341
Mluﬁ‘llﬁ,?:i ire, 343, 348
miayd, 97, 99-100, '170, 222, 223, 224, 238,
240, 241, :—.'-I.S—-‘HB. 333, See also
;Emn
i s
Mead, G H.; 227
mﬂchu.num. 29
mechanists, 1
miediare 'lmwhd . 73,229
meditation, 11'3 'H mz MG. 23 246,
248, 248, 3
& wthw m ‘Imﬂa::l philosophy, 79,

Meditation schoals, 164

Meeting of Eaxl and West, The, 65, 153,
55 1600, 270n, 3150

Mei, ‘l’ P.. 6, 144, 3-014!&, 373,413,416,
Hm, 43

-H«-
Meinung,?ﬁh:m von, 384, 388
?rlenmui, 54, 113, 123p, 170, 171, 176,
177, 301, 3[.'!4 =309, JIU JH.
L] "I!S 358-361
MESHIMOTPINY .,
metaphysical theories in Indian philos-
nph?. IH-IH
126, 144, 148,

m“fdlm' % 3513 384, 392, 394~

395, 420, 43?—435

a8 a basis for world synt 355
Chinese, syntheses in, lﬁ&-l 7

and ethics, sziaﬁssm
seminar report in,

in relation 10 valuations, 392-3946,

tems of, 103-123
¥ 5y 5; 6, 17-160, 250, 353
comparative, 279283
.mnn:.r report jn, 428332

lu(:'l: i -7
oo b i, 151-160



in Indian v, T3-88, &9-102
microcosm, 54, 302
Middle Wa 179, 181, 197-198, 207n

Mill, John tuart, 180
Mimarsa, 75, 76, 82, 83, 84, 153, 154,
Bhﬁs Ig&. %9 214, 220
ta
hakara, 74

Pvu:w.zlﬂ-Im
Wttara, 220-223
isd-ridras, 82, 88n, 233n
Mimimsalkas, 215, 408
mind, 30, 35, 40, 16-77, B9, 91, 127,
168, 174175 182, 186, 147,
197-198, 216, 217, 219, 228, 220,
235, 238, 241, 244, 254, 263, 27T,
278, 322, 393

Ming dynmaty, 64, 168, 169, 194, 312, EH
Hthgﬂu ogies qfl'-‘urPnil Cason, The

misu{'_'.r, 202, 296, 318, 331. See also suf-

ng, pain
misinterpretations  of Enst»Wm atti-
tudes and doctrines, 3—4

misunderstandings between East and
34, 435

Jara, lu.- 339
Mo Ti (Mo Tzd), 56 MSIO. d4in
Modern Hlﬁnmphg-
modes of being, 424
modes of existence, 254-157

ha, M4

e,

Muiwm, 301, 418 )

i 34, 110, 121, M8, 319, 332-323,
328, 331, 400401, 411, 412, 424n.
See ulio liberation, emancipation.
it relense

mondd, 21=42, 46—18

Mongols. 326

manism, 144, 170, 180, 185, 213, 216, 218,
220, 271-313, 149, 155, 258, 259,

o 267, 2&&39?;'-1{!1 1, 388

imtague, Wm, Peppere A%6n
Hmktr]h Radha Kumud, 343, 348, 349,

Muﬁcm A, 1-14, 333, 398414,

Moore, G. E., 188

Meoore, Omar K., viii

moral &mmncy.m

maoral judgmenta, 278

mornl ‘II'+335 2659, 271, 305, 434

muoral abiligation, 191, W’I lﬂ.l 401, 402,
404, 405, 406, -H'B-—i 5

maral nluu, 187, 400, 400, 438

morality, % %cu 181, 213, 225-231, 403,

e I, 3-!.! 407, 438

Murgm Linyd, 272, 281

Hﬂncm [H 294, 333-370, 3N,

Mst:;lgk Neglected Riwal of Confuciur,
n
mist-gre, 201

INDEX

mizdrd, 202
M u, 41
Malomddhyemike-kirikd, 207n
multiplicivy, 97
of life-i 356
of unwm:sc, 240, M1, 2144, 245, 46
Ill:::l 193
et -r;uudm.
Mupdaka Upanijad, 248n
Muord, T, R. V., 419
miisic, 306
Mussolini, 389
mutual identity, 207
mysticism, . 238, 288, 290, 204, 205,
Jﬂﬁ i1, 312, 33! 416

Nuctketas, 325
Nigdrjuna, 197, !ﬂ’?ﬂ. 210n
h k?il: Wmﬂgld o Viii
ns, 2

Hm’: 182, 139
ﬂm#?ﬂ 133 216
Nambu
name and 'lill-'l'l'h 240-241, 245, 248, Sce

alen ndmo-ripa
Namn-Amila-Hubin, 203, 2090
Narada, 317, 318, 351, 341, 342
Naradeva, 313

Nata, Prince, 27, 30

natural law, 3-“1, 37s

natural man, 370 @

natural acience, 371, 373, 375, 393, 395

oaturilism, 8 11, 124-125 126, 127, 128,
219, 230, 233n, 256, 25T, 268, 278,
204, 389, 391, 392, 393, 394, 40],
-IJU? 432, 433, 434, 436, 437, 438,

44lh. Sev also empirico-naturalism

Natwralism and the Human Spirit, 397n

raturalisiie fallacy, 405, 417

naturalistic my ltlf'-‘lIﬂh an

vaturalistic panthetem, 311

nature, 128, 119. 167, 170, 218, 220, 221,
222, 305,302, 30:}-3“41 #03&05 417

Naturs of Ph:nicﬂ Reality, The, 1600

nature worshi

Nazis, 114, 1 -I.! 137

negation, 152-153, 217

negative mﬁg:!’mlb::. 410
Liwiam, 165

Nehru, Pandit, 13

Nao-fnnlul:iuniam. 8, 50, 51, 105; 163,
164, 165, 160, 167, 168, 169, 170,
171, 172, 174, 176, 177, 301, 312,
313, 316n, 410, 417, Ser alte Ch'dng-
Chu school

