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ABSTRACT:

The frame of 'selective understandings of reality and the non-
selective reality' is presented as a viable frame for considering the
nature of science and religion, their interrelationship and their re-
lationship to the whole of reality. Emphasis is placed on the radical
distinction between all expressed understandings of reality, which are
necessarily selective, and the non-selective whole of reality, beyond
all expressions and the concept of understanding. A variety of view-
points, western and eastern, religious and scientific, are examined in
the context of the whole to provide expanded insight.

The problem of selectivity is first presented in an overview of
various aspects of contemporary western culture, that is language,
thought, cosmology, models of the self and religious traditions. Spe-
cific statements of the problem of selectivity and the means to its
gieviation are then presented from the perspective of two eastern philo-
sophical religious systems - Nagarjuna's account of Madhyamika Buddhism
and Sankara's interpretation of Advaita Vedanta. Returning to the
western perspective, the problem of selectivity in the method and con-
tent of sciénce is discussed. Finally, David Bohm's discussion of the
abstracted aspect and the whole is found to illuminate the distinction
between selective understandings and non-selectivity.

Exposure to new and various viewpoints is essential to man's
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vitality, creativity and growth. Dogmatically extrapolating a limited
viewpoint to encompass the whole is destructive and contradictory.
However, particular perspectives are ﬁseful when they are orientated
within the whole. Recognizing that the non-selective whole is perceived
in various, although selective, manners stimulates man to realize the

infinite depths of insight.



INTRODUCTION

This thesis presents 'selective understandings of reality and
the non-selective reality'l as a viable frame for considering the nature
of science and religion, their interrelationship and their relationship
to the whole of reality. Emphasis is placed on the radical distinction
between all articulated understandings of reality, which are necessarily
selective, and the non-selective whole of reality, which is beyond all
articulation and even the concept of understanding.

All man's selective understandings determine worlds which are
relatively real. Whichever articulation of an understanding of reality
is selected, it is only a shadow of absolute truth and less than the
non-selective whole of reality. The distinction between selective
understandings and the non-selective whole is not that of opposites,
such as in the duality of subject and object. Nor is it a gquantitative
distinbfion, so that addition to selectivity results in a non-selective
totality. Non-selectivity indicates a whole, not a conglomerate. The
concepts of duality and quantity belong to the realm of selective under-
standing. The non-selective whole is beyond all such concepts. Selec-
tive understandings and non-selectivity are not continuous, but indicate
two radically different manners of apprehending reality. Selective
understanding, by virtue of its relative nature, implies the non-
selective absolute. Comprehending selectivity in the context of the

non-selective whole, reveals its inherent limitations as selectivity,



and reveals man's potential for transcending its circumscribed perspec-
tive. However, all perspicuity of selectivity is meaningless without
the drawing power of the non-selective whole.

Each individual, each historical period and culture milieu needs
a self-understanding in the context of the vaster whole. A symbol frame
providing this self-understanding appropriate to a given time can arise
out of the existing cultural matrix and become a viable vehicle for re-—
imaging prevailing insights into the whole of reality.

In modern western civilization, it is vital that any symbol
frame seeking to provide meaning for all facets of life and knowledge
include both scientific and religious insights. Science is a dominating
aspect of twentieth century western culture. The scope and success of
its knowledge has made it a powerful force. Many individuals regard
science as the vehicle for establishing meaning and truth in their
world. However, modern physical theories offer a cosmology which is
alien to man's ordinary perception of his environment. Science is also
not a field which has traditionally addressed itself to fundamental
questions of existence. Thus, science alone cannot provide modern man
with meaning in his life. Religion has traditionally been the realm of
ultimate questioning and the provider of the meaning of existence. Yet,
in the face of the power, success and scope of science, many religious
images and myths appear invalidated or irrelevant. If religion is to
continue to provide meaning in the modern world, it cannot ignore scien-
tific understanding. However, most individuals have not found a means
to harmonize these two facets of modern life. Society and individuals

have become schizophrenic, compartmentalizing science and religion into



separate spheres, and moving in only one of these spheres at a time, at
the exclusion of the other sphere.

There cannot be a common ground between science and religion
unless communication is established. It is time for science and re-
ligion to become allies, as they were once in the past, forming a common
force in confronting the problems of today and seeking meaning in life.
The frame 'selective understandings of reality and the non-selective
reality' is intended to provide the basis for such a common ground.

Both science and religion are valid attempts at understanding

reality from different presuppositions and perspectives resulting in .

different reflective statements about reality. Both have truth and are
paths in their own right. Emerging from a basic substratum, but having
different points of departure and methodologies, they point to different
aspects of reality. Each as articulated understandings present only
selective perceptions of reality that necessarily fall short of the non-
selective whole of reality. Although religion is primarily concerned
with the ethereal spiritual realms, while science seeks to system-
atically and rationally probe physical phenomena, the distinction
between the two is not rigid. Science is not strictly objective, having
intuition and an awe of nature as central facets. Neither is religion
strictly subjective, as empiricism, reason and abstraction play vital
roles in its understanding. However, an awareness of the specifics of
each must be maintained and one must not be redgsed to the other.
Simply intermingling science and religion weakens both and creates
confusion. Nor can science or religion be absolutized over the other,

for both are only articulations of understanding, incomplete in them-



selves, and both must point beyond themselves to the whole of reality
that transcends and is the locus of any articulation.

Standing between science and religion man experiences tension.
Subtleties of thought are needed to deal with their dynamic inter-
relation. Looking at both, but not simply adding one to the other, is
needed for a comprehensive understanding of life in the western world.
Science and religion are ultimately integrated in the non-selective
whole.

Examining problematic areas and fundamental questioning results
in deeper understanding and in the uncovering of new meanings. Insights
must be continually restated and resought to maintain their relevance in
cultures with changing experiences and perspectives. The difficult task
of seeking a common frame for science and religion is vital for finding
a meaningful self-understanding in a modern scientific culture.

'Selective understandings of reality and the non-gelective
reality' is introduced as a frame within which the problem of the inter-
relation of science and religion can be addressed. In dealing with a
problem of such fundamental importance and complexity it is helpful to
draw upon the unique insights of various expressed understandings of
reality. The thesis examines a variety of viewpoints, western and
eastern, religious and scientific, and thereby confronts areas of con-
flict and tension, in an attempt to expand horizons and seek an under-
standing of the issues involved that surpasses that profferrfed by any
single perspective in isolation. These various perspectives are pre-
sented with an awareness of their inherent limitations and the im-

portance of orientating all relative viewpoints to the whole of reality



beyond limitation.

The presentation of the frame of 'selective understandings of
reality and the non-selective reality' is not an attempt to address all
the issues arising from the monumental task of interrelating science and
religion. The intention is to provide the foundation from which spe-
cific issues can be examined in detail with an awareness of their inter-
relationship to the whole field of the study of science and religion,
and to man's search for meaning in the modern world.

The first chapter is a statement of the problem of selectivity
in the terms of various aspects of contemporary western thought. Cul-
ture, language, thought, cosmology, models of the self and religious
traditions are discussed in the context of their tendency to present man
with a limited view of reality. The utility of confinement to abstrac-
tions from the infinite whole of reality is recognized. However, when
consciousness of the selective nature of a given perspective is lost and
a particular viewpoint is dogmatically asserted to exhaust all possibil-
ities, destructive contradictions and conflicts arise. Thus, the im-
portance of being conscious of the selective nature of all limited
viewpoints and of orientating all selective perspectives to the non-
selective whole, and man's potential for surpassing the confines of
limitation, is stressed. The discussion is necessarily vague, as it is
simply an overview of the numerous and complex problems arising in these
facets of modern western culture.

The second chapter presents specific statements of the problem
of selectivity and the means to its alleviation from the perspective of

two eastern philosophical religious systems ~ Nagarjuna's account of



Madhyamika Buddism and éahkara's interpretation of Advaita Vedanta. The
philosophical nature of these two religious systems, that is their
abstract, systematic and analytical presentations, results in a discus-
sion of selectivity that is clear and concise, and intelligible and
attractive to the contemporary western culture, which is dominated by
scientific thinking. Both Nagarjuna and éahkara distinguish con-
ditioned, conventional knowledge from unconditioned, absolute knowledge.
Ignorance results in conventional knowledge obscuring the absolutely
real. But rigorous analysis uncovers the contingent and thus unreal
nature of all conventional knowledge, and negates all limitation, en-
abling true knowledge to arise.

Nagarjuna and éabkara are fundamentally religious in that they
provide a means to escape the confines of selectivity through a spiritu-
al path that frees man from the limitations of conventional knowledge,
and the destructive contradictions and suffering arising from en-
snarlment within it, to absolute knowledge and liberation. Thus, the
ultimate meaning of existence is disclosed. As these two philosophical
religious systems are perspectives from the eastern world, they provide
unique and invaluable insight into the subtleties of the distinction
between selective understandings of reality and the non-selective reali-
ty for western man.

A discussion of the problem of selectivity in the method and
content of science is undertaken in chapters three and four. This shift
to science also involves a return to the western perspective. However,
the insights of Nagarjuna and éahkara into the contradictory and limited

nature of all conventional knowledge, and the impossibility of a com-



plete, consistent and meaningful description of the phenomenal world are
useful in informing an understanding of the scientific method and the
cosmology presented by modern physical theories.

The methodological problems encountered in the scientific dis-
ciplines are felt even more acutely in other disciplines which are less
clearly defined and which employ less rigorous research techniques.
Thus, an examination of the process through which science acquires
knowledge, the positivistic and purely relativistic misunderstandings of
the scientific method and the usefulness, limitations and potentials of
science focus on fundamental issues of methodology as such.

The modern western culture demands pragmatic knowledge and
technology from physics. But it also expects physical theories to
provide man with a meaningful cosmology. However, the theories being
developed and the phenomena being uncovered by modern physics, and their
interpretation by physicists, depart so radically from man's common
sense view of his environment that they raise basic questions about the
nature of science, the manner of its knowing and the value of the know-
ledge it discloses.

The frame of 'selective understandings of reality and the non-
selective reality' provides insight into the central issues of scien-
tific methodology and physical theories.

David Bohm's discussion of the abstracted aspect and the whole
provides an excellent illumination of the frame of 'selective under-
standings of reality and the non-selective reality'. He is a western
scientist, but with a perspective influenced by eastern and religious

thought. Bohm proposes holonomy, the law of the whole, where all im-



plicates all in undivided wholeness, as the basis for new understanding.
He discusses the limitation and fragmentation in the present method and
content of modern physics and the meaninglessness of the cosmology
offered by existing modern physical theories, and suggests a means to
alleviate these problems by placing them in the context of the unbroken
whole. His distinction of explicate and implicate orders is relevant
for a clearer understanding of physical phenomena and consciousness, and
their relationship with the whole. Bohm's discussion is comparable with
Nagarjuna's and Sahkara's presentations, but offers unique insights.

The frame of 'selective understandings of reality and the non-
selective reality' discusses the nature of selective perspectives, and
their utility if there is a consciousness of their limitation and their
dangers if they dogmatically attempt to usurp the whole. It seeks to
establish an orientation of selectivity to the non-selective whole, and
thus to indicate the potential of human understanding and freedom. The
thesis seeks basic principles as opposed to specific and detailed dis-
cussions, and in doing so explores a variety of perspectives, western
and eastern, scientific and religious. The usefulness of specialized,
and therefore selective, perspectives in given contexts is not disputed.
However, the lack of consciousness of selectivity and the contradictory
and destructive nature of taking a limited viewpoint for the whole of
possible insight is criticized. 1In addressing such a large variety of
issues and perspectives, the discussion of the thesis is necessarily
general. The intention is to establish a frame in which science and
religion can interrelate and thus provide the foundation for more spe-

cialized research.



1. SELECTIVE UNDERSTANDINGS OF REALITY AND

THE NON-SELECTIVE REALITY

Through an examination of the various facets of western culture,
the problem of selectivity is disclosed. Discussed are both the utility
of confinement to a selective viewpoint and the destructive tendencies
of a particular viewpoint to become implicit and usurp the whole of
understanding. When selective understanding is placed in the context of
the non-selective whole, the potential for human understanding is re-
alized.

Man is ordinarily selective in his awareness of reality. He is
conscious of a limited range of experience, while being ignorant of the
unlimited and unexplored realms beyond the world with which he is famil-
iar. What man experiences is determined by what he has experienced and
conceives, and supposes he can experience. The worldview which man
chooses to live with is shaped and conditioned by the non-necessary
assumptions of his culture. The language, logic, cosmology, models of
the self and religious traditions of a given culture define the limited
understandings of man's world. Different cultures function from differ-
ent presuppositions, and thus present various conceptions of the world.
All are valid in their own terms. But all are limited. Reality allows
various non-arbitrary configurations, none of which exhaust the whole.2

All patterned worlds are relative, describing and relating

abstractions from the greater whole. The particular constructive con-
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vention which man lives with is necessary to organize experience con-
veniently and coherently. It reduces the vast amount of influxing
information to a manageable proportion, enabling the establishment of
concentration and significance, contrast and action. However, the
limited conception man lives with is only a shadow of the whole, an
aspect without meaning apart from the whole.

A particular viewpoint becomes deceptive when there is no con-
sciousness of its incompleteness. Man's worldview tends to occupy all
his attention so that events outside its range appear meaningless or
untrue. New experiences and ideas are viewed as a threat to his sense
of reality and are thus repressed. As this selective awareness is
rooted in man's very manner of existence, everyday experiences only
serve to augment it, causing it to appear a priori. In mistaking an
aspect of reality for the whole, in absolutizing a relative perspective,
man's limited conceptions become illusory and destructive. Misidentifi-
cations then occur and man's openness to the whole is usurped.

Continual expansion and adjustment to new experiences is neces-
sary for a healthy society and healthy individuals within that society.
Man has the potential of moving beyond limited perspectives and of
becoming aware of deeper meanings, of a greater whole. He is able to
become critically conscious of the selective nature of his perceptions
and of the means to alter them, and to orientate all his relative con-
ceptualizations to the whole. Only the whole of reality is absolutely
real, while all man's selective understandings determine worlds that are
only relatively real. A selective aspect does not have meaning apart

from the whole. Thus, it is vital not to mistake the part for the whole
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or to lose sight of the vaster connections.

1.1 CULTURE

The presuppositions of the culture of which man is a member
provides the frame for interpreting and unifying diverse areas of ex-
perience. A particular culture is constructed of images chosen and
created by man. The beliefs of this culture in turn mold man's world-
view, creating an unending cycle.3

The agreement concerning what is real and possible is the most
fundamental agreement in a community. Conformity to the existing social

penfrrcenent
structure is stressed through positive stimuli to certain behavioural
patterns, and the discouragement or prohibition of other forms of behav~
iour. Thus, man learns to respond to the world as he believes others
believe he should, and to experience only that which is socially accept-
able.4

Man is overwhelmed by the uncertainty and responsiblity of
determining truth and values for himself. Thus, he craves the seeming
consistency, stability and consensus of his conviction community, even
at the sacrifice of his independence and freedom. He will even distrust
his own perceptions, experiences and thoughts in an effort to conform to
the social norm.> In seeking identity with something broader and sta-
bler than himself, the institutionalized system, his sense of nonentity
is assuaged. As cultural presuppositions are rooted in man's very form

of life, everyday experiences and thoughts, language and actions only
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to reinforce them. The social norm thus rises above public question-
ing6.

Cultural beliefs and presuppositions maintain a psychic filter
admitting only certain experiences and interpretations of his en-
vironment into man's consciousness. In an effort to impose and maintain
the order and meaning necessary for human survival, the complexity of
incoming information is reduced to a manageable fraction. Provided
there is an awareness of its selective nature, the filtering process
enables concentrated thought and action, without the interference of a
continual deluge of irrelevant data.’

But if the non-necessary assumptions of a culture's limited
perspective are accepted unconsciously and uncritically, man becomes a
slave of his culture's worldview. They control man without his being
aware of this control. The rules of interpreting and interacting with
the environment become so implicit, that when data not agreeing with
this conception of the world arises, they are rejected or not seen. All
apprehension of a more encompassing reality is suppressed. Dissonate
experiences are resisted by the community as they undermine the sense of
stability and security resulting from commitment to a worldview. Once a
particular viewpoint is arrived at with anxiety and expectation, the
emotional investment is so great that it becomes preferable to distort
experience to fit beliefs than to sacrifice the viewpgnt. Alternatives
lead to doubt and freedom leads to insecurity. Unusual experience is
feared as it threatens man's idea of his world.8 When new ideas or
experiences do break through, social pressure forces the repression of

these perceptions. The contradiction between what is perceived and what
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is determined as possible to perceive is internalized, resulting in
inner conflict and neurosis. Forfeiting his freedom through fear of the
unknown, man can no longer identify his creations as such, and becomes
imprisoned in a particular and partial view of reality. When creativity
and freedom are suppressed, society stagnates and its values become
meaningless.9

All patterned worlds are relative. But once they become im-
plicit, they are extrapolated to encompass all existence and ab-
solutized. The existing social institutions become the necessary or-
ganizations, the self-legitimatizing ideology inaccessible to analysis
and public questioning, which usurp all values of life and restrict
openness to the greater whole. 1In a world of numerous and diverse
cultures, such rigid worldviews result in conflicts and contradictions.

However, although man's consciousness is largely conditioned and
determined by the particular culture in which he lives, that cultural
perspective is reciprocally informed by man. Thus, man has the poten-
tial to realize the selective nature of his social environment and to
break free from its constraints. He has the power of self-direction,
the ability to renounce the helpless security of conforming to the
social norm and to undertake the responsibility of determining his
interaction with the perception of his environment. Continual ad-
justment to new experience, openness, creativity and growth - all are
necessary for the survival of healthy individuals and cultures.l0 Thus,
man needs an awareness of the limitations of his particular culture's
conception of the world and an orientation to the whole beyond all

limited perspectives.



- 14 -

1.2 LANGUAGE

Language arises from the need and pressure to communicate in a
social context. It is a tool developed by man to organize and convey
the knowledge and experience man gleans from interactions with his
environment. A given language lifts to attention and perpetuates an
interpretation of the world according to the presuppositions of the
culture in which it is found. Different worldviews result in different
languages and functions of language, so that unfettered communication
can usually arise only where social environments coincide.ll Man's
intellectual disposition and experience, and his degree of being in-
formed, provide an expectation of the probable meaning of a communi-
cative context. When this prior information is combined with new in-
formation, a relatively specific understanding is engendered. Different
languages, possessing different prior information, establish different
meanings from the same situation.l2 All statements are creative inter-
pretations of the world. Thus, what man accepts as the real world is
largely unconsciously built upon his culture's habitual ways of inter-
communication with other items in that world.

Language has many levels of forms, ranging from the specific,
regid or hard to the polymorphic, symbolic or soft stages of forma-
lization.13

Hard language takes a form much more rigid and narroyef/than the
ordinary language of everyday communication. Logical treatments of
language strive for precise utilization of language and strict gram-

matical analysis. In its extreme, hard language is idealized as seman-
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tically closed, and reduced to an unambiguous, abstract code that func-
tions solely for the reduction, storage and retrieval of information.
Words are seen as names with literal meanings.l4 Specific mathematical
formulae are examples of extremely hard language.

Language functions through contrast, and thus lays a world of
separation before man. A strict subject-object dichotomy is inherent in
all discursive language. Rigid grammatical treatments of language
breaks language into discrete parts. In languages where nouns are
treated as primary, fragmentation and duality dominate all intercom-
muniqation. In addition, the specialized uses of a single language in
different disciplines, each with its own task and approach, perpetuates
fragmentation between people and their understandings.l3

Describing language as soft is recognizing the polymorphic and
imprecise nature of most communication. Language is not merely a code.
It is fluid and subtle, filled with unclear concepts, unconscious mean-
ings and hidden interconnections. The unambiguous, hard use of language
is an abstraction from the ambiguous, diverse substratum of the overall
usage of language.l6

Language behaviour is permeated with explanation as opposed to
definition, with interpretation versus translation.l?7 A statement or
concept is only understandable in relation to the entire context in
which it is expressed. The meaning of a communication is not simply the
sum of the words communicated, as this would require the total text to
be known before any part is intelligible. Rather meaning is discerned
and enabled to come forth with progressive immanence throughout the

disclosure of the whole communication.l8 To fully understand any com-
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munication, it is also necessary to be familiar with the cultural con-
text in which it is expressed. In addition, the communicator is not
always clear on his intention, and unconscious meanings often influence
his communication. Finally, the social and personal context of the
individual who is receiving the communication affect his understanding
of what is being conveyed. Thus, in any language behaviour a circular,
mutual influence exists between a communication and the understanding of
that communication. If there is a consciousness of this 'hermeneutical
circle', its obstacles need not debilitate genuine communication.

In its soft form, language has a highly symbolic nature. Sym-
bols enable words to point beyond literal descriptions, dichotomizing
conceptualizations and specialized meanings to a whole, of which man may
have an intuitive awareness, but which he cannot specify in detail.
Symbols express man's capacity to transcend the limitations of concrete
situations and live in terms of possibilities. Metaphors are deliberate
and refined contradictions. By juxtaposing the familiar with a novel
situation, they suggest new ways of understanding.l9 Through symbols or
metaphors man can communicate his inner and imaginative perceptions in a
form that is socially rooted and acceptable. By surrendering to the
potential, innate power of a symbol, something of the original ex-
perience that envoked it can be gleaned. Transforming experiences or
ideas into an image keeps them dynamic, and thus alive and meaningful.
Public symbols require continual adaption to the new forms of experience
of a changing society to remain intellectually and culturally relevant.
But as long as symbols retain their ability to point beyond precise

meanings to a deeper experience they should not become static and
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impotent.20

There are important forms of communication besides the written
and spoken word with the ability to convey much meaning. Art, music and
architecture, mathematics and scientific formulae, dance and theatre,
physical behaviour and expression, and so on - all have the capacity for
important and profound communication.

The forms of language are clearly diverse. Examining the var-
ious facets of the so-called soft language discloses its importance. 1If
the unclear aspects of language are omitted, communication becomes
superficial. Paradoxes arise from confusing the different levels or
forms of language, or from ignoring the polymorphic nature of language
and seeing language only in its semantically closed, hard form.2l Soft
language is not reducible to its hard counterpart. 1Its polymorphic,
open-ended nature escapes precise definition, and often conceals the
logical structure of language. Yet grammatical structure is needed to
prevent language from degenerating into total ambiguity. The interplay
of both soft and hard language, while respecting their unique spheres,
leads to linguistic meaning. Thus, it is vital to look at language as a
whole and to see unity in its various functions.

There are limitations tp language's ability to communicate which
must be respected. Thinking is richer than language.22 A man can have
knowledge of something and yet not be able to precisely formulate that
knowledge. Only a fraction of experience can be articulated and shared
through language. The whole of existential experience extends beyond
the scope of language. There are final statements which are the best

possible expressions of an experience or insight which can be made in a
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given context. Such an articulation may not be capable of improvement,
yet the articulation falls short of the original insight and the insight
falls short of the reality which triggered the insight. The non-
selective whole of reality is ineffable. However, language remains
useful and powerful as long as it retains the ability to point beyond
itself to that which it attempts to express.

The limitations of language should be explored and exhausted
before language is left behind. The ordinary language of everyday
communication is, perhaps, the most powerful form of langauge. As it is
undifferentiated and unspecialized, being common to all individuals in a
given cultural context, it has the greatest potential for successful
transmission of meaning.23 Communication is also possible across cul-
tural contexts, suggesting the existence of universal experience trans-
cending concrete situations. Attempting communication with other cul-
tures or language groups can lead to an awareness surpassing that
achieved by one alone. Struggling with the contents and limitations of
communication can lead to new insights into language and that which it
seeks to express. Genuine and successful communication can carry man's
own experience further, creating new experiences.24

If language is not used with an awareness of its limitations,
and no longer points beyond itself, it conceals the vaster whole it
attempts to convey. When ordinary language becomes a familiar habit,
there is no longer reflection on its limited nature and it implies that
it directly describes the world.25 There is a danger in man's world
being limited to what he can express. However, if man is conscious of

the limitations of language he can make use of its power, without be-
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coming a prisoner of its limited perspective.

1.3 THOUGHT

Thinking is for the sake of experience. The application of
man's mind on his experiential world determines how his world is con-
ceived and perceived. How man thinks is largely defined by his histori-
cal and cultural milieu. Yet, the tradition which defines man's cogni-
tions is shaped by man himself.

When man's thought processes are disciplined, distinct logical
structures emerge. Logical thought is linear and structured like time.
It is a series of thoughts succeeding one another through associations
determined by habit, conditioning and memory. This causal sequence of
thoughts is usually recurrent, resulting in relatively fixed ideas.?26

Man's thought structures introduce order and regularity into the
wealth of heterogeneous experiences he encounters, so that his ex-
periential world does not appear ambiguous. Generally, the perception
of order is calling attention to similar differences and different
similarities.27 Only by contrast are ideas possible. Inherent in all
conceptualization is the creation of boundaries and the dichotomization
of the experiential world into subjects and objects. Once the world is
analyzed into relatively separate, interacting parts, these parts are
organized into an overall structure.28 The conceptual structure used to
organize man's experiences defines the limitations of what is real and

possible. By concentrating on an abstraction of a potentially over-
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whelming experiential reality and defining its systematic structure,
man's world becomes logically consistent and confined.

Contemporary western cultures are permeated by an extreme ra-
tional orientation to the world. Through the insistence on the
necessity of the principles of nén-contradiction and identity, western
man imposes a linear, determinate and unambiguous conceptualization onto
all thought processes.29

The logical presuppositions of a given order determine the kinds
of problems and possible solutions which may arise within that ordér.
Theories or models are specific mental constructions which aid in the
solution of these problems. Reducing experience to manageable bits,
these theories and models function as systematic metaphors, as selected
representations of aspects of a complex system for specific purposes.
Theories or models determine the manner in which various problems and
phenomena are observed. They determine the facts, giving order and form
to the influx of experience. A given system can lead to a variety of
models. No single model is adequate, for no fixed or partial picture
can completely describe the dynamic complexity of a whole system.3°
Models should be taken seriously for imparting useful insights into
aspects of a larger whole. But they are not actual descriptions of a
whole system.

Thus, thought is an instrument for grasping and shaping a con-
ception of reality. It is necessary to determine a degree of systematic
order of man's experiential environment through the dichotomizing con-
ceptualization inherent in thought. This order provides consistency and

clarity, establishes significance and contrast,. and thereby enables an
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understanding of the empirically given and provides a framework for
constructive action. By commitment to a given order, total randomness
is avoided and the discipline conducive to creative work is provided.

However, an established order remains an artificial construction
with limited validity. It is a non-necessary assumption of specific
thought processes which is clear and fruitful in certain domains, but
not in others. It has little meaning apart from the greater whole of
human experiences from which it is abstracted. No single system of
logical thought nor the order generated by it has indefinite validity.
As man's experiences and insights change and grow, so his logical order-
ing of them must adjust.

Rational, associative thought functions upon a deeper level of
intelligence or insight. Insight is beyond dichotomatizing thought and
discursive language, beyond causal, temporal logical structures. When
rational thought reaches the borders of its realm of functioning, and is
quiet, insight emerges. Unlike associative thought, insight is not
divisible or analyzable, but is the denial of all such thought pro-
cesses. It is the removal of the confines and limitations of formal,
rational thought, and allows access to the vaster whole of conscious
experience.31

Thinking about an insight results in its being unfolded ex-
plicitly in rational thought. The particular explicit form an insight
takes is influenced by the context in which it emerges. Various forms
of logical thought have been developed by man, based on fundamentally
different ideas. The logic founded on the principles of non-

contradiction and identity permeating the western world is only a single
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possibility. Other possibilities include logic founded on change,
radical pessimism, irrationality, dialectics or mystical pantheism. The
logics of Buddhism and other eastern spiritual philosophies radically
differ from the logic familiar to western man.32 Modern physical theo-
ries are also introducing the possible necessity of radically new modes
of logical thought. All these possibilities are abstract systems of
thought based on insights into a more encompassing experiential whole.
When a given system of thought extols itself, imposing its
particular form onto the whole of conscious experience, it is con-
stricting. It then sees itself as being autonomous, a disinterested and
self-eviéent necessity, totally precise and perfect. Once an original
premise, which may not necessarily be valid or founded in genuine in-
sight, is formed and takes hold, an elaborate system is built up by
seemingly logical deduction from the original premise. As any logical
system has been laboriously constructed, through a great deal of per-
sonal investment, those devoted to it are reluctant to question its
presuppositions. It then becomes rigidly fixed and viewed as permanent.
Claiming to exhaust all possibilities, it is intolerant of other pos-
sible systems of thought, and new logical attitudes are met with hos-
tility, ignored or usurped. An intersubjective, unambiguous agreement
with that logical system is demanded. When a rule no longer has an
exception, it is not seen as a rule and becomes an unconscious habit.33
Absolutizing a system of thought in this manner results in deception,
distortion and contradiction. When rational thought thus ignores that
it is presenting only one possible structuring of conscious experience,

any foundations that it might have had in genuine insight are lost.
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But no system of thought is a law unto itself. It is relative;
at best an ordered abstraction of an insight into a vaster experiential
whole. It is necessary to be aware of the thought process for what it
is to avoid confusion and not to be trapped in fixed categories. Ra-
tional thought can be used constructively, but needs an awareness of its
limitations, and an orientation to the deeper insight which is its

foundation.

1.4 COSMOLOGY

A given system of thought imposes a particular ordered structure
onto man's environment, thus defining an overall model of the universe.
The emergent cosmology reduces the universe to a manageable abstraction.
Specific patterns are delineated by which phenomena can be understood
and given meaning, so that the universe is sensible and predictable.
Understanding the cosmos and man's place within it has been a long-term
quest of man.34 All cosmological models of the universe are constructed
of images created and chosen by man's thought processes and experiences,
which in turn are determined by cultural presuppositions. Although man
represents the universe to himself he remains a part of the universe and
a creation of it. Cosmology varies, being dependent on the historical
and cultural milieu in which it arises.35 a given cosmology causes man
only to be familiar with the universe as selection, describing and
relating abstractions from a greater reality.

Science contributes a great deal of precise, detailed knowledge
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of the structure of the universe, making the environment in which man
must survive orderly and manageable. However science focuses its atten-
tion on the physical universe, solidifying the distinction between the
human mind and the material world. Most western science reduces man's
environment to a self-determinant system of efficient causes operating
in the material constituents of the universe. It generally seeks to
control the world mechanistically, usually ignoring the subjective
elements of man's environment.36

However, if cosmology is to be meaningful and comprehensive, it
cannot be restricted to the interactions of physical phenomena. Gen-
uine, traditional cosmology considers both the gquantitative and qualita-
tive aspects of man's environment as vital components to an under-
standing of man's place in the cosmos.37

The common error of any cosmology, whether scientific or philo-
sophical, is to infer that since the universe is comprised of particular
constituents it is something particular. By extrapolating general laws
from a single region of immediate experience to all other regions, it is
determined what can and cannot exist in the universe. Causality, space,
time, substance and other differential aspects of reality are forms in
which present experience is understood. As they establish order and
regularity, they become the conditions for all sensible experience. By
projecting these conditions as necessities of the entire universe, the
universe is represented quantitatively and qualitatively as a closed
system. The universe, like any object, is thus limited to a single
complexity, a particular order of things, and the potential for ex-

periencing a vaster whole is usurped.38
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Man becomes so preoccupied with examining the details of his map
of the universe, he misses the whole. The rules for interpreting and
interacting with the universe become so implicit that man becomes their
prisoner. Once man identifies with an explanation, it is no longer
critically judged and contrary information does not make a connection
with man's thought processes.39 A misunderstanding of cosmology that
disregards its inherent limitation as a particular explanation of uni-
versal phenomena, and applies that particular explanation to the whole,
results in contradiction and conflict. Such illegitimate dogmatism has
no place for the whole and inhibits creativity and growth.

The universe is not easily understandable, and therefore not
simply representable by a single model. Universal order and man's
understanding of it are provisional, changing with developments in
science or other areas of human experience. A selective representation
of the universe should not be taken for the entire reality. For cos-
mology not to eliminate itself, it needs an orientation beyond itself in
the vaster context of the whole. The universe is not merely a develop-
ment of man. Thus, if man is sensitive to universal forces, rather than
just his preconceived ideas of them, he can learn a great deal.40
Cosmology should be continually re-thought. It is a limited represen-
tation of the universe and if it is recognized as such, and placed in

the context of a greater, unlimited whole, it will not become dogmatic.
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1.5 MODELS OF THE SELF

Man also manufactures models of the self corresponding to his
prevailing worldview. Man's consciousness is informed by feelings,
thoughts and sensations defined by his cultural and historical context.
Reciprocally, a given cultural milieu is influenced by man's self-
understanding.

Ways of thinking about what the self is or ought to be lead to
molding an image of the self, so that being becomes a function of know-
ledge. The self is thus limited by what man thinks is possible. For
man to make a model of the self is to allow his thoughts to create the
very reality of which they are supposed to be a model.4l

The dominant worldview teaches unquestioning conformity to the
existing image of the self. What man is for himself is what significant
other members of society have come to see he should be, what they treat
him as being. Man's appearance becomes what others see as normal.
Sanctioned social standards provide positive stimuli to certain forms of
behaviour and negative injunctions inhibiting the exploration of new
modes of self-conception and social interaction.42 Social institutions
are incorporated into the model of the self, as man seeks identity with
something broader and more stable than himself in order to appease his
sense of non-identity.43 Fear of the unknown and of self-determination
cause man to desire the apparent solidity and unanimity of a conviction
community. Thus man denies his individuality and liberty in order to
live in security. All subsequent behaviour confirming the model of the

self is actually the operation of the model itself, so that a model of
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the self is self-maintaining. Different forms of social conditioning
lead to different models of the self, creating divisions between in-
dividuals and groups which lead to conflict.44

Forced conformity to society's model of the self results in
man's alienation from his true self. When important members of society
punish man for correct self-perception, because it does not correspond
to what has been established as socially acceptable, man comes to dis-
trust his own perceptions. Instincts are privatized and repressed as
defense mechanisms, often unconsciously. Such censored self-
understanding and self-deception does not eliminate the conflict between
man's inherent self-nature and society's image of the self. Rather, the
conflict surfaces in other, hidden ways. Inner turmoil, guilt and
anxiety plague man without his being fully conscious of the source of
these conflicts.45 Man is denied his potential for self-determination
and self-critique, and the possibility of transcending the social con-
text and exploring new facets of self-~understanding and awareness. With
no growth or sense of personal responsibility man's inner life becomes
monotonous and meaningless.

Man's self image results in his seeing himself as distinct from
the external world and other individuals. The dichotomizing inherent in
conceptualization results in the notion of a definite, permanent con-
scious entity, independent of its environment and other conscious en-
tities.

Man's consciousness is imprisoned in a personality structure
that habitually captures all of his awareness. The ego is man's self-~

centred perspective, the limited and impoverished instrument he uses for
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living in the world in his ordinary state of consciousness. Although
the ego is only an aspect of the self, man clings to it, denying its
relative character. The individual then becomes a divided person. One
facet of consciousness splits from and regards the rest, resulting in
inner fragmentation. Even in having a thought of itself, the self must
distance itself from itself. A particular model of ihe self is only an
aspect of the self, and yet it imposes its limited, fixed pattern onto
the whole self, confining its developing nature. Other facets of con-
sciousness besides the dominant, waking consciousness, which is deter-
mined by society's model of the self, are denied, leading to inner
contradiction and conflict.46

As knowledge of the fragmentary and limited nature of his self-
image is painful, man suppresses awareness of this truth. Fearing the
responsibility and unfamiliarity of genuine self-exploration, man pre-
fers to confine himself to his limited model of his self and the il-

’
lusion of security it exudes. The self becomes imprisoned in its self-
image so that the model of the self becomes the self.47 The limitless
potential of the self, its creativity and intelligence, its originality,
spontaneity and freedom, is constricted, resulting in a crisis in the
individual and thus in society. Man's problems lie in personality
itself, not in distortions of personality.

The self cannot be encompassed by any model. It is important to
distinguish consciousness from a content of consciousness, the self from
a model of the self. Any phenomenon is understood only in relation to
the whole. Man's problems cannot be solved when the model and the self

are confused, but only when he is aware of the pervasiveness of models
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of the self and the limiting and distorting influence they exert on the
self.48 oOnce man realizes the meaningless and contradictory context of
all models of the self, they can be controlled and eventually elimi-
nated, and the limitless potential of the self realized. By going
beyond the tyranny of the ego, by surrendering all notions of the self,
man can realize the deeper levels of consciousness, the inner spiritual
depths of the self, and live in terms of possibility and freedom. Then
man comes to know the self in its wholeness as potentially inclusive of

all things.49

1.6 RELIGIOUS TRADITIONS

Religious traditions interpret diverse areas of experience
according to the presuppositions of their cultural milieu. They are
concerned with the whole of existence. Religious traditions attempt to
provide access to the ultimate depths of reality and their central
symbols are models for the total matrix of life.50 They address the
perennial problems of life to provide cosmic and self-understanding, and
to offer a way of life and world order. Although rooted in individual
consciousness, the religious community is of vital importance to the
religious tradition, due to the transpérsonal nature of man's spiritual
life. A religious tradition is unequivocally tied to its history, its
power being generated by the community of individuals, events and liter-
ature which comprise and transmit that tradition.3l A religious tra-

dition offers a cohesive structure through which man can find meaning in
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life.

Moved by a profound experience of the depth dimensions of life,
man is motivated to express his understanding of reality. A final
articulation of these insights is found in mature religions. The ar-
ticulation is final in the sense that a better expression of this under-
standing of reality, in this context, cannot be found. However, any
articulation must fall short of the insight which inspired it, and the
insight falls short of the reality. Thus, any articulation of ultimate
truth is particular.

As all expressions of insights into reality are particular,
religious traditions utilize symbols and myths to convey their insights.
Models systematize the symbolic representations of aspects of man's
religious experience into cohesive structures which guide understanding
and action in man's religious life. The value and power of symbols lie
in their ability to point beyond themselves to the foundations of man's
expressed insight. If an articulated understanding is defined too
precisely or abstractly it becomes an idea empty of content. Symbols
move beyond literal descriptions to the whole at the heart of man's
religious experience.52

Cultural presuppositions mold the symbols and models chosen to
express man's religious insights. Interpretation enters all ar-
ticulation and understanding of profound experience. Thus, there are
various religious traditions, each with its own, unique presentation of
ultimate truth, dependent on the worldview in which it arises.

A religious tradition must be flexible and dynamic, changing

with man's experience, to remain a living truth. An authentic tradition
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must be continually recreated if it is not to become redundant and
meaningless. It must be tolerant of diverse experience and not attempt
to usurp all existence and understanding under its particular presen-
tation of truth. By going behind the articulation and context of a
religious tradition, the ultimate experience which lies at its heart can
be gleaned. A genuine religious tradition is concerned with the whole-
ness of reality and with essential freedom.33 1In its specific manifes~-
tation it is an aspect of and path to this whole. As its manifest form
is particular, it must point beyond its external expressions to its
ground.

If a religious tradition does not remain aware of the wider
connections in which it is grounded, aware of the limitations of its
models and articulations of its insights, it becomes estranged from its
grounds. It then misidentifies its particular understanding of reality
for the whole of reality and thus conceals the whole. Its symbols lose
their power and the religion is reduced to a set of articulated dogmas.
Blind institutionalized belief replaces profound experience, and re-
ligion becomes but an aspect of human existence as opposed to the cen-
tral matrix of all life.54

No amount of theorizing can tell man as much about reality as
direct apprehension. Therefore, a religious tradition must not only
deal with words, historical documents and systematic models of meaning
and action, but with human experience. Each man must apprehend reality
for himself, must have his own self-authenticating moment of insight
into the whole to which a religious tradition points. Man must be open,

ready to face ultimate truth where it reveals itself, to penetrate to



the level where symbols are no longer necessary, and to face the con-
sequences and responsibilities of this experience.33 Man must look to

the whole for his own critical judgement of truth.

1.7 SELECTIVE UNDERSTANDINGS OF REALITY AND THE NON~-SELECTIVE

REALITY

Only the non-selective whole of reality is absolutely real,
while all man's selective understandings determine worlds that are
ielatively real. Whatever particular model or articulation of an under-
standing of reality is selected, it is always an incomplete abstraction
from a vaster reality. What man sees as reality and calls truth, is but
a shadow of greater truth. No matter how pervasive a selection is, it
is necessarily less than the non-selective whole from which it is se-
lected.56

The distinction between selectivity and non-selectivity is not a
quantitative one, so that additions to selectivity lead to the non-
selective whole of reality. Rather, it is the distinction of quantity,
with the possibility of being stretched to its limits, and. the truly
infinite. Non-selectivity does not indicate a conglomerate, but the
whole. The two are not continuous, but two radically different manners
of apprehending reality. Selectivity and non-selectivity are not op-
posites, such as subject and object, which can be regarded as complemen-
tary aspects of existence, or which can be added or integrated to form a

greater whole. The experience of the absolute is completely different
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from experience in the relative world. When the limits of relativity
are reached, there is a leap to the transcendent. A selective world of
actual occurrences exists in consequence of not containing everything
that potentially exists. The non-selective reality exists in conse-
quence of being the whole of existence.57

Man finds himself in a selective world. As this world is cir-
cumscribed and only contains certain things, it can be constructively
structured. Selectivity is useful in providing the concentration and
contrast necessary for the intelligent and significant organizatidn of
experience.s8 And, as aspects reflect the whole, of which they are
parts, working with a selectivity gives some intimation of the whole.
Commitment to a selective understanding enables fruitful action, pro-
vided there is awareness of its limited nature. It is important to
value the relative world at its own worth, as far as it goes, but not
more, and not to misconstrue it as having absolute value.59 Selectivity
is useful, but limited.

The whole of reality cannot be captured in a model, but it does
allow the unfolding of various non-arbitrary configurations. None of
these configurations exhaust the whole, for each describes but an aspect
of reality. A given unfolded order, which is valid for certain de-
limited areas of experience, may not be adequate for new experience.60
Order and man's understanding of it are time bound, and all creative or
created interpretations of the world are provisional and relative. The
different awareness and experiences of different individuals and groups
result in different orders of existential meaning. One order may be one

individual's or group's most appropriate vehicle to central truth, a
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different way be more appropriate to another. No one order can usurp
all the others, for each is relative and incomplete. A given order is
not interesting in itself. It is interesting only as far as it reveals
the whole.

As all selective understandings of reality are partial, it is
vital not to be trapped wholly within a single conviction system. 1I1f a
selective understanding is seen to establish the absolute boundaries of
the real and possible, then it become destructive. When the partial
extols itself, believing it has captured the whole, an idolatrous con-
fusion of the part and the whole, the symbol and the reality, occurs.
Through illegitimate dogmatism a partial order becomes a reality of its
own, with little connection with actual reality. Man becomes trapped in
this partial image of reality, caught in the details, and misses reality
as a whole. The identification with a created order becomes implicit,
so that all experience not agreeing with it is rejected. 1In losing
sight of the role of his model, man becomes its prisoner, limiting
reality and thus causing contradiction and crisis.6l

Man's problems cannot be solved when he confuses his selective
models with the whole of reality.62 To be released from the prison of a
limited model of reality man must first become aware that the model
exists and then realize that the model represents only a selective
aspect of reality. Man must be conscious and critical of the role of
models. He must admit his cultural conditioning, and yet recognize that
his presuppositions can be analyzed and qiscussed. Working reflectively
and with discrimination in a selective viewpoint enables man to discern

its inherent limitations and relativize that perspective.
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Once man is conscious of the role of his selective viewpoint, he
can manipulate it and can intérfere with its stabilizing forces. Ques-
tioning and pointing to things problematic opens man to new under-
standings. In abrogating the constraints of his ordinary selective
awareness, man is unsettled and stimulated. By being receptive to the
viewpoints of others, and accepting diverse experience, new insight can
be attained. There is risk in forsaking the old for the new, and fear
of the unknown often acts as an obstacle to expanded experience. How-
ever, the boundaries of the possible are continually being challenged.63
Man does not attain full awareness of most challenges, because his
habitual experience patterns suppress them. Nevertheless, some succeed
in forcing themselves into man's consciousness, resulting in a shift in
his idea of what is real. All is possible if man is open, allowing the
whole to reveal itself.

Growth expansion and creativity keep man alive. As new meanings
and new ways of looking at problems emerge, it is vital to continually
reorganize experience in new and creative ways. Emptying himself of all
selective viewpoints enables man to give free play to his spiritual core
of infinite potential. In the depths of man's consciousness there is
something which touches and is identical to the whole of reality. At
this point identity and dichotomy dissolve. All merges in undivided
wholeness. All are mutually enfolded aspects of the whole, with each
aspect reflecting the whole.

Selectivity must be understood in the context of the non-
selective whole. By understanding the nature of selectivity, it can be

pushed to its limits and transcended. Selective viewpoints should be
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utilized consciously, critically and responsibly, and with an awareness
of the relation to the whole. Any aspect is interesting only as far as
it reveals the whole, and can be judged only in relation to the whole.
Only the non-selective whole of reality can be accepted as absolutely
real.64

Each selective understanding implies the non-selective whole of
reality by its very nature as selection. All relativity establishes an
absolute to which all relates. Thus, any effort to absolutize a selec~
tive viewpoint is rendered inadequate, contradictory and destructive.
However, without the non-selective whole of reality all recognition and
explanation of the limitations of selectivity are meaningless. To
attain the infinite, it is not enough to push to the boundaries of
selectivity. The pull of the non-selective whole is necessary. The
transition from selective understanding to the non-selective whole is

not continuous, but a leap into a wholly different awareness.65
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2, ILLUMINATIONS OF THIS FRAME BY TWO PHILOSOPHICAL RELIGIOUS

SYSTEMS

To illuminate the subtleties of the distinction between selec-
tive understandings of reality and the non-selective reality, a dis-
cussion of two very concise and coherent philosophical religious systems
is provided; that is Nagarjuna's account of Madhyamika Buddhism and
$ankara's interpretation of Advaita Vedanta.

Not only do N3garjuna and Sahkara disclose the limited nature of
all relative knowledge, as opposed to ineffable, infinite absolute
knowledge, they also offer a comprehensive means for breaking free of
the confines of limitation to attain absolute knowledge. Since they
provide a means, a spiritual path, for liberating man from the bondage
and suffering that results from attachment to the ideas and objects of
thought, which arise in ignorance, NAgarjuna and éahkara are fundamen-
tally religious. They provide a spiritual discipline that purifies the
mind of conceptualization and false belief so that eternal knowledge and
liberation can arise unfettered, thus establishing ultimate meaning.

I call the religious systems of Nag&rjuna and éahkara philo~-
sophical because of the systematic, analytical and abstract nature of
their presentations. N3ag&rjuna and éaﬁkara distinctly state that rel-
ative knowledge, which is rooted in ignorance, obscures absolute know-
ledge, and they methodically negate all relative knowledge as dependent

and limited, and therefore unreal, so that true knowledge can be dis~-
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covered. This philosophical orientation is appealing and comprehensible

to modern western thought, which is dominated by science and rational

analysis.

2.1 MADHYAMIKA BUDDHISM - NAGARJUNA

Madhyamika Buddhism, as elaborated by NégErjuna,G6 is concerned
with the conditions which govern the transcendental intuition of abso-
lute truth, and seeks to distinguish absolute truth from conventional
truth. An analysis of the fundamental factors of existence and the
dichotomizing conceptualization of conventional knowledge reveals them
to be empty of real existence and truth. They are merely illusory
fabrications which obscure and distort the absolutely real. Through a
rigorous negative dialectic Nagarjuna reveals them as such and removes
these impositions on reality, thus freeing man for the transcendental
intuition of absolute truth. N3garjuna avoids the extremes of dogmatism
and meaningless nihilism, presenting only a means to remove ignorance
and allow the unfettered rising of true knowledge, which is absolute

freedom.
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2.1.1 Conventional and Absolute Truth

Nagarjuna makes a radical distinction between conventional and
absolute truth. Conventional knowledge (sahvyti) perceives the con-
ditioned world of man's everyday experiences, which is only relative and
apparent, and not truly real. It discerns reality with the particular
viewpoints of dichotomitizing conceptualization, thereby restricting and
falsifying reality. Absolute truth (paramdrtha) is reality free of all
conditions and limitations. It is ultimately real.67

Penetration into the phenomenological world perceived by con-
ventional knowledge reveals that it exists and is conceived only through
dependent relations. Dharmas are the fundamental factors constituting
all existence as it appears to the discriminating mind. The world is
composed of an endless series of simple, momentary ultimates, which, in
combination, are exhaustive of the epistemological components of the
description of all phenomena.68 However, dharmas derive their nature
only through conditioned co-production. Each is a reciprocal re-
lationship with all other factors of existence, with its nature being
the result of the co-operation of all conditioned factors. But what
arises in dependence lacks self-nature and does not arise in truth. Any
relative and functionally dependent thing can exist and be conceived
only through and in its relationships. By itself it is nothing. Thus,
the mutually contingent dharmas lack self-sufficient independent re-
ality. They are empty (éggzg) and ultimately unreal. 69

The entirety of phenomenological existence is an everchanging

succession of dharmas. Every thought, sensation and volition, every
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human being and object - all experience is a collection of dharmas.
Things take on different forms due to the varying nature of the group-
ings of the dharmas. As contingent dharmas are not real in themselves,
all compound things derived from them are also unreal.’0 a1l things
lack ontic self-existence - all are empty and unreal. Thus, the world
of ordinary experience discerned through conventional knowledge is
relative and apparent, and empty of reality.

However, ignorance (avidyd) of the dependent and unsubstantial
nature of all experiential phenomena imputes erroneous self-existence
onto things. Ignorance arises from the non-apprehension of real truth.
Bj attributing intrinsic value to appearance, ignorance results in
attachment to objects and ideas as if they were genuinely real. Ig-
norance leads to dichotomatizing conceptualization with the manifold of
named things as its objects.’l The thought constructions of con-
ventional knowledge seize onto falsely discriminated entities as if they
were absolutely existing, and thus sees reality in terms of identity and
distinction. The illusory imputation of self-existence onto what is
essentially contingent and empty of real existence results in an invalid
view of the world.72

In a radical distinction from conventional truth, absolute truth
is not conditioned or relative. The absolute is free of the possibility
of limitation or change, identity or distinction. It is absolutely
isolated having nothing as its condition, not even its own nature
(svabhdva).’3 If the absolute were to have self-nature, it would be
implied that the absolute regards itself, thus dividing itself from

itself. As the absolute is beyond all dichotomy, it is also empty of
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self-nature. It is unperverted by the limitations of dichotomatizing
conceptualization and points of view, and devoid of all prediction.
Ultimate truth is the absolutely real compared to which all dharmas of
conventional knowledge are relative. Absolute trﬁth is true knowledge
of the way things are in truth. It is the thus-ness of things
(tathatd) .74

Thus, N3girjuna distinguishes two truths - the absolutely true
and the apparently or conventionally true. The absolute viewed through
ignorance and its resultant relative conceptualizations is the phe-
nomenal world. The phenomenal world empty of these limitations is
reality as it is absolutely.?5

These two truths are irreconcilable and must not be confused or
overlapped. However, they do not indicate two separate spheres or sets
of objects. The absolute is the sole reality, the only truth, the
reality of the apparent. It is not another thing besides the world, but
the world without distortion. Nor do these truths differ in degree.
Conventional truth is not a partial truth requiring addition to be made
whole. Absolute truth is not simply one kind of knowledge amongst
others, but is of a different nature. The difference between absolute
truth and conventional truth is not ontological nor quantitative, but
epistemological. Reality puts on differeﬁt forms due to the manner of
man's apprehension.76

The two truths are different reflective statements about re-

ality, and both have their place. Conventional truth, although totally
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those ignorant of the true nature of reality and entrapped in phenomenal
existence.?’’ From the ordinary viewpoint the absolute is nothing, since
no category of thought is adequate to it. The absolute is not affected
by the distinction between absolute and conventional truth. Once aware
of absolute truth the distinction is unnecessary, and from the absolute
standpoint the distinction is non-existent.’8

Conventional knowledge conceals the real nature of reality and
makes it appear other than it is in truth. Ignorance of the contingent
and thus empty nature of all phenomena results in the imposition of
illusory fabrications onto reality as actually real. Absolute truth is
obscured and distorted by the dichotomatizing conceptualization re-
sulting from this ignorance. Conceptual thought leads to the afflic-
tions (kledas) of posssessive desire (raga) for and aversion (devega)
from apparently existing objects and ideas, and of the illusion that
everyday things are ontological entities (moha). The combination of
these afflictions binds man to apparent conventional existence. All
ideas are but false constructions, and to entertain concepts, believing
they are real, is a habit ensuring bondage. Attributing permanent
existence to appearance leads to endless cycles of suffering.79

Absolute truth is attained only through the removal of false
constructions of conventional knowledge which obscure it. The dis-
tinction of absolute from conventional knowledge reveals the true nature
of dharmas as contingent and unsubstantial, and thus empty of true
existence. Ignorance of this emptiness results in the existence of the
world of ordinary experience and attachment to it as truly existent.