Neo-Mohiuom, 55, 66, 71n

Neo-Platonism, 232, 395

457



INDEX

nec-realism, 388
wedi. wedd, 43152, 238, 242, 532, 418, 420,
2

424n
New Essoys, 136, 157
New Rationalism, The, 287n
New Realism, The, 287n
New Testament, 364
Newton, 90, 134, [58, 273
pibbidd-Rdnd, 193
Nicoluus of Autrecourt, 264
Nicomackean Elhics, 28Tn, 314n
mididkydrand, 332
nlhll:l:m. M. 35. 164, 163

H‘iklnrmmh. Swami, viii, 30-102, £50,
234248, 401, #2in, 443

Nimbhirka, 220, 221, 222

Nineveh, 330

Nirguna Bﬂhlmn, see Brahman

;T“Mh !.35-':35 121, 152, 153, 159, 166,

irva y 166,

gﬁ 197, 207n, 216, 217, 224, 225,
200, 292, 204, 295, 297, .!-2.! 335m,
A77, 379, 415, 419, '437, 438

l'bnhl‘ﬂd- imi, 197

Nthsabyamess, 352

mrfa, (]

miyama, M, T

miyaki, 213

no-mind, 35

no-soul, 1

noetic exirtence, 252, 250, 261, 268

nominalists, 178

non-action, 153

non-Aryans,

non-assertion, 416

non-attachment, 82, 94, 96. See alre de-
tachment

non-being, -i'Z. 164-167, 196-197, 212,
216, 217, 253, 311

son-cognition, as a source of knowledge,
T

pon-contradiction, 87, 109

non-difference, doetrine of, 331

non-discrimination, 35, 169, 197

nan-lualism, 35, 97, 196, ;g?.w

mom rxse it pere H

non-existence, kuﬂwkd;ud B4

non-injury; see -ﬂmﬁ;ﬂ

non-ahstruction, 201, 202

pon-self, 104, 205, 215, M4, 415 See
also andtman

non-siriving, 416

non-viclence, 351, 437, See also akivsi

Northrop, Filmer S, C.. 5,6, 12, 146, 42,
65, 66, 67, 68, T2n, 119, 1230, 131,
115, H'.l 151-160, 226, 251, 258,
259, 360, 261-263, 170n, 303, 3 I,
3150, 3T1-382, 590,391 .!‘!I’In,-ﬂ!n.
4250, 418, 4390, 443444

Nuofes om Chimese Literature, Tin

nothingnesa, 197, 207, 253, 254

noumenon, 201, 202

i58

Nowiom Or m, 71

mumbser, |
Nyava, 74, 75, 76, T8-80, 82, £3, 84, 212,
ﬂ%?‘s AT 1, 200, 333 274 259,

N’E’“ heors ﬁ'xm ledgs The, 88n
e e ey Too, 12
Nytyabinds, 88n

O

ts, 13‘2
;ﬂ-h-‘ﬂnq & ﬂﬁm I:I m
moral, in Orien lomophy,
410413, Sce alsa dharnta '
abstacles (o concentration,
occasionnliats, 178

nhi-ﬂg-und-dulh 216

one and many, 169-170, 200-301, 208n,
244, 245, 262-263, 295
one-mind only, doctrine of, 197-198
one-vehicle, 208n
mindedness, 3, 6-7
Olpen el The, 3660

ites, Iﬂﬂ ‘241
Mmm‘i unity; 2, 5,12, 114, 122, 41,
430

Orgax, Troy, viii

organicians, 144

Orphic conununities, 303
other-warldiiness, 11

Dutlines of Indion Plilosophy, 2870, 422n

P

pain, 216, 218, 241, 244, 48, 323, 411,

414, 815, &eﬂwmﬂmw.
Pan Ku, 423n
Pifcarfitra, 123224
Pificaritra 223, 226
Pandya, Manibhai C., 423n
pafifd, 186, 187, 193, 194
pantheism, 24, 223, 346, 311
preramdrtha, 332, 333, 397a, 418
parawiriha-1aiyg, 199
paramaliba, 185
paramaifha-sacca, 188
plramiias, 460
pmm-.tmu.nu
paravelly, 30
puripﬂm,

rindrodnn, 196

nﬂﬂﬂw 171

] mam, 34

idenn schoal, 179

hm:u

Parthiana, 326

i ey
pata, 223224, 226



ﬁn‘gﬁil. 78, 88n, 89,90, 93, 04, 213, 214,

182

af Life, 366m

ths o perfection, 330-332
ﬂmmuﬁpﬁa 189, 190, 191

sikehdna-Adwa, 193

e Iun .‘Ml

Sm%he
percept 76-78,.84, 95. 112, 120,
214, Snrnlmm v

perception, extra =
perfect enlighienment, 1Hi|:|.
perfoct man, 416
perlection, 318, 434

iths to, 330332

of the self; HI 415, 436

mfmlhlph Barton, 3835, 387, 388,
Ml.

Persians, 326
personal idealism, 291
mﬂuﬁit}*. 150, 1B1, 182, 183, 192, 278,

Phdo 402
39, 97, 201, 202, 204, 207n,

nhﬁrnnl, Tendai school

s, Bernard, wnm it

Pl af Beedifh

Phile Mb —East and We.rl. T ?211. 155,
1

. 354
Pwm?b_v of Haman Nature, The, 316n,
4Xin

by ¥ ay & Sciwcr, 36

Philosaphy of Wong Yang-ming, The.
36n, 42in X

pmstﬂenmi choics of ways o live, 338—

Plato, 54, 64, 66, 65, 128, 138, 156, 159,
270n,

215, 232, 251, 262
303, 375, 383, m 593, 493, 401, 402

I"ll.tunicmmmmn ‘grometric obj

jectE,
thﬂl:m A8, 304, 395
Plato's Earlier Dinlectic, 54
piu.hﬂ'e 193, 218, 241, 244, 248, 318
¥ 4

pluralism, 144, 170, 178, 185, 212, 215,
zm 11‘.-' 213 zm 222, 273, 40,

260, 2#1, Eﬂn
pll.lrlﬂnt.lh‘. l.tnh'ent !T
plurality, 266, 332, 33.1
plurality of souls, 185
plurality of value patterns, 354370
po thik, 55
puintainlunt:i I!S 189
polarities, 286, 295
political principles of West, 374
political t]muggl