With the removal of ignorance, the apparent existence of the phenomenal
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world dissolves and nothing is left of the false views of conventional
knowledge.80 Critical reflection on the nature of conventional ex-
perience and knowledge leads to consciousness of the illusory appearance
engendered by ignorance and its eventual negation as a distortion and

obstruction of true knowledge.

2.1.2 The Negative Dialectic

Nagarjuna employs a negative dialectic to void the mind of all
conceptual determinations erroneously ascribed to the real. This subtle
and consistent critical analysis dissolves all superimposition and
hindrance to the real, so that true absolute knowledge can arise.
Absolute truth is not produced, but discovered through the refutation
and removal of all false views.8l It is not the attainment of absolute
knowledge, which is eternally existent, but the removal of obstructing
ignorance.

Nig&rjuna's negative dialectic is the critique of all philosophy
as inherently leading to dogmatism, conflict and contradiction as it is
attached to ideas and dharmas as self-existent entities and insists on
the absolute truth of relative conceptions of the real. It exposes the
unacceptable logical consequences of all viewpoints. Reflective aware-
ness of the true nature of categories of thought reveals them to be
limited, applying only to the phenomenal and not to the real.82

Dogmatic philosophy is a misunderstanding of the transcendent in

terms of the empirical. It illegitimately extends logical83 categories



- 44 -

to the unconditioned, while they are only valid in conditioned exis-
tence. Disregarding its limitations, it has the pretension of being the
only complete picture of reality. As there are many philosophical
viewpoints, each a limited construction of conventional knowledge, an
interminable conflict between varying views arises when each attempts to
establish itself as an absolute norm. Generally, when a particular view
is refuted, it is through opposition to another view, which is then
grasped as true and as the logical progression from the previous view.
Lacking critical awareness of the inherent limitations of all viewpoints
of conventional knowledge, logical enquiry becomes an endless task,
never attaining ultimate truth.84

Nagarjuna's negative dialectic exposes the false pretensions of
all logical systems by subjecting each to a penetrating analysis and
critique. By drawing out its implications according to its own logic,
principles and procedures, every view is reduced to absurdity and re-
jected ruthlessly as inherently ambiguous and contradictory, and there-
fore untenable. A given thesis is pursued only until the holder of that
thesis is convinced it is illogical. Every thesis is self-convicted in
this manner strictly for the benefit of the thesis holder, with no
antithesis being posited. It is an absolute negation of each and every
thegis which does not result in an affirmation of its opposite. A
partial philosophical proposition is rejected, not so that it can be
replaced, but to eliminate all such false assertions.8% The point is to

disclose the conflict and confusion in logic.
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2.1.3 The Use of the Catuskoti
NiZgarjuna demonstrates the conflict inherent in all logic and
viewpoints by a method of argumentation that demolishes all assertions

on any matter, the four cornered Buddhist argument or catuskoti:

A non—A

both A and non-A neither A nor non-A

The tetralemma is exhaustive of all possible arguments, and each al-
ternative is accepted hypothetically and then rejected. Each of the
first two alternatives, A and non-A, that is that the phenomena or idea
presented exists or has being or, in the second alternative, does not
exist or have being, must be intelligible in itself, without reference
to its opposite. But every conceptual position points to its counter
position, with each positive assertion being correlated with its ne-
gation., As the first two alternatives are mutually dependent, neither
stands on its own as a plausible argument and thus each is rejected.
Nothing can meet the demands of self-existence, as there is no element
of existence which does not arise dependently. Therefore, nothing is
non-self-existent. Both are false dogmatic positions. The third al-
ternative combines the first two alternatives, both A and non-A, re-

sulting in a contradiction and thus must also be rejected as an invalid
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argument. The fourth alternative, neither A nor non-A, is not under-
standable and must be thrown out as well. As the third and fourth
alternatives depend upon the first and second, throwing out the first
two alternatives logically leads to rejecting the last two
alternatives.86

Through relating each of the four possible alternatives of the
catugko?i to each philosophical concept, NZg&rjuna demonstrates the
inapplicability of any concept to the real. As all dharmas and ideas
are empty of own being, the constructions of these four positions cannot
apply to them and must be rejected.

Nagarjuna rigorously examines the various concepts ordinarily
utilized to establish experience on a coherent and acceptable basis, by
an application of the four arguments of the catugkogi, to disclose all
such ordering as unintelligible. For example, the concept of production
is revealed to be contradictory and irrational. Entities of any kind
cannot originate by themselves, nor by others, nor by the co-operation
of themselves and others, nor without any cause. Spontaneous
origination is not an acceptable idea, and if a thing already exists it
cannot originate again by itself. The origination of a thing by others
assumes the origin of a thing already existing. The origination of a
thing from both itself and by others is contradictory. Origination
without any cause is not an intelligible concept as entities would be
coming into being at all times without any basis.87

"Nothing existent is brought forth, because it is in

existence; nothing non-existent is brought forth

because it is not in existence; nor anything both
existent and non-existent, because no thing has mu-
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tually contradictory attributes .... So, as no effect
is produced, there is in consequence no cause."88

If an effect is totally different from its cause, no relation can exist
between the two - they would both exist independently. 1If an effect is
equal to its cause, there would be no difference between the two - they
would be identical. Both cases demonstrate the irrational nature of any
attempt to explain causality through the assumption of self-existent
entities.89

Nagarjuna applies similar and exhaustive arguments to any pro-
posed philosophical concept. In this manner time, motion, perception,
material objects, the agent and his acts, character and its charac-
teristic, the self and so on are all shown to lack independent self-
existence and therefore reality.20 Even Buddhist doctrines are sub-
jected to N3garjuna's penetrating critique. None of the four positions
of the catu§koFi can be logically applied to the four noble truths, to
nirva?a, to the Buddha and so on, demonstrating that all these Buddhist
concepts are empty of genuine self-existence. None of the four posi-
tions are valid. Each is merely a conceptual construction which is
disclosed to be contradictory and unintelligible under rigorous cri-
tique.91

The categories of thought that provide the seeming reality of
objects of conventional truth are found to be ideas without ultimate
significance. All conventional knowledge depends on differentiation.
Existing only through contrast, mutually dependent ideas have no in-
trinsic meaning nor value. N3garjuna's critical dialectic uncovers the
true nature of philosophical knowledge and factors of existence as being

empty of independent self-existence and, therefore, reality. No con-
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ceptual account of the world can be given, as all such accounts pre-
suppose self-sufficient existence. Thus, the negative dialectic shat-
ters all attempts to provide an intelligible account of the world. 1Its
rigorous critique of all views as contradictory and empty of real truth
demonstrates the inadequacy of all rational thought.922

The negative dialectic was anticipated by the Buddha's silence
to certain types of questions. These came to be called the fourteen
unresolved questions or inexpressibles and are as follows:

"Whether a tath3gata exists, does not exist, both

exists and does not exist or neither exists nor does

not exist; whether the world (of living beings loka)

is finite, infinite, both finite and infinite, or

neither finite nor infinite; and whether the world (of

living beings) is eternal, not eternal, both eternal

and not eternal, or neither eternal nor not eternal.

In addition ... the relationship between a vital

principle (jiva 'soul') and the body which is en-

visaged under only two headings, viz. whether they are

different or not different."93
The Buddha refused to respond to any of these moot points when ques-
tioned about them, as any answer would be inadequate.

As they try to explain delusive appearances in terms of delusive
appearances, all concepts are pretentious by nature. That which is not
what it pretends to be is unreal. Thus, all that is negated through
Nagarjuna's dialectic is unreal.?4 The success of this dialectic is
measured by the lessening of the cluster of ideas blocking clarity of

mind and genuine grasping of the way things are in truth. It results in

a progression from appearance to reality.95
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2.1.4 Positive Apprehension of Absolute Truth

Nagarjuna's negative dialectic is not simply a destructive
process, but is used together with meditation to prepare the ground for
true insight. The negative dialectic deconceptualizes the intellect,
removing all hindrances to the positive apprehension of absolute
truth96, However, it is not enough to be intellectually convinced of
the emptiness of all dharmas and conceptual constructs. Emptiness is
meaningful only with a definite spiritual attitude. Meditation dis-
closes its profundity and engenders an immediate experience of absolute
truth. As the intuition of genuine knowledge g#ows through spiritual
discipline, the freedom from attachment to limited knowledge also ad-
vances.

The critical dialectic frees the mind of false con-
ceptualizations so that true knowledge may arise. By pursuing concepts
to their logical conclusion, Nagarjuna's critical examination leads to a
reflective awareness of the limited nature of all conceptual construc-
tion. It thus voids the mind of the obscuring determinations of asser-
tive verbal statements and discoursive thought, and their objects,
thereby dissolving attachment to the false appearance of the phenomenal
world. Freedom from afflictions and suffering arises from the annihi-
lation of bondage to these empty determinations. Through selfless
renunciation, rejecting all supports and excluding all that could dis-~-
tract or impede, the mind becomes calm and translucent. Clearing the
mind to such a state of purity and even-mindedness opens it to ever-

present absolute knowledge. Thus, the dialectic is not an endless,
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destructive process. Once limitation is removed from limited truth,
true and immediate intuition (prajfid) of genuine truth arises.97

Absolute truth is not produced nor acquired, but is known by
being uncovered, which the refutation of all viewpoints accomplishes.
When ignorance (avidyd) is negated, only what is real, true knowledge,
remains. This process does not constitute an ontological change, but is
a change in apprehension, a change in the manner of knowing.98

Prajfia is super-rational, non-relative, perfect wisdom, the
pure, immediate intuition of eternal and invariable absolute truth. It
is freedom from ignorance and suffering, and from all limitations.
Perfect gnosis is empty of identity and difference, beyond the distinc-
tions between subject and object, affirmation and denial, existence and
non-existence, and conditioned and unconditioned reality. When the
object of the mind is negated, there is nothing to which knowledge
refers. Thus, true knowledge is contentless and independent. Ab-
solutely isolated, it is devoid of any relation and specific
characteristics or marks. With no properties to recognize it by, ab~
solute knowledge is ineffable and inconceivable.99

Absolute truth is a positive apprehension. It is infinite
knowledge of the way reality is truly, the discovery of true such-ness
(tathata) . However, Nigdrjuna does not posit a substantial absolute
essence as the unconditional eternal source of all phenomena. He is
positing an absolute truth, not a thing. Absolute knowledge is a
positive apprehension, yet nothing can be said about it which will not

become an object to which to cling. Thus, absolute knowledge is ul-
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timately inexpressible, incomprehensible and unteachable. The only

response from the highest level of insight is silence. But, this emp-

tiness of absolute truth is the ultimate fullness of all.l00

2.1.5 The Limited Usefulness of Conventional Knowledge

Nagarjuna is aware of the problem of using language, which is
based on dichotomous conceptual structures, as a means to release man
from deceptive conventional knowledge. Absolute truth cannot be reached
by words.l0l Nagarjuna's critical analysis demonstrates the limitations
of words. As they lack independent existence, all language construc-
tions are ultimately empty. Thus words apply only to conventional truth
and not to knowledge of the real as it is truly.

Nevertheless, words are necessary to indicate and teach higher
truth to those attached to conventional truth. The emptiness of all
existence cannot be genuinely conveyed through words, yet words are used
to give some idea of ultimate knowledge. Nagarjuna utilizes words in a
secondary sense. They are not intrinsically meaningful, but they are
pragmatic and tenable guides to surpaésing understanding or awareness
(prajhapti). The particular linguistic mode manifested by Nagarjuna in
a particular situation is appropriate to the level of understanding of
the individual being instructed. N&garjuna utilizes language only as a
provisional, practical tool and is aware of its inherent limitations.l02
Ultimately he discards all words as inadequate.

Nagarjuna is aware of the difficulty the Madhyamika system

presents to ordinary understanding. The doctrine of emptiness is easily
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misconstrued as it is so radically different from conventional concepts.
The sheer transcendence of absolute truth does violence to ordinary
thought processes.l03

Nagarjuna does not deny the utility of logical constructs in the
realm of ordinary experience. Conventional formalizations can provide
much consistent and clear practical knowledge. Bewildermenﬁ is not
necessarily conducive to understanding, while what is familiar can often
be quite efficacious. Conventional knowledge is not destructive in
itself. Rather, it is the dogmatic insistence on the absolute truth of
a particular and limited conception of the real, as opposed to seeking
knowledge of the real as it is truly, that results in self-deception and
suffering. Nagarjuna distinguishes between concepts defined as self-
subsisting entities in themselves and thus leading to‘delusion, and
those used in a practical sense, but understood as being relative and
empty.104

The negative dialectic is employed as a means to disclose the
limitations and emptiness of all language and conceptualization and thus
disentangle the mind from its attachment to them. Through a critical
examination, thought processes are penetrated to the point where lan-~
guage becomes paradoxical and logic turns against itself, and then can
be transcended.

The negation of all viewpoints takes into account the various
dispositions of those to be guided and offers refutations accordingly.
For initiates on the path to true knowledge, the principles of formal
logic are retained and popular notions are employed to confute popular
theses. For those more advanced, contradictions are used to break

attachments to habitual thought patterns. Eventually even paradoxes are
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left behind on the road to true awareness.l05

The alternatives of the Buddhist four cornered argument
(catugko?i) are valuable in accommodating aspirants of various insights
and progressively indicating something of the nature of ultimate truth.
The denial of being counteracts the commitment of the ignorant to the
factors of the phenomenal world as existent entities. For those who
become attached to denial as self-existent, non-being is also negated.
The final two arguments are more subtle and are designed for those who
possess a faint understanding of emptiness. None of the four arguments
have intrinsic power, nor are valid from the standpoint of true know-
ledge.106 Finally, the entire process of the catuskoti is negated.

Buddhism provides a path in terms of conventional knowledge to
guide the ignorant to genuine knowledge. Based on the insights of those
who have attained true knowledge for themselves, its teachings have an
established authority. The various Buddhist doctrines are useful anti-
dotes to suffering when applied in a manner suitable to the specific
diseases of different individuals.l07 For instance, the Buddha, the
perfected being (tathdgata), is the personalized aspect of emptiness in
Madhyamika Buddhism and functions as a mediator between absolute and
conventional truth. As absolute truth personified, the Buddha becomes
an object of devotion and meditation. He appears out of infinite com-
passion (karu?a) for the salvation of all. As emptiness, the Buddha is
in the realm of absolute knowledge. While possessed of compassion he is
in the realm of conventional knowledge. Partially in the conditioned
and partially in therunconditioned, the Buddha can apprehend absolute

truth and reveal it to those ignorant of it. The Buddha discloses truth



- 54 -

only from the relative perspective, and he is only a concession to
ignorance.108 Similarly, all Buddhist doctrines are useful in the world
of conventional thought. However, they have no ultimate truth and must
finally be negated as empty. "No doctrine about anything at all has
been taught by Buddha at anytime."109

Nagarjuna also accepts the pragmatic distinction between con-
ventional and absolute truth for the convenience of instruction.l10 The
two truths are different manners of knowing. Conventional knowledge,
although false from the point of genuine truth, is valid and useful in
the realm of ordinary existence dominated by ignorance. Absolute truth
is not false from the relative perspective, but unknown, as no ordinary
category of thought is adequate to it. Conventional knowledge is useful
to dispel attachment to entities and ideas as self-existent and to
discuss the limited value of all conventional thought processes, and so
indicate something of true knowledge. Absolute truth is not affected by
the distinction, and once true knowledge is attained the distinction
becomes non-existent. There is only one truth, the way things are
truly. Absolute knowledge is empty of all duality and therefore of any
distinction between the conditioned and unconditioned.lll Thus, ul-
timately the distinction between the two truths must be negated.

The language of negation and emptiness is used to provide some
idea of absqlute knowledge. It is not possible to state what truth is
without the assertion becoming an object of attachment, and thus truth
is not positively described. However, what is not truth can be stated.
Nagarjuna denies a series of attributes to absolute truth, without

bestowing it with any contrary attributes. To indicate absolute truth,
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which cannot be reached by words, it is discussed as emptiness. Emp-
tiness is not an attribute or viewpoint, but a symbol indicating the
exhaustion of all words and viewpoints. One for whom emptiness becomes
a theory is incurable. Thus, Nagarjuna declares the emptiness of emp-
tiness. Even emptiness and negation are without genuine reality and
must be denied.ll2

Negation itself is only a means and lacks an affirmative basis.
It is a technigque to break down all theories and respresentations of
true knowledge. But Nagarjuna ultimately denies his own denial. As
nothing can be said that does not become an object to ¢ling to, say
nothing.113 Only silence expresses ultimate truth. However, where this

silence is not understood, Nagarjuna uses the above techniques.114

2.1.6 Avoiding the Extremes of Dogmatism and Nihilism

Nagarjuna does not present a nihilism leading to mere naught.
He claims nihilists are naive realists who do not truly understand the
lack of self-existence in things due to their dependent origin. He
denies calling the negation of being the affirmation of non-being.
Voidness as ontic existence is destructive, and the dogma of non-
existence is refuted equally with the dogma that things are in being.
Negation is not the goal, nor is emptiness an attribute for the in-
expressible absolute truth. Negation is a means and emptiness is a
symbolic pointer to true knowledge, but ultimately both must be denied.

Negation removes the constrictions which dichotomizing conceptualization
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and discourse place on the real, including the statement claiming the
emptiness of all. But the end of all conceptual constructs is not the
end of meaning. The refusal to define absolute truth is not its denial.
The denial of absolute being to the world does not reduce it to
nothing.115 once all limitations are removed, the way things are in
truth, the so-ness or thus-ness (tathatd), is discovered, and this is a
positive apprehension.

Correctly understood Nagarjuna is not dogmatic. To take any
conceptual position results in dogmatic doctrinal extremes. Emptiness
is the avoidance of essential differentations, and repudiates both
existence and non-existence as dogmatic. Nihilism and realism are two
extremes derived from discursive thought, and as both are equally devoid
of reality, both are eschewed. Nagarjuna voids and transcends the
dualism and extremism of all positions and ontic systems. His is the
middle position, which is no position.l16 He does not posit his own
view, but provides the means to realize the emptiness of all views and
representations of reality. Nagarjuna presents his self-conscious
critique of all dogma as a destructive technique, without providing

opposing construction.

2.1.7 Spiritual Freedom

Nagarjuna's emptiness is meaningful only with its definite
spiritual orientation. Taking things as real results in hypostatizing

thought with named things as its objects. The resulting afflictions of
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aversion, desire and illusory belief in ontological entities cause
endless cycleé of suffering. Nagarjuna provides a spiritual discipline
which seeks an end to suffering by purifying the mind of all attachment,
defilements and hinderances. The ignorance leading to the false im-
position of existence onto what does not truly exist is removed by
cleansing the mind of conceptualization of the real. Once freed of
false belief and conceptualization, all attachment and therefore suf-
fering cease. In a total repunciation of the self, and all ideas and
objects of thought, of all that could disturb, a spiritual regeneration
occurs.11? with clear vision, absolute truth is experienced. It is a
way of liberation through the true knowledge of the meaning of emp-
tiness. The turmoil of life ceases, bringing peace, bliss and perfect
purity. Emptiness is nirvana, spiritual freedom, the empty relation of
all in total freedom.ll8

All that has been said of emptiness is true of nirvana. Nirvana

is release only if it does not become an object to be grasped. Nirvana
cannot be attained if it is desired. Only the rejection of the last
fragment of attachment allows nirvdna to arise. Nirvana is that which
nirvana Nirvana
can neither be made extinct nor realized through action. Nirvina cannot
Alrvana
be said to be something to attain without resulting in a false dis-
tinction between nirvana and who attains it. Thus, nirvana never ceases
or comes to be, nor is it ever-lasting. Ultimately there is no trans-
formation, neither the attainment nor non-attainment of absolute truth,
nor anything or anyone to be perfected, for all being and becoming are

negated.l119
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2.2 ADVAITA VEDANTA - SANKARA

Sankara's presentation of Advaita Vedantal20 rests primarily on
the tenet that brahman, ultimate reality, is the innermost self (dtman),
pure, homogenous consciousness. As brahman, unconditioned absolute
reality, alone is real, all characteristics of phenomenal existence are
illusory impositions onto brahman. Ignorance of the true nature of
absolute reality results in the appearance of the manifold world and
attachment to it as genuinely existing. éahkara discriminates the
apparent from the absolute and discards it as unreal. Once the false
impositions are removed from absolute reality, the liberating knowledge
of brahman, the innermost self freely arises. This negation does not
lead to mere naught, but is a means for realizing true self-knowledge.

Knowledge of brahman is brahman, the absolute reality and ultimate

freedom.

2.2.1 Absolute Reality and Illusory Appearance

Sahkara's teachings are called Advaita Vedanta. His basic tenet
is that brahman alone is real. All is brahman, the one without a se-
cond.1l2l There is nothing outside of or different from brahman. The
essence of reality is its unconditioned absoluteness. Brahman is ex-
istence-knowledge-bliss absolute. It is without attributes, difference

or parts. Existence, knowledge and bliss are not qualities of brahman,
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they are brahman, the indefinable and unthinkable ultimate. The central
purpose of life is to realize that conditioned brahman, the ground of
all existence, is identical with the innermost self at the core of every
individual. Absolute reality is one, pure, homogenous consciousness.l122

Rooted in avidyd (ignorance) or maya (the power of illusion),
beginingless mutual superimposition (adhy3sa) conditions brahman as the
cause of the appearance of the world, and imposes the world as effect on
brahman. Thus, the world is erroneously viewed as absolutely real and
brahman appears as multiplicity. Duality is an artificial construct and
not an original fact of reality. From the standpoint of avidya, the
absense of knowledge, the multiple world appearances are concrete facts
of existence. From the standpoint of brahman, perfect knowledge, the
manifold world does not exist. All that exists is brahman.123 Thus,

the world is but brahman falsely viewed as multiplicity.

2.2.2 The Appearance of Phenomenal Existence

Since the differentiated world appears to truly exist to all
lacking in true knowledge, éaﬁkara offers an explanation of its mani-
festation. But he qualifies all discussion of the world as only an
intellectualization, a theoretical concession to those who hold man-
ifestation as a fact, and without genuine truth.124

Brahman, through association with m&y&, the power of illusion,
is conditioned as the cause of the phenomenal world so that to those in

avidyd the indivisible brahman appears to transform itself into the
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multiple individual existences of the world. Brahman, through the
limitation imposed by avidyd, is the material and efficient cause of the
appearance of the world. From brahman the world appears, in brahman the
world exists and to brahman the world returns. The manifold world, as
effect, is an illusory imposition on brahman, the cause. The sense of
reality which the illusory world appearance carries is due to the erron-
eous attribution to it of the characteristics of brahman. Brahman is

ne't”
eternally infinite and unchanging, and can'be the cause of the manifold

world as the existence of the world is only apparent and not genuinely
real. Brahman is not truly transformed into the phenomenal world, and
the apparent manifestation of manifold existence does not affect brahman
in its ultimate transcendence. However, the illusion of the world
appearance is beginningless and is the universal error of those lacking
true knowledge.

M&y&d is the principle of illusion which conditions brahman as
creator and is the power with which brahman is invested to account for
phenomenal appearance. May3 is the principle of creation as power
(égggi), the power of nescience. It is the accessary cause of the
appearance of the world as well as phenomenal creation itself, and thus
is a potency which transforms itself into the world appearance.l26
Maya's power is twofold. It acts as a concealing veil, where avidya,
though limited in nature, obstructs the intellect of the observer and
conceals brahman's true unlimited and unconditioned nature. It also
acts as a projecting power and creates the appearance of the phenomena
of the world. The concealing and projecting powers of maya work simul-

taneously, with projection due to the veil and the veil due to the
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projection. The soul lacking in knowledge is unable to look beyond
E§1§'127

World illusion is possible because brahman in its true nature is
not known. Thus, the absolute, the one without a second, appears as
relative diversity. Rooted in avidyd the everchanging and discrete
forms of the world appear to have their own truth and reality. But it
is only brahman, conditioned by association with the principle of illu-
sion, maya, which projects the false appearance of the world. Absolute,
unconditioned brahman has nothing to do with world appear
ance.128

Brahman, in association with cosmic maya, appears as TIdvara, who

possesses all the attributes of a personal god. In avidyd, brahman is

conditioned and described in dualistic terminology. Thus, Idvara is
endowed with the highest qualities man knows in his ordinary working
life, such as power, wisdom and mercy. ISvara is described as the
creator, preserver and destroyer of the universe. Conceiving the world
in his mind, Idvara projects the world, associating it with suitable
forms, and thus creating a phenomenal existence of space and time,
objects and subjects. For sport, ISvara emits the world from himself
and directs the play of the world. Although he is immanent in his
works, ISvara remains transcendent to the multiplicity of change and
imperfection of the universe he has created.l29

Thus, éahkara distinguishes higher, unconditioned brahman

(nirquna brahman) from the lower, conditioned brahman (saguna brahman)

or Isvara. For those who are unable to grasp unaltered absolute truth,

éahkara supports approaching the impersonal absolute reality through a
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personal god. This personal god is a symbolic reality and is described
as possessing qualities to make him acceptable to the consciousness of
those in avidyd3. Devotion to Isvara strengthens self-control and con-
centration, and is a step towards the ultimate knowledge of un-
conditioned brahman.130

But devotion to Idvara keeps the disciple bound in dualism and
only true knowledge of unconditioned brahman can bring release from

illusory world existence. As an aggregate of avidya, Iévara, the high-

est manifestation of relative existence, is only as real as the universe
he creates, and lacks absolute reality.
Brahman in association with individual m3ay3a, appears as jIva,

the individual soul. 1In avidy3d, brahman, the innermost éelf, is mani-

fested as an individual which sees itself as separate from or as but a
part of pure consciousness, through the obstruction of the true nature
of the self. Oblivious of its ultimate nature, jIva identifies itself
with the attributes of the ego, mind, senses and vital forces. From the
perspective of empirical experience there exists a multiplication of
jivas, each resulting from associating the self with different at-
tributes in avidyE.l31 Each jiva is a subjective entity who perceived
the phenomal world as an external object. The individual jiva passes
through diverse experiences in the manifest world, succumbing to the
defects of desire and aversion. Conditioning the self as an agent and
experiencer, the jiva accumulates the desirable, undesirable and mixed
results of its actions, which in turn produce effects in the jiva's life

when appropriate conditions arise. Once set in motion, this cycle is

endless, for, as the fruit of some past action is spent, more is ac-



- 63 -

quired, with increasing momentum. Thus, the jiva, through attachment to
the world of duality, becomes bound to the causally conditioned world of
transmigration and its ceaseless suffering.l32

Believing itself in bondage, the jiva is a victim of its own
illusions. The distinction between the self and jivas is not real, and
appears only in ignorance. The creation of multiple jivas is like the
creation of the manifold world, apparent only, and non-existent in
absolute reality.l33

However, the soul that lacks true knowledge is unable to look
beyond maya, the veil that obscures the true nature of brahman. Thus,
the diversified phenomenal world appears real and to exist separately
from brahman. The individual believes that it is a distinct entity and
bound to transmigratory existence. But manifold existence appears only
through maya in association with conditioned brahman, and therefore has
no independent existence or reality. The world is an effect imposed
onto brahman and is conceivable only in reference to brahman. Totally
lacking self-identity, manifest phenomena have only relative, apparent
existence. Creation and transmigration are illusory projections. Both
Tévara and jivas are but apparent manifestations of brahman, pure con-

sciousness. Although Idvara and jivas appear different due to avidya,

they are identical, and ultimately they are brahman, the innermost
self.134 71jlusory manifold existence lasts as long as ignorance of
brahman's true nature persists.

From the absolute perspective only unconditioned brahman, which
is identical with the innermost self, is real. The world does not

spring from brahman insofar as it is existence-knowledge-bliss absolute.
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The one without a second cannot become many. Brahman is eternally
infinite and unchanged, and is never really the cause of manifold ex-
istence. Thus, the world is not real and unreality is never born.
There is no Idvara or creation. There is no Jiva or causal trans-
migration. Ultimately there is no illusory imposition on brahman, no

conditioning and no may3a. Avidy3d is not real. Brahman, the self, alone

is real. Brahman is all that exists.135

2.2.3 The Mutual Superimposition of the Self and the Non-Self

éaﬁkara elaborates on the appearance of the jiva, its properties
and objects of its perceptions as distinguished from the self, which is
identical to brahman. His discussion is of the apparent reflection of
the self in the intellect by which all things are known and to which all
things owe their existence.

The self, pure consciousness, is brahman and of the nature of
eternal knowledge. Free from contact with anything and devoid of all
phenomenal attributions, the self is eternally independent and con-
tented, and immediately known. Always pure subject and never an object
of knowlege, consciousness is ever self-illumined, self-evident and
self-existent.136

In contrast, the non-self is all that appears as separate or as
but a part of the self. It is the conglomerate of the intellect, the
ego, the mind, the senses, the body, the vital forces and their pro-

perties - the aggregations of’maza. The non-self has no consciousness
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of its own, being totally dependent on the reflection of the self,
eternal knowledge, in the intellect for its consciousness and knowledge.
All non-conscious things cannot illuminate themselves or each other.
They’can only be illumined by the self and thus depend on the self for
their existence. Pervaded by the reflection of pure consciousness
within it, the intellect assumes the forms of various objects, revea;ing
their existence. The intellect is continually modified as it pervades
objects one after another, revealing them and knowing them sequentially.
137 fThus, the awareness of all objects is mediately known, dependent on
the intervening reflection of the self in the modifications of the
intellect. The mutable non-self is always an object of consciousness,
existing only for pure consciousness. Lacking independent existence and
self-consciousness, the non-self is inseparably related to the self, its
underlying principle.

While the self underlies and pervades all, it always remains
pure consciousness and of a fundamentally different nature from that in
which it is reflected. The self is never identified with the intellect,
nor does it change with the modifications of the intellect. The pure
self has no rest or motion. It is changeless and_ever—existing.138
Different than the combination of the intellect, the ego, the body and
so on, it is free from contact with anything. The self exists for no
other and is dependent on nothing for its existence. It is eternally
self-existent, independent conscious being. Never an object of
consciousness, pure consciousness needs no evidence to be known.
Eternal knowledge itself, the self knows all simultaneously and is

always directly known.139
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However, the soul in avidyd is unable to discriminate between
the self and the non-self, and mutually superimposes the non-self and
its impure, transitory qualities on the self and the pure eternal quali-
ties of the self on the non-self. This beginningless, endless and
erroneous mis-identification makes things appear as they are not and is
the root of all illusion. The self, pure subject and eternal knowledge
itself, and the non-self, the object of knowledge, are of such radically
different natures that it is impossible to mistake one for the other,
and yet it is the universal error of the deluded mind. Although this
mutual superimposition is impossible from the standpoint of absolute
reality, no phenomenal experience is possible without it.140

Ignorance of the discrimination between the self and the non-
self results in the superimposition of the non-self and its transitory
qualities on the self, obstructing its nature as pure, limitless con-
sciousness. Although the self is without attributes or parts, it ap-
pears to assume diverse forms due to connection with the unreal limiting
adjuncts of avidya. The non-relational self is related to the mind, the
senses, the external world and so on. The properties of the intellect
assumed by the reflection of the self within it are attributed to the
self, with the predicates of knower, knowing and knowledge being falsely
ascribed to the self. The self, eternal subject, appears as the object
of knowledge, the individual perceiving consciousness or ego. The ego
sees itself as separate from others and is the repository of numerous
limitations and characteristics.l4l 1In this erroneously imposed form,
the self is seen as an agent and is connected with the varied ex-

periences resulting from its actions. The self thus appears bound in
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phenomenal existence through mis-identification with the non-self.l42

Avidyd also results in the superimposition of the qualities of
the self on the non-self. Due to the proximity of the self through its
reflection within it, the intellect appears conscious. The intellect is
also falsely attributed with knowledge, although only the self is of the
nature of true knowledge. Thus, the object of consciousness is confused
with pure consciousness and erroneously endowed with independent self-
existence.l43

The lack of discrimination between the self and the non-self is
the cause of all misery and evil. 1In avidya thére arises an apparent
dual world of multiple individual consciousnesses and their objects.l44
The individual consciousness desires the objects of its apparent con-
sciousness. As the individual consciousness is an agent, this desire
motivates it to action and the enjoyment of the fruit of its action,
which in turn results in further action. The causal relation between
the individual subject and its objects, between the agent and its ac-
tions, becomes an endless vicious circle of bondage and suffering.l45

The reflection of pure consciousness in the intellect, which is
regarded as individual consciousness experiencing transmigratory ex-
istence, is due to ignorance of its true nature as eternal self. The
duality of the individual consciousness and the objects of its per-
ceptions is only apparent. The two do not exist independently, but are
only made known through reference to the pure consciousness underlying
both. The self-luminous self is the illuminator and perceiver of all
phenomena through its reflection in the intellect. Only by being en-

dowed with the reflection of the self within it is the intellect able to
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transform into the forms of external objects and so reveal them. Thus,
the intellect and all objects of consciousness are transitory, relative
and dependent, and devoid of any genuine self-identity or reality. The
beginningless mutual superimposition of the self and the non-self is
impossible, as in absolute reality nothing exists but the eternal self,
which is brahman.l46

The self is immutable, pure consciousness, without parts and
predication. The self never really identified with the non-self. 1Its
connections with limiting adjuncts are illusory for the self is devoid
of contact with anything at all. It is free of knowing, action and
experience, from transmigration and any relation with the diversified
phenomenal world, and of superimposition and its root, avidy3d, as they
are all unreal. Nothing exists except the self, the one without a

second, eternal knowledge. It is freedom itself and alone exists.l47

2.2.4 Maya

May& prevents self-luminous brahman, the innermost self, from
being known. As the projecting power of creation, maya obstructs the
true nature of brahman as eternal knowledge and makes things appear as
they are not. Miyd is a positive principle as it produces and is the
illusion of the manifold world.l48 Endowed with the quality of ex-
istence (sattva) it rests on pure consciousness and partakes in know-

ledge.

Yet mdya is an entirely dependent principle, being conceivable
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only in reference to brahman and insufficient to account for the appear-
ance of phenomenal existence alone. The various individual objects that
exist in mayd are known only through the reflection of the self in the
intellect, and thus have no independent self-existence. Absolute re-
ality, unconditioned brahman alone exists and there can be no ignorance
in pure consciousness, which is of the nature of eternal knowledge.
Maya has only apparent, temporary existence and dissolves when true
knowledge dawns. It exists only as long as the intellect is deluded by
it and thus cannot be real. However, mayd cannot be totally unreal, as
it is a necessary postulate of phenomenal experience. It is inferred
from the manner in which knowledge of objects is revealed in the in-
tellect of the individual consciousness.l49

Thus, mayd is indefinite (ahirvacaniya), for it cannot be pro-

perly defined in positive or negative terms. It logically fails to
describe the relation between brahman and the manifold world, and be-
tween the self and the non-self. This failure is due to the fact that
no relation can exist between brahman, pure consciousness and eternal
knowledge, and the object of consciousness, the manifold world, which
appears only in ignorance.l50 Nevertheless, mayd is a necessary error.

It is the means to brahman. Avidy3d developes into vidya (knowledge) and

thus is the condition needed to reach vidya. There is no salvation
without sin. The negative is the condition of the positive. Thus, maya

is the hindrance and medium for the arising of true knowledge.
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2.2.5 The Three Levels of Reality

/
Although Sankara does not really admit division in reality, for
the sake of convenience he speaks of three levels of reality. The first

is pratibhasika, the fictions which man encounters and sees through in

his ordinary experid;ées in the world. The second is vyavahdrika, the
relative phenomenal existence of the soul in avidyd. The illusions of
this stage are only removed with the realization of true knowledge.

Paramdrthika is the third and final stage. It is the absolute truth

attributable to brahman alone. The distinction between these three
truths is epistemological, their being different manners of apprehending
reality. Brahman is unaffected by such distinctions, and from the

absolute standpoint, such distinctions do not exist.l51

2.2,6 The Three States of Consciousness

Partial data lead to partial knowledge, and only the whole of
experience leads to perfect knowledge. Thus, éaﬁkara rejects no form of
experience, and examines the three states of conscioushess, waking,
dream and deép sleep, which he states exhaust ali the conditions of
existence.l52

The waking state is the lowest stage of awareness. It is the
state of the externally conscious individual who experiences external
objects and becomes attached to them. 1In this state the intellect is

transformed into the forms of objects and so reveals them. It is a
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limited state of consciousness, being under the influence of ignorance,
and it suffers and perishes with the physical body.153

The dream state is the state of the internally conscious in-
dividual. In the dream state the modifications of the intellect do not
assume the forms of external objects, but of their impressions only.
Thus, the limits of the physical world are transcended and the mind is
free to create and move within worlds where anything is possible. Yet
the dream state remains a state of ignorance where happiness perishes
and suffering persists.154

The state of deep sleep is the primary state as it is the cause
of the waking and dream states, and is the state of ignorance into which
these two states of consciousness merge. In deep sleep the intellect
ceases to operate and thus within it all objects of knowledge and their
effects are non-existent. For this reason deep sleep is regarded as a
state of unconsciousness. But unconsciousness is a notion formed in
consciousness, which cannot conceive of its own absence. Therefore,
even in deep sleep pure consciousness persists. Deep sleep is a state
of undifferentiated bliss, but it lacks awareness of this unification
and bliss and awareness of pure consciousness.155

In relative consciousness, a false sense of reality is created
and the claims of a given state of consciousness are accepted on its own
pronouncements. However, although the objects of the dream state appear
to be real while the dream persists, they are found to be illusory on
waking. Similarily the objects of the waking state cannot survive an
awakening from illusion and are finally discovered to be unreal. The

state of deep sleep also lacks genuine awareness or real knowledge.156



-72 -

All three state of consciousness are illusory manifestations caused by
avidya. Each state is transitory, going out of existence as another
state comes into existence. All three states are relative objects of
knowledge superimposed on the self and thus dependent on the self for
their existence. The self remains in its true nature of pure con-
sciousness in all three states of consciousness. Ultimately it is
radically different from and unaffected by the states of waking, dream
and deep sleep.157 From the perspective of relative consciousness,
consciousness is transformed into three states. From the perspective of
the absolute the three states of consciousness do not truly exist and

pure consciousness is unchanging and undifferentiated.

2.2.7 The Negation of Erroneous Superimposition

Absolute reality is not attainable by the false knowledge of
apparent phenomenal existence, buf by taking it away. As the absolute
is without characteristics and indefinite, it is better to indicate it
through the removal of all attribution than to attempt a positive de-
scription. Rather than proving brahman is one, it is best to refute all
present notions of brahman. A discrimination (viveka) of the real from
the unreal results in the negation of all superimposition. $ankara
submits experience to a searching analysis to disclose its illusory
nature, and thus enabling its negation and the realization of true
knowledge.158

All explanations of phenomenal existence procede from ignorance,
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and are finally found to be contradictory and false. Even éahkara's
discussion of the appearance of the manifold world through brahman in
association with mayd crumbles into indefiniteness. The enquiry into
the cause of phenomenal existence inevitably ends in failure, for it is
impossible for unreality to be born of reality and for the one, im-
mutable brahman to become manifold, transitory, phenomena. The idea of
causality is but the superimposition of avidyd and thus manifold ex-~
istence must be negated from brahman. If the conditions appearing
through avidyd are eliminated as unreal, the apparent duality of phenom-
enal experience ceases. Then only brahman remains, for brahman is all
that exists.l59

To discriminate the true self, which is identical to brahman,
from falsely superimposed adjuncts, the soul still bound by avidya must
negate what the self is not. All qualities erroneously superimposed on
the self must be negated as not being the self's essential nature. All
that is defined as the non-self, the intellect and the mind, the senses,
the body, the vital forces and their properties, must be negated.
Egoism and the idea of agency, the desire and aversion that leads to
action, and the pain and pleasure that is the result of action, causali-
ty, duality and multiplicity - all are eradicated as not being pure
consciousness. All concepts of the self are imaginations of the mind,
obstacles due to ignorance, and not truly real. Even the predication of
knowing applies only to the intellect with the reflection of the self in
it, and not to the self. The duality of subject and object disappears
when the mind ceases to act and it is realized that the self alone

exists. The object of consciousness, the reflection of the self in the
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intellect and even the process of superimposition must be negated as not
truly applying to pure consciousness.l60

All that is negated is unreal, as only false reality can be
negated. As that which is negated does not really exist, being illusion
only, it does not really disappear. Once all false attribution is
negated it is realized that these attributes are of the nature of
brahman, for only brahman exists.l6l When the process of negation is
completed all that remains is brahman, the eternal self. The self is
thus reduced to its original oneness, immutability and purity. That
which truly exists can never be non-existent. So the self is not the

result of negation, but is eternally present.162

2.2.8 Absolute Knowledge

Once all false attributes are negated, all obstacles to self-
realization are removed and immediate knowledge of the absolute identity
of the self with brahman, existence-knowledge-bliss absolute, can arise.
It is not enough to simply recognize the erroneous nature of all super-
imposition and negate it. The pull of transcendent knowledge of brahman
is also necessary. The removal of ignorance and the arising of know-
ledge are simultaneous.163

With absolute knowledge, all limitations and conditions, all
individuality and difference, all superimposition and the entire diver-
sity of phenomenal existence dissolves. Illusions cannot persist when

the truth is known. Eternal knowledge destroys false knowledge and its
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effects once and for all,l64 so that delusion can never recur. Once
knowledge arises there can be no avidya, for knowledge is completely
incompatible with avidya. There can be no avidyd in the self, which is
of the nature of eternal knowledge itself.165

Once knowledge of brahman is realized it is seen as self-
evident. True knowledge depends on nothing else to establish it. It is
not something that is acquired, but is a disclosing of what has always
existed. Realizing self-luminous truth results in a permanent trans-
formation. Eternal knowledge of brahman, the innermost self, ié

brahman.166

2.2.9 The Utility of Relative Knowledge

$ankara admits the necessity and utility of relative knowledge
in the realm of ordinary experience, provided it has no absolute pre-
tensions. Although the self-evident brahman is dependent on nothing for
its illumination and is beyond the reach of words and thought, it is
obscured by ignorance. Thus, for those bound in maya, Sankara provides
an explanation of creation and a means of release from its bondage.
Born into phenomenal existence, the soul suffering from ignorance must
work through appearance to approach absolute reality. The positive
evidence of scriptures and inference, as taught by an enlightened teach-
er, is necessary to point the way to direct experience of true know-
1edge.157

The primary source of the knowledge éaﬁkara imparts is Sruti,
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the sacred scriptures, whose authority he stresses is unquestionable.
éaﬁkara is primarily concerned with the Upanisads, the concluding chap-
ters of the Vedas, the Hindu scriptures. The Upanigads are the basis of
Vedanta. Sahkara follows the division of all Sruti into two parts, the

karma-kanda, or ritualistic portion, and the jhana-kanda, a portion

dealing with knowledge of brahman. He describes the distinction of

karma-kanda and jhdna-kdnda as minor and major texts respectively,

stating each group offers different teachings suited to the different
temperaments of seekers after truth. The minor texts view reality from
the causal perspective and relate indirectly to brahman. They lead the
aspirant through empirically experienced duality to meditation on the
knowledge of non-dual reality. The major texts make duality impossible
and lead to the immediate experience of non-dual brahman. éahkara seeks
to harmonize the scriptural statements with the experience and knowledge
of those seeking true insight.l68

égggi depends only on its own authority, but as long as the soul
in avidyd is a slave to the rational and dualistic experience, the
absolute self-sufficiency of égggi has little appeal. A rational ex-
planation as a supplement to gruti is helpful in strenghtening an under-
standing of the sacred texts. Thus, Sankara expounds his philosophical
explanations as a concession to those lacking in insight.169 Although
mayd is indefinite and logically fails to describe the appearance of the
world, it is offered as an explanation of creation for those who hold
creation to be a fact.

Inference is also used to repudiate wrong concepts so that those

who aspire after liberation may be steady in the path of knowledge and
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free from the doubts which may arise from hearing false doctrines.
Attached to the conclusions arrived at by their own enquiries, dualists
take their relative viewpoints as absolute truth. Inevitably disputing
amongst themselves, these upholders of false doctrines mutually con-
tradict and thus refute each other, thereby establishing Advaita or non-
l /

duality.l70 Sahkara claims Advaita is the supreme teaching as its
inferences are in conformity with the Upanisads.

Right knowledge is the greatest secret of gruti since it cannot
be realized without being taught by a teacher. Sruti can give in-
formation, but not inspiration, so a seeker after liberation must take
refuge in a teacher.

"The teacher is one who is endowed with the power of

furnishing arguments pro and con, of understanding

questions and remembering them, who possesses tran-

quility, self-control, compassion and a desire to help

others, who is versed in the scriptures and unattached

to enjoyments both seen and unseen, who has renounced

the means to all kinds of actions, who is a knower of

Brahman and is established in it, who is never a

transgressor of the rules of conduct, and who is

devoid of shortcomings such as ostentation, pride,

deceit, cunning, jugglery, jealousy, falsehood, egoism

and attachment. He has the sole aim of helping others

and a desire to impart the knowledge of Brahman
only."171

The teacher, in his infinite grace, guides the earnest disciple to
perfect knowledge.

A teacher must impart supreme knowledge only to one who has the
true qualities of a disciple. The disciple must possess learning and be
well-versed in the Vedas. He must possess self-control, tranquillity of
mind and complete concentration. He must‘have dispassionately renounced

all pleasures and withdrawn into the serenity of the self. He must be



- 78 -

able to discriminate between what is real and what is unreal. The
disciple must possess humility and forebearance, and must be obedient to
and have faith in this teachér. Finally, the disciple must have an
irrepressible longing for the realization of absolute knowledge.l72
éahkara's teachings are for such spiritually advanced disciples who are
on the Qerge of self-realization and who only need to hear and meditate
on the highest teaching, that brahman is the self, to attain eternal
knowledge.

Words and ideas, being limited and phenomenal, can only be
applied directly to the intellect, the object of knowledge, and in-
directly to the self, which is true knowledge and which cannot be de-
noted by any word or idea.l73 Nevertheless, éaﬁkara uses the teachings
of the scriptures and inference, which are modifications of the in-
tellect and must not be attributed to the self, as a medium for in-
vestigating truth. Although the intellect is an object of consciousness
and has no hope of comprehending the self, pure consciousness, it can be
used as an imperfect instrument to remove avidy3a and point to true
knowledge. As the intellect transforms into the object with which it is
in contact to reveal it, so it is transformed into brahman-consciousness
when instructed in right knowledge. Eternal knowledge may be dimly
pérceived before becoming completely clear, but it must always be total
and never partial. Arising at first as a state of consciousness, true
knowledge of brahman overwhelms the reflection of the self in the in-
tellect, so that all that remains is self-brahman.174 yltimately all
scriptural teachings and inference, all intellectual knowledge, must be

transcended for the immediate experience of true knowledge. Sankara's
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path of self-realization destroys avidyd and leads to the direct reali-
zation of eternal knowledge as the self's true nature and as identical

to brahman.

2.2.10 Avoiding Nihilism

However, the negation of the phenomenal experience in the quest
for self realization does not lead to a fatal void. It is the mechanism
for removing avidyd and not an end in itself. Negation has two facets.
First of all, it indicates that absolute reality is attributeless and
that any attempt to define it is doomed to failure. Secondly, it in-
dicates that nothing exists outside brahman, that brahman is all-
inclusive. The negation of avidya leads to the positive apprehension of

true knowledge of brahman, pure consciousness.l75

2.2.11 Brahman, the Eternal Self, True Knowledge

éahkara does not try to prove that absolute reality is one or
that the self is identical to brahman. He simply presents these state-
ments as fundamental truths. His main purpose is not to explain the
manifold world, but to explain it away. Thus, he discloses the falsity
of existing notions of phenomenal experience through rigorous argumen-
tation. It is easier to remove false knowledge through its negation

than to attempt to put forth positive evidence. Once all erroneous
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conceptions of reality are negated, true knowledge can be realized.
/
However, this negation leads to an affirmation. For Sankara,
brahman, the innermost self, is clearly a positive reality, and he does

provide some positive characterizations of brahman. Brahman is free of

limitation and duality, and without parts or multiplicity. Not related
to anything, it is devoid of predication. Brahman is existence-~
knowledge~bliss absolute, which éaﬁkara stresses are not attributes of
brahman, but its very essence. Brahman is infinite, pure being.l76

Brahman, the self, is all pervading. It persists in all mani-
fold appearances and yet remains the same throughout. Immediate and
ever-present, it manifests and maintains all objects, but is never an
object of consciousness itself.l77

The self is the eternal witness of the various forms of phenom-
enal existence, but remains free of their defects. It is the witness of
all existence and non-existence, and the witness of all change and
superimposition. It is the witness of the states of waking, dream, and
deep sleep that exhaust all conditions of experience. It is the witness
of the negation of false adjuncts and the teaching of true knowledge.
If a witness other than the self is presumed, an infinite regression
results. Thus the immutable self has no other witness. The self,
brahman, is the immutable essence of all.l78

Self-identical, self-subsistent and self-evident, the self is
eternally contented. Nothing exists except the self, which is brahman,
the one without a second. The eternal self is without beginning or end.
It is serene, pure consciousness.l179

Eternal knowledge is eternally existent in the self. It is the
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self's true nature. Thus, the self is the basis of all knowledge.
Eternal knowledge has no object content. Pure consciousness is always
immediately known and needs no other consciousness to be known. It is
never an object of knowledge, neither of another consciousness nor of
itself. The self is always naturally self-luminous. Eternal knowledge
is not an attribute of the self, but its essence. Knowledge of the self

is the self, brahman.180

2.2.12 Liberation

Self-knowledge, the realization of the true nature of the inner-
most self is brahman, is eternally existing in the self. This eternal
knowledge is eternally existing liberation. It is the supreme goal
which destroys avidya, the root of bondage to the transitory, manifold
world, and once attained avidyd and its effects never again occur 181
Freedom is attained only through knowledge of brahman and is identity
with brahman. Liberation is not a change of state or a product as the
soul in avidyd falsely believes. If liberation were a change in exis-
tence it would be transitory and therefore artificial. Bondage is but a
delusion, and once this delusion is removed, knowledge of the self as
eternal and immutable liberation arises. Eternal knowledge has no
connection with the ideas of acceptance or rejection. It is never known
or unknown. It never goes out of existence nor comes into existence
from previous non-existence. Ultimately there is no bondage or avidya,

no aspirant, no liberated soul and no liberation. The self is ever~-



- 82 -

awakened, freedom itself. Liberation is always attained. The self-
realization, which is liberation, is not of the ultimate, but is the

ultimate.182 1t is eternal knowledge, which is brahman, the self.