INDEX

Pasitive Sciences of the ducien) Hinduy
HT“'“I‘N 105, 114, 118; 134, 135
wism, N ¥ {
PO AT, 138, 178, 281 -
puulzwt-malemlm. im
poesibile, the, 35'!-15?
possibility of bein
~Cartesian phi lmu
F::umr Mimidiell, ses tmra Mim&Edh-
pmtulnl.u. 226
of ethics, 400, £03
postulation, 36, 206, 258, 261. Sce also
concepis by postulation
unnmuhrf:rd ”kﬂltdp.‘t ﬂg‘“

e, 1 mb of voga,
ﬁ:"ﬂdim 219,220, S imaed
practical motive in philosophy
rranm!. mu;ltheomtimizw . 289, :mL 12:

tic révoll
D agrmatism, 114, 118, 126, 130, 145, 147,
280, 281, I'M Jﬂ-l 388, 180, 391, 401
prajfid, 06, 260, 108, 420
in Buddhist philosophy, 17-48
m:iﬂmﬂnuum. 45
;nl;ﬂnmlﬂi silres, 18, 214

Ad paramitiheda pe-sitra, 1770
prakeli, 218, 219, 222, 224, 312
il ?5
milja, T
‘rasad, E-cm. 247, 45
- iy mnied 216

praie samaigoce

atyaksa, T6-18. Ser also perception
gutyrhbda'h, 47n, 199
proeriiiviiAdaa, 217

e
kL)
F‘;"ﬂ | of sufficient reason, 140
Hﬂ. 156

I’r:nule-!‘aumn A, Seth, 335n
Prior Mimiirsi, see Fﬂnru Mimdiniss
protilems of method in world philesopby;

103-123
Process und Polorily, 18Tn
Process and Reality, 127, 150n, 286n
process-motaphysics, 292, 395
progress, 292
progressiviats, hB

gcm r&lath-irw 3509

i

Protestant Christinns, 250, 373
incialism in t
1,3, 8. 13,1

, 215, 218
rigas, 337, 409
pure act, 35

459



INDEX

pure consCiounness, 239, 242, 245, 247
ure mm A5, 43, 45
?‘uw Buddhism, ser Buddhism,

Hah.l.}rlm Jodo schisol
purification, 1
purity, 35, iﬁ.‘ﬁ
|'|n|n'rt3.I af n:uml 235

LT, Hﬁlﬂa 219,222, 104

w 318-323, M4, 347, 408, 400
I!ﬂmirhﬂ. 219-220

Py:hlawm “h-. ':em

Q

té Certainly, a:u
mrr.-ma.lnm; to be discussed 430~

R

racial doctrines, 114

Radhakrishnan, 5., 4, 14n, 220, 224, 228,
233n, 281, JIL 325, 335n, 400, 411
4?]:!. -I-HH. 424n

ridgn

R.lgimwmrm:lum H. N, 233n

Raghu, 345

Raghuvarsfa, 335n, 345, 340

rija- . B9-06, 98, 101n, 102n

ridjan, 5

rijanya )

rnjw.ZiE. ..ﬁ

il fAidm &ju 352

Raju, P, T.. 4, 211-233, 395, 408, 4220,

ﬂn,

Hﬁmnltrqu:, 247, 248

Ramanuja, 84, 220, 221, 222, 237, 1350,
330, 418

Ranedle, H, N,, 392
@, 343 !
rat ﬁiz“ﬁ“ in Chinese philosophy, 33,

rntin:.;lhm. 116, 118, 138, 178, 231, 280,

ratmanalization, 234
Rawlinson, Frank, 423n
rml:hznzlu 7;22 niliﬂ:liﬁiﬁg. H:. 119,
a2
ethical, 301-311 %
ﬂ’"l“" ;o 7
nelian msophy, 76, 84, 259
e B
realistic s LETm ;
Fealityind. 197 TPeiemalogy
mlmlﬁ'ﬂh 235
direct, 7%
in ex
pocess of, 19

realm of facts, 164, 167

Rn:!u Mmﬂc. 141, 150n

realm of principles, 163, 167

realm of the spinit, 437

renson, 228, 234, 237, 341, 247, 265, Eﬁﬁ,
280, 200, 295, 297, 308, 323, 39
416, 433, 440n, See alwo I8

In Buddhiut 'hilmoﬁh IT—H!
ﬁ v 51, 62, 67

|:n lndian pg ¥, 19, 85, 86, 53
reason-mind, 197
rebirth, doctrine of, 190, 191, 453
F.ml Tﬂﬁmm in Efhics, 2
LSTHESE, 217
rﬂr.lpnm:hy 303-304
reconciiiation between East and West
philosophies, 398, 428. See also
et amd similarities
“rectification of names," 413
rﬁduﬂmm:m 253=754, 155, 156, 263
Repnlize, 140
Repulatery Meazurees, 58
Remchenbach, Hans, 397

Reikan, 38

Rein'l, Rnbert L.. viii

relative, the, 244, 248

relative know 199

rolative truth, 2

reluhﬁuﬁumtm 235, 242, 24, M5, 247,

relativiem, 178, 389, 300
relativity, 56, 198, 199, 744
of individual conduct, 402
relnase, 323, 332, 437, Su also emancipa-

ion, liberation, and moksa
mlu;mn. 11, 178; IED. IB‘L 190, 230, 265,
3 k- MT 335 2
oM g .Socwy 422n
rt]l.g %, 319, 350

religious activities, 392
religious devation, 235
rdp.ﬂh of, 96-97. Sen nlm !rhuhb-w
rgictis
rcl:g:mu maotive of Mo "1'!'&. 310
religious values, 374, 437
Renaizsance of Hinduism, The, 421n
renunciation, 193, 320, I'IH 407, 414,
36, 438
Republic, 225, 270n, 345, 401, 402
rep.lbIEf:a .HJ.. 343
resfdues, method of, 87
rest, 215
utﬂhulkm.-lm
reverence, $17
revolution, 341, 342, 343, 345, 375
Bs Veda, 312, 3320, 236, 243, 320, 335n,
343, 424n. See alto Vedas
ri (I, mu mz 206, 2090
R:.epr Ihale,
rlnhmum‘:ﬁ‘u ﬁa‘:y&ﬂ? EIlfli J18; Jlﬂ.
6, 412, 417, 4
Rinzal, 4

R:I'lzai-lhﬂ. 21n



Robinson, Richard, 5, 71n
Rockeleller Foundation, ix
roku-td-en-nyd, 2080
Roman Catholics, 350
Roman Empire, 337-338
Roman law, 376