2.3 THE IMPORTANCE OF NAGARJUNA'S AND éAﬁKARA'S TEACHINGS

The discussions of Nagarjuna's and Sahkara's teachings have been
presented so that the parallels between the two are clear. Both dis-
tinguish two fundamentally different manners of apprehending reality -
conventional, conditioned knowledge and absolute knowledge. Ignorance
of the true nature of the real results in conventional knowledge obscur-
ing and distorting the absolutely real, causing the apparent existence
of the phenomenal world. But a rigorous analysis uncovers the inherent~
ly dependent, contradictory and limited, and thus unreal nature of
conventional existence and knowledge. Therefore, these illusory im-
positions are removed from the absolutely real, allowing transcendent
intuition of absolute truth to freely arise. Both Nagarjuna and éaﬁkara
seek to arrive at fundamental meaning in life by providing a means to
realize true knowledge, absolute spiritual freedom.

Nagdrjuna stresses the absolute negativism of all man's ordinary
perceptions and conventional knowledge. He refuses to define the ab-
solute in any manner, arguing that all such attempts to indicate the
nature of absolute truth serve only to conceal it through illusory
fabrications. He is so rigorous and consistent in his denial of all

views of absolute truth that he can not be called dogmatic in any way.



- 83 -

He negates every statement that he makes, even his negation. éaﬁkara's
presentation is perhaps more palatable to the unenlightened. He does
provide an explanation of the appearance of the manifold world for
ignorant souls, although he stresses its absolute unreality as anything
other than brahman. His absolute knowledge is not as negative as
Nagarjuna's, as he stresses that the absolute, brahman, is the innermost
self, knowledge-consciousness-bliss absolute. Although Sahkara stresses
that these are not characterizations of brahman, but brahman itself, he
is providing an indication of the absolute. He also adamantly states
that brahman is identical to the self and that absolute reality is one,
thereby presenting a view where N&garjuna totally denies all views.

The distinction between selective understandings of reality and
the non-selective reality is illuminated by the lucid and concise dis-
tinction between conventional and absolute knowledge provided by
Nagarjuna and Sankara. The inherent limitations of conditioned exist-
ence and the dangers of it attempting to usurp the absolute are clearly
specified, and the absolute freedom of real truth is stressed.

The presentation of the inherently contradictory nature of all
limited knowledge and the relativity and unsubstantiality of all physi-
cal existence, and thus the impossibility of a consistent and complete
description of the physical world is particularly interesting for the
discussions of the following chapters on the scientific method and
modern physical theories. Neither Nagarjuna nor Sankara deny the
utility of ordered descriptions of phenomenal experience in certain
contexts, provided these descriptions are not seen as absolutely real.

However, for both, the main purpose of discussing these descriptions is
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to reveal their inherent limitation and ultimate unreality so as to free
man from their confines to realize true meaning and his real potential -

that is to enable the unfettered arising of absolute knowledge, which is

genuine freedom.
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3. SCIENTIFIC METHODOLOGY

Having examined two philosophical religious systems in some
detail, science will now be investigated. Turning again to the western
perspective, it will be disclosed how an awareness of the inherent
limitations of selective views of reality as distinguished from the non-
selective whole of reality informs an understanding of methodology. A
great deal of extensive research has been undertaken in the field of
methodology. The problems encountered in scientific methodology are of
particular interest because they apply in more extreme ways to other
fields of research which are not as clearly defined and which do not
have as rigorous research techniques. The field of scientific meth-
odology is vast and encompasses many divergent views. No attempt is
made here to be exhaustive. The following presentation springs largely
from Thomas Kuhn's discussion of scientific methodology.l83 The many
complex issues of the field are simplified to present an introductory
overview which fits the frame presented in this thesis.

Nag&rjuna and Sahkara disclose the contradictory and limited
nature of all conventional knowledge and the impossibility of a complete
and consistent description of the world as a means for attaining freedom
from limitation. Science, however, seeks to uncover a coherent and
meaningful order of the phenomenal world through a systematic meth-
odology. The insights of Nagdrjuna and Sankara should be kept in mind

while examining the process through which science acquires knowledge,
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the positivistic and purely relativistic misunderstandings of the

scientific method and the usefulness, limitations and potential of

science.

3.1 Scientific Paradigms

To examine some of the conditions making science possible, to
examine its methodology, is to analyze the process by which paradigms
develop and come to dominate scientific thought. A paradigm is the
scientifically accepted pattern for perceiving and discussing phenomenal
experience in terms of a specific overall order. Scientific models
symbolically represent aspects of the world for specific purposes and
inform the theories which explain the idealized behaviour of observable
systems. Together, models, theories and empirical data form a paradigm,
the generally "recognized scientific achievements which for a time
provide model problems and solutions to a community of
practictioners”184, rThe paradigmatic quality of science's natural
interpretations consciously and unconsciously inform science's under-
standing of the universe.1l85

A paradigm is inextricably interwoven with the individual re-
searcher and his community. A given paradigm is the reflection of the
here and now consensus or prejudices of scientists and their milieu.
Scientific knowledge is a consequence of prior agreements and is dis-
closed subject to constitutive interests of which there is often no
explicit awareness. The common possessions of the practitioners of a

discipline are the symbolic generalizations which function as parts of
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its laws; the shared commitments to beliefs in particular models which
provide the metaphors of the discipline and help to determine the ex-
planation of solutions of problems; the values which determine the
choices between ways of practicing a discipline; and, finally, the
choice of exemplars or concrete problems which the discipline addresses.
These presuppositions of a given paradigm are governed by the currently
existing social norms. A paradigm is what the members of a disciplinary
matrix at a given time share. It accounts for the fullness of their
communication and the unanimity of their professional judgements. The
common intuitions and metaphysical commitments of a group of scientists
dictates the weltanschaung of their community.186 a given paradigm
freezes the shifting presuppositions of scientists and their cultural
milieu, and temporarily reduces man's environment into a manageable,
comprehensive and suitable order.

A specific paradigm governs the models and theories, the in-
struments, procedures and applications of science. It seiects the
problems to which the scientific community addresses itself, and de-
termines the presuppositions which underlie and generate these problems.
It also provides an evaluation of the kinds of solutions to these pro-
~ blems which are acceptable. The paradigm even determines the phenomeno-
logical field accessible to research at a given time, prejudicing the
expectations and interpretations of observations.l87

Scientific education is a process of conditioning all scientific
thinking to the existing paradigm. Students of science must learn their
field by accepting the theories of the present paradigm on the authority

of their teachers and textbooks as they do not have the competence to do
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otherwise. Science is learned through practice rather than through the
acquisition of the rules for its practice. However, practice examples
and problems are solved according to pre-established procedures and
interpretations. Science is bound to its history, and most scientific
textbooks present the history of science as a linear cumulative process
by implying all past scientific enterprise was striving for the present
paradigm and by discarding scientific research which does not fit this
cumulative perspective. As they are pedagogic vehicles for the per-
petuation of the present paradigm, textbooks have to be rewritten in

whole or part whenever scientific paradigms undergo a major change.188

3.2 'Normal Science'

Most scientific research occurs in the context of fixed pre-
suppositions. 'Normal science'l89 is a process of prediction; a puzzle
solving activity in which the scientist relies on the existing paradigm
to set the puzzle and limit the possible solutions. Only those puzzles
are chosen for which it is thought the solution is known. The puzzles
are solved according to pre-established criteria, with prior experience
determining present experience. Thus, problems arise only in the con-
text of specific presuppositions, with most of the details of their
éolution preknown and the expectation of resultant details even greater.
The questions asked determine the answers. Only identifying objects,
perceiving what is known to exist, has a role. The fascination of

‘normal science' is the challenge of solving the puzzle. The criteria



- 89 -

by which a given solution is judged is not whether it is relevant or
significant, but whether it works. The progress of 'normal science' is
measured by the number of problems solved.l90

'Normal science' is comprised of loosely related competitive
specialties which analyze the world into precise fragments.l91 1t is so
engrossed in examining details that it ignores the greater whole.
'Normal science' is not explicitly conscious that it is dealing only
with models of phenomenal experience and not primary experience.

Conformity to the rules of the existing paradigm becomes un~-
conscious, so that contrary information does not make a connection. A
rule without exception is not recognized as a rule. Any given paradigm
is intolerant of any new theory that challenges its authority, and it
limits possible data to only that which fits its criteria of sig-
nificance. Thus, all novel ideas and data are rejected or not noticed,
and creativity is répressed. 'Normal science' does not consider philo-
sophical issues. 192 It is concerned mainly with forcing nature into

the conceptual box of the existing paradigm.

3.3 The Positivistic Misunderstanding of the Scientific Method

From the standpoint of the philosophy of science, the uncritical
view of the scientific method of 'normal science' is positivistic.
Although in philosophical considerations of science positivism is most
often associated with the various proponents of the mechanistic world

view of classical physics as providing the final and complete de-
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scription of the universe, it is used here in the broader sense of the
fundamental mis-understanding of the scientific method that uncritically
cuts off enquiry into the conditions surrounding the acquisition of
scientific knowledge. The several schools of thought into which pos-
itivism is divided are not detailed here. Only the general attitudes
which inform the positivistic view of the scientific method will be
discussed.

.The positivistic misunderstanding of science stands and falls
with scientism, which reduces knowledge to what science can know through
the empirical analytic method. Scientism has an unproblematic belief
that it can describe the universe in a theoretical and lawful manner,
and boasts a rational method that constructs and corroborates all its
laws by precise rules. Convinced that its method is founded in pure
reason, scientism harbours the illusion it provides immediate, objective
knowledge of the phenomena of nature. Phenomenal experience is analyzed
into separate elements of fixed natures, whose interactions can be
directly determined and manipulated. Knowledge is regarded as in-
formation, and the universe as a totality of facts which behave in a
predictable and lawful manner.l93

Positivistic science regards these facts as existing in them-
selves and as waiting to be discovered through careful observation and
independent from the theories regarding them. Scientific knowledge is
objective and unambiguous, and free from the knowing subject and his
interests and values. The hypotheses that empirical science formulates
correspond directly to these self-existent facts. Hypotheses are de-

veloped according to specific, rational rules. The certainty of system-
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atic observations, which isolate aspects of the world for repeated
testing, results in immediate, unbiased evidence supporting these hypo-
theses.194 1In this manner, all scientific knowledge is predicted and
verified exactly.

Scientism thus believes its theories provide clear knowledge of
the universe as it is in fact. Its precise, formalized language gives a
literal, determinate description of natural processes. From its ex-
periences with local phenomena, scientism extrapolates its analyses to
universal validity. It also claims it will eventually be able to ex-
plain all phenomena without major modifications of its scientific prin-
ciples. Regarding its method as enlightened, scientism suffers from the
illusion of presenting final and complete knowledge.

Scientism is only interested in the efficient prediction and
control of objectified natural processes. It subverts the relevance of
its knowledge to the successful achievement of this purpose. Things are
controlled and used without reflection on their essential nature or
purpose. By progressively bringing nature under its dominance, it seeks
to technically manipulate the material environment and thus ensure human
survival.

Positivistic science severs interests from its knowledge and
dissociates values from the facts it uncovers. It is not concerned with
insight into the whole of life or the depth dimensions of existence.
Rather, it reduces all qualitiative values to quantitative facts.
Regarding its method as intellectually detached and valuefree, it is
unconditionally committed to pure theory. It brackets out and overlooks

all aspects of life not amenable to technical utilization.l95
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3.4 Scientific Ideology

Claiming its rational method as the only valid one for all
realms of life, positivistic science declares an exclusive claim to
genuine knowledge. Insisting its standards are necessary for truth, it
reduces all knowledge to that acquired through the empirical analytic
method. It presumes that scientific knowledge exhausts human interests
and understanding, and, usurping other values of life, scientism reor-
ganizes traditional structures according to scientific and technical
standards and laws. Social norms are supplanted by scientific informa-
tion and a scientific image of the world is held before man.196 with
its growing technical power, scientism seeks to control social life in
the same manner as it manipulates the physical environment.

In its more radical forms, and when allied with power and in-
dustry, the positivistic misunderstanding of science reduces science to
the tool of personal ambitions. Scientific knowledge is now the primary
force of production, with manufacturing concerns focusing on technical
information which brings nature into a form man can utilize for labour.
It is the view of some people that labour thus becomes machinery and man
is separated from the actual work process. Also, physical phenomena are
viewed as commodities, with the capitalistic producer seeking the or-
ganization of society along strictly economic lines. Everything is
viewed as objects for use or profit. With its vested interest, science
becomes a force in preserving the status quo and an apologist for the
existing social system. Knowledge is power, and the powerful knowledge

of science can be used to develop society into a technocracy. When its
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limitations and potentials are not correctly understood. 197

Once a system is rooted iﬁ man's way of life, it goes unnoticed. The
permanent, regulated feedback is so overwhelming, the realm of possible
experience is prejudiced. Under the influence of the positivistic mis-
understanding of its method, science begins to circumscribe the entire
culture and to be institutionalized in its social structures. In claim-
ing its standards as necessary for truth, positivistic science is re-
moved from the relativity of thought. It thus progresses as the neces-
sary organizational form of a rational society. It facilitates the
acceptance of technical structures through increasing reference to the
neutral authority of science itself. Disguised as independent scienti-
fic common sense, self-legitimitizing scientism removes its standards
from public questioning and critical reflection. With no genuine under-
standing of the involvement of science and technology in the environment
and society, the public has no sense of personal responsibility for
their effects. 198 In this manner the positivistic dogma of scientism's

belief in itself becomes the dominating ideology of society.

3.5 Critique of The Positivistic Misunderstanding of the Scientific

Method

The success of the empirical-analytic method of detailing the
laws of nature has given it a false impression of excellence. Misunder-
standing the role of paradigms, it does not seem as vehicles for com-
prehending nature, but mistakes them for literal descriptions of nature.

Thus, a paradigm acquires a reality of its own, with little reference to
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actual reality.

It is naive to assume that the universe is organized precisely
according to the articulated laws of science. Scientific knowledge can
be considered as only well-tried hypotheses which are subject to
possible falsification at a later date. The exact repeatability of
experiments is not certain, for time may enter experiments as an
uncontrollable variable. Instruments are never perfect and may provide
imprecise or erroneous results. In addition, there are various ways in
which experimental results may be interpreted. There are no bare facts,
rather facts are always inseparably linked to theories. The meaning and
validity of empirical statements are pre-established and prejudiced
according to the norms of the scientist's milieu. Science is a human
endeavour, with the scientist living in the world as one of its parts
and influencing the object of his study, making pure objectivity
impossible. Scientific concepts are always approximations, with the
scientist idealizing the images received from observations. The complex
history of science discredits the purely rational method of scientism.
Positivism ignores faulty theories and human error, and the fact that
all human knowledge is disclosed according to interests and
prejudices.199

Although declaring decisions and standards to be meaningless,
scientism advocates the criteria of pure rationality and value freedom,
and determines what constitutes good scientific technique. As scientism
denies it contains value judgments, the decisions it does make are
arrived at arbitrarily and uncritically.200 Thus, the idealized empiri-

cal method of positivistic science is neither desirable nor possible.
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Positivistic science tends to see its rational order as per-
manent. But despite the rigidity of the positivistic tendencies of
'normal science', scientific theories are continually shifting with
man's changing experience and insights. New developments in technology,
new observational data, either from new experimental procedures or
accidental discovery, new theories and models and changing attitudes to
nature necessitate a constant re-interpretation of physical phenomena.
Scientific statements are provisional and incomplete, and always subject

to change.

3.6 Scientific Change

'Normal science' clings to the established paradigm, attempting
to suppress novelty and being intolerant of any new theory which may
challenge the authority of existing structures. It does so by only
selecting problems with a solution in the context of the paradigm. The
greatest emphasis is placed on the capacity of adaption within a
paradigm, which enables an adjustment of theories without a fundamental
change in the established underlying notions of order. When new exper-
iences impinge, a re-arrangement of existing images is sought. In
certain contexts accomodation is adequate, allowing gradual change.201l

However, sometimes anomalous phenomena or problems emerge which
cannot be dealt with by the established theories and procedures, or by
simple adaption within the existing paradigm. An anomaly emerges only

with difficulty, for first a scientist must see that something is, then
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discover what it is to become aware that an anomaly exists. An anomaly
must be identified, subsumed under a concept and related with all the
concepts and information available, before questions can be asked about
it. Once an explanation has become implicit, contrary information has
difficulty making a connection. Familiar ways of viewing the world have
high psychological value and emotional investment, and any deviance
threatens these entrenched ideas and expectations. There is something
so compelling about an initial premise, even in the context of dis-
information, that there is a preference to distort the incoming informa-
tion, rather than sacrifice the existing solutions. It is hard to
question laws while standing in them. An anomaly is uncovered only by
pursuing thoughts not permitted by the existing paradigm. Overcoming
basic prejudices to recognize dissonant phenomena necessitates chal-
lenging ideas never before challenged and a fundamental shift in percep-
tion.202

When accomodation is no longer adequate, a fresh perception of
the whole world order is required. When a significant anomally does
emerge, it points to inherent problems in the o0ld way of thinking,
forcing a paradigm shift. This shift often takes the form of a scienti-
fic revolution, since the normal scientific community is usually too
rigid to change its underlying order until a crisis demands it. A
crisis blurs the boundaries of the paradigm and loosens the rules of
ordinary research, allowing dissension in parts and provoking funda-
mental philosophical questioning. Fractures in existing structures
challenges scientists toidiscover new creative insights into the rela-

tionships of physical phenomena. A paradigm shift requires a change in
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perception, an escape from entrenched presuppositions through a funda-
mental intuition to a new integration of images. The implicit insight
thus formed is made explicit by the articulation of a new order through
discursive thought and language.203

A given paradigm is frequently retained even when it is known
that it is inadequate, for a paradigm can only be rejected if an alter-
native is accepted simultaneously, since there can be no normal scienti-
fic activity in the absence of a guiding paradigm. In a paradigm shift
a whole new network of theories and experiments, instruments and proce-
dures, and vocabulary and observed data emerges with the new paradigm.
The problems and solutions, the rational interpretations and the entire
process of normal science are restructured with the perception of a new

order .204

3.7 The Pluralistic Method

However, the consequences of a new understanding of order must
be thought out. It takes time for a new paradigm to develop its
theories, to be supported by empirical evidence and auxiliary fields and
to become relevant and applicable and to be detailed in specific forms
which can be utilized by normal scientific research. In the beginning,
connections with the previous concepts and modes of thinking cannot be
avoided as new forms have yet to be developed. The new paradigm can
only be judged by new sets of criteria and empirical tests, which may be

unknown at first. 014 facts must be reinterpreted. At first the exis~
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ting language forms patterned on the o0ld paradigm must be retained as
new forms do not exist. These must be utilized in unusual and distorted
ways to express the novel ideas, until a new vocabulary can be developed
to fit the new situation.205 a paradigm is coherentband reasonable only
after being in use for a period of time.

Thus, a breathing space is required during which critical phe-
nomena are largely ignored and ambiguity is tolerated. While the new
paradigm is developing it is necessary to step back from comprehensive
and rational procedures, and allow ad hoc hypotheses and approximations.

Even once a new paradigm has been clearly elaborated and artic-
ulated, it is not readily understandable to those who do not share its
presuppositions. Scientists with different theory commitments have
different perceptions of the same phenomena and different solutions to
similar problems. Much language and logic are paradigm dependent.
Thus, there is difficulty in communicating between paradigms and a given
paradigm is not logically compelling to those outside of its frame. In
debates between proponents of competing paradigms, each group uses the
presuppositions of its own paradigm to arque in its defence, so that the
opposing groups often talk past each other and become ensnarled in
circular arguments. The result is that persuasion, coercion and propa-
ganda, instead of reasoning, are frequently resorted to in order to
convert scientists to a new paradigm.2°6 However, a new scientific
truth does not usually triumph by convincing its opponents and making
them see the lighf, but because its opponents eventually die and a new
generation of scientists grow up that are familiar with it.207

A pluralistic method is necessary to keep science open and
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critical. It allows the scientist to step outside of well established
rules, categories and constrictions, and to be free and innovative. The
pursuit of mény avenues of thought should be tolerated as it cannot be
known beforehand which will prove to be the most coherent. Scientists
should be allowed to step outside the existing paradigm and to introduce
counter inductive hypotheses inconsistent with the existing theories and
experimental data. New data introduced by ad hoc connections should be
permitted. Allowing a degree of indetermination enables science to
develop, adjust and evolve. What appears as nonsense today may become
significant in the future. - New ways of observing problems can be sug-
gested by transfering the features of other situations better under-
stood. The whole of human thought and activity, affects scientific
achievements in various and subtle ways, assisting its development.
Bringing together a variety of perspectives and unusual and miscel-
laneous information, and allowing an unmethodical and unreasonable

foreplay stimulates creative insight into new orders.208
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3.8 The Relativistic Misunderstanding of the Scientific Method

An awareness of the prejudiced order a paradigm presents, and of
the irrational nature of scientific development is necessary to avoid
the naive and idealistic notion of the scientific method of which pos-
itivism is guilty. Arising from this awareness is the radical view-
point, opposing the extreme attitude of positivism, that scientific
knowledge is purely temporary and relative. This view sees any given
paradigm as restricted to being merely the most logically consistent of
the number of known possibilities in a particular historical situation,
not providing any genuine insight into natural processes, and to be
replaced as soon as a better paradigm is found. Pure relativism
stresses that all paradigms are totally incommensurable in a manner
parallel to the different perceptual modes of diverse cultures. Thus,
there are no neutral languages or arguments, no overarching standards by
which to compare different paradigms. Personal judgments, values,
interests and prejudices alone determine the decision to accept a given
paradigm. A scientist is not rationally convinced of the value of a
given paradigm, but is converted to the belief system of that paradigm.
In this view science is confined to the progression of a series of
closed systems, with no movement to genuine truth. 1In its most extreme
form the relativistic view of science claims that the only true scienti-
fic method is anarchism, and the only rule to which science should
adhere to is the rule that no rule should not be broken. Any idea,
whether invented or imparted from another discipline can improve

science. 'Anything goes!' Stepping back from comprehensibility and
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into chaos is necessary for knowledge and free progress.2°9

3.9 Critique of the Relativistic Misunderstanding of the Scientific

Method

However, such total relativism is meaningless and impossible.
An anarchistic method is still a method. The rule ‘anything goes' is
just another rule. Simply denouncing it does not provide genuine
freedom from a rational methodology. Even a self-proclaimed anarchistic
scientist has had training and is prejudiced by the presuppositions of
his worldview, and thus cannot be truly random and irrational in his
judgments and decisions. Any attempt to pursue an anarchistic
methodology would cause science to degenerate into an elaboration of the
personal fantasies of individual scientists.

Although there are no explicit rules for a choice between
paradigms, there are independent criteria, shared reasons and values.
General judgments as to the simplicity, accuracy, applicability,
coherence and elegance of theories are used to determine their worth.
Aesthetic perception of the harmony of structure of the theory and
between theory and fact, and effective achievement of purpose are
further criteria. A theory can also be falsified through empirical
testing. There are usually some overlapping concepts and terminology,
and jointly identifiable phenomena between paradigms. It is possible to
discover how two paradigms differ, translate between their divergent

perspectives, and make a decision as to which is the most appropriate in
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the given context. The o0ld paradigm is often still valid as an aspect
or condition of the new paradigm.210

Arbitrary change leads to confusion and thus most paradigm
shifts are limited to clearly defined problems in the context of the
whole body of knowledge.2ll Science is not a purely relative enterprise
reduced to the philosophy of 'anything goes' or to a series of closed
systems with no progression in its understanding of nature. For science
to be free and creative, it is not necessary for it to relinquish all
order, only the dogmatic and uncritical domination of a particular
order, an error of which the positivistic misunderstanding of the
scientific method is guilty. Neither purely rational, empirical and
deterministic, nor irrational, subjective and anarchistic, science
provides explanations of aspects of reality with inherent limitations

and values.

3.10 The Limitations and Values of Science

Science, conscious of the limitations of its methodology and
knowledge, is a worthwhile enterprise. Science deals with abstractions,
approximations and idealizations. By concentrating attention on certain
portions of man's experience and simplifying the vast amount of in-
fluxing information regarding physical phenomena, its analyses provide
limited explanations of aspects of greater systems. Science success-
fully introduces order and regularity into the wealth of heterogeneous

experiences, reducing them to manageable bits which are predictable,
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comprehensive and dependable. Its process of constructing interpretive
frames for understanding nature is consistent with the human task of
finding meaning and his place in the world.212 Man cannot ignore the
physical environment in which he finds himself. The cosmology presented
by science makes this environment more understandable and less threat-
ening.

Science is very clear and successful in certain domains.
Scientific knowledge has many practical applications and much can be
learned by exploring the implications of a given paradigm. The empir-
ical method is a highly sophisticated and useful means of interacting
with the environment. Scientific technology has vastly improved the
physical capabilities, health and wealth of man. It has made the
natural world a less hostile environment, and in many ways ensures man's
survival.213 Indeed, science and technology are now necessary compo-
nents of modern civilization.