Roman p'hihmﬂh‘. J?ﬂ. 377
Roman Swmﬂn

Roman writers, 342
Romanell, Pnrru:i. wiil
romanticiam, 126

Rousseau, 284
uggiero, o
Hipa, 40, 132 189
rpe skandha, 216
Russell, Bertrand, 180, 287n, 388
R}ﬂﬁkﬂ, ET]
Rydge, 26
S
Sabara, 82
dabda, 82
sabhd, 343

sBcea
sacciddnands, 240, See alo existence-
orseiousness-hiiss

€

mddcdra, 342

Saddharma pupdarika school, zee Bud-
i hism, Mnhﬁ}dnﬁ. Tendai schoal

San’li'hurm wndarika-sdira, 198-200,
207n, 423

sddhand, 79

sddriva, 220

gn;uﬂun Rﬂhiﬂ:ﬂs&lﬂ Brahman

E. BIINE,

St F.-:ufl“ 157

+
fokii, 218, 220, 221, 121-223
ﬁﬁ.‘:rmnum Buddha, 196, 199, 204, See
n#m Blldi“ll

Salétore, B.J'L

salvation, 181, i%! 216, 218, 224, 213,
202, 293, 364, 408, 436

samidhi, H'n. El! G596, 126, 193, 1M,
408, 414,

INDEX
unmgrﬁ. 35, 181, 184, 190, 241, 323, 324,
savfaya, T4, 85
samskdras, 324
susiskdraskandha, 216
syvirrpti-salya, 199
sanyopa, 271

Sam Nikdya, 179, 1950
-r_huol. see Buddhism,

Safjiya, 212
Sn.ﬂgﬂ. 4, 11, 76, 102n, 211, 220, 221,

233223, 234, 237, 238, 43, 2,
271, 320, 321, 307m, 407, 418, 419,

4Mn, 44

sankkdrd, 186, 190, 195n

safkhale, 184

.Sqtnnju, 74, T3, 76,78, 84, 212, 213, 214,
118-219, 721, 222, 224, 226, 171,
Jl‘.!:III!. 420, dﬂﬁ br=sr

Sdakkpalatvakewmedi, 2330

sadkilefn, 184

Santavana, Geum:. 129, £34, 11, 1500,

Santiparva, 338, 340, 342, 345, 347, 351n,
HI"_"I -;lt 3{1:5233 42
Sarma, DL 4 n, 334n
&mﬁrhmﬂmh 233n
sarradkarme, 35
suroadharmdodm diormord, 198
.mrnamdnmm. 539
rasspfandding
sal, 40, 212 213. I-HI 242, 333, 418
u.thrlr:unid'ru,
safhe, 218, 316

Schieler, Mn:. 193

Schelli

S nhaver, 177, 232, 400, 403, 404,
14, 422n

Schrader, F. 0., 233n

science, 13, 44, 67, 68, 70, 72n, 90, 100-
113, 149, 150, 155, 156-160, 174,
175, 176, 187, 189, 232, 249, 262,
263, 268, 291, 297, 317, 319, 324,
In, 376, 350, 301, 392, 393,

truth, 164

461



INDEX

Seihs, 25-26
Seishd, 28

.39, 40
Selections J’rm tke Papers of Lord Me-

calfe
Self, 35, .Iﬁ 3? a9, 101, 105, 211, 213,
5 239, 21, 344, 245, 2'-!-6 148
3R, 313.#" 412 iiﬂ
wlf, 46, 78, 98, 153, 178, 180, 181, 184,
193, 205, 2]5 219 120, 221, 242,
244, -1.12, .Mﬁn. 413, -Hl'-. 420, 438,
Ser alse soul )
td!%ml, 98, 234, 216, 2446, 322, 324,

self-denial, 310
seli-identity, 197
seli-intereat, 193
Sell-knowledge, 235, 401
sl -Rereyw ] . U8, 9
=K £ ge. 422u, 4230
scll-perfection, 4306
Sell-realization, 330, 333
lelfrﬁ;[ﬂlm, 111, 3095400, 403, 430,
self-reniinciation, 193
peli- e, 437, 438
self-trandormation, 165, 166, 176
el 2006m
Sellars, Rﬂ:-' Woeed, 272, 2870, 389, 306n
g 7440
lcrmrlu ts, 42
m n-men-bulin-sil, 3000

sensanonalism, 127

sense data, 290

sense olijects, 188

sense organs, 188

sinse perception, see perceptinn.
semse plensures, 244 s
sense world, 203, 417

sensey, 41, §O 162, 235, 236, 241
sensory know ;lmlgt, 253, 254
Serpent Power, The, 233n

Sharg-t, 167

Shastri, P. D, 423n

!hl!ﬂ.thi-, l!‘octnnl: af, 323

Sheldon, William H.,, 358

Sheldor, Wikoon Hanry, 132, 286, 241,
«kik (fi), 200, 206 '
shi-hoskai, Z’Nﬂ

Shib-Ton Tautw. 200n

Shimer, Willlam A., viii
Shin school, 210n |

Shin.gnru -:]uml. zee Buddhism, Maha-

Shhlann ziltras, 202
m 2090, 2100
Sho-kn, 2

"

462

Shart. Hi il

8 Chingse Phiasephy

Sh g, 307

ll'ﬂq

Shutotsy, 38

o e ARG
winlebssasgraha, 233

n i, 407 i

k and Bikaslor, 366n
Vil 1, l}s’ '

Ella, 46n 193.
I.h'nuﬂ.,l'ﬂjt!ﬁ in Eaat-

EF;.;JH 356, 43)-43?%:—%5&. Ser

- el
mﬂgg? A i mource of knowledge, 82,
sin, 412

%mﬂurjﬁﬂgx M., 13
Siva, 102n, 223, 245

fivam, 418

Six Arts, T4

Six Clpssics, 313

Six Dynastics, 64, 69

Six Ways of Rw::r, The, 88n, 3%6n
shandhn, 200, 216

small hmwlerlﬁ
Smith ]im ard, viit
i,
Smun. jnn Chrlntun. v
social determinism, 434
social diutmes, 412
social institutions, 325
social life, 226227, 407, 436
social morality, 409
social philosaphy and ethics, 301-424
seminge report in, 435439
mH ufl:rm, 440n ..
social relationahi Confucianism, 111
sacial rﬂpmn'hutﬁu 244, 440
socinl acience, 227, J-?I 31"}
1 ['nd.h.. hilesophi
pocia mmm in ical
hirsis of, 336-352 5
social -.mlnh. 08
in Chinese philosophy, 301=316
in Indian philosophy, 317-335
in Orient i il
society, 225, 226, 22 | 278, 129, 259
elasses in lndlaa. 320321
saciology, 278
Socrates, 86, 225, 75, 383, 401
Sacratic justice, 304
Sngn 4Tn
Soked, 26, 33, 4Tn
Somadeva, 346

BOINALOLY Pes, .55&-36!
Somg of Myself, 123
H-T {lmg-;li mzm

OTYOW, lﬂl.'l. 193, 194



sormowlessness; 318

ISB. 115. 113 221. 2-“ 213. H—-I.