Accepting the order science presents enables action and the
pursuit of other dimensions of human experience without constant thought
about interaction with the physical world. Science is a vital and
efficacious component of human understanding, provided it is not seen as
providing final and absolute answers.

Some scientists seek a final explanation which will encompass
all natural phenomena. However, articulated insights are not totally
relevant indefinitely. Man's attitude to nature is continually
shifting, making given scientific conceptions of natural phenomena
provisional. Statements which are the most complete that can be made in

a given context, often become inadequate as man's experience and under-
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standihg change. Scientific order is time bound and only valid for
delimited areas of experience. Thus, science needs to promote tolerance
and change if it is to survive and remain relevant. Science should not
become too rigid, nor should it relinquish its sense of structure.
Science may move to continually new levels of knowledge, and
even qualitatively new kinds of insight, but it still remains in the
realm of conditioned, phenomenal existence. Science cannot achieve an
articulated order which encompasses all of existence. Its theories
represent abstracted aspects of experience, relevant in delimited
contexts. Intuitions into the vaster whole can only be experienced, not
expressed. Science does not provide a literal description of natural
processes. Rather it presents a picture of man's relationship to
nature. Science is a human activity. It images are developed by man,
and the scientists is a part of the phenomenal field he is studying.
The object of scientific research is not nature in itself, but rather
nature exposed to man's questioning, his knowledge of the phenomena of
nature.214 They are symbolic, interpretive frames for understanding
phenomenal experience which describe and relate abstractions from a
greater whole and contradictions arise if they are applied formally.
Science is continually asking questions and probing into
physical phenomena. But scientific development usually leads to more
questions than answers. There is always a chasm between the order
science discerns and nature itself with its many facets science has yet
to discover and explore. There are also many dimensions of experience
beyond science's scope. The gap between what science knows and the

potential for understanding results in a tension and a thirst for know-
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ledge.215 an understanding and acceptance of this gap can be a
stabalizing force around which science can orientate itself. Science
should not positivistically seek to capture the whole of experience in
the limited orders it discerns. Rather, it should accept its role as a
constructive questioning activity, with inherent limitations.

Science is a suitable enterprise only for certain delimited
areas of experience. There are questions it cannot ask and still remain
a scientific discipline. Science must also recognize the impingement on
it of other facets of experience. The whole history of human thought
and experience affects its achievements in various and subtle ways
making the scientific method a complex process. Science provides only
one way of knowing in a wider truth. It can move to the border of its
limited knowledge, but>not beyond. However, the limitations of a
particular form of humén knowledge is not the limitation of human know-
ledge as such.2l6 There are certain critical limits of complexity,
which, once attained, lead to new experience which is discontinuous and
not predictable from former experience. To truly understand science's
view of the universe and be aware of all its limitations, it is neces-
sary to stand outside of it, in a deeper level of insight.217

Abstractions have no significance when they are considered
autonomous. Any phenomenon is truly understood only through its rela-
tionship with the whole of experience. For science to have genuine
meaning, it must have an orientation beyond itself in a more encom-
passing whole. All relative symbolisms presuppose an absolute as the
focus to which they all point.

Nature is not merely a development of man. There is a reality



- 106 -

into which science provides limited insight, and thus scientific
theories can be confirmed by empirical experience. Informed intuitions
of wider connections are often the creative centre of scienée, providing
the essential ideas which 'normal science' then elaborates in detail.
How science relates to the whole of reality must be continually queried,
for it is the criteria by which to establish the genuine worth of
science. To go beyond science, it is not enough to simply recognize its
inherent limitations. An awareness of the whole is also necessary.

Neither absolutely true nor absolutely false, science does
disclose some significant knowledge. It is a limited yet valid form of
knowing, provided it avoids the extremes of positivism and relativism,
and maintains an awareness of the larger whole beyond its scope.
Commitment to a paradigm enables the acquisition of knowledge of
physical phenomena, the development of powerful technologies and the
achievement of purposeful action. Scientific ideas can be utilized
without abandoning an awareness of their limitations.

Good science is tolerant and tentative. It is open for revision
and grows with man's changing experience. Creative science is dymanic
and flexible. To recognize the value of scientifiec knowledge, it is
necessary to be aware of the conditions making it possible. Conscious
application and understanding of its methodology keeps science self-
critical. With its increased knowledge and technological advances,
science unleashes powerful forces. With this power comes the temptation
to utilize it in selfish or destructive ways. Responsible scientists
alert society as to the implications of scientific advances and assist

in applying them wisely. The genuine scientist seeks to understand
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reality and uncover truth.218 Good science balances an awareness of its
limitations, with an exploration of its potential, in the context of the
greater whole. From such a perspective it can confront the issues and
problems of modern culture and assist in providing meaning in the 1life

of the peoples of that culture.
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4. MODERN PHYSICS

In the past science's presentation of physical order has tended
to be based on the commonsense view of natural phenomena prevalent at a
given time, the two continually interacting and shifting together. This
correlation was certainly the case with the physical order presented by
classical physics. However, the theories being developed and the
phenomena being uncovered by modern physics, and their interpretation by
physicists, are increasingly departing from the comfortable simplicity
and familiarity of the commonsense view of his environment with which
man operates in his daily life. The emerging representations of the
physical universe raise fundamental questions about the nature of
science, the manner of its knowing and the value of the knowledge it

discloses.

4.1 MODERN PHYSICAL THEORIES

4.1.1 Classical Physics

Classical physics provides precise empirical knowledge of the
“dualistically experienced physical world. Its analyses disclose a

universe composed of a multiplicity of disparate entities interacting
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deterministically. These interactions are predictable and can be for~-
mulated in precise mathematical forms. The cosmic laws of classical
physics simply provide a more detailed explanation of man's ordinary

interactions with his physical environment.219

4.1.2 The Theory of Relativity

Physics first real movement away from the classical world order,
with its sensible description of the universe occurred with Einstein's
theory of relativity.220

The theory of relativity states that the perception of order in
the universe is relative to the speed of the co-ordinate frame of an
observer. Space and time are no longer absolute, but are now dependent
on an observer's perspective. Thus, the universe appears different for
different observers. The only absolute is the speed of light, a fixed
value that is unaffected by the relative velocity of an observer and to
which all space and time is relative.

The special theory of relativity is concerned with reference
frames moving with a uniform velocity relative to an observed object or
event. Under these conditions length is found to contract and time to
dilate. These effects become increasingly significant as the relative
velocity of an observer's frame of reference approaches the speed of
light. Transformation equations are needed to translate physical laws
between relative frames of reference. Special relativity describes a

higher degree of order than classical physics, integrating space and
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time into a four dimensional continuum. Also mass is disclosed as a
form of energy in Einstein's famous equation E = mc2.

A four dimensional universe in which length contracts and time
dilates is paradoxical for man's ordinary understanding of his envi-
ronment. Especially perplexing is the paradoxical nature of time posed
by special. relativity. If an individual were to go on a trip,
travelling at close to the speed of light, on his return he would find
the friends he left behind to have aged considerably more than he has
aged. Time would have slowed down for him relative to the time his
friends experienced. An astronomer examining the information carried by
electro-magnetic radiation from distant parts of the universe is
actually observing the past. Physical experiments are no longer simply
repeatable, for time is no longer a constant, but is now a variable
which is different in different experimental contexts. These physical
phenomena are alien to man's ordinary experience.

The general theory of relativity describes a physical order
valid for all reference frames; those moving at both uniform and non-
uniform velocities relative to the observed event. Leaving the
Euclidean geometry of classical physics and man's priméry conception of
space and time, general relativity introduces a curvilinear order. The
structure of the four dimensional space-time continuum is its geometry.
The curvature of space-time is caused by the gravitational fields of
massive bodies. Matter, and its gravitational field, is the curvature
of space-~time. Objects travelling through space-time take the most
efficient path, the geodesic, and thus move according to the structure

of space-time not due to the effect of forces acting on them.
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Variations between different frames of reference are explicable by
gravity, the curvature of space-time, which is indistinguishable from
uniform acceleration. Space-time is no longer simply the stage of
physical events, but is now a participant.

General relativity details the stfucture of space—tiﬁe through
non-linear equations which prevent the analysis of the world into
separate yet interacting elements. It discusses localized structures as
events or patterns of movement rather than as rigid bodies or point
particles. It is a description of a closed model of the universe and
diverse theories of the contraction and expansion, and the origin and

end of the universe have arisen from its equations.

4.1.3 Quantum Theory

The physical description of the universe takes an even more
startling departure from man's commonsense experience with quantum
theory.221

Quantum mechanics discloses the properties of matter through
probability waves. The wave equation of matter is a well defined
mathematical structure which enables the calculation of the probable
outcome of a given physical experimental arrangement. It cannot predict
what will actually happen in a specific event. The wave equation is
only a probability measure for the actualization of different potentials
in a statistical ensemble of similar observations carried out under

specific conditions. Thus, subatomic particles are known only as
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mathematical formulizations. These formulas determine the probable
behaviour of particles, not the actual properties of an individual
particle. A single particle is described as a tendency to exist and its
path is called a probability orbit. The details of its path and its
properties cannot be established through quantum theory. Thus, the
characteristics of matter become statistically revealed potentials.

The wave equation describes a system with the possibility of
being in all possible states. Upon observation one possibility
actualizes. A perplexing paradox arises when the equation predicts two
equally probable outcomes for a single experimental situation. In which
state does the system exist prior to perception? Or does only
perception lead to the actualization of a single state?

The wave equation of an observed particle cannot be specified
apart from the overall experimental conditions set up to observe the
particle. These experimental conditions ultimately extend to the entire
universe. The form of the experimental conditions and the meaning of
the experimental results are one whole, in which analysis into
autonomously existing elements is not relevant. As the observer alters
the observed by the act of observation, he must be included as a part of
the experimental arrangement. The observer cannot obtain a true picture
of the perceived as he changes the observational field in the act of
observing. Only in interaction with the measuring apparatus is the
behaviour of a particle disclosed, making events or interrelationships
the fundamental observation. Discussions of particles as existing in
themselves are no longer meaningful. The physical world is not

independent of the manner of its apprehension. The concept of
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independently existing objects is only an idealization, an abstraction
from a more fundamental whole.

Quantum theory is limited by a basic uncertainty wherein an
observer can gain information about a physical system through
measurement only at the price of a complementary piece of information.
Neither time and energy, nor position and momentum, can be measured
simultaneously with precision. In addition, depending on the
experimental conditions an experimenter arranges, light, or matter, will
disclose either wave or particle behaviour, distinct properties that are
not definable simultaneously. The same entity discloses two states,
responding as a wave or as a particle, depending on the physical
questions asked by an experimenter. Thus, quantum theory placed
limitations on physical concepts being precisely formulated.

A necessary conclusion of present quantum theory is that events
separated in space are directly correlated in ways incapable of detailed
causal explanation. 1In violation of the theory of relativity, which
restricts causal relations to the speed of light, distant systems appear
to communicate without transmitting information in such a restricted
manner. The observation of a particle, which results in an alteration
of its state, results in an instantaneous alteration in the state of a
distant particle, which was formerly in contact with the first. 1In
addition, the movement of an electron betwegn the standing wave patterns
of its stationary states in an atom is a discrete, unanalyzable guantum
leap. Thus, a detailed description of the movement of a particle, or

the interaction between particles is not possible in quantum theory.
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Quantum theory challenges man's ordinary experience of his
environment and introduces an indeterministic and perplexing
representation of physical phenomena. Chance has entered the realm of
physical laws. The situation is aggravated by the necessity of
communicating the indeterministic and non-dualistic behaviour of quantum
phenomena with the deterministic and dualistic language of classical
physics. Quantum theory places an inherent limitation on man's ability
to know the physical world with precision. It is only a mathematical
formulization, an abstraction or idealization, which requires

interpretation to become meaningful for man's worldview.

4.1.4 The Particle Zoo

In the period following the introduction of relativity and
quantum theory, physicists have found that physical experiments and laws
are disclosing increasingly enigmatic phenomena. Experiments in high
energy collisions of subatomic particles have resulted in a veritable
explosion of particles.222 fThe experiments are not disclosing the
fundamental building blocks of matter, but a complexity of creation and
destruction. The particles created in these collisions are not
fractions of the original particles collided, but creations from their
kinetic energy and mass. Many of these newly created particles are
highly unstable, manifesting only momentarily in the explosion of energy
and matter these collisions induce. The more the freedom of movement of

a single particle is limited, the more quickly it moves around its
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confined space, giving the appearance of solid substance. Thus,
particles appear to be bundles of energy or processes moving at high
velocities.

The uncertainty of measurement in quantum theory allows even
free particles, that is those particles not in interaction with other
particles, to emit particles, provided they are reabsorbed after a brief
interval of time, without violating any physical laws, such as the
conservation of energy or momentum. Free particles do not have an
excess of kinetic energy which can be utilized to emit independent
particles. Rather, they momentarily transform into different particles
in what is known as a virtual process. These transient or virtual
particles emit their own virtual particles, so that a single particle
can be regarded as a fuzzy cloud of virtual particles, a continual
process of self-interaction.

Forces between particles are explicable by the exchange of
virtual particles conforming to the uncertainty principle.
Electromagnetic force is weak, yet has an enormous range, as the virtual
particles comprising it have a minimal energy and thus can exist for
relatively long intervals of time. Nuclear force is very strong, yet
very short range, as the virtual particles comprising it have high
energy and thus a very short life span.

Each particle is continually generating other particles which
are generating it, so that any given particle is simply the intermediary
of the complex of interactions. All particles exist potentially as

different combinations of other particles in a constant emission and
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absorption of virtual particles, resulting in the interpenetration and
interdependence of all particles.

Even empty space can provide particles out of what is apparently
nothing, provided the existence of these phantom particles is extremely
short. Seemingly empty space is a field of endless creative potential,‘
capable of manifesting particles of all possible energies and momentums.
The field of the whole universe is the primary description, the
potential of all forms, with particles existing as abstractions,
localizations of the field or concentrations of energy. The field and
the particle do not exist autonomously, but are inseparably interwoven.
As distances become smaller, the total energy of this vast fluctuating
background of creation and destruction approaches infinity.

The emerging image is of a restless, effervescent,
interdependent and powerful universe. There is no localization of
physical events, rather each part interacts with all other parts. The
universe appears as a dynamic web of interrelated and interdependent

events, with no part necessarily more fundamental.

4.1.5 Conclusion

Certain regularities have been discerned by some physicists in
this highly complex and unsettling scenario. Particles and their
interactions have been grouped into families structured by the rules of
the various conservation laws of physics. Matrices have been developed

to specify the initial and resultant conditions of particle
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interactions. Attempts have been made to represent the general symmetry
properties of the universe through field equations. Quarks have been
proposed as the fundamental building blocks of elementary particles with
some success.,

The above discussion does not cover the entire gamut of theories
developed and being developed in modern physics. It is simply a concise
examination of those theories most relevant to the thesis being
presented. As yet there is no generally accepted, consistent and
comprehensive explanation in physiés for the strange world its
mathematical formulas and experiments are disclosing. Physicists are
not in general agreement as to the direction physics should take to
meaningfully integrate all modern physical phenomena into a

comprehensive order.

4.2 INTERPRETATIONS OF MODERN PHYSICS

In physics, mathematical formulas and experimental observations
cannot be separated from their interpretations and explanations, the
theories which together provide a meaningful order by which the physical
universe can be understood. Even more unsettling than the bizarre
phenomena modern physics is uncovering are the different interpretations
physicists give of these phenomena and of the future course of physics.
Intertwined with these interpretations are presuppositions about the
value of scientific knowledge and the methodology by which such

knowledge is uncovered.
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4.2.1 The Probability Function

Some of the greatest debates in modern physics centre on the
meaning of the probability wave equation of quantum mechanics. 1In
statistics, probability functions are only mathematical models
facilitating the analysis of large groups of data. The concept of
probability was not originally intended to be logically applicable to
concrete physical systems.223 However, as the probability equation is
the only existing successful means for calculating in detail the
behaviour of the subatomic world, and as it can only describe this
behaviour in terms of statistically revealed potentials, some physicists
declare nature to be fundamentally indeterminate. Chance irregularity
and uncertainty are seen as primary experiences. Erwin Schroedinger,
the physicist who first formulated the wave equation of matter, states;
"We sorely need those spherical waves as realities ... there are many
experiments which we simply cannot account for without taking the wave
to be a wave, acting simultaneously throughout the region over which it
spreads ... "224 Thus, some physicists directly contravene the
assumptions under which probability theory was derived, and assert that
probability waves correspond directly to the physical phenomena of

atomic and subatomic processes.225
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4.2.2 The Copenhagen Group

A group of physicists meefing in Copenhagen during the early
days of quantum theory came to the conclusion that the wave equation
does not directly represent physical phenomena. It is simply an
algorithm for making statistical predictions. The uncertainty principle
indicates the limits of physical concepts being placed in precise
mathematical form. This limitation does not denote ignorance on the
part of physicists. Rather, it discloses an inherent barrier to precise
descriptions of natural phenomena. Quantum mechanics is the best
description physics can provide, and the Copenhagen group of physicists
are satisfied with the way it correlates physical phenomena. A more
complete understanding of the universe lies beyond rational, scientific
.thought.225

Niels Bohr is the central physicist of the Copenhagen group. He
declares that the results of experiments in quantum mechanics can only
be described in terms of the concepts of classical physics, making
complementarity necessary for a full description. Both the wave and
particle are needed for a complete picture of the phenomena observed,
and yet both cannot be defined simultaneously and precisely. The only

solution is to accept complementarity as fundamental.227
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4.2.3 Heisenberg

Werner Heisenberg's interpretation of quantum mechanics arises
to a large extent out of his discussions with Niels Bohr and the other
physicists meeting in Copenhagen. He also claims that the uncertainty
inherent in quantum theory is a natural barrier to physical descrip-
tions. Quantum mechanics can oﬁly provide indirect knowledge of the
behaviour of subatomic particles, but there is no known language with
which to speak more precisely of physical processes. Although it is not
fully understandable, quantum mechanics works and is complete in the
sense that through it physicists know all they can of atomic phenomena.

Heisenberg feels that the uncertainty inherent in quantum theory
calls for abandoning the search for fundamental particles and advocates
focussing attention on representing the phenomena uncovered by quantum
theory through matrices instead. Matrices do not specify what happens
during atomic and subatomic interactions, rather only the patterns of
initial and resultant conditions. The symmetries of nature represented
in such physical models are more fundamental than particles.

Heisenberg states that modern physics does not study nature in
itself, but only man's knowledge of nature. It no longer provides a
picture of nature, but rather a picture of man's relationship to nature.
However, although physics may be the limit of certain forms of human

activity, it is not the limit of human activity as such.228
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4.2.4 Planck

Max Planck also declares that the imprecision presented by
quantum theory does not exist in the physical phenomena themselves, but
in their mathematical formulations. Things are not indeterminate, the
mathematics is indeterminate. The physicist must be aware that he
translates the sense world into a physical world picture, and that the
two are not identical. The value of the translation depends on the
reliability of the translator. As man is part of nature, he cannot
predict natural events with absolute accuracy. However, a better
description than indeterminism may be found. Planck states that physics
is improving steadily in precision and completeness. 1Its fundamental
building blocks are the universal constants. All processes in nature
are subject to universal and rational laws that are partially knowable
by man and to which man is subject. A metaphysical absolute is the real

within and behind all, but it is beyond physics realm.229

4.2.5 Einstein

Albert Einstein does not accept the interpretation of the role
of physical theories arising from the Copenhagen discussions. He
declares quantum mechanics as incomplete because it can only offer a.
statistical interpretation of nature and statistics is simply a
mathematical tool without physical reality. Einstein does not accept a

basic indeterminism in man's knowledge of natural phenomena, and
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declares causality as an absolute law in physics. He is deeply troubled
by the idea of uncertainty as inherent in nature, claiming physics is
simply not measuring precisely enough. A one to one correspondence must
exist between theory and nature. Physics must describe nature directly,
not its knowledge of nature. 'God does not play dicel!' Einstein
retorted to his fellow physicists, and he concentrated all his energies
on trying to discover the game God does play. Through his work on
unified field theory, Einstein sought to uncover the true universal and

rational order of nature.230

4.2.6 Wigner

Eugene Wigner feels that the laws of physics must be modified to
deal with a more general situation in which life and consciousness have
significant roles. Quantum theory deals with the connections between
observations, and therefore cannot be discussed without reference to the
observing consciousness. Wigner describes the wave function as a
composite of all possible observed systems that develop indefinitely
until consciousness enters and collapses the wave function so thaﬁ one
possible observed situation is actualized. Therefore, only through the
intervention of consciousness does the system move into a definite
state. All experiences of past observations modify the observer's
appraisal of the probabilities of his future experience. Wigner's main
argument for the inclusion of consciousness in physics is that every

action has a reaction, and, as matter clearly influences consciousness,
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the converse influence must also be true. Thus, physical laws are

incomplete until modified to include consciousness.231

4.2.7 Everett

Hugh Everett claims nature can be exactly represented
mathematically. He accepts the mathematical formulizations of quantum
theory, stating that the wave function actually describes physical
events. There is a wave function for the entire universe containing all
observers. This wave function of the universe never collapses, and thus
all possible outcomes of any observation occur. There are many worlds,
one for each possible outcome of each measurement for each observer.
The wave function describes a complex space of an infinite number of
dimensions and, therefore, an infinite number of universes can co-exist
in the same space. There is no physical communication between these
universes as they are mutually orthogonal. Everett presents a picture
of the universe constantly splitting into a stupendous number of
branches, all resulting from measurement-like interactions with its
myriad components. Each quantum event splits the universe and all
possible realities so created exist simultaneously, all equally real and
non-interacting. As every possible outcome of an event is equally
probable, chance is not a measurement of ignorance about a system, but

an absolute.232
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4.2.8 Wheeler

John Archibald Wheeler asserts that we will understand how
simple the universe is when we understand how strange it is. Wheeler
describes an infinitely dimensional superspace of which the classical
concept of space time is an abstraction. The quantum fluctuations in
geometry indicated in quantum theory are a property of all space. These
fluctuations become significant at very small distances because of the
huge amounts of energy involved. Wheeler postulates that the fabric of
space is a quantum foam in which quantum fluctuations create
singularities or bubbles, which are wormholes interconnecting every
point in space. He claims quantum fluctuations differ only in degree
from the probablistic scattering of particles in interactions. As a
particle facing impending disaster with another particle scatters, so
the universe facing collapse scatters. A probability wave propagating
through superspace scatters at the point in superspace where
gravitational collapse is expected, resulting in an alternative history
of the universe. At very short distances, the violent quantum
fluctuations are gravitational collapses of local universes. These
collapsés are not final, but are continually occurring and being undone,
resulting in a probability distribution of new, co-existing histories.
Collapse and fluctuations are two aspects of the same geometrodynamics.

Wheeler declares that nature conserves nothing. Mutability is
the central feature of physics. Both the geometry of space and
particles are derived from a more primordial pregeometry. Geometry and

particles, the constants and dynamic laws of physics are simply fossils
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of the violent conditions of the big bang at the origin of the universe,
and they will be rubbed out in the inevitable gravitational collapse of
the whole universe Wheeler finds predicted by the closed model of the
universe of general relativity. Between these two extremes lies the
staircase of the laws of physics. Beyond the physical laws is nothing,
chaos, the pre-geometry on which physical laws are built. The world is
brought into being by those who participate, who limit the chaos to

yield laws.233

4.2.9 Sarfatti

Jack Sarfatti explores the physical roots of consciousness. He
sees space-time as derived from a primordial, self-referencing
pregeometry, the quantum principle that essentially involves mind. The
range of conscious processes is the very short distances where space-
time collapses into singularities, the quantum foam of rotating mini
black and white holes that enable the instantaneous communication of all
points in the universe. This communication occurs through direct
quantum jumps in tachyonic world lines, superluminal transfers of
negentropy that transcend space-time. The high degree of order or
information.exchanged is not tied to energy or matter flow. Sarfatti
develops Wheeler's concept of the participator, making the consciousness
of the participator the determining factor for each quantum jump.
Generally the collective will of all participators, all conscious

entities, is unfocused leading to the apparently random character of
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quantum fluctuations. However, some participators have enough
volitional control to consciously impress a coherent structure on the
incoherent energy of the quantum turmoil. Not only are scientific facts
and laws created by those who participate, but the actual universe is
thus brought into being. All possible histories of the universe occur
and interfere constructively to give the most probable history, which is
the one ordinarily experienced. Mind is the highly ordered structure of

matter in space-time.234

4.2.10 Conclusion

Several physicists, extrapolating far beyond the presently
accepted physical theories, find in science the possibilities for
explaining all aspects of human experience, from commonly experienced
physical and mental events to paranormal experiences.

The above discussion demonstrates that, rather than making
nature more accessible and comprehensible, modern physical theories of
nature are growing increasingly strange, introducing an image of
constant flux and paradox, multiple universes and irregqgularity, forcing
man to think in new ways. Current physical theories are alien and
difficult to discuss, being beyond man's ordinary concepts and language,
and not logically derivable from his sense impressions. Can man be said
to understand something he cannot express in words? The question arises
if such presentations can ever become familiar aspects of man's ordinary

worldview. Indeed, the variety of interpretations of modern physics
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raises the doubt if physics can come to a consistent and comprehensive
universal order such as it has been able to provide in the past.

It is naive to assume that nature is organized in the same
manner as modern physical 1anguage.235 The modern physical theories
discussed above indicate the inherent limitations of existing attempts
to precisely portray the physical world. However, some physicists, such
as Everett and Sarfatti above, interpre;é/the present physical theories
as literal descriptions of the universe. They replace the absolute
determinism of classical physics with an absolute indeterminism from
quantum theory. The physicists meeting in Copenhagen are wise to warn
that the probability function of quantum mechanics is only an algorithm.
The wave equation does not detail the properties of matter, but simply
provides a means for analyzing and interpreting certain kinds of
information. So all physical formulations are but tools aiding in the
discernment of universal order. Physical theories are not perfect
descriptions of physical phenomena and thus have inherent
inconsistencies and insoluble problems. They are a symbolic language
for discussing physical phenomena and have only indirect significance
for the natural world. These theories become artificial if applied
formally.

However, the Copenhagen interpretation of quantum theory sees
the uncertainty principle as an inherent limitation of scientific know-
ledge. But the limitations being presently faced in physics may be
overcome by new and unexpected developments. Planck is correct in
asserting that a more detailed and meaningful description of physical

phenomena may be found. The physicist's conception of nature is
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continually changing. Too much importance should not be attached to
present concepts as there are likely to be fundamental future
developments. Too many unanswered questions exist to determine physics
absolutely at this time.236 Indeed, the question arises if physics can
ever be absolutely determined.

One of the main considerations facing physics today is
determining the relationship of consciousness to the mechanisms of the
physical universe. As the observer is now considered a vital aspect of
experimental situations, it is possible that consciousness will come to
pPlay a major role in physics. Physicists are divided on the issue of
whether the observer's role is passive or non-passive. Sarfatti's and
Wheeler's proposals that consciousness is the substratum or determiner
of physical phenomena may prove to be an important avenue of research.
Unfortunately, Sarfatti's discussion of consciousness reduces it to
little more than another physical process. It is rather presumptious to
assume physics can explain all the facets of consciousness. Perhaps the
question of consciousness is not a physical problem, but a question for
a different field of research.

Modern physics does not appear to have moved nearer to the
essence of nature than classical physics. 1In fact, the more closely
physics analyzes physical phenomena, the more ethereal it becomes. A
growing number of physicists question the idea that there are
fundamental building blocks or simple laws at the bottom of the physical
world. While some physicists see simplicity at the basis of nature,
others see a vast sea of chaotic flux, a zoo of complex disorder.

Physics has reached the point where it questions if there is a bottom
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level to the physical world. Many physicists are inclined to view
nature as a web of interrelated events with no part being more
fundamental. Thus, even the concept of levels is being queried.

In the light of the manner of scientific development and current
physical theories, Wheeler's declaration that no physical law is
jmmutable seems valid. Some physicists, although unwilling to accept
present physical theories as the final statement physics can or will
make, hope for a complete description of physical phenomena in the
future. However, the one to one correspondence between theories and the
universe that Einstein demands cannot be justified. Physical theories
are idealizations and abstractions from experience. As Heisenberg
clearly states they present a picture of man's knowledge of nature, his
manner of questioning, not a literal description of nature. Physical
theories are not necessarily more correct today than those of the past,
they may simply be more relevant to the kinds of questions man is
asking. The universal orders discerned by physics are changing insights
that move with man's experience, not final eternal truths. Although
physics may move to qualitatively new or apparently deeper levels of
insight into natural processes, physics cannot capture the whole of
existence in its descriptions.

The major problem confronting physics today is that although it
has theories that work, theories that are able to analyze events and
provide utilizable information, these theories do not provide man with a
sensible cosmology. Science seeks meaningful order, and it is unlikely
it will rest with the chaos it is uncovering in the depths of matter.

But for physical order to be meaningful to the life of man, it must be



-~ 130 -

placed in the context of the whole of man's experience. Perhaps

insights from non-scientific fields can be instructive to science in its

task of helping man find a place in the world.
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5. HOLONOMY - DAVID BOHM

The physicist David Bohm is aware of the inherent fragmentation
and limitation existing in the methodology and content of modern
physics, and he is concerned with the meaninglessness of modern physical
theories to modern man. Yet, he also recognizes within the scientific
method and present physical theories a movement towards undivided
wholeness, indicating the necessity of a new order in physics. Bohm
proposes holonomy, the law of the whole, where all implicates all in
undivided wholeness, as the basis for a new order. The distinction of
explicate and implicate237 orders is relevant for a clearer under-
standing of the whole and for understanding of physical phenomena and
consciousness, and their relationship. Beyond the implicate order is
the holomovement. The holomovement is not a fixed, final order, but a
movement in which new wholes are continually emerging.

Bohm's discussion is comparable with Nagdrjuna's and éaﬁkara's
presentations. It is from the perspective of a modern physicist, but is
based on insight going beyond the strictly scientific and western
perspectives. This discussion provides a further illumination of the
frame of ‘'selective understandings of reality and the non-selective

reality' in a context meaningful for modern western scientific culture.
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5.1 The Scientific Process

Bohm is concerned with the problems arising from fragmentation
and seeks to propel an orientation to wholeness. Most attempts to
understand the whole are linear and summative, reducing the whole to a
complex totality, which is no more than just another part. Science
normally proceeds through analysis, that is breaking up physical
processes into autonomously existing elements of fixed natures and then
attempting to synthesize these parts into a coherent system. But the
whole of the infinitely interacting universe is not simply a sum of its
parts.

Analysis is useful and necessary, provided it is applied with an
awareness of its limitations. However, normal science extends
fragmentary analysis beyond the sphere where it is valid. Physical
theories present various views of aspects of the universe. But too
often they are taken as literal descriptions of the whole of existence.
The mistaking of partial viewpoints for the whole becomes an unconscious
and self-reinforcing habit, leading to extended breaks in what exists.
Attention to the habit of fragmentary thought and an understanding of
the relationship of the aspect to the whole is needed to end
fragmentation and gain new insight into the whole.238

Science is continually seeking and discovering basic orders by
which it hopes to describe the physical processes of the universe. Bohm
describes the general way of perceiving order as giving attention to
similar differences and different similarities. A hierarchy of similar

differences leads to higher degrees of order. 1In a high degree of
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order, each suborder has limitation. Bohm calls this limitation
\measurei Measure is specified through proportion or ratio, with this
specification containing the notion of boundary or limit. The
harmoniously organized whole of order and measure, which is both
hierarchic and extensive on each level, determines an overall structure.
Bohm stresses that structure is essentially dynamic in nature. It is an
organized whole of everflowing building, growth and evolution.239

Physical theories are changing insights which shape experience
and provide different views of reality. Each theory abstracts an aspect
of reality that is relevant in a certain context. A fact is what has
been manufactured.240 Beginning with a perception of the actual
situation, a fact is developed by adding further order, form and
structure to it with the aid of theoretical concepts. Both facts and
theories are aspects of the whole in which analysis into separate but
interacting parts is not relevant. The validity or truth of facts and
theories is dependent on the context, and both must be continually
fitted to new experiences. Physics accomodates between facts and
theories by adaption within the basic notions of order. Often
accomodation in the existing frame of order is adequate. But it is
possible for old orders to become irrelevant, necessitating a fresh
insight into the whole context, which is then articulated in a new
order, measure and structure.24l

Science has a tendency to see certain notions of order as
permanent or to seek a fundamental order or description of the universe.
But Bohm stresses that there is no meaning in speaking of a fundamental

theory on which all physics would have a permanent basis or to which all
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phenomena of the physical world would be ultimately reduced, for each
theory discusses only an abstracted aspect of reality and is relevant in
a limited context. There are no absolute laws. Even the most sacred
physical laws eventually become inadequate, for each is but a step in an
unending process of development to deeper levels. Each physical
description is incomplete.

Thus, Bohm introduces holonomy, the law of the whole, which is
not a fixed final goal of science but a movement in which new orders are
continually emerging. The law of the whole includes the possibility of
relevatin9242 selective aspects that are broad enough for the
description of given limited contexts. These explicated aspects appear
relatively autonomous, but actually have no meaning apart from the
greater whole. The whole does not need to conform to a particular order
or to be bound by a measure. Generally all forms of the whole merge and

are inseparable. Seeing the whole as a process leads to harmony.243

5.2 Modern Physical Theories

Bohm criticizes classical physics for its method that regards
the universe as analyzable into separately and independently existing
elements which interact in a non-afbitrary and mechanistic manner.
Classical concepts, including the idea of the constituent element,

Cartesian co-ordinates, Euclidean order and measure, and universal and

absolute time independent of space, present a fragmentary and

deterministic picture of the physical world. The attitude of breaking
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up the universe into parts and then synthesizing these parts into a
total system treats the whole as a thing among things, and has only
limited validity.244 Bohm states that the classical approach to the
examination of physical phenomena and the establishment of physical
order must succumb to a fresh perception of the whole, whére specific
phenomena and orders are understood as abstractions with no meaning
independent of each other or of the whole.

Bohm points out that some aspects of modern physical theories
imply a new notion of order based on undivided wholeness. For instance,
as discussed in the previous chapter, special relativity demonstrates
that the observation of physical order is relative to the speed of the
observer's frame of reference and introduces a four dimensional space-
time continuum. Mass and energy are disclosed as different
manifestations of a single essence. General relativity emphasizes the
continuity of the field and its non-linear equations prevent the
analysis of the universe into separate but interacting parts. It
describes matter, gravity and geometry as inseparable aspects of the
curvilinear order and measure of space-time. Localized structures are
events or patterns of movement, rather than fixed bodies. In quantum
theory the properties of matter are disclosed as statistically revealed
potentials, and this probability function of an observed object cannot
be specified apart from a description of the overall system set up to
observe the object. In quantum theory matter reveals both wave and
particle facets, depending on the context, énd precise specifications of
the behaviour of atomic particles is no longer possible. Quantum leaps

are indivisible and unanalyzable, and events separated in space are
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correlated in ways that are incapable of detailed causal explanation.
In modern physical theories primary emphasis is placed on the continuous
field of the whole universe, with particles regarded as abstractions
from the field or regions of intense field which interpenetrate with all
other partic;es or abstractions. Thus, the field and particle are
inseparably interwoven. These theories imply that ultimately the whole
universe is an undivided whole, where analysis into independent parts is
not meaningful.245

However, there are aspects of these modern physical theories
which conflict with the notion of unbroken wholeness. Fundamental to
relativity is the concept of a signal, an ordered modulation that must
be causally propagated at no more that the speed of light if the
information it carries is to be unaltered. A signal requires that its
source be clearly separated from the region in which it is received, not
only spatially, but also in the sense that the two must be autonomous in
their behaviour. In quantum theory, the linearity of the equations
allows the wave functions of the system to be regarded as existing
separately and autonomously. Thus, the actual individual object of
classical physics is replaced by a more abstract statistical object.
Bohm declares both relativity and quantum theory as inadequate as both
have fragmentary residue.246 These autonomous residues are the cause of
irreconcilable contradictions between the two theories which prevent
them from being unified in a more encompassing physical description.

Bohm proposes retaining those aspects of existing modern
physical theories which point to undivided wholeness and dropping those

aspects which conflict with it, to uncover a new notion of order. The
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aspects of relativity and quantum theory that are still valid under such
conditions could be united harmoniously, resulting in a qualitatively
new theory, within which the present theories of relativity and quantum
mechanics would be retained as aspects or abstractions. Bohm's aim is a
new perception of physical phenomena from the perspective of undivided
~ wholeness.247

An additional problem which Bohm has with existing descriptions
of physical phenomena is that they are not understandable. The first
reaction of students to quantum theory is that they are unable to
understand it. Eventually they realize that there is nothing to
understand, that the wave equation simply provides the rules for
computing results to compare with experiments. Nevertheless, it is
supposed to discuss physical reality. Mental gymnastics are required to
smooth over this contradiction. Viewing quantum theory as an algorithm
with no physical basis does not provide a consistent and meaningful
worldview. But, to interpret quantum theory as indicating an
irreducible indeterminancy in nature is equally unsatisfactory. Another
possible solution to the quandary of quantum theory is to develop a new
quantum logic. Bohm finds all these proposed solutions inadequate
because all do not provide an intuitive understanding of quantum
phenomena.248

Bohm proposes seeking a deeper understanding of physical
processes. The inherent limitation apparently indicated by current
quantum theory indicates the necessity of a new order in physics. This
proposal does not entail ignoring the formalism of quantum theory.

Rather, the full extent of its novel conceptual implications should be
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explored. But the operation of statistical laws is not a reason for
denying the search for more detailed individual laws which apply in
broader contexts. If one theory is possible, so is another, better
theory which leads to new experimental results, and Bohm takes steps
towards uncovering a deeper level of order which provides a more
defailed explanation of physical phenomena. Bohm seeks a clear
intuitive understanding of physical reality in the context of the

indivisible whole.

5.3 Explicate and Implicate Order

Bohm introduces the distinction of explicate and implicate
orders as relevant to éttaining:a clearer intuitive understanding of the
physical universe and the law of the whole. He states that every
immeéiately perceived aspect of the whole comes out of a more
comprehensive implicate order. The implicate order expresses an
undivided wholeness wherein all aspects are holistically enfolded or
implicit and not yet apparent, defined or explicit as separate elements.
To implicate is to fold inward, to have the whole enfolded in each
region. As stated above, a series of similar differences constitutes an
order. If these differences are in the same degree of implication, a
distinct implicate order is described. The law of the whole includes
the possibility of the enfolded order unfolding and relevating selective
aspects so that they appear relatively autonomous in limited contexts.

These explicated aspects are not disjoint and separately existing
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things, but abstractions from the whole. To relevate is to call
attention to aspects of the implicate order so that they stand out in
relief. The enfolding of a particular explicate order of the whole is
governed by the laws of the implicate order.249 whether an explicate or
implicate order is discerned depends on the perspective of the viewer.

Explicated aspects are only a portion of the nonmanifest
implicate order, and therefore are incomplete. They have their place
but habitual familiarity with them results in taking these aspects for
actual descriptions of the whole. Thus, they obscure and usurp the
potential of the whole. Generally, physical laws refer to the explicate
order. Each deals only with abstracted aspects of the whole which are
relevant only in selective situations. The explicate order is
incomplete and fragmentary in nature, leading to contradiction and
confusion and making the formulation of coherent physical laws
difficult.250

The implicate order avoids many of the problems of the explicate
order by looking at the universe more fundamentally and by introducing.a
higher degree of order into the domain of physical laws. Moving from
the manifest to the essential by penetrating to broader orders of
movement beyond immediate perception is the only way to solve the
problems of a limited perspective.

The explicate and implicate orders must not be confused. The
implicate order is not reducible to a more detailed or complex explicate
order. The explicate order may be adequate in certain contexts, but it
has little meaning apart from the deeper implicit whole. The two orders

complete each other, with the explicate order implying the implicate
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order. The manifest is the outcome of the nonmanifest. The nonmanifest
is greater than the manifest, but is still related to the manifest.251
Once the implicate order is regarded as the more fundamental order,
aspects, as relativity independent subtotalities broad enough for the
description of a specific context, can be abstracted.252 Thus, Bohm
stresses giving primary relevance to the implicate order.

There are many levels of implicate orders of varying degrees of
subtlety. But the implicate order is still in the realm of expressible
ideas and therefore limited. It is better able to deal with reality
than the ideas of the explicate order, but it still does not grasp the
whole of reality. The implicate order is necessary as man needs ideas
to deal with reality coherently. But it implies an ineffable and
infinite wholeness beyond itself, and it can become a hindrance if it is
not transcended. The implicate order acts as a bridge, loosening rigid
attachment to the abstractions of the explicit order and moving man in
the direction of the deeper whole.253

The holomovement is more fundamental. The implicate order is
grounded in the holomovement, the unending flux of enfoldment and
unfoldment. Particular aspects of the holomovement merge and are
inseparable. It moves between the explicate and implicate orders, being
still more inward than the two orders which are its extremes. The
movement is basic, and specific states are its abstractions. Infinitely
subtle and without boundaries, the holomovement does not need to conform
to any order or be bound to any measure.254 It is the eternal and

indefinite movement of the whole.



- 141 -

5.4 The Lens and the Hologram

To provide a clearer understanding of his proposed manner of
perceiving‘the whole, as opposed to attempts to understand the whole
through analysis and synthesis, Bohm suggests considering the
differences between the optical lens and the hologram. He feels that
this distinction is conducive to the perception of a new order that is
relevant for physical laws.

A lens encourages the dissection of the universe into separate
parts. The essential feature of a lens is that it brings the
correspondence of specified features of an object and its image into
sharp relief, thus strengthening an awareness of the various distinct
parts of the object and the relationship between these parts. In this
manner it furthers a tendency to think in terms of analysis and
synthesis.255

The hologram, on the other hand, provides an appropiate symbol
form for perceiving the unbroken whole, in which analysis into well=-
defined parts is not relevant. 1In the optical hologram, a beam of
coherent laser light is split into two beams, with one beam being
reflected off an object and the other being used as a reference beam.
The convergence of the two beams creates an interference pattern which
is recorded on a photographic plate.256 The resulting interference
pattern is extremely fine and complex, and distributed equally and
ubiquitously throughout the plate. If any small region of the plate is

illuminated with coherent light, the whole illuminated object is
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revealed, although somewhat vaguely and from a decreased range of
possible points of view, so that the whole is found to be enfolded in
each part. Thus, with the hologram, in each region of space the
movement of light implicitly contains a vast range of distinctions of
order and measure appropriate to the whole illumined structure. There
is not a one to one correspondence between the parts of the illuminated
object and the parts of its image on the photographic plate. Rather,
all parts are interrelated and each part contains the image of the whole
object implicitly.257 The whole not only contains its parts, but is
potentially present in all its parts, so that the whole and its parts
cannot be separated.

The lens, with its analysis of the universe into autonomous
elements, is a limiting case of the hologram, with its tendency to see
aspects as relevant to the whole structure. Although the optical
hologram is a meaningful symbol for gaining insight into the whole, it
is, however, only a partial analogy that is static and abstracted, and
it cannot reveal the total depths of the flowing movement of the
whole.258

In the optical hologram in each region .of space the order of the
whole illumined structure is enfolded and carried in the movement of
light. This order and movement can be enfolded and carried not only in
eleétromagnetic waves, but also in countless other forms of movement.
To generalize, so as to emphasize undivided whoieness, Bohm proposes
that what carries the implicate order is the movement of the unbroken
whole which he calls the holomovement.259 The hologram is a limited

static image. The holomovement is the unlimited and essential movement
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of the whole.

Bohm proposes that the structure disclosed in the hologram
extends over the whole universe and the whole past with implications for
the whole future. The entire order of the universe is enfolded in each
region of space and time, so that even if only a part is manifest, the
whole is implicitly present. Man is implicated in all he sees and
thinks, for he is present everywhere and at all times, and so is every
object.260 Although relatively autonoﬁbus aspects can stand out in
relief against the background of the whole, all implicates all in

undivided wholeness.

5.5 The Ink Drop Analogy

To clarify the distinction between the implicate and explicate
orders, Bohm provides a particularly vivid illustration of how an
enfolded implicate order may unfold as an explicate order of ostensibly
discrete, separate elementé. He describes a transparent container full
of viscous fluid and equipped with a mechanical rotor that can stir the
fluid slowly, but thoroughly. Insoluble ink droplets are dropped into
the fluid, one after another, and stirred into the fluid. The ink
droplets are thus gradually transformed into threads that extend
throughout the whole fluid, apparéntly losing their separate identities.
They are enfolded so that they interpenetrate with the whole, appearing
only as a mass of grey fluid. Each droplet is enfolded in a seemingly

random manner, yet each has an order implicated in the fluid which is
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distinct from every other droplet.

If the stirring device is rotated in the opposite direction, the
transformation is reversed and each droplet is reconstituted. If the
reversed rotation occurs very rapidly, the droplets unfold and again.
enfold in the fluid so quickly that the individual droplets are not
resolved in perception and the appearance of a single, solid object
moving through the fluid is created. As the human eye is only sensitive
to certain concentrations of dye, it cannot see the whole movement of
the dye, rather only the relevated aspects. Each manifested droplet is
merely an aspect abstracted from the whole.

In the continuous movement of the fluid and ink droplets,
various implicate orders become explicate and explicate orders
implicate. The total structure of the dye at any given mbment is that
in which different degrees of implication are arranged in a certain
overall order. Every part of the whole structure contributes to the
order of each of the droplets, in their various stages of implication,
and each droplet, and therefore each level of implication, irreducibly
contributes to the structure of the whole.

The ensemble of droplets is so intermingled that the specific
orders of ﬁhe various droplets appear indistinct. However, the
differences in their orders are revealed when the various particles are
explicated. The structure relates only those aspects with the same
degree of implication. Thus, the picture which the human eye can
perceive at a given time is only the image of those aspects which can be
explicated together, that is those droplets that are synochronoué or

possess the same degree of implication. The explicated droplets cannot
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consistently be regarded as autonomous. Each aspect has no meaning
apart from the whole structure.26l The whole implicate order is present
at every moment and contributes to each explicated droplet.

By asserting that the whole is implicit in every part of the
implicate order, Bohm is introducing a radically new description
incorporating the wholeness of form. He sees this order of unbroken
wholeness as a possible means of explaining previously inexplicable
quantum phenomena. For example, the quantum leap, where a particle
appearing at a certain position disappears only to reappear
inexplicabely at a new position, can be visualized as a particle
unfolding, enfolding and unfolding again, as in the ink drop analogy.
As the senses are only aware of the explicate movements of the particle,
its implicate developments appear unaﬁélyzable. Non-causal correlations
also become understandable. Two particles spatially separated at the
explicate level are implicitly interconnected. The fact that in guantum
mechanics an object cannot be specified apart from a description of the
overall system set up to observe the object is the result of the whole
structure being implicit in every part, whether explicate or implicate.
The constituents of physical theories, such as particles and waves,
space, time and movement, are only abstractions of the nonmanifest

implicate order and therefore incomplete in isolation.262 Bohm stresses

the need for a thorough wholeness in physical thought.
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5.6 Higher Dimensional Order

Thus far the implicate order has been presented through images
of a process of enfoldment and unfoldment taking place in ordinary three
dimensional space. Bohm, however, feels the implicate order indicates a
higher dimensional reality, of which the three dimensional world of
ordinary experience is but an abstraction.

To illustrate the abstraction of lower dimensional phenomena
from a higher dimensional reality and their correlation, Bohm discusses
the relationship of two unique two-dimensional movie projections of a
single three-dimensional object. He presents the scenario of two movie
cameras filming the movement of a fish swimming in an aquarium, as seen
through two glass walls at right angles to each other. When the two
films thus recorded are projected onto separate screens, each image will
appear generally different, and yet there will exist a relationship
between the two images. As the fish projected on one screen executes
certain moves, the fish projected on the second screen will execute
corresponding moves. Thus, the two images are correlated and reflect
each other. Both images refer to a single whole, the common gréund of
both. They are simply two-dimensional abstractions of a three-
dimensional reality. The three-dimensional reality holds the two-
dimensional projections within itself as abstractions, and yet is
neither, being of a nature beyond both.263

Bohm suggests that in a similar fashion particles are
projections of a higher dimensional reality. In quantum theory, the

interaction of several three-dimensional particles must be described by
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equations of higher dimensions, leading to a higher degree of order in-
physics. The interaction of two three-dimensional particles must be
described by a six-dimensional wave equation. The interaction of n
three-dimensional particles leads to a wave equation of three n-
dimensions. The eventual result is an infinitely dimensional universe
which cannot be reduced to three dimensions. Under certain conditions
abstracted three dimensional particles will exhibit relatively
independent behaviour. But, in a manner similar to the two dimensional
projections of the three dimensional fish, such particles will exhibit
correlated behaviour that implies they are projections of a higher
dimensional whole.264

Thus, the implicate order indicates a multi~dimensional reality.
The examples of the hologram, the ink droplets and the projections of
the fish are only three dimensional approximations of this higher degree
reality. The order of the whole is a process of unfoldment and
enfoldment in a multi-dimensional reality, which, under certain

conditions, can be explicated to a three dimensional abstraction.

5.7 The Mathematization of the Implicate Order

Bohm states that a vague notion of thg implicate order is not
sufficient. He stresses that it is time to present physical theories in
terms of this deeper order. He thus begins the process of the
mathematization of the implicate.

The mathematization of the general language of physics makes
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possible a more precisely articulated discussion of the implicate order
than is possible in the general language alone. The general language of
physics and its mathematization work together coherently and
harmoniously as two aspects of one whole. A dialogue between the two
leads to new meanings common to both aspects. In physics the explicate
order arises as an aspect of sense perception and is described in
Euclidean order and measure. The simple geometrical changes within a
given explicate order are transformations, and these physical processes
of the explicate order can be readily mathematized. The implicate order
is described in a higher dimensional order and measure, and discusses
more radical kinds of change, which Bohm calls metamorphoses. Bohm
demonstrates how effects demonstrated by the hologram, where the whole
illumined structure is enfolded in each region of space, can be
mathematized. He also demonstrates how the enfolding and unfolding of
ink droplets in viscous fluid can be mathematized.265 Thus, the
possibility of a relevant mathematics coherently related to the general
language for discussing the implicate order and its metamorphoses is
disclosed.