247, 248, 311‘ 323324, 331, 332,

401, 402, 403, 4135, 420, See also sell
mﬂﬁm 189, 193

Seowiet [ n the Western World, 375
Sazan, 1

163, 184, 1 189, 1950, 2100, 2135,

235, 23-’!1' ]~Irl 1.24.5 244, 4T, 1

Spnnr m.umlﬂm‘y

E G, 272, 287
5“”“‘5“? zst'lﬂz'tg* 1?;3152 134
noea, 71, 1 ! . 134,
i 140, 143, 177, 289, 395, 403, 404,
wm, |

28,
lipml. ll?. 163, 176, 218, 228, 129, 241,
313 322, 332, 3b6
1, the e 31
Ip'lﬂ'l.llll] freedom, 318, 319, 322-323, 328
spiritual unity of Indian ph'hmph,r, x|
spiritual values, 437
in Chinese hllﬂﬂﬂﬁ‘hh 301-316
in Indian p « =335
l]nritunlum.
spirituality, 225 228, 230, 231, 232, 311,
320, 395, ﬂI'L -il.'l.!. 408, 400, 411,
413, IZﬂ ‘434, 439

fﬂm 220, 221
— ivasachard, F. N,
&oinn? il

stapes of life, 2
Siale tn Ancient fﬂm The, 352n
state of natune; 340-341
stute socilism, 350
Sicherba . 195n

Stoics, 126, f.'ﬁ. 15-‘1. 271,376, 403, 420
Storer, Thomas, viii

Su Shih, 63

Subhakarasimba, 2090

l.tbjt;gt}?‘! (netor in value situantions, 387-

stibjective idealism, 76, 237

subjective workd, 207Tn

ﬂlh]ecllwlm. 76, 127, 388, 389, 390
subuta 07, 128, 129, 187, 215, 217,

220,
Suchnlﬂ 43, 152, 198199, 106
Sli,iiﬁ. 327, 328, ‘344, 349
n.r.l'l'erﬁt. 3, 08, 181, 189, 191, 192, 195,
247. 4 I i
207, 247, 403, 410. See also

ul'bi il
uka, 220, 221
.I'l-l‘h,. 194

233n

INDEX

Sukhfivad, s Buddhizm, Mahfyfinn,
Odo school
Si dda-siitrs, The Lorger, 3090
5 iika-slitre, The Smaller, 200n
?ka.J , 342, 344, 345, 351n
ukra

. 43, 551[!
. mm;m 341
P
Mmty. 64, 05, 168, 174, 312, 314
Sung scholars, 57,
Fanye, 216, 217, 323, 224
Jimi 26, 3, 38, 39, 'ﬂ. 43, 45, 4Tn,
196-197, 207n, 262, 41
famyavdda, 76 _
super-conEcious experience, 4
supernatpralism, 11, 271, 294, 295, 297,
401
supersession, synthesis h§ 431432
tal

experience,
il promocal npu'm‘ﬂ:. 322
Supreme fifrr.ﬁn' . 58
Supreme Llumate, s;s. 6o, 317, See
alad T'ai Chi
sutias, 179 E
Suzuki, Daisetz Teitaro, 14n, 17-48, 133,
260, 2700, 395, 4390, 444
mvihrméﬁ.ﬂl
soabhdoa, 1
Seetaivalors Uﬁummd. 213, 248n, 3350
syddvada, 258
syllogism, 56, 59, 60, B1, 154-155
symbolism, 37
l.g.rmhﬁea in Chinese metaphyveics, 163

armht:m of Confocianism and Chan
Buddhism, 313
eynthesis of East and West, wii, 1-14,
103123, 228-232, 150-260, 386,
333-335, 353-354, 365-3066, 333}-3-“
421, 428, 431432, 433
qrulgc-u of jén with systems of values,
14
e Ckln::““ﬂikhnph 163-177, 312
in p ¥y P
in Eastern phi
patean der Wﬂmm 38
of Buddhistic Thought, 233

T

Ta Hyiick, 1710
..t]"a-ﬂ. m%ﬂ 524
Agure, indranat

T ri Chi, 165, 167, 170, See alte Supreme
Ultimate

I"gi Hriam, 58

T ai Ping ¥a LI:IJI 68

Tai Tung-yilan, 177

Th:wu'l’ Hgaanmh 248, 3N, 322,

Tl.'ﬂl.'ll:m I 206m
tawaz, 118, 326, 327



INDEX
Tamil, 339

T'n d;mlny od, ﬁE.
“I ung-tun;,
III

Tanka.. -tl 48n
lonmdiras, 210

tantras, 339
Tao, 36, 37, 55, 108, 119, 159, 160, 166,
. 262, 271, 290, 294, 295 310-
311, 384, I-IJ 416, 418, 419, 420, 436
T-I.Q-lhﬂ.l‘l '?
Taa T3 y 165, 167, 1770, 516n, 411,
%]9 -I-"‘ 5. 42§n, 424n. See also Lao

Taoism, 11, 51, 56, 121, 152, 153; 163,
163, 163, 165, 166, 167, 168, 169, 170,
171, 172, 174, 176, 388, 292,' 295,
301, 310, 311, 312 34, 364, 379,
333 391, 303, 397n, 411, 416, 418,
421 435, 436, 43? 438

tariki, see Buddhism

Tal toyem 51, 414,418, 436, See also " That

art"

thon
Tathdgata, 27, 179, 197, 201, 2100
tathata, 3, 43
TMW&@M-;M 233n, 423n
baitoas, 2

em Mosteries, 200-201, 2088

en yltimﬂ, 1

Tendai school, see Bnddi:lm. Mahdyana
tenfold warld, 198-200, 202

Hai, 5-#-*—55

las saints, 339

Tmn;rwn Allred Lord, 202
mumnn;;u: sstrve of knowledge, 82-

"That thou art," 99-100. See alsa Tat
fram o
ih:um. 246, :13 319, 360
theistic A,
St e

theoretic mmp:mtnt of nature, 320, 381
theoretical versus tical, 289, 290-297
thearies Fr value-.“ w:;m. 383-397
theory of types, 37838

Theraviida, ter Buddhism
this-worldliness of Conlucianism, 10
ﬂlu—wrh‘lpy vliuﬁ 43&4.57. 430
Thamas,

Trhnnr‘m.ﬂl 295 3{? . 375, 379
upht o R.nm
Thrasymachus, ir

lhmm steries, 209n
housand, 199-200, 206
t.hmduld world, 1
Thusmesa, 19‘3—-199 262
Ty, 166
oo (¢ (i jes), 175
l'i-jln
Tien, 166

'l'nn

164

Tien-t'ai school, se¢ Buddbism, Mahs-
:,-!n.u., de.u: school

T ien-t'ai Ta-shih, 207n

'I"Iiey Etbel, viii

time, 163, Iﬂ'ﬁ 188, 189, 1950, 206, 2100,
213,215,223, 235, 239 Hl 2-12 l-t.i.
244, 247, 292-293, 311, 394-395, 424

Hime ﬂ-‘hl:lum, 3s

timelessness of Brahman, 250, 242

nmr Harald H, oo Wil

T8, 36

Tokuichi, 36

Tokusan, 20, 460, 47n

Tokusho, 26~27, 28, 33, 47n

tolerance, 169, 350, 351, 414

total perspective, 2, 13, 421

totalism;, see  Buddhism, Mahfyna,
Kegon school

atalirianism, 389
mglinrmnmmdmwh!gﬁ 74,
trunces, 14
tranquillity, 193, 194
transcendence of self, 437, 438
transcendent Being, 438
transcendental knowledge, 235, 234
transcendental method, 118-119
ranscendentaliam, 53, 56, 65, 189
transformation, 223, 223
transformists, 178
transiency, s impermanence
transitoriness, 247, 194-395, 417
transitory self, 413
transmigration, 207n
Travancore, 338, 350, 351
Trayhern, Robert J., viil
Treafise of Human Natwre, A, 127, 1500
Trigrama, 52, 37
Trimiika, 424n
triple world, 20, 198, 2074
3-1?
true knowled

. 199, 207

?'unﬁlim:l A
rie Norm,
trustwoct hiness, 304
teuth, 74, 87, 116-117, 119, 196, 211,

ZH-ZSS, Jll,‘ﬂ!,ll
truth-value, 377
T
ﬂmg =
Tun canﬁ"mkﬁntu
Ung m,
T'nn; %%?“ﬂ

v:-lmkn! chain of causation, 216
pes, theary of, 371182

!_,:rv of Philes , 2870
fhi rll] 68



U

si-yo-e-ne-han, 207n
Uddna, 195n
sdayabbays-Rana, 193
Udayana, 87, Bfn
iltimate emptiness, [33

Ultimate One, 206

ultimate rmlu:. 2-3, 11, 35, 36, 89, 97,
08, 10In, 184, 196-210, 212, 237,
241, 398, 413, 417, 418

l.:'lﬁrmu: truth, 201, 213

ultimate “mht-rd 237

Ummem, 19, 20

unconditioned hu.lmmn. F36-237, 238~
243, 247, See also Brahman, Nlr.:uud

unccmcmul mind, 229

Understanding the Coniemporary World,
n

undifferentiared, 35, 267, 377, 419, 420

undiferentiated Absolute, 248

undiferentiated  aesthetic  continunm,
151-153, 261

undiferentinted continuum, 42, 43, 44

undifferentiated knowledge, 197

UNESCD, 106, 366, 386, 4220

Unit%lﬂntm' Ohrganization, 269, 283,

United States, 283, 202, 354, 358, 339,
360, 363, 364, 365, Sﬁﬁn 32, 33-‘.'-
United Stares Nﬂ.hﬂnal Cumm.tmm.

unit{m 032, 303, 416

ing.

of existence, 236, 240, 142 243

of knnwlnﬁg: arul mndm:l. 4

universil com

Univerzal Du:m ui Hurmm Rights,
269, 435

Universal Law, 403, 420

universal love, 309, 310, 414

umiversal 2&9

universil w!.uu, nml far, 389-300

nniversality, instincy of, 351

umiversals; 158, 163, 217, 220, '225

Unlmuw of Hawaii, vil, 14n, 42

unreality of phenomenal ‘world, "J'T

unrenlity of universe, 241

unverifiability as a criterion of meaning-
lessness, 134

?ﬂdﬂuu. 182
T padeinsdhasrd, 102n

upddhis, 238, 243
dna, 74, 82
pnms-ldl: Brabhman, 3%7Tn
trm:m 101, :Iﬁ'f zﬁ‘ 2211:‘ zﬁzzu
210, 223, 224, 1H-248, 269, 317,
321 azz '324, 327, 332, 424n

Upani 3350
Urban, wi'lhur Marshall, 383, 385, 388,
391, 39n, 422n

INDEX

utilitarianiom

in Chinese philosophy, 70
of Mo Tz, 309, 310

utility, theory of, 211

Uttarn Kurus; 342

Urtara Mimimsa, 220-223

v

Vaibhisikas, 76

Vaisalis, 343

Voilesika, 74, 76, 78, 82, 153, 156, 159,
212,213,214, 217-218, 220,224,259

Vaifegiba-giitras, 233n

va, 223, 331

Voikyar, 325, 326, 327, 328, 344

Vajjian Republic, 13

Va;ra.bodm (Kon-gi-chi), 209n

ra-sibra, 2080
\':I{:’il.ty. 74-75

Vallabha, 220, 222
anu.:fm: Jiy Nature and Laws, 383,

30%0n
valuations, 277
value, 265, 269
value commitments, 104-108
value judgments, 3046
value metaphysics and ethics, 4034306
in Eastern philasoplijes, 417421
value patterns ol East and West, 354-370
valu?‘agflduwph}'. Austrian schiool of,