Algebra contains features similar to the features of structures
built on implicate orders. Individual algebraic symbols are not
directly relevant in isolation. Only in the relations and operations in
which they take part are they made relevant. In this way they
correspond to words, whose implicit meaning is only fully realized in
the manner language as a whole is used. In the general language for the
description of implicate order, the indefinable and immeasureable

holomovement is considered as the whole from which all that is to be
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discussed is ultimately relevated. Similarly, in the algebraic
mathematization of general language, an indefinable algebra is the whole
from which each algebraic term is relevated. Each term derives its
meaning by signifying a whole movement in all the terms of the algebra.
This similarity leads to the possibility of a coherent mathematization
of the general description which takes the whole to be the indefinable
and immeasurable holomovement. As relatively autonomous aspects of the
holomovement can be considered, so, in its mathematization, relatively
autonomous subalgebras, as aspects of the indefinable whole algebra, can
be considered. In both cases the law of the whole context limits the
autonomy of the aspects. A given physical context can be described in
terms of an appropriate subalgebra. As the limits of the given context
are surpassed and its description becomes inadequate, broader algebras
must be considered. Algebra itself is a limited form of mathematization
and eventually it may be necessary to move beyond it. Nevertheless, it

still offers a range of aspects for modern physics to explore.266

5.8 Hidden Variable Theory

Bohm states that scientific progress is an unending process of
moving to ever deeper levels of implicate orders. He feels that physics
can now step to a deeper level of exploration than the indeterminacy of
quantum theory through his hidden variable theory. His hypothesis is
that the results of individual quantum mechanical measurements are

determined by new kinds of factors. These factors can be represented
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mathematically by a set of variables beyond those currently existing in
physics. The variables describe the states of these new entities in a
deeper subquantum level and obeying qualitatively new laws. The search
for these new variables should take place where present theories lead to
inconsistent results and unsolved mathematical difficulties, the very
small distances and high energy of the violent guantum fluctuations.
The hidden variable theory would predict results consistent with those
predicted by the ordinary interpretation of quantum theory, but based on
different assumptions concerning the existence of a deeper level of
individual laws. The further variables in the subguantum realm would
enable a more detailed determination of the unanalyzable fluctuations
resulting in existing quantum measurements.267

In the deeper implicate order, the theory of relativity's
consider'ation of space is no longer adequate. Relativity provides only
an explicate ordering of space, with space being regarded as a continuum
that can be covered by a complex, that is the joining together of many
separate objects, and discussed in terms of coordinate systems. It is a
view of space as a set of unique and well-defined points, related
topologically to a set of neighbourhoods and related metrically by a
definition of distance. An implicate ordering of space introduces the
idea of a multiplex, that is the enfolding of unlimited systems of
orders and measure into each other. With the introduction of the
implicate order, relativity's concept of a signal, which is constituted
of an explicate order of events, is also no longer relevant. The theory
of relativity states that all co-ordinate systems furnish equivalent

frames of reference. The law of the whole considers structures to be
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implicate relative to each other.268

Bohm feels that his efforts to mathematize the implicate order
willAresult in a more detailed explanation and understanding of physical
phenomena than quantum theory and relativity provide. Experiments in
new domains and to new degrees of approximation will result in new
entities, methods, laws and efforts which may substantiate his
theoretical proposals. Bohm is not adamant that his hidden variable
theory is the best course for physics to pursue. It is impossible to
know beforehand which avenue will prove to be the most fruitful, thus
many avenues should be explored. For Bohm, this theory is the most
conceivable possibility and he explores it to avoid the stagnation that
he feels results from accepting current physical theories as the limits

of physical knowledge.269

5.9 Physical Theories as Aspects of the Whole

The law of the whole places the entire context of physics into a
new structure. The implicate order extends indefinitely in a multi-
dimensional reality in which relatively independent subtotalities may be
abstracted. Thus, classical physics, quantum theory and relativity
theory, and even the hidden variable theory, are aspects of a more
comprehensive structure. Reality appears as a series of levels of
implicate orders, a hierarchy of subsystems, systems and supersystems.
Each level of order is, to an extent, influenced by all other levels. A

level is not fully comprehensible in terms of the next lower level
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alone, although the next lower level may be its main determiner. Each
level irreducibly contributes to the description of the whole and the
whole is reflected in each level. A relatively independent physical
context can stand out in relief against the background. However,
ultimately all levels and contexts, explicate and implicate, merge in
the unknown whole of the universe.270 It is not possible to arrive at
an ultimate physical theory. Implicate orders may be expressed, but the
process of describing ever subtler levels of reality is endless. Bohm
presents a thoroughgoing wholeness, where all implicates all in
undivided wholeness.

Bohm's discussion of physical theories does not actively include
the observer. He seeks an understanding of the relatively independent
physical context. Some physicists place the observer in a central and
active position in modern physical theories. Bohm, however, feels that
this is leaping ahead of existing evidence. He does recognize that
consciousness is an aspect of the whole, as well as matter, and is
implictly present everywhere. He also admits that a comprehensive
explanation may be found which encompasses both consciousness and
matter. However, Bohm states that there is no evidence as yet for
introducing a non-passive observer, and thus he treats the observer as
functionally separate from the physical context and active only in
interpretation. Bohm will widen his physical theories to include
consciousness if and when it is demanded by evidence. But, for now, he
is satisfied with a non-passive observer. He also does not accept Jack
Sarfatti's proposal that consciousness is the essence of matter, the

hidden essence behind all physical phenomena. Rather, the whole, the
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essence of all, is indefinite and beyond such classification as

consciousness and matter.271

5.10 Explicit Thought and Implicit Consciousness

Despite Bohm's exclusion of consciousness from his current work
in physics, he does find the law of the whole relevant for an
understanding of consciousness. By distinguishing between explicit,
mechanistic thought and the implicit intellect, and warning of the
destructive tendency of aspects of thought to usurp the whole of
conscious thought, Bohm provides an interesting insight into the nature
of consciousness.

The explicate order of consciousness consists of associative
thought, with one thought automatically following another
mechanistically through an association determined by habit. Thought
consists of routinely and passively arranging the images arising out of
memory with sensory experience to condition the next thought. The flow
of experience is seen as fleeting impressions against a background of
the separate features of the content of thought which are ordered in
terms of the totality of relatively static images recorded in the past.
Associative thought rationally analyzes experience into explicit,
discrete elements. Time is present only in the content of thought. Yet
thought changes deterministically with time and is of the order of time,.

Associative thought is only an abstracted fragment of consciousness, a
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limited order explicated from the whole of conscious activity.

Associative thought points to the deeper, implicate order of
consciousness, the intellect. The condition for the awakening of the
intellect is the non-operation of mechanistic thought. The intellect is
of a different quality. It is not a product of memory, nor can it be
analyzed and defined. Timeless and without restrictions or blocks, the
intellect is the inner formative activity that is implicitly in touch
with the whole of consciousness.272

The whole of consciousness is an indefinite, flowing movement, a
ceaseless flux from which explicate and implicate orders emerge.
However, the access of personal consciousness to the implicate order is
limited by a residue of memories with a specific, explicated
configuration, causing the mind to resonate with only a small subset of
information. Attention to a certain manifest context of consciousness,
based essentially on memory, allows the recurrence and stability of a
relatively independent subtotality of thought. This process is brought
about as a part of the same process causing recurrence and stability in
the manifest order of matter. The continuity of a certain pattern of
thought unfolding regularly becomes a self-reinforcing and unconscious
habit. The repetition of an explicated order of thought results in it
being seen as primary. This aspect of consciouéness extols itself and
imposes its order onto the whole of consciousness, usurping the
implicate intellect.273 The domination of the whole by an aspect leads
to fragmentation and contradiction, conflict and confusion.

However, in each moment of consciousness, the explicated thought

content has a deeper implicate content which completes it. Stilling the
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operation of thought removes its restraints, limitations and
fragmentation, and enables a movement at the subtler levels of
consciousness. The intellect provides a deeper understanding of the
forming activity underlying thought. It has insight into the implicit
aspects of consciousness and thus creatively arranges the content of
consciousness in qualitatively new ways. Insight resuits in seeing new
basic differences, new forms and arrangments, and new interconnections.
It provides an aesthetic perception of the harmony of structure and a
sense of undivided wholeness.274

Consciousness as a whole is the common source of thought and the
intellect. It is an indefinite whole from whence all perception,
explicate and implicate, arises. The implicate order of the intellect
can have some insight into the underlying consciousness, but it can
never grasp it in its wholeness. Consciousness resonates between the
~explicate and implicate orders, but is a deeper stream of awareness than
both. Each movement of consciousness is in immediate contact with all
levels of conscious order. Each aspect of awareness is inseparable from
the whole. All mutually enfolded aspects of consciousness harmoniously

merge in the whole of consciousness.
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5.11 Matter and Consciousness as Aspects of a Greater Whole

Moving to an even deeper level of implication, consciousness and
matter are regarded as aspects of the fundamental substratum, the
unbroken whole of holomovement. The relative independence of
consciousness and matter is apparently manifested in explicated orders
of description. However, they are interrelated projections from the
primary flux, which is the common ground of all.275 The unbroken whole
is beyond all such classification. It cannot be described in forms
involving fragmentation and boundaries, but only in terms of harmonious
interpenetration.

Bohm implies thoroughgoing wholeness. Man is implicated in all
he sees and thinks, for he is present everywhere and at all times
although only implicitly. The same is true of every object. Every
moment of time contains the entire past with implications for the entire
future. Every person, every object and every time are aspects of the
whole} and are folded together with every other aspect of the whole.
Even the idea of the whole must merge into the whole. The divisions
between individual consciousness, between matter and consciousness,
space and time, in fact all divisions, fall away.276 The whole is
enfolded in all orders and in all aspects. All implicates all in

undivided wholeness.



- 157 -

5.12 Holonomy

Only holonomy, the law of the whole, is adequate to the
discussion of the whole. Holonomy must be distinguished from autonomy
and heteronomy. Nothing is a law unto itself. At best there can be
relative and limited autonomy in certain conditions and degrees of
approximation. However, a given relative autonomy is limited by other
relative autonomy. As everything interacts, nothing is self-ruling.
Heteronomy is also inadequate, for it describes a law where relatively
autonomous things are related externally and mechanistically. The
limitations of autonomy and heteronomy are ultimately revealed by
holonoﬁy. 277

Bohm's holonomy is not a fixed, final order, but a movement in
which new orders are continually emerging. The attempt to impose order,
whether explicate or implicate, on the flowing nature of the whole
inevitably results in contradiction. The holomovement is not capable of
conforming to any order. It is a flowing movement beyond the

limitations of imposed orders.

5.13 The Movement of the Whole

In the movement of the whole, orders may emerge as relatively
independent subtotalities. This unfolding is a creative process, with a
given unfolded order being new content from a multi-dimensional reality.

There is a general relationship expressing a force of nécessity which
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binds together a certain unique set of elements of implicate order in
such a way that they can contribute to a common explicate end. The
origin of the force of necessity is not understandable solely in the
terms of the implicate and explicate orders of the situation in
question, but are inherent in the whole context. Understanding its
origin leads to more comprehensive and inward relatively autonomous
implicate and explicate orders with corresponding deeper and more inward
forces of necessity;278 Manifest orders always depend on the whole
context which is a flowing movement.

The flux of unfoldment and enfoldment is unending. There exists
an infinity of orders or dimensions of implication. The whole contains
an inexhaustible variety of different kinds and degrees of order. The
process of disclosing orders of ever deeper levels of implication is
endless. The whole is continually changing and thus not capable of
conforming to any order. There canvbe no ultimate description of order,
as all orders and descriptions are limited and incapable of grasping the
whole. If a given description or order is assumed to express the whole,
fragmentation and contradiction result. The notion of implicate orders
must be left behind or it becomes an obstacle to insight into the whole.
Eventually all conception of levels and orders, whether explicate or
implicate, must be transcended. All levels or aspects are interrelated
and all contribute irreducibly to the whole. Ultimately all levels
merge in the whole with no clear distinctions. The whole is in each
part, and each part shares in the whole. All implicates all in unbroken

wholeness.
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The unending movement of the whole is all that exists.
Infinitely subtle and infinitely complex a vague notion of it is enough
to know that it exists. But it cannot be defined or measured, specified
or analyzed. It is the unknowable, the genuinely real and primary
reality. What is, is the holomovement, the ineffable movement of the

whole.279

5.14 Conclusion

Bohm's discussion of the aspect as opposed to the undivided
whole provides an excellent illumination‘of the frame of 'selective
underétandings of reality and the non-selective reality' in a manner
largely comparable with N¥garjuna and éahkara's discussions, and yvet
relevant to issues of scientific methodology and modern physical
theories. His efforts to discuss modern physics coherently proceed with
an awareness that such discussions deal only with an aspect of
existence, and not the undivided whole. Thus, he is able to provide
much useful knowledge and insight without being deluded regarding its
limitations. He attempts to make physics intuitively understandable,
but from a perspective that goes beyond the purely scientific and
western.

Bohm argues that the physical context should be examined
independently from consciousness, as there is not as yet evidence
necessitating the inclusion of consciousness in physics. The study of

physical phenomena in isolation, as an abstraction from a greater whole,
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is valid. However, it does not need to preclude the study of physical
and conscious phenomena together as another abstraction, perhaps more
implicit than the physical context alone. Perhaps the evidence for the
inclusion of consciousness in physical theories does not exist as yet
because physicists do not know where to look for it. Thus, although
consciousness need not be addressed by all physicists, it need not be
excluded totally from physics.

Bohm states that matter and consciousness are two aspects of a
greater whole, which is undefinable. As consciousness is not the
essence of the indefinite holomovement, but an abstraction from it, Bohm
does not accept Jack Sarfatti's hypothesis that consciousness is the
substratum of matter and all phenomena. However, even if Bohm does not
accept consciousness as the essence of the whole, it could prove to be a
more implicit order than matter, and thus the basis of matter.

As Bohm clearly indicates, it is important to recognize that
further major advances in physical knowledge are possible and that these
further avances may necessitate moving into qualitatively new ways of
understanding. However, in agreement with N¥g&%rjuna and §ahkara, Bohm
states that no matter how deeply man penetrates phenomenal existence, or
how advanced his conventional knowledge, it is still inherently limited
and thus contradictary, as the whole, or true knowledge, cannot be
grasped by conceptual thought.

Although Bohm's discussion is comparable with Nig&rjuna's and
§aﬁkara's presentations, it is not precisely the same.

Nag&rjuna and éahkara make a clear and rigorous distinction

between relative and absolute knowledge. They both present an
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unconditioned absolute reality and deny attempts to characterize it in
terms such as movement or non-movement. Their primary aim is simply to
provide a means to uncover absolute knowledge and thus true freedom. To
this end all limited knowledge and its expressions are denied any
ultimate significance and negated.

Bohm clearly distinguishes between the abstracted aspect and the
whole. However, he differs from Nagarjuna and Sahkara in describing an
endless process of implication. His distinction between the unending
implicate orders and the movement of the whole is not clear and
rigorous. The holomovement is an endless process of enfoldment and
unfoldment. Reality is never static or complete.280 The holomovement
is not an absolute of which man can attain final knowledge. Rather,
Bohm discusses the value of exploring the never ending levels of

implicate order to attain everchanging depths of insight.
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CONCLUSION

The frame of 'selective understandings of reality and the non-
selective reality' is valuable as it leads to an awareness of both the
limitations and potentials of human understanding. Reality allows
various non-arbitrary configurations, none of whi‘ch exhaust the whole.
The frame reveals the incompleteness and provisional nature of
articulations of interpretations of man's experience. It thus deters
any description from dogmatically asserting that it exhausts the whole
of possible experience. Mistaking particular viewpoints for the whole
of reality and operating solely in terms of such limited perspectives
leads to contradictions and manifold problems, and is inherently
destructive. Limited viewpoints are useful for ordering man's
environment coherently and conveniently, and can be the source of .
meaningful insight into the nature of reality, provided their
incompleteness is recognized. Limited expressions can give a vague
notion of the whole, enough to acknowledge its existence, although they
are unable to provide an actual understanding of it. Accepting
limitation, but with a critical consciousness of its selective nature
and with an orientation of all relative perspectives to the whole,
enables man to control and constructively utilize selective
understanding, rather than it dominating and deluding him. The
limitation of certain forms of understanding does not mean the

limitation of human understanding as such. Selective and relative
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viewpoints do not have meaning apart form the whole of reality, and thus
they must point beyond themselves to the greater whole.

Different expressions of experience are necessary in a world of
diverse and multi-faceted cultures, and the unique and vital
contributions of each should be recognized. To understand experience,
man follows different paths based on different presuppositions, which
offer different descriptions of different aspects of life. Reality is
perceived in various ways, and each perspective provides an original
core of existential meaning. All perspectives are valid, although
selective, and all express man's relatedness to the whole of reality.

Variety and exposure to other viewpoints aré essential to man's
vitality, creativity and growth. BAn integrated approach that explores
many perspectives as opposed to the monopoly of one is stimulating and
adds dimensions of openness and tolerance to man's understanding. The
different insights of different understandings can be brought together
in a creative and dynamic interrelation that leads to a deeper awareness
than that achieved by the non-necessary assumptions of a single
perspective. Meaningful intercommunication, that overcomes sectarianism
and the pursuit of group interests, can lead to mutual learning and
genuine novel insights. In such an atmosphere of intellectual freedom,
the emphasis is placed on the whole, not the vehicle to it.281

A point of contact is established when it is recognized that
each viewpoint presents a selective understanding of reality and, as a
relative perspective, each must point beyond itself to the whole of
reality. Awareness of the specifics of each prevents reduction of one

to the other. As each is only a path to the whole, no one vehicle



- 164 -

should be absolutized over the others. Banalities are avoided by not
collapsing all perspectives into a simplistic, holistic totality. Each
must retain its own methodology and epistemology, but each must accept
it as limited. Being convinced by one perspective when all are regarded
as aspects of something more fundamental is not intelligent.

Differentiation with dynamic interrelation creates tension and
the challenge of breaking old patterns to arrive at new insights.
Confronting the differences and contradictions of diverse perspectives
results in recognizing the limitations of each perspective. Disrupting
and interfering with the stabilizing forces and presuppositions of a
given viewpoint helps to push through its inherent limitations to a
deeper understanding. The stimulation of new perspectives can result in
a creative synthesis and awareness of the whole of reality surpassing
that of a single viewpoint.

A concern for the wholeness of reality brings man to the
foundations of his models and symbols, to the ground of his selective
understandings and to the depths of his being. By being open and
critical, by keeping the boundaries of the possible supple and
creatively breaking old patterns, man's awareness expands and deepens.
Exploring the limitations of all selective understandings and their
dangerous, dogmatic tendency to usurp the whole leads to an awareness of
the whole 1lying beyond all selective expressions. Man should act
responsibly. Through an orientation to the whole, he should be ready to
face the consequences of this orientation and recognize the whole where
it reveals itself. Man has a spiritual core of infinite potential that

he need only realize to actualize. He has the potential to move beyond
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the constraints of his ordinary understanding to the deeper meanings and
ineffable freedom of the whole.

However, to break free of limited viewpoints, it is not enough
to simply recognize their selectivity. The pull of the whole is also
needed. Only the whole is absolutely real, while selectivity determines
understandings which are only relatively real. The metamorphosis from
selectivity to non-~selectivity is not continuous, but is a leap from
conditioned existence to transcendent oneness.

It is important to keep ideas relevant, to search for meaning
applicable to current problems. Experience and understanding are
continually changing, necessitating new configurations. WNo single
expression of an understanding of reality is relevant for all people,
for all time. The insidhts of the past cannot simply be repeated. They
must be dynamically integrated with those of the present or they will
become irrelevant. Stating and restating keeps insights alive and
meaningful, and restatements must be made in each age to intelligently
meet the challenges of the present worldviews, issues and concerns. It
is necessary to adjust, evolve and expand to survive in a meaningful
way. Thus, it is important to live with questions, to point to
problematic areas and issues, rather than seeking final solutions. As
the whole of reality cannot be captured in ‘a single formula, continual
restatements of understanding of existence, relevant to the changing
experiences of man, and continual striving for more comprehensive re-
orientations to the whole must be made.

In the modern western world, one of the important issues is

harmoniously interrelating science and religion. Both science and
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religion are vital components of modern culture. How the two relate is
one of the questions which must be continually resought and restated if
this culture is to grow and survive in a meaningful manner. By
accepting the articulated understandings of both and dynamically
interrelating their diverse perspectives, a deeper understanding of the
whole and a common force in confronting the issues of today can be
attained, beyond the possibilities either offer in isolation. Both
science and religion have important and valid contributions to make to
human existence, yet neither expresses the whole of existence. For
genuine meaning, relevant for the diversity of modern culture, to be
established, an orientation beyond single, selective understandings must
be sought.

The frame of 'selective understandings of reality and the non-
selective reality' provides a good basis for considering the nature of
science and religion, their interrelationship and their relationship to
the whole of reality. It enables a variety of expressed understandings
of reality to be examined, western and eastern, religious and
scientific, recognizing each as limited, and yet as providing vital
insight into reality, and recognizing that each, by its selective
nature, is orientated to the non-selective whole of reality. 1In such a
context, no single viewpoint can absolutize itself over other
perspectives or have pretensions of exhausting the possibilities of
human understanding. Discussing a variety of perspectives provides the
scope of insight required to adequately address a problem of such
complexity and vastness as the relation of science and religion. It

enables a deeper insight into the limitations and potentials of the
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expressions of human understanding than that achieved by a particular
perspective alone.

A general overview of several facets of western culture reveals
the nature of selectivity. Selectivity enables abstracting an aspect of
reality for particular constructive application without the bombardment
of vast amounts of irrelevant information, ideas and experiences.
However, each particular viewpoint is meaningful for only certain
delimited areas of experience. When a given selective viewpoint
dogmatically asserts that i;’exhausts the possibilities of human
understanding, man becomes a prisoner of that partial viewpoint and
destructive contradictions arise. Thus, it is vital to be conscious and
critical of the limited nature of all expressed understandings. Only
the non-selective whole of reality is absolutely real. Each particular
selective understanding is interesting only as far as it reveals the
whole. Only by disrupting the boundaries of limited perspectives and
orientating each selective viewpoint to the non-selective whole can the
potentials of human insight be realized.

Na3garjuna and Sahkara provide an explicit presentation of the
selective nature of human understanding through a discussion of
relative, conventional knowledge as distinguished from absolute
knowledge. They disclosgypf/zhe contradictions and suffering that
result from ignorance obscuring true knowledge and causing bondage to
relative knowledge. They provide a means to attain freedom from bondage
to conventional knowledge through revealing its conditioned and limited
nature, and negating it, to uncover absolute knowledge. These two

philosophical religious systems provide a spiritual path to the depths
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of human meaning and potential through the attainment of ultimate
freedom and knowledge, but in an abstract and systematic manner that is
comprehensible to western man, who is steeped in scientific and rational
thought. The uniqueness of these presentations to the perspective of
western man stimulates his insight into new directions.

Nagarjuna and Sankara discuss the limited and self-contradictory
nature of all conditioned knowledge, and thus the impossibility of
developing a consistent and complete description of the phenomenal
world. However, western science seeks, through conceptual thought
processes, to provide valuable knowledge and arrive at a meaningful
cosmology. Nagirjuna's and Sankara's negation of what is the method and
content of science does not invalidate its usefulness in limited
contexts, but does reveal the falsity of any dogmatic pretensions it
might entertain. Placing scientific enquiry and knowledge in the
context of the greater whole of human understanding prevents the
meaninglessness which often arises from confinement to a particular
point of view. Though science provides selective understandings of
reality, valid for only limited areas of experinece, if it has an
orientation to the whole of reality, it has great potential for human
insight.

David Bohm's presentation of the abstracted aspect as opposed to
the unbroken whole provides an appropriate concluding discussion.
Influenced by eastern and religious thought, Bohm provides a discussion
of the issues of scientific methodology and modern physics in a manner
that expands their normal horizons. He demonstrates how a delimited

area of science can be examined in detail more meaningfully if its place



- 169 -

in the context of the whole is delineated. In this manner Bohm is able
to make modern physics more intuitively understandable and meaningful to
modern man. He also discusses how the relationship of different levels
of consciousness and of matter can be understood by regarding each as an
aspect of a vaster whole. Bohm's discussion is comparable with
Nagarjuna's and Sahkara's presentations, but is frém a different
perspective and with a different emphasis. It thus provides a unique
jllumination of the frame of ‘'selective understanding of reality and the
non-selective reality'.

T am aware of the inherent limitations of presenting 'selective
understandings of reality and the non-selective reality' as a viable
frame for the study of science and religion. The issues involved in
such a study are numerous and complex, and the presentation here is in
no way exhaustive. The thesis is simply a first attempt at an overview
of the various problems and topics involved, each of which would require
years of study to be treated adequately. However, before embarking on
specific studies, it is important to have an understanding of the whole
context in which particular issues arise. Once the géneral framework
for the study of science and religion has been established, specialized
research in delimited areas can be undertaken with an awareness of the
relationship of these specific problems to the whole context in which
they arise, and in a manner meaningful to the general concerns of man,
rather than of importance to only a closed circle of fellow researchers.
A continuous dialectic should be maintained between the general
framework and specialized research, with the two interacting and

developing together.
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Several possible avenues of research could be undertaken within
the frame of 'selective understandings of reality and the non-selective
reality'. The western treatments of language, thought, models of the
self and religious traditions could be individually examined with a
comparison to and partial integration with the unique Buddhist and
Vedantic treatment of these facets of existence, to arrive at a more
profound understanding of éach of these facets. An attempt could be
made to present Buddhist or Vedantic thought in a manner explicitly
meaningful to the western, scientific culture, and yet true to its
original meaning. The methodology of various disciplines or
methodological issues in general could be examined with explicit
discussion of the limitations of selective understanding and the
importance of orientating all partial understanding to the non-selective
whole. Buddhist and Veddntic insights into epistemological and
methodological problems could be studied in conjunction with western
considerations of these problems, to arrive at unique and penetrating
insights. The cosmology of Buddhism and Vedanta could be explicitly
examined together with general western considerations of cosmology, or
with the specific cosmology of modern physics, to develop a broader
understanding of cosmology and possibly develop a cosmology meaningful
to both eastern and western cultures in the modern world. These are
just a few possible directions in which research could embark from the
frame of 'selective understandings of reality and the non-selective
reality’.

The frame of 'selective understandings of reality and the non-

selective reality' is, of course, presented from the perspective of



-171 -~

selectivity. However, it is hoped that through the examination of a
diversity of perspectives, western and eastern, religious and
scientific, a level of understanding is attained beyond that’of a single
perspective. The selectivity of man's particular points of view has
been examined to reveal the dangers of misconstruing a particular
viewpoint for the whole of understanding, and the constructive and
meaningful roles of particular insights when they orientate their
selectivity to the non-selective whole of reality. The frame provides a
foundation for confronting the issues of utmost concern to the modern
scientific culture, that is finding meaning in life relevant to both of

the two vital components of this culture, science and religion.
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