388
value relativism, 104, 389-300
value t

117-118, 125, 126, 145, 160,
l'ﬁ'l 211 24, 291, A53-354, 373~
374, 3‘15; 379, 387, 401, 402, 408,
433, 434, 438

in Chinese h}. HI*JM
in Indlu;n
spiritual, l J'Ill.

valuing pmc?;é ps:.-:ho‘mw of, 358

i

Fg:#l-ﬂ qfﬂﬁ:nqw.ld Youth, The, 358

Varieties of Hwman Physigue, The, 358

Ir'pigsi.;r of Religious Experience, The,

Varieties q," Temperament, The, I66m
warpa, 326
mruﬂrum-d.iﬂ'm 320

istha, 341

letnndhu 19, 200n, 420, 424n
Vasugupta, 223
E:llmn. 371!.31&745 Sl

Atsydivana, 85,
vedand, 182
redandskandha, 216
Vedinta, 95, 99, 102n, 179, 214, 118§,

220-223, 226, 288, 289, 295, 321,

465



INDEX
Vodamta (omsd.) 332, 323, 330, 382, 335,

Addvaitn, vini, 4, 8, 10, 74, 78, B2 83,
34, 97, 98, 105, 152, 153, 211, 214,
215, :’u, 233n, 234-248, 331,

75, 3970, 418, 419, 440n

nkara: a Aldaphysics of

n

Vedas, ?3. 213, 249, 220, 218, 214, 235,
244, 322, 327, 340, 4, 34T, 304.
See also Bp Veda

Vﬂ'lﬁlhﬂll‘r as a criterion of meaningiul-

verification
of ethical theores, 3T1-3582
of evaluations, 386-3906
wibhaiioedda, 181
vibration, 182
wicekilzd, 1020
Videhezs, 343
ridyd, 243 ;
Vuarm:am Empire, 338
ma, 1748, 217, 248
yﬂllnnilhlkml, 213, 222, 233n

bmaskondha, 216
ffinavidine, 217
Viking Fund, 1531n, 37in
\"il ., 343
h-mm 193

r:l'ldu 142, 153 r)]
1 o0

Vﬁjll. 244
viﬂu;;.zﬂﬁ, 301, 308, 306, 307, 309, 319,

:‘izu 4ﬁn

f':u. IDI 223, M6, 344
ridm-darfoma, 333-335
vifea-ripa, 334
vlu'usm. 2'-‘2

pa, 2
void lpii} 164, 1&5 216, 217
I:o;;'nﬁ i, 3

tvyunhdm 42

W

waking state, 241, 245
Wl.lq.r hrthu.r, 177n
Wina teul, 7

Wnng Ch' gsru. 58, 68, 176

W nf“ h'? (Wang Sho-jén), 51,

Wirren, H f? 423n
Wartumull Fnumhnrm, ix
Way and Its Pewer, The. 17Tn
Wawr of Hm:. 388
waya to live, 354370
weafth, 244, 318-320

466

Wendon, William 5., wiii
Weimar Republic, 372

win, 52-53, 62, 69

Wen Hsin Tiao Lung, Tin

Win Hidax, 710

wén shih, 55, 64

"Western lnscription, The," 313
What ¢s Hinduismi® 4230, 424n
Wheel of Existénce, 203

wheel ef lile-and-death, 323-374
wheel of rl.!brrt.h 436 438
Whitehesd, A 10? 127, 150m, 271,

203

Whitman, Walt, 115

Wild, John, 249-270, 4400, 444

Will, t I'JI i03, 404

William Chlml 374

wisdam, 206, 207, Sﬂ‘T 333,417

Wisdom af Com Th. 1770, 1860

Woodraile, J.

Woods, Elizabeth R wnii

Works of Menrisng, J"M. 123, 170, 177n,
306307, 314, 3150, .ilﬁn 42in

Works of Afo. T2, 315n

community, 390, 196

World Comception of the Chimese, The, 58

World of Epitomizations, A, 28Tn

wesrld phlhﬂpl-.y. 1-14, 333-335. Ses
alse synt

World Soul, 247

world urulmmndm:aud empirice-natin-
alism, 124-130

wu, TIn, 165

o woek, 4 1, 437

] rh-u!.
Wylle, Alex, 724
Y

i‘ndn':ﬂ
lﬁau]k:.'i. 225, 238, 241, 341, 342
YiifAavalkya Smrti, 319

Yama, 34
mus, 94, 408
amakami, 5., 217

?Ig. 37, 67, 68, 27K, 200
lnz Hialung 58. i
Yenats, 't\-illaam Butler, 143

Ven mm m 173, 174
::'m Hul-ntng), 26

, 34
. 310, I-I:! 413, 436
n, 22’

5. 67, 68, 278, 200
{, mi . 288, 291, 204, 302
m‘l"ln;l: &1

?‘N"'&'hﬂ. 272

yogn, 89-102, 152, 202, 212, 213, 214
318-219, 221, 224, 408 :



Yoga school, 78
Yoga-siliras, 880, 233n
Yogo System of Pataiijali, The, 233n
Yogaciras, T4
Yomyi, 40
iromanarikira, 184, 191
g:mr‘ Irdin, 335n
Yudinsthira, 327, 344, 346, 411
yung, 5

INDEX
%

Zembi, 39

Zen, see Buddhizm, Mahiyine
Len masters, 24

Zen monks, 4Tn

Len-ni-i, 209

Zenne Daishi, 460

Zeuo, 159, 265

467



Text of this book has been set in Monotype Binney Olil Style with
Caslon bold, 10 pt. leaded 2 pts., and 8 pt. leaded 1 pt. Display type ia
Nicolas Cochin, roman and italic, 14 pt. to 36 pt. The book has been
giruu:l from type on Everott Pulp and Paper Co. substance 60

autilus Eggshell. Endsheets are International Paper Co. substance 70
Ticonderoga Text, gray luid. Cases have been manufsctured of Joanna
Western Mills Parchment [mpreglin, Beet B, by Russell-Rutter Co.,
Ing., New York City. Composition, printing and binding were done by
the Advertiser Pubilishing Co., Ltd., Honolulu, The book and jacket
were desdgned by William S, Ellis, Jr.









Central Archaeological Library,
NEW DELHL A4 278,

Call No. ok [ Mo \

Author— [Vloa 2o ;G ,,4;7 |i
et ]




	00000001
	00000002
	00000003
	00000004
	00000005
	00000006
	00000007
	00000008
	00000009
	00000010
	00000011
	00000012
	00000013
	00000014
	00000015
	00000016
	00000017
	00000018
	00000019
	00000020
	00000021
	00000022
	00000023
	00000024
	00000025
	00000026
	00000027
	00000028
	00000029
	00000030
	00000031
	00000032
	00000033
	00000034
	00000035
	00000036
	00000037
	00000038
	00000039
	00000040
	00000041
	00000042
	00000043
	00000044
	00000045
	00000046
	00000047
	00000048
	00000049
	00000050
	00000051
	00000052
	00000053
	00000054
	00000055
	00000056
	00000057
	00000058
	00000059
	00000060
	00000061
	00000062
	00000063
	00000064
	00000065
	00000066
	00000067
	00000068
	00000069
	00000070
	00000071
	00000072
	00000073
	00000074
	00000075
	00000076
	00000077
	00000078
	00000079
	00000080
	00000081
	00000082
	00000083
	00000084
	00000085
	00000086
	00000087
	00000088
	00000089
	00000090
	00000091
	00000092
	00000093
	00000094
	00000095
	00000096
	00000097
	00000098
	00000099
	00000100
	00000101
	00000102
	00000103
	00000104
	00000105
	00000106
	00000107
	00000108
	00000109
	00000110
	00000111
	00000112
	00000113
	00000114
	00000115
	00000116
	00000117
	00000118
	00000119
	00000120
	00000121
	00000122
	00000123
	00000124
	00000125
	00000126
	00000127
	00000128
	00000129
	00000130
	00000131
	00000132
	00000133
	00000134
	00000135
	00000136
	00000137
	00000138
	00000139
	00000140
	00000141
	00000142
	00000143
	00000144
	00000145
	00000146
	00000147
	00000148
	00000149
	00000150
	00000151
	00000152
	00000153
	00000154
	00000155
	00000156
	00000157
	00000158
	00000159
	00000160
	00000161
	00000162
	00000163
	00000164
	00000165
	00000166
	00000167
	00000168
	00000169
	00000170
	00000171
	00000172
	00000173
	00000174
	00000175
	00000176
	00000177
	00000178
	00000179
	00000180
	00000181
	00000182
	00000183
	00000184
	00000185
	00000186
	00000187
	00000188
	00000189
	00000190
	00000191
	00000192
	00000193
	00000194
	00000195
	00000196
	00000197
	00000198
	00000199
	00000200
	00000201
	00000202
	00000203
	00000204
	00000205
	00000206
	00000207
	00000208
	00000209
	00000210
	00000211
	00000212
	00000213
	00000214
	00000215
	00000216
	00000217
	00000218
	00000219
	00000220
	00000221
	00000222
	00000223
	00000224
	00000225
	00000226
	00000227
	00000228
	00000229
	00000230
	00000231
	00000232
	00000233
	00000234
	00000235
	00000236
	00000237
	00000238
	00000239
	00000240
	00000241
	00000242
	00000243
	00000244
	00000245
	00000246
	00000247
	00000248
	00000249
	00000250
	00000251
	00000252
	00000253
	00000254
	00000255
	00000256
	00000257
	00000258
	00000259
	00000260
	00000261
	00000262
	00000263
	00000264
	00000265
	00000266
	00000267
	00000268
	00000269
	00000270
	00000271
	00000272
	00000273
	00000274
	00000275
	00000276
	00000277
	00000278
	00000279
	00000280
	00000281
	00000282
	00000283
	00000284
	00000285
	00000286
	00000287
	00000288
	00000289
	00000290
	00000291
	00000292
	00000293
	00000294
	00000295
	00000296
	00000297
	00000298
	00000299
	00000300
	00000301
	00000302
	00000303
	00000304
	00000305
	00000306
	00000307
	00000308
	00000309
	00000310
	00000311
	00000312
	00000313
	00000314
	00000315
	00000316
	00000317
	00000318
	00000319
	00000320
	00000321
	00000322
	00000323
	00000324
	00000325
	00000326
	00000327
	00000328
	00000329
	00000330
	00000331
	00000332
	00000333
	00000334
	00000335
	00000336
	00000337
	00000338
	00000339
	00000340
	00000341
	00000342
	00000343
	00000344
	00000345
	00000346
	00000347
	00000348
	00000349
	00000350
	00000351
	00000352
	00000353
	00000354
	00000355
	00000356
	00000357
	00000358
	00000359
	00000360
	00000361
	00000362
	00000363
	00000364
	00000365
	00000366
	00000367
	00000368
	00000369
	00000370
	00000371
	00000372
	00000373
	00000374
	00000375
	00000376
	00000377
	00000378
	00000379
	00000380
	00000381
	00000382
	00000383
	00000384
	00000385
	00000386
	00000387
	00000388
	00000389
	00000390
	00000391
	00000392
	00000393
	00000394
	00000395
	00000396
	00000397
	00000398
	00000399
	00000400
	00000401
	00000402
	00000403
	00000404
	00000405
	00000406
	00000407
	00000408
	00000409
	00000410
	00000411
	00000412
	00000413
	00000414
	00000415
	00000416
	00000417
	00000418
	00000419
	00000420
	00000421
	00000422
	00000423
	00000424
	00000425
	00000426
	00000427
	00000428
	00000429
	00000430
	00000431
	00000432
	00000433
	00000434
	00000435
	00000436
	00000437
	00000438
	00000439
	00000440
	00000441
	00000442
	00000443
	00000444
	00000445
	00000446
	00000447
	00000448
	00000449
	00000450
	00000451
	00000452
	00000453
	00000454
	00000455
	00000456
	00000457
	00000458
	00000459
	00000460
	00000461
	00000462
	00000463
	00000464
	00000465
	00000466
	00000467
	00000468
	00000469
	00000470
	00000471
	00000472
	00000473
	00000474
	00000475
	00000476
	00000477
	00000478
	00000479
	00000480
	00000481
	00000482
	00000483
	00000484
	00000485
	00000486